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Announcements
Curriculum:

Admissions Department launching “Great Books Reading Sessions” and “Latin Tutoring” with prospective 
students online this September

LCC Library Wish List now available online at www.lutherclassical.org/library

Students and Admissions:
First seven students enrolled!

Nearly 200 pre-enrollment forms received from prospective students

Priority Admission for high school seniors graduating in Spring 2025 or prior high school graduates who have 
scored 78+ on the CLT, 25+ on the ACT, or 1200+ on the SAT begins August 1, 2024 through October 1, 2024

Faculty:
Dr. William Lipke has joined LCC as its Director of Admissions and Professor of Music

Dr. Gene Veith has been hired as Adjunct Professor of Humanities

Rev. Roger Mullet has been hired as Adjunct Lecturer of Theology

Dean of Chapel, Dean of Students, and Registrar positions are posted (lutherclassical.org/employment-opportunities)

Staff:
Mrs. Rebekah Bennick is LCC’s new Chief Financial Officer (CFO)

Mr. William Gottwalt is LCC’s new Librarian and Business Manager

Advancement:
First million dollar donation received, enabling LCC to break ground on campus

Home Sponsorship Program secures pledges for first student house on campus

Grassroots donations continue to exceed operational expenses

Over 180 congregations currently supporting Luther Classical College

Successful summer conference with over 320 attendees, including young children

Launching “cottage meetings” through supporting congregations to raise funds for student housing on campus

Campus:
Groundbreaking ceremony conducted June 4

Site grading poised for completion by the end of summer

Contractors remain on schedule to build first student housing by Grand Opening, kept working through the 
generosity of LCC’s remarkably enthusiastic support base
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Lessons in Cross-bearing
 man’s character is like his house. If he 
tears boards off his house and burns them 
to keep himself warm and comfortable, his 
house soon becomes a ruin. If he tells lies 
to be able to do the things he shouldn’t do 
but wants to, his character will soon be-

come a ruin. A man with a ruined character is a shame on 
the face of the earth.”1

Eight-year-old Ralph Moody had told a lie. He wanted 
to take the horse out on his own, so he convinced his moth-
er that his father had approved, and he nearly got him-
self killed. In the course of carefully disciplining his son, 
Ralph’s father gave him the above counsel. It is downright 
Solomonic. I believe that every father worth his salt desires 
to give counsel like that, and it is for such wisdom that 
fathers should endlessly be praying.2

The counsel is good, but its effect on Ralph is of greater 
interest to our purpose. It comes up again and again in his 
story. Ralph wonders what this or that decision will do to 
his “character house.” At one point he even wished that his 
father had never told him about his character house: worry 
about damaging it was keeping him from joining in a con-
versation about a man whom everyone loved to hate.3 He 
thought often about what his father said and measured his 
actions by his father’s standard.

His father had given him a burden. It was the burden of 
wisdom and virtue. Ralph could make no plea of ignorance. 
If he wanted to be honorable and not a shame on the face of 
the earth, he would have to take care of his character house.

Such burdens are natural. It is natural to hear your par-
ents’ voices even when you’re grown and out of the house. 
You can hear them, whether it is their correction or en-
couragement, whether they were loving or unloving. They 
are all the time leaving an enduring impression on you. It 
is only natural.

For Christians, however, this enduring impression and 
the burdens that parents give to their children reach their 
ultimate goal. For Christians, it is not merely a matter of 
honor, character, and temporal wisdom. It is greater. It is 
a matter of eternal wisdom. It is a matter of faith. Martin 
Luther puts a point on it in his Large Catechism explana-
tion to the Fourth Commandment: “For this purpose He 
has given us children and issued this command: we should 
train and govern them according to His will.”4

It is God’s will that our children should follow Jesus in 
faith, that they should repent of their sins and trust in Him 
for forgiveness and salvation. It is also His will that in fol-
lowing Jesus, they should take up and bear their cross (Mt. 
16:24; Mk. 8:34; Lk. 9:23). That is something that does not 
come naturally to us. As much as natural man may grow to 
appreciate the burdens his father imposes because of the 
temporal benefits he thereby gains, that same natural man 
also wants nothing to do with bearing the cross.

Crosses are the sufferings of Christians that they endure 
as Christians. It is the suffering that comes with self-denial, 
fear of God, faith in His promises, and devotion to Jesus. 
It is the suffering that one endures in crucifying the flesh 
(Rom. 6:6; Gal. 5:24), not for the sake of a character house, 
but for the sake of doing what is right before God. It is the 
suffering that one endures through insults and violence on 
account of Christ’s name and the scandal of His cross. It 
is the suffering apportioned by God as a loving, heavenly 
Father to His own dear children.

Bearing such suffering gladly does not come naturally to 
us. Counting it a joy (Jam. 1:2), not being surprised (1 Pet. 
4:12), and considering ourselves blessed (1 Pet. 4:14) in the 
face of such suffering—these are all lessons learned only in 
the school of the Holy Spirit.

This is where Christian parents come in. The Holy Spir-
it works through means, and among the means he uses 
to sanctify children, faithful fathers and mothers are the 
chief. After all, it is father and mother who are meant to 
bring their children to Baptism, to pray for and with them, 
to instruct them in God’s Word, to cultivate their appetite 
for righteousness and the body and blood of Jesus, and to 
show them an example of repentant living. It is in the love 
between father and mother that children see portrayed 
that profound mystery: the love of Christ for the Church 
and the trust of the Church in Christ (Eph. 5:32).

The Holy Spirit also puts fathers and mothers to work 
in teaching little Christians to bear the cross. We can see 
this clearly in two different ways. First, we see it in the ex-
ample parents give while they bear their own crosses. Sec-
ond, we see it in the ordinary work of fatherly chastening. 
These are worthy of our reflection, so that we can grow to 
appreciate and carry out all the more the serious and glori-
ous stewardship that God has entrusted to parents.

Consider first the example of Tobit. In the apocryphal 
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account of this Assyrian captive, Tobit was devoted to acts 
of charity. He fed the hungry, gave clothing to the naked, 
and buried the dead (Tobit 1:17). When an informant sold 
him out to the king, Tobit fled his home, losing all his prop-
erty and having nothing left but his wife Anna and his son 
Tobias. To make matters worse, as Tobit continued to bury 
the dead in spite of the persecution, he suffered an injury 
and became blind. Like Job, Tobit even endured reproach 
from the lips of his own wife: “Where are your charities and 
your righteous deeds? Behold, everything is known about 
you!” (Tobit 2:14).5

Nevertheless, Tobit entrusted himself to God in his an-
guish: “Righteous are you, O Lord; all your deeds and all 
your ways are mercy and truth, and you render true and 
righteous judgment forever. Remember me and look favor-
ably upon me; do not punish me for my sins” (Tobit 3:2-3). 
He received all this sorrow as the gracious pleasure of his 
faithful God, even as he pleaded with God to end his dis-

tress by taking him home to heaven. He fixed his eyes not 
on his present suffering, but on his future glory.

The clincher, however, was when Tobit gave instruc-
tions to his son Tobias. In spite of all his suffering which 
he endured so clearly as a consequence of his faithful and 
charitable living, he told Tobias to live in just the same 
way: “Bless the Lord God on every occasion; ask Him that 
your ways may be made straight and that all your paths and 
plans may prosper. For none of the nations has understand-
ing; but the Lord Himself gives all good things, and accord-
ing to His will He humbles whomever He wishes… Do not 
be afraid, my son, because we have become poor. You have 
great wealth if you fear God and refrain from every sin and 
do what is pleasing in His sight” (Tobit 4:19, 21).

What example did Tobias have in his father? It was not 
an example of stoicism or a strategy for overcoming obsta-
cles. It was, instead, an example of cross-bearing. Tobit was 
not shy in crying out to God in his anguish, like Paul suf-
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fering from the thorn in his flesh (2 Cor. 12:8). At the same 
time, he was unflinching in his conviction of the goodness 
of God. He echoed the attitude that prevails in the Psalms: 
my cross is real and grievous and from the Lord; neverthe-
less, the Lord is gracious and good (e.g. Ps. 69). Whatever 
momentary afflictions I endure now are light in compar-
ison with the eternal weight of glory prepared for me (2 
Cor. 4:17). Tobit taught Tobias to bear the cross by giving 
him a vivid example to imitate. How you, dear fathers and 
mothers, bear your own crosses is a most powerful lesson 
for your children. Let them learn from you how to suffer 
patiently, blessing the Lord at all times with his praise con-
tinually in your mouths (Ps. 34:1).

In addition to giving an example of cross-bearing, par-
ents also teach this lesson through the ordinary work of 
chastening. The Scriptures are replete with admonitions to 
discipline. “Discipline your son, for there is hope; do not set 
your heart on putting him to death” (Prov. 19:18).6 “The rod 
and reproof give wisdom, but a child left to himself brings 
shame to his mother. Discipline your son, and he will give 
you rest; he will give delight to your heart” (Prov. 29:15, 17).

The discipline that a Christian child receives is a cross 
since it is painful and ultimately from the loving hand of 
the heavenly Father. It is God who gives this cross to the 
child by means of the parents, and like all crosses, it is bear-
able in faith. He apportions to children the crosses that 
are fit for them, so that they may learn to bear them with 
patience. It is in submitting to such discipline that a child 
gains the “peaceful fruit of righteousness” (Heb. 12:11).

Think of the burden borne by a child in honoring his 
father and mother even while they discipline him. Think 
of the spiritual blessings that are prepared for a child who 
learns to love the glory that comes from God. St. John 
wonders how you can love God, whom you cannot see, if 
you cannot be bothered to love the brother whom you can 
see (1 Jn. 4:20). By analogy, when a child learns to take up 
the cross given through his parents, he is being prepared 
to bear the crosses that he will receive from his heavenly 
Father apart from his parents. Again, in his Large Cate-
chism explanation to the 4th commandment, Luther urges 
children to thank God for this burden, which amounts to a 
precious and pleasing work in God’s sight.7

Parents who neglect discipline deprive their children of 
this necessary lesson in cross-bearing. Consider the trouble 
for David’s son Adonijah which followed from this simple 
description of David’s neglect: “His father had never at any 
time displeased him by asking, ‘Why have you done thus 
and so?’” (1 Kgs. 1:6). Likewise, Eli’s wretched sons learned 
to despise the cross through their father’s unwillingness 
to chasten them: “Why then do you scorn my sacrific-
es and my offerings that I commanded for my dwelling, 
and honor your sons above me by fattening yourselves on 
the choicest parts of every offering of my people Israel?” 
(1 Sam. 2:29). Those sons who despised the cross were like 
the people of Israel in the wilderness: full of self-pity and 
grumbling in the face of every difficulty. Their fathers ne-
glected the chastening by which God teaches children to 
bear the cross. In that way, they deprived their children of 

The discipline that a Christian child receives is 
a cross since it is painful and ultimately from 

the loving hand of the heavenly Father. It is God 
who gives this cross to the child by means of the 
parents, and like all crosses, it is bearable in faith.
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true joy as they chose tem-
poral, fleeting pleasures in-
stead of eternal treasure.

One of the reasons why 
parents neglect discipline 
is their own desire to avoid 
the cross. It is a cross you ac-
quire when you become a fa-
ther or mother, not because 
children are a source of suf-
fering in and of themselves, 
but because the burden of 
faithful parenting includes 
your own suffering as you 
discipline your children. 
What parents occasionally 
say to their children is true 
in many ways: “This hurts 
me more than it hurts you.” 
Because it is true, discipline 
is often neglected.

What tragic neglect this 
is! See how this ordinary 
work of fatherly chasten-
ing is a profound lesson in 
cross-bearing! Not only does 
it teach through the pain 
suffered by the child who is reproved, but it also teaches 
through the example of patient endurance as the parent 
suffers as well, rejoicing even, confident in a hope that 
will not be put to shame because it is God’s love that gov-
erns everything (Rom. 5:3-5). It is unpleasant and difficult 
to discipline your child lovingly. It brings you low as you 
risk insult or abuse from your child, which must not be re-
turned in spite of your own flesh. It brings you low as you 
crucify all your passions and knee-jerk reactions and strive 

not to provoke your chil-
dren to anger (Eph. 6:4; Col. 
3:21), aiming at love that “is-
sues from a pure heart and 
a good conscience and a 
sincere faith” (1 Tim. 1:5). It 
brings you low, so that God 
can raise you up.

“Through many tribu-
lations we must enter the 
kingdom of God” (Acts 
14:22b). So it is for Chris-
tians, who receive their 
crosses not as a measure of 
God’s wrath (Ps. 6:1), but 
according to His mercy 
and faithfulness (Ps. 119:75). 
When we take up our cross 
and follow Jesus, we receive 
His lowliness as our own (1 
Pet. 4:1), for us and for our 
children, confident that the 
glory to be revealed is sur-
passing in greatness (Rom. 
8:18).

To the end that children 
may learn this lesson, God 

has given them parents. Like so many God-pleasing tasks, 
the task of teaching children to bear the cross is confound-
ingly simple. Not easy, but simple. And yet, what glorious 
things are accomplished by such simple, ordinary means! 
God grant to Christian fathers and mothers all joy in be-
lieving so that they may take up this task with zeal, assured 
that it is God who works in them (Phil. 2:13)!

Rev. David Buchs is pastor of Concordia Lutheran Church in Fairhaven, MN.

End Notes
1 Ralph Moody, Little Britches, Norton (1950), 41.
2 Ralph himself comments, “I wish I knew how Father was able to say things so as to make you remember every word of it. If I could remember everything the way I 
remember the things Father told me, maybe I could be as smart a man as he was,” 177.
3 Ibid., 69.
4 Large Catechism quotations are from McCain, Paul T., W. H. T. Dau, and F. Bente, Concordia : The Lutheran Confessions : A Reader’s Edition of the Book of Concord, 2nd 
ed., Concordia Publishing House (2006). LC I:173.
5 Quotations from Tobit are taken from The Apocrphya: The Lutheran Edition with Notes, Concordia Publishing House (2012).
6 Biblical quotations are from the English Standard Version (2001).
7 “You should be heartily glad and thank God that He has chosen you and made you worthy to do a work so precious and pleasing to Him. Only note this: although this 
work is regarded as the most humble and despised, consider it great and precious. Do this not because of the worthiness of parents, but because this work is included 
in, and controlled by, the jewel and sanctuary, namely, the Word and commandment of God,” LC I:117.
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pon seeing the title of this piece, one 
could easily be forgiven for being con-
fused, even startled, by the linking of 
Martin Luther and the Reformation to 
the subsequent Enlightenment era of 
late 17th- and 18th-century Europe. Af-

ter all, these are part of very different and rapidly chang-
ing eras, with different values and assumptions about God, 
revelation, and eternal realities.

Wasn’t the Enlightenment all about autonomous “rea-
son” set in opposition to divine revelation and Christian 
faith? Did not Martin Luther himself shockingly call reason 
“the devil’s whore”? And would not a confessional Luther-
an today immediately refer to the Third Article of Luther’s 
Small Catechism on the Apostles’ Creed and to the words, 
“I believe that I cannot by my own reason or strength be-
lieve in Jesus Christ, my Lord, or come to Him…” to point 
out the incompatibility, on Lutheran confessional grounds, 
of “faith” and “reason?”1

Certainly, both post-Reformation progressives and sec-
ularists—along with their strange bedfellows, traditionalist 
Roman Catholics—have long sought to link Luther and the 
16th-century Reformation to the rise of modern secularism 
and religious indifferentism in the post-Christian Western 
world.2 Yet if Luther or Philip Melanchthon could see the 
present day, I doubt that they would blame the 16th-cen-
tury Reformation and its theological proposals and com-
mitments for our current state of Western religious disin-
tegration.

My intention is to demonstrate how aspects of the En-
lightenment era, especially its more moderate proponents 
(albeit problematic Christians or even quiet Deists), dove-
tail or overlap with Luther, Melanchthon, and the Luther-
an Reformation’s  teaching on the legitimate uses of reason.

The history of the Christian faith—from patristic times 
only a few generations after the Apostles, through the time 
of the Reformation movement in Western Europe—con-
tinually wrestled with the relation of reason (i.e., human 
rationality and reflection) to the Christian faith. From 

the 2nd-century Church Father Tertullian, who famously 
complained cynically against the use of reason in matters 
of faith, “What does Jerusalem have to do with Athens?”, 
versus his contemporary Church Fathers Justin Martyr and 
Clement of Alexandria, who both viewed ancient pagan 
Greek philosophy (especially that of Socrates and Plato) 
as being virtually proto-Christian in outlook: a tug of war 
between the approaches, especially in Western theology, is 
clearly evident for over a thousand years and up through 
the Enlightenment of the 17th and 18th centuries.3 The ti-
tanic Church Father Augustine of Hippo seemed to resolve 
these tensions in the West (at least for a while) by grant-
ing a proper place for reason in the Christian life, but only 
in submission to divine revelation that begins completely 
through the grace of God. St. Augustine famously asserted, 
“I believe (first) in order to understand,” and in doing so, 
he “exercised enormous influence on Christian philosophy 
and on the Christian understanding of the relationship be-
tween faith and reason.”4 As I will note, Martin Luther and 
the confessional Lutheran position in the 16th century in 
many ways reasserted St. Augustine’s position concerning 
faith and reason.

The medieval period in Western Christianity witnessed 
the rise of early universities and the accompanying ap-
proach to theology: the scholastic method. This methodol-
ogy incorporated the rediscovery of the philosophy of Ar-
istotle into the overall theological undertaking. The newer 
monastic order of the Dominicans, led by their premier 
scholar, Thomas Aquinas, especially viewed Aristotle’s 
approach to questioning and categorizations as a key ally 
in the quest to probe theological depths. As historian R. 
W. Southern noted, “Now the time had come for a rapid 
advance in absorbing the whole body of Aristotelian sci-
ences into theology.”5 However, during this period—which 
is often proclaimed the “medieval synthesis” of faith and 
reason, especially by traditionalist Roman Catholics even 
today—there were dissenters from the scholastic approach: 
“Whereas Aquinas followed the scholastic tradition, a con-
temporary of his, the Franciscan theologian Bonaventure 
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(d. 1274), represented the Augustinian and mystical strand 
of thought. Bonaventure, like Bernard of Clairvaux, was 
suspicious of the use of reason.”6

This suspicion of reason, however, centered on the fact 
that limited and fallible human rationality is unable to 
probe the eternal depths of the divine mysteries of God, 
grace, salvation, the Trinity, and other matters only re-
vealed to humanity by the special revelation of God as 
found in the Holy Scriptures. But everyday, mundane, 
practical, and this-worldly matters still were aided and 
helped via reason in the more limited sense. That positive 
estimation of reason (since all people, even though hope-
less sinners, still have the imprint of the Imago Dei), con-
fined to its proper sphere, was retained by all sides in the 
Western theological debates through the centuries of the 
Church’s history up to Martin Luther’s times. And Luther, 
along with Philip Melanchthon and the confessional Lu-
theran Reformation of the 16th century, like Bonaventure 
and Bernard of Clairvaux before them, would likewise be 
suspicious of and eventually reject the inordinate and sin-
fully audacious confidence in autonomous reason to ascend 
to the heights of probing theological mysteries that God 
intended to be received by fallen sinners as matters of sim-
ple, trusting faith.

Very tragically, while the Reformation was pivotal in re-
focusing the Christian faith on the Gospel message of sal-
vation through Christ alone, along with prioritizing the Sa-
cred Scriptures as the ultimate authority for Christians and 
the Church, nevertheless, the Reformation movements also 
fractured Western Europe politically and socially. Mon-
archs and princes (whether genuinely or cynically) used 
particular Christian confessions as ammunition and even 
rationales for waging wars over rival territories, or in per-
secuting those of differing religious beliefs in their realms. 
Such terrible conflicts included the Thirty Years’ War, the 
French Wars of Religion, the English Civil War, and others.

This turmoil and religious-based violence in the era of 
the brutal “Wars of Religion” of the 1600s—in which mil-
lions died all across Europe, ostensibly in the name of some 
confession of the Christian faith—understandably disillu-
sioned many thoughtful people, who began to search for 
sources of truth outside of contested religious truth claims. 
The impetus for enthroning autonomous reason apart from 
the authority of directly Christian sources of divine reve-
lation arguably emerged with early Enlightenment figures 
such as René Descartes in France or John Toland in En-
gland. For these and other Enlightenment thinkers, contra 
historic Christianity, independent human reason did stand 
independent of, or even above, divine revelation sources 

and claims, including the Bible itself, which began to re-
ceive skeptical analysis for the first time in Christian his-
tory.

Eventually a range of moderate to radical Enlighten-
ment positions emerged, from the moderate Enlighten-
ment, quasi-Christian Englishman John Locke, to the more 
aggressive French Deism of Voltaire and Denis Diderot, 
and to the outright skepticism and atheism of the Ger-
man Baron d’Holbach.7 The emergence of so-called “liberal 
Christianity” began at this point during the Enlighten-
ment era and has lasted into the present. Anti-Christian 
Enlightenment developments are understandably anathe-
ma to orthodox Christianity in general and to confessional 
Lutheranism in particular. Yet, the more positive pre-En-
lightenment viewpoint concerning reason found in histor-
ic Christian orthodoxy—with reason being in its proper-
ly delineated sphere, often termed “general revelation” or 
“natural law,” and standing under the ultimate authority of 
special, divine revelation as found in the Holy Scriptures—
continued to be supported and promoted in confessional 
Lutheran circles into the modern era.

Arguably one of the more influential theological voices 
within the history of the Lutheran Church—Missouri Syn-
od (outside Martin Luther himself and C. F. W. Walther), 
was the stalwart theologian and church leader Francis 
Pieper. Pieper’s multi-volume Christian Dogmatics (origi-
nally published in German from 1917-1924) has been and 
remains a foundational text in LCMS seminary instruction 
and confessional Lutheran circles up to the present time. 
Pieper distinguished between unbelieving reason that 
seeks to judge and overthrow the eternal, divine revelation 
of the Holy Scriptures, versus the positive, pragmatic use 
of reason in the earthly sphere of human existence.

Pieper says that when “the Scripture principle is reject-
ed and, instead, the human Ego installed as teacher in the 
Church…natural reason is made the judge. By ‘natural rea-
son’ we mean here man’s natural knowledge of God and of 
divine things, which, without the revelation of Scripture, 
is limited to knowledge of God’s existence only and of the 
divine Law, as we have shown repeatedly, and this knowl-
edge leaves man under God’s wrath and curse, since man 
cannot keep the Law.”8 Pieper further asserts: “Making nat-
ural reason the judge of matters religious is the attempt to 
set up human unreason as teacher in the Christian Church 
in place of the Word of God.”9 This anti-Bible stance is 
definitely the approach of the aggressively anti-Christian 
proponents of the Enlightenment era. However, the more 
moderate Enlightenment proponents who still viewed 
themselves as Christians in some sense, even if problematic 
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in doctrine, would not necessarily employ reason to judge 
the Scriptures and divine revelation in this way.

And Pieper goes on to note how reason can and does 
have a much more positive connotation when confined to 
not only matters of this-worldly practicality but also to 
the ability to read and understand the Scriptures. Pieper 
says, “However, the term ‘reason’ has a second meaning, in 
Scripture as well as in secular usage. It means also the men-
tal or rational nature of man, that is, the capacity of man to 
receive the thoughts of another into the mind, the ability 
to perceive and think. This is the so-called ministerial use 
of reason, as distinguished from the magisterial use of rea-
son. The ministerial use of reason is, of course, legitimate in 
theology because the Holy Ghost works and sustains faith 
only through the Word of God as it is correctly perceived 
by the human mind.”10

When it comes to the proper relationship between faith 
and reason for the Christian, Pieper asserts that “by dis-
tinguishing between the ministerial use of reason and the 
magisterial use of reason, the old theologians also decide 
the question whether there is a real contradiction between 
theology and reason, or human science (philosophy). They 
answer: The truth is but one. A contradiction arises only 
when reason, gone mad, presumes to judge things that 
transcend its sphere.”11

Pieper was echoing what Philip Melanchthon wrote 
in the Apology of the Augsburg Confession (1531) concerning 
objections to the Roman Catholic magisterium’s demands 

on the issue of mandated clerical celibacy: “We cannot ap-
prove this law concerning celibacy which the adversaries 
defend, because it conflicts with divine and natural law 
and is at variance with the very canons of the Councils.”12 
For Melanchthon, as with Pieper, “the truth is but one” and 
unites the insights gained from both natural and special 
revelation, because both come from God.

Martin Luther himself (despite modern analysis often 
portraying him as an anti-reason fideist), held a high but 
circumscribed view of reason, as did Francis Pieper centu-
ries later. Certainly, Luther strongly asserted that, because 
of total human bondage to sin and spiritual darkness, no 
one by his own independent reason can do anything to 
merit or even initiate salvation in Christ. Such is a total 
gift of divine grace by faith alone (see Small Catechism, 
Third Article).

But in his Postil for Epiphany from the book of Isaiah, Lu-
ther says, “In temporal affairs and those which have to do 
with men, the rational man is self-sufficient: here he needs 
no other light than reason’s. Therefore, God does not teach 
us in the Scriptures how to build houses, make clothing, 
marry, wage war, navigate, and the like. For here the light 
of nature is sufficient.” Scholar B. A. Gerrish notes that un-
derlying Luther’s stance on reason “is Luther’s fundamen-
tal dualism of the Earthly and the Heavenly Kingdom…. 
Reason’s sphere of competence, the area within which it 
may legitimately be exercised, is the Kingdom of Earth. 
Reason is able to do many things: it can judge in human 

Martin 
Luther 

himself held 
a high but 
circumscribed 
view of reason, 
as did Francis 
Pieper centuries 
later.
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and worldly matters, it can build cities and houses, it can 
govern well.”13

Similarly, noted German church historian Bernhard 
Lohse points out that for Luther, “Of all the gifts God has 
given human beings, the ratio (reason) is the greatest and 
most important…. The gift of ratio gives humans their pecu-
liar position between angels and beasts.” Lohse also points 
out that for Luther, prior to the Fall, reason was closely 
identified with the image of God in humans, and that in 
a state of sinlessness, Adam and Eve could indeed know 
God truly through such reason. But after the Fall, that 
capacity to know God through reason was tragically lost. 
However, the more limited usage of reason still continued 
in human beings in dealing with everyday, earthly matters. 
Lohse even notes that for Luther, ratio remains helpful spe-
cifically for believers beyond mere mundane aspects: “A 
ratio that is conscious of its own limits in this sense and 
that does not arbitrarily judge in matters of salvation is, of 
course, extraordinarily significant for service to theology. 
Such a ratio aids in understanding Scripture.”14

Luther asserts in his commentary on Galatians that       
“...All men have the general knowledge, namely that God 
is, that He has created heaven and earth, that He is just, and 
that He punishes the wicked….” As a result, Luther can say 
the following about the heathen who have not been blessed 
by the Word of God: “They are all acquainted with the law 
of nature. The Gentiles are all aware that murder, adultery, 
theft, cursing, lying, deceit, and blasphemy are wrong. They 
are not so stupid that they do not know very well that there 
is a God who punishes such vices.”15

Finally, as pertaining to education, both Martin Lu-
ther and especially Philip Melanchthon sought to reshape 
education in 16th-century Germany, utilizing the robust 
understanding of the Gospel message of confessional Lu-
theranism via in-depth study of Holy Scripture, but also 
retaining the classical approach of the ancient liberal arts 
tradition that emerged in pagan antiquity with the Greeks 
and Romans and that was reasserted during the Renais-
sance period of European history just prior to (and along-
side) the Reformation era. Melanchthon extolled the value 
of studying much of the pagan classical canon, but only 
when guided by the overarching commitment to the Gos-
pel message of salvation in Christ alone and of the ultimate 
authority of Holy Scripture. Such reflects Luther’s and 
Melanchthon’s distinction between general versus special 
revelation, including finding great educational and even 
moral value in the general revelation sphere.16

An educational approach with a robust view of gener-
al and special revelation, including esteem for the noble 

aspects of the ancient Western pagan tradition, support-
ed by a high regard for redeemed human reason seeking 
clarification and fullness in the divine revelation of Christ 
and the Holy Scriptures: these were all the integral compo-
nents of the classical Christian educational vision of Phil-
ip Melanchthon, Martin Luther, and the Reformation-era 
Lutheran tradition. How wonderful to see that same vision 
being carried on in our times through the formation of Lu-
ther Classical College.

Dr. Henry Allen received his PhD in History and Church History at George Washington 
University. He has been an historian and professor in various university settings for 
several decades, and he is a long-time elder at Concordia Lutheran Church (LCMS) in 
Jackson, TN.
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Arianism Past and Present
Arianism Past

thanasius’ pastor and bishop, Alexander of 
Alexandria, delivered a faithful sermon on 
the Trinity around the year AD 320. Arius, a 
presbyter from the outskirts of Alexandria, 
who would give his name to one of the most 
persistent heresies in the history of the 

church, denounced the sermon for confessing the coequali-
ty and coeternity of Father and Son. This made no sense to 
Arius. He argued that the Son had a beginning, that there 
was a time when the Son was not, that the Father alone is 
true God and the Son a creation of the Father. Arius, like 
all false teachers, sought supporters for his false ideas. He 
sent letters to influential bishops complaining about Alex-
ander’s sermon. He composed praise songs, which Athana-
sius tells us used effeminate and dissolute tunes, to further 
spread his false teaching on the Father and the Son.1

The Emperor Constantine summoned the council of 
Nicaea in 325 to address the dispute between Arius and Al-
exander. The bishops condemned Arius’ teaching and pub-
lished a statement of faith asserting the substantial unity 
and personal distinction of Father and Son. At the time 
no one could have anticipated the long and lamentable 
debate on the Trinity that would ensue. Courageous and 
faithful bishops like Athanasius, Hilary of Poitiers, Basil 
of Caesarea, Gregory of Nazianzus, and Gregory of Nys-
sa, to name only a few, defended the teaching of Scripture 
that Father, Son, and Holy Spirit are indivisibly one and 
irreducibly three. They are one in nature, power, and will, 
and yet eternally distinct and distinguished as Father, Son, 
and Holy Spirit. These men suffered hardship, exile, and 
even attempts on their lives for faithfully confessing and 
defending the Holy Trinity against those sympathetic to 
Arius and his ideas.

False teachers never tire of offering subtler arguments 
for their views. As Gregory of Nazianzus quipped, they 
“must have something to blaspheme or life would be unliv-
able.”2 Arius’ false teaching developed in two distinct ways 
in the second half of the fourth century. It either became 
more explicit about the Son’s otherness to the Father, as 
argued by figures like Eunomius, or it became more subtle 
by affirming the Son’s likeness and eternal subordination 
to the Father, as confessed by the Homoiousians and Latin 
Homoians.

Faithful bishops gathered once again at the council of 
Constantinople in 381 and condemned Arianism in all its 
varieties. They reaffirmed the faith from Nicaea and added 
a comprehensive statement on the Holy Spirit. This creed, 
which the church refers to as the Nicene Creed, continues 
to be confessed by the faithful today. And yet this council 
and its creed did not end debate on the Trinity. Gregory of 
Nyssa, writing after the council, lamented the continued 
false teaching by everyone—from the bishops to the bakers, 
butchers, and candle-stick makers:

“For the entire city is filled with such people—the alleys, 
the markets, the streets, the wards, the clothing merchants, 
the bankers, those who sell us food. If you ask about the 
money, he gives you his philosophy on the begotten and the 
unbegotten. And if you inquire about the price of bread, 
‘The Father is greater,’ he answers, ‘and the Son subordi-
nate.’ And if you say, ‘Is the bath ready?’, he declares that 
the Son is from nothing.”3

Creeds, as important and as indispensable as they are 
for the faithful, never free us from defending the Scriptures 
against false teaching. For Luther that task falls to both 
pastors and capable lay people.4 We must all, as best we are 
able, learn to defend the Scriptures on all matters of faith. 
This is especially true for the Trinity and the atoning work 
of Jesus Christ, the very Son of God made man for us and 
our salvation. If the One on the cross is not true God and 
true man in one person, the very Lord of Glory, suffering 
and dying for you and for me, indeed for the sins of the 
world, and rising for our justification, then, as our Confes-
sions put it, He would be a poor savior for me (SD VIII.40). 
Arius’ denial of Christ’s true and full divinity is a denial of 
the atonement and our reconciliation with the Father. Jo-
hann Gerhard put it simply: “If we are ignorant of or deny 
the mystery of the Trinity, we are ignorant of or deny the 
entire economy of salvation.”5

Arianism Present
Ambrose and Augustine, following the council of Con-

stantinople in 381, encountered the subtler form of Ari-
anism mentioned above. These Arians emerged from the 
council of Sirmium in 357. The bishops gathered at that 
council rejected Nicaea and all non-scriptural language. 
They issued a statement of faith that Hilary of Poitiers 
dubbed the blasphemy of Sirmium. Several responses to 
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Sirmium followed. Basil of Ancyra and George of Laodicea 
argued for a middle position between Nicaea and Sirmi-
um. They confessed that Father and Son were not same-in-
substance (homoousios) but shared a likeness of substance 
(homoiousios). For them the Father acts with “supreme 
authority” (αὐθεντικῶς) and the Son “subordinately” 
(ὑπουργικῶς) and this conveys their likeness in substance 
rather than sameness.6 For Basil the creed from Nicaea ob-
scured this difference between the “authority” (ἐξουσία) of 
Father and Son.7 Epiphanius, who preserves these writings 
for us, labels Basil and George “semi-Arians.”

The Latin Homoians confronted by Ambrose and Au-
gustine were not half-hearted Arians. They stood resolute-
ly in the tradition of Sirmium. They also insisted on the 
subordinationist language used by Basil and George. Pal-
ladius of Ratiaria, opposed by Ambrose and condemned 
at the council of Aquileia in 381, argued that the Father 
alone possessed “a unique and supreme authority” and that 
the Son does only what the Father commands Him to do.8 

Nearly forty years later Augustine encountered these same 
arguments. In the fall of 419 he wrote a detailed response to 
an anonymous Arian sermon (Sermo Arrianorum) that had 
been sent to him. That anonymous sermon insisted that the 
Son acts only at the will and the command of the Father. 
These Arians appealed to John 5:19 and John 16:13 to show 
the Son’s eternal subordination to the Father’s authority 
and the Holy Spirit’s subordination to the Father and the 
Son.9 To say these things, insisted Augustine, is to posit a 
greater God and lesser God and that is paganism.10

Augustine frequently mocked his Arian opponents for 
their carnal-minded and childish ways of reading Scrip-
ture. These Arians, insisted Augustine, made the Son noth-
ing more than an apprentice in the workshop of the Fa-
ther.11 For Augustine and the Nicene tradition of exegesis, 
a tradition received and taught by our Lutheran reformers 
and dogmaticians, the verses from the Gospel of John do 
not convey subordination but rather the eternal relation of 
the divine persons. The Son does nothing “from Himself” 
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(Jn. 5:19) because He is not from Himself but eternally from 
the Father. Similarly, the Holy Spirit speaks nothing “from 
Himself” (Jn. 16:13) because He eternally proceeds from the 
Father and the Son. This scriptural language safeguards the 
unique oneness of Father, Son, and Holy Spirit, the very 
mystery of the Trinity. To say otherwise—to say, for ex-
ample, that the Son does something by Himself and apart 
from the Father—would divide the nature, power, and will 
of the Father and the Son.12

The views promoted by Basil, George, Palladius, and 
the Sermo Arrianorum—views rejected by Hilary, Ambrose, 
and Augustine, among others—continue to be taught 
and insisted upon in our day. Bruce Ware, professor of 
systematic theology at the Southern Baptist Theological 
seminary, argues that “an authority-submission structure 
marks the very nature of the eternal Being of the one who 
is three.…The Father possesses the place of supreme au-
thority…[T]he Son submits to the Father just as the Father, 
as eternal Father of the eternal Son, exercises authority 
over the Son. And the Spirit submits to both the Father 
and the Son.”13 Wayne Grudem, editor of the ESV Study 
Bible, similarly insists that “authority and submission be-
tween the Father and the Son, and between the Father and 
Son and the Holy Spirit, is a fundamental difference (or 
probably the fundamental difference) between the per-
sons of the Trinity.”14 Ware and Grudem’s language repeats 
the anti-Nicene commitments of Basil, George, Palladius, 
and the Sermo Arrianorum.

These are not merely the views of a few misguided theo-
logians. These same views appear throughout the ESV Study 
Bible, which is the product of ninety-five biblical scholars 
representing nearly twenty denominations. The publisher 
reports that over one million copies have been sold. Here’s 
the problem. The translators of the ESV mistranslate sev-
eral verses on the eternal relation of Father, Son, and Holy 
Spirit. They add the word authority, presumably supplying 
ἐξουσία, to verses like John 7:17, 8:28, 12:49, 14:10, and 16:13. 
Why would the ESV add the word “authority” to these 
verses when the Greek does not? The answer is found in 
the ESV Study Bible: “Not…on my own authority indicates 
again that the supreme authority in the Trinity belongs to 
the Father, and delegated authority to the Son, though they 
are equal in deity.”15 Equal in deity means equal in nature; 
authority and power belong to nature. For the ESV Study 
Bible the Father and the Son are both equal and unequal in 
nature.16 That’s either a subtler form of Arianism, or non-
sense, or both.

Arius put his false teaching to music, and that false 
teaching continues to be chanted in our own day. At the 

time of the Reformation, Luther and our Lutheran fathers 
confronted anti-Trinitarians and sang a different song. 
They returned to the Scriptures and the faithful trinitarian 
exegesis of Hilary, Ambrose, Augustine, and the other de-
fenders of Nicaea. We too must do the same today. Pastors 
and capable lay people must diligently attend to the Scrip-
tures and boldly confess with Johann Gerhard that to deny 
or compromise in any way the mystery of the Trinity is to 
deny the entire economy of salvation and the atoning work 
of Jesus Christ, our Lord and Savior.

Carl Beckwith joined the faculty of Concordia Theological Seminary as professor of his-
torical theology in 2023. He is a graduate of St. Olaf College (BA), Trinity College, Dublin, 
Ireland (MPhil), Yale Divinity School (MA), and the University of Notre Dame (PhD).
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Roman Catholicism and Liberalism
ast December Pope Francis made the 
news when he officially sanctioned 
church blessings of homosexual couples. 
He maintained that while homosexual 
“marriage” isn’t marriage and while the 
Church cannot bless the actual union, 

she can bless the couple. Of course, what this looks like 
to anyone and everyone is the Church blessing homosex-
ual marriage. That’s what all the headlines ran with, and 
understandably so. Normal people, when they see a priest 
blessing two men holding hands and claiming to be mar-
ried to one another, don’t say, “Oh, he’s not blessing the 
marriage, just them. He’s not blessing their homosexual life 
together, just them as individuals.” That’s silly. The optics 
are the message and the optics clearly present a priest bless-
ing two men claiming to be married to one another.

This isn’t the first time Pope Francis has made the news 
for promoting liberal ideas and seemingly changing the 
teaching of the Roman Catholic Church. In 2013 he said 
even atheists can go to heaven, so long as they live a good 
life. In the same year, when asked if homosexuality was 
wrong, he answered, “Who am I to judge?” In 2015, Francis 

warned of the evils of manmade global warming and called 
for international pacts of environmental justice.1

Roman Catholic conservatives are wondering what 
is happening in their church. Isn’t the Roman Catholic 
Church a conservative church? Doesn’t it take conservative 
stands on abortion, on divorce, on sexual immorality in 
general, even on birth control? Do they just have to wait 
out the current pope’s tenure and all will go back to the 
way it was before?

That’s just the problem. Pope Francis looks more liberal 
than previous popes, but he is completely in line with the 
tradition of the Roman Catholic Church. Far from being 
the “conservative” church, Roman Catholicism is funda-
mentally liberal and always has been.

Take Pope Francis’ seeming approval of homosexuality. 
He seems to be more liberal than his predecessors when he 
says that homosexual orientation is not a sin. But he isn’t. 
He’s repeating well-established Roman Catholic teaching. 
He’s not denying that homosexual acts are sinful. He’s only 
asserting that the inclination toward those acts isn’t sinful. 
And this is exactly the Roman Catholic doctrine of sin. 
From the beginning, in their debate with the Lutherans, 
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the Roman Catholics insisted that the inclination to sin is 
not sin. The Lutherans insisted (with Jesus) that a good tree 
bears good fruit and a bad tree bears bad fruit (Mt. 7:17). 
It’s because our inclinations are sinful in the first place 
that they produce sinful acts. “Out of the heart come sinful 
thoughts—murder, adultery, sexual immorality,” etc. (Mt. 
15:19).

Or take the Pope’s position on atheists going to heaven. 
This fits perfectly with Lumen Gentium, the 1964 decree of 
the Second Vatican Council, which states that anyone who 
leads a basically moral life can come to know and love God 
and win heaven without ever having heard of Christ or His 
Gospel. This aligns also with the Roman Catholic Church’s 
liberal view of man, 
which assumes—de-
spite the doctrine of 
original sin—that man 
is basically good and 
can gain God’s grace by 
his own powers.

As to the Pope’s 
liberal positions on 
global warming, ille-
gal immigration, the 
death penalty, and the 
welfare state, these are 
in lockstep with the 
Roman Catholic adop-
tion of other popular 
“scientific” and social 
doctrines in the past 
centuries, including 
its adoption of evolu-
tion and its attempts 
to influence global 
initiatives through the 
League of Nations and later the United Nations, each of 
which the Vatican made overtures to join.

Francis looks more liberal because of how and when he 
says things, but he is very clearly a product of the Roman 
Catholic Church.

It is one thing to point out the obvious, present fact 
that many of the Roman Catholic Church’s positions are 
liberal. It is another thing to see why, systemically, this is 
the case. The first reason has already been mentioned: the 
Roman Catholic doctrine of man minimizes sin’s effects 
and so overestimates man’s powers for good. It holds this 
in common with liberalism and so takes many stands that 
conservatives see as socially liberal. Take the welfare state. 

A more skeptical view of man’s goodness would question 
whether a man will work hard if you give him money for 
not working. St. Paul held that view and so says, “If a man 
does not work, neither shall he eat” (2 Thess. 3:10).

The second systemic reason for Roman Catholic liber-
alism is its teaching on the Bible. Lutherans teach that the 
Bible is the only source for teaching in the Church. This is 
a conservative principle. It means doctrine cannot change. 
It’s fixed. Just as you can’t add or subtract to the Bible, you 
can’t add or subtract to the Church’s teaching. You may 
articulate things differently depending on the time in 
which you live and so address changing circumstances with 
unchanging teaching. But you never change the teaching. 

That is the essence of 
conservatism.

The Roman Cath-
olic Church, from 
their modern origin 
in the Council of 
Trent (1545-1563), has 
always held that the 
Bible is not the only 
source of doctrine. 
They add to the Bible 
also the Pope himself 
and Church tradition. 
The Pope and Church 
Councils can, in ef-
fect, change Christian 
doctrine. The approv-
al of evolution by 
Pope Pius XII (1939-
1958), with the cave-
at that God creates 
human souls directly, 
simply changed the 

doctrine of creation “in conformity with the present state 
of human sciences” (Humani Generis, 36). In 1995, Pope John 
Paul II condemned the death penalty in his decree Evange-
lium Vitae. This despite the Bible’s clear teaching that the 
state has the right to put criminals to death (Rom. 13:1-4), 
as well as the ironic fact that the Vatican itself has em-
ployed an executioner in past centuries and has put liter-
ally thousands of people to death! The universalist stance 
of Lumen Gentium, which states that people of all different 
religions can obtain heaven without membership in the 
Roman Catholic (or Christian) Church likewise directly 
contradicts numerous previous decrees of both Pope and 
Council, not to mention the Bible (Jn. 14:6; Rom. 3:20).

The Reformation was 
itself a conservative 

movement. It dispensed 
with only those things 
that corrupted the Church, 
and it kept all traditions 
that came down from the 
apostolic age, basing all 
things on what is most 
ancient: the Bible.
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These three examples (and there are many more) show 
a Roman Catholic Church that changes according to the 
times. More than that, it shows a Roman Catholic Church 
that is designed to change with the times. Yet despite this in-
herent liberalism within the Roman Catholic Church, they 
keep a façade of conservatism in outward form: the sacri-
fice of the mass remains a constant, the celibacy of priests 
remains intact, the Pope remains the head of the Church, 
with all the clothes and hats and colors. Things look the 
same.

But the Roman Catholic Church also asserts a con-
servatism of doctrine. The claim here is that nothing has 
changed, despite the obvious changes. Once the Roman 
Catholic Church asserts something new, she insists it’s al-
ways been taught (or at least never taught against). It is the 
same trick Orwell satirized in 1984: “The past was alterable. 
The past never had been altered. Oceania was at war with 
Eastasia. Oceania had always been at war with Eastasia.” 
We call this retroactive continuity. You change something 
and then you simply assert you have always taught it. Take 
for instance the change to the Roman Catholic teaching 
on the death penalty. The doctrine, Pope John Paul II said, 
has not changed, but now that in modern society we can 
keep people safe from criminals without the death penal-
ty, it is no longer morally acceptable to put murderers to 
death. And yet we have had the ability to keep prisoners 
in prisons securely for hundreds of years. And this didn’t 
stop Giovanni Battista Bugatti (1779–1869), the Pope’s ex-
ecutioner, from cutting off 514 heads in his tenure as papal 
executioner. The fact is the doctrine did change. And it 
changed because the Roman Catholic Church moves with 
the times. It is a liberal church.

Ironically, the very element that seems so ancient and 
conservative in the Roman Catholic Church is the seed of 
liberalism within it. The papacy seems an ancient institu-
tion. But it overturns what is more ancient: the Bible. The 
tradition of the Roman Church, it is claimed, goes back to 
the apostles themselves. But that tradition, insofar as it has 
strayed from the apostles’ teaching in the New Testament, 
is liberal. The conservative principle is the principle artic-
ulated in the Lutheran Reformation: Ad fontes, back to the 
sources! Back to the Bible, which is pure and clear and does 
not change. Only the Bible (sola Scriptura) can serve as the 
basis for teaching in the Christian Church. Otherwise we 
rely on men who change with the times.

What is the answer for conservative Roman Catholics? 
The truly conservative Church. The Church that can actu-
ally claim a tradition that has not changed for two thou-
sand years, since the time our Lord Jesus sent His apostles 

to convert the nations (Mt. 28:18-20). The Church that was 
renewed and reformed by Martin Luther, but founded by 
the Lord Jesus. The Lutheran Church did not suddenly ap-
pear in the sixteenth century. The name “Lutheran” did. 
But the Lutheran Church is simply a continuation of the 
one, holy, catholic, and apostolic Church. The Reformation 
was itself a conservative movement. It dispensed with only 
those things that corrupted the Church, and it kept all tra-
ditions that came down from the apostolic age, basing all 
things on what is most ancient: the Bible.

This is why Roman Catholic conservatives should come 
home to the Lutheran Church. It’s not only that the Lu-
theran Church has conserved the liturgy and lectionary 
and vestments and reverence that have always belonged to 
the conservative Church. It’s not only that the conservative 
Lutheran Church still looks like church and has not chased 
after the fads of rock bands and entertainment worship. 
It is that the conservative Lutheran Church confesses and 
gives what all Christians long for, even if they can’t quite 
articulate it. And that is the unchanging truth. We preach 
Christ crucified for sinners. We preach the Lord Jesus, 
whose life, death, and resurrection are our righteousness 
before God. We preach the beautiful truth that God de-
clares us righteous and counts us as His children through 
faith in His Son. The love of Christ compels us, because we 
have judged thus, that One died for all (2 Cor. 5:14). In this 
is Love, not that we loved God, but that He loved us and 
sent His Son to be the atoning sacrifice for our sins (1 Jn. 
4:10). This pure Gospel is what everything conservative in 
the Church must serve and the reason the true Church will 
by God’s grace remain committed to the unchanging truth 
of the Bible until her Lord returns.

Rev. Dr. Christian Preus is Senior Pastor at Mount Hope Lutheran Church in Casper, WY 
and holds a PhD in Classics.

End Notes
1 See “8 of Pope Francis’ Most Liberal Statements” https://www.washingtonpost.
com/news/worldviews/wp/2015/09/07/what-has-pope-francis-actually-accom-
plished-heres-a-look-at-7-of-his-most-notable-actions/.
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The Sixth Article: 
He Rose from the Dead

This sermon is part of a series in which John Arndt preaches on 
all of the Ten Commandments, every line of the Apostles Creed, 
and every petition of the Lord’s Prayer.1 

eter says in his first epistle, chapter 1: 
“Blessed be the God and Father of our 
Lord Jesus Christ, who according to His 
abundant mercy has begotten us again 
to a living hope through the resurrec-
tion of Jesus Christ from the dead, to 

an inheritance incorruptible and undefiled and that does 
not fade away, reserved in heaven for you, who are kept by 
the power of God through faith for salvation ready to be 
revealed in the last time.” In this beautiful quote the Holy 
Apostle Peter highly extols the resurrection of our Lord 

Jesus Christ from the dead because of the great benefit we 
receive from it.

First, he says: We are thereby born again, that is, brought 
back to life from death in Christ. St. Paul says in 1 Corin-
thians 15: “For if Christ were not risen, we would still be 
in our sins,” and therefore still in eternal death. Thus, were 
any to fall asleep in or with Christ, he would be lost. But 
now that Christ is risen, we who believe are all made alive 
in Him, we are all born anew, we are all snatched out of 
death, and in Christ we have all become partakers of life.

Secondly, St. Peter says: “We are born anew through the 
resurrection of Christ unto a living hope.” If Christ were 
not risen, then we would, for all eternity, have no hope of 
life. Rather our hope would be a dead hope like that of all 
unbelievers who have nothing to hope for after death other 
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than an eternal death—indeed not a different, let alone a 
better, life. 

In the third place, he says that we are born again 
through the resurrection of Jesus Christ to a living hope 
of an inheritance incorruptible, undefiled, and unfading, 
reserved for us in heaven. For if Christ were not risen, He 
could not have placed us in an eternal inheritance, because 
it is in Christ that we are given our eternal inheritance. 
Now if Christ would have remained dead, so, too, would 
our hope. Our eternal inheritance would be lost. But now 
that He is risen, and lives eternally, and has conquered, and 
has inherited all things, and since God has made Him heir 
over all things, thus will He now establish all the faithful 
as fellow heirs. As St. Paul says in Romans 8: “Since we 
are then children, we are also heirs, namely heirs of God, 
and fellow heirs with our Lord Jesus Christ.” Behold, this 
is the living hope of all the faithful. Since our inheritance 
is a living, eternal, incorruptible, undefiled, and unfading 
inheritance, it therefore produces a living hope. But those 
who put their trust in what is temporal have an empty, 
dead hope, which dies and decays along with the temporal. 

We now want to treat this Article in the following three 
questions. 

The First Question
What do you believe and confess concerning this Arti-

cle when you say, “Resurrection of the dead”?
I sincerely believe in my heart and confess with my 

mouth that the eternal Son of God, Jesus Christ my Lord 
and Savior, after He truly had died on the cross and de-
parted and lay dead until the third day, and after He had 
kept His Sabbath day of rest in the grave, came alive again 
through His own almighty, divine power and authority. 
On the third day He rose from the dead, because it was 
impossible that He could be held down by death. For His 
holy humanity was united with the divine nature, and He 
Himself was also clean and without any sin, death having 

no authority over Him on account of His sins. Therefore, in 
His resurrection He proved Himself a Lord, a Conqueror of 
sin and death, and our Prince of Victory, who through His 
great, triumphant resurrection saved us from sin and death. 
In the place of sin, He gives everlasting righteousness. In the 
place of death, He gives everlasting life. Upon His victory 
He distributes these gifts, bounties, and everlasting goods 
to all believers, as St. Paul says to the Romans in chapter 
4: “Christ was handed over for our sins and rose again for 
our righteousness.” As also the prophets prophesied, such 
as Isaiah in chapter 25: “The LORD will swallow up death 
eternally.” And in chapter 53: “When He has given up His 
life as a guilt offering, thus shall He have seed and His days 
be multiplied: He is torn from fear and judgment; who shall 
speak of His generation?” Also Psalms 16 and 18: “I will not 
die, but live and proclaim the works of the LORD.”2 Which 
mighty work of His joyful resurrection is also prefigured3 
by the Prophet Jonah, by Daniel in the lions’ den, and by 
Samson, whom the Philistines captured and detained in 
their stout city. But Samson slept until midnight, and then 
he got up and tore off the posts and nails of the gates and 
carried them off. Likewise has Christ in His resurrection 
vanquished the power and authority of death through his 
divine omnipotence, as St. Paul says: “Christ has taken away 
the power of death, and has brought immortality to light.”

 In this confession are found the reasons for the res-
urrection: because Christ is almighty God, because He is 
without sin, and because He has paid for sin in full. Second, 
the prophecies of the Prophets. Third, the power of His 
resurrection. 

The Second Question
But how did Christ rise? 
The historical accounts of the Lord’s resurrection as 

taught by the four evangelists, which we always hear read 
during the joyful Eastertide, are sufficient. It is, therefore, 
unnecessary to explain further, so long as we take for grant-
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ed that He is risen. 
First: Christ rose majestically, for there was an earth-

quake. An angel also soared down from heaven and re-
moved the stone, opening the grave after the Lord’s res-
urrection. His countenance shone bright as lightning. The 
guards were so terrified that they became like dead men. 

Second: Christ rose powerfully and authoritatively of 
Himself, through His own divine omnipotence, power, and 
authority. John 10: “I have power to lay down my life and 
to take it again.” John 5: “The Son has life in Himself.” John 
11: “I am the resurrection and the life.” But then St. Paul 
says: “He was resurrected by the glory of the Father.” And 
St. Peter in Acts 2 and 10: “God raised Him from the dead 
and loosed the pains of death.” And again St. Paul says in 
Romans 8 that the Spirit of God quickened Him: “But if 
the Spirit of Him that raised up Jesus from the dead dwells 
in you, He that raised up Christ from the dead shall also 
quicken your mortal bodies by His Spirit that dwells in 
you.” But none of this contradicts the fact that Christ was 
quickened through His own omnipotence. After all, there 
is one united Divinity: the Father, the Son, and the Holy 
Spirit, and these three persons are one united substance 
with equal authority. Therefore, since the divinity of the 
Father is not separate from the divinity of the Son, and 
the divinity of the Holy Spirit is one substance with the 
Father and the Son, it all amounts to the same statement 
when the Holy Scriptures say that Christ was quickened of 
Himself, or that the Father resurrected Him, or the Holy 
Spirit, because these three remain one God, and one united 
divine substance. 

Third: Christ rose most assuredly, with angelic testimo-
ny. For how kindly the Angels spoke with the women at 
the grave, showing them the place where the Lord had lain, 
reminding them of what the Lord had spoken to them pre-
viously concerning His resurrection, as the accounts give. 

Fourth: Christ’s resurrection is lovely and comforting. 
How many times He Himself appears on Easter morning! 
How glorious an Easter sermon He preaches! John 20: “Go 
forth and tell my brethren, ‘I ascend to my Father and to 
your Father, to my God and to your God.’” 

The Third Question
What benefit, fruit, and comfort do we get from this 

article?
First: Since Christ is truly risen, it is thus an infalli-

ble testimony that all sin is paid for in full. For if sin had 
not been obliterated through the death of Christ, neither 
would death have let go of Christ, because death is sin’s 

most precious reward. Christ was our guarantor and died 
for this purpose. He was cast into the debtors’ prison, from 
whence He would not have been freed had the debt not 
been paid in full. But now that Christ is risen and death is 
not able to retain Him, thus must the cause of death, name-
ly sin, also be abolished. Therefore no sin of man remains 
that was not paid in full, because Christ is risen: “For the 
Lord has laid on Him the iniquity of us all” (Is. 53). Hence, 
St. Paul says in 1 Corinthians 15: “If Christ is not risen, you 
are still in your sins.” Because wherever sin has not been 
completely taken away, there death still rules. 

Second: The other benefit and comfort is our righteous-
ness. For just as Christ died for our sin, He also is risen 
for our righteousness. That is to say, His resurrection is 
an immense attestation of our righteousness, because ul-
timately He rose that we might be made partakers of the 
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righteousness that He purchased for us with His death. For 
even though our sins were all destroyed by His death, still 
the fruit of the forgiveness of sins and the absolution from 
sins depend on the resurrection. If the resurrection would 
not have occurred, our salvation would be incomplete, nay, 
absolutely nothing at all. But just as God the Father truly 
laid our sins upon Christ that He might through His death 
atone and make payment for them, so, too, has He proved 
that He absolved Christ and counted Him free from our 
sin by raising Christ from the dead. Thus, He also has freed 
us in Christ. For Christ’s resurrection is not only a power-
ful testimony of our righteousness, but an actual absolu-
tion and acquittal from all of our sins. For this reason St. 
Paul says that Christ’s resurrection is our righteousness and 
that on account of Christ’s resurrection, we are no longer 
in our sins. Christ is risen as a righteous man,4 but not for 
Himself. Rather, it was to make us righteous, to impart to 
us His righteousness. So God gave Him for our righteous-
ness and sanctification. 

Third: The third fruit is the defeat of death (Hos. 13). 
“Death is swallowed up in victory,” etc. (1 Cor. 15). The vic-
tory is ours. By Christ, in Christ, with Christ, we defeat 
death. Christ defeats death in us. John 8: “Amen, amen, I 
say unto you, whoever keeps my Word, he will never taste 
death.” John 11: “I am the resurrection and the life, etc.” 

Fourth: The fourth benefit is that we have been awak-
ened by the power of Christ’s resurrection to a new life, 
and that Christ now lives in us. For our justification al-
ways has with it the new birth and quickening of the Spirit, 
or of the new man, which all believers obtain from Christ 
through the power of His resurrection. Therefore, Christ 
who lives forever is our life. Yes, our new life is now and 
always shall be lived through faith with a fresh vitality, be-
cause we are spiritually risen to a new life in Christ through 
His resurrection. Through this resurrection, we truly give 
up and forfeit ourselves to God. Christ is our head. From 
Him, as His members, we must have a new spiritual life. As 
our King, He makes His residence in our hearts, therefore 
He should also live in us, rule, triumph, and reign in us. 
Thus, since the new life must begin in us, the Old Adam 
must be destroyed, as St. Paul says in Romans 6: “Our old 
man is crucified with Him, that we should no longer be 
slaves of sin.” And again, we should spiritually rise with 
Christ and “walk in the newness of life.” 2 Corinthians 4: 
“We are always delivered to death, that the life of Jesus may 
be manifested in our mortal flesh.” Galatians 2: “It is no 
longer I who live, but Christ who lives in me.” 2 Corinthi-
ans 5: “If One died for all, then all died; that those who live 
should live no longer for themselves, but for Him who died 

for them and rose again.” Romans 6: “Reckon yourselves to 
be dead indeed to sin, but alive to God in Christ Jesus our 
Lord.” Ephesians 2: “God raised us up together, and made 
us sit together in the heavenly places in Christ Jesus.” Rev-
elation 165: “Blessed is he who has part in the first resurrec-
tion.” Bernard: “illi vivas, qui ut semper viveres, semel pro te 
mortuus est,” that is, “to Him you shall live, who once died 
for you, that you might live forever.” 

Fifth: The fifth benefit and comfort is the joyful resur-
rection of our bodies on the Last Day, which is so gloriously 
described by St. Paul in 1 Corinthians 15: “For since by man 
came death, by Man also came the resurrection of the dead. 
For as in Adam all die, even so in Christ all shall be made 
alive.” Thus, Christ’s resurrection is an actual reason for 
our own resurrection. John 11: “I am the resurrection, etc.” 
A second reason for our resurrection is Christ’s triumph 
over death. 2 Timothy 1: “Christ has taken away the pow-
er of death.” A third reason is that since all believers are 
members of Christ, the Lord will not leave them in death. 
The fourth reason is the redemption of both bodies and 
souls from death. Job 19: “I know that my Redeemer lives, 
etc.” The fifth reason is the indwelling of the Holy Spirit, as 
St. Paul says in Romans 8: “God will also give life to your 
mortal bodies through His Spirit who dwells in you.” Isaiah 
26: “Your dead shall live; together with my dead body they 
shall arise. Awake and sing, you who dwell in dust; For your 
dew is like the dew of the green fields.” In other words, the 
Holy Spirit will make our rotting bones to be as verdant 
as the dew upon the earth, like when Ezekiel 37 speaks of 
the wind that breathed upon the dead, dry bones. The sixth 
reason is the Kingdom and inheritance of Christ, which He 
did not prepare for the dead, nor for anyone less than man. 
The seventh reason is because we are blessed and drenched 
in Christ’s quickening flesh and blood unto life everlasting. 
Therefore we should not fear death. Christ has taken away 
its power and turned it into a slumber. Through His resur-
rection He has snatched us, along with Himself, away from 
death forever, and translated us into an eternal life. 

Rev. Peter D. Preus is Pastor of St. Paul’s Lutheran Church in Bridgeport, NE.

End Notes
1 Translated from Außlegung Deß gantzen Psalters Davids, Deß Königlichen Propheten 
by Johann Arndt, Lüneburg, 1710.
2 Actually Psalm 118:17. 
3 vorgebildet.
4 Gerechter.
5 Actually Revelation 20.
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e was a member of the Roman elite, an 
eloquent and cultured man, a man of 
senatorial rank who came from old mon-
ey, a man wealthy beyond imagination, 
whose vast estates and business inter-
ests stretched across the empire. And 

yet he renounced it all, the world and its treasures, to seek 
those treasures that moth and rust cannot destroy and that 
thieves cannot steal. Paulinus of Nola stands as proof that 
even though “it is easier for a camel to go through the eye of 
a needle than for a rich man to enter the kingdom of God… 
with God all things are possible” (Matt. 19:24, 26).

In the middle of the fourth century, c. AD 354, Pontius 
Meropius Anicius Paulinus was born to one of the wealth-
iest families of Aquitania. His was an old patrician fami-
ly. Having been educated in rhetoric and law, as a senator 
(a role inherited from his father) he quickly rose to some 
prominence and was, it seems, named a suffect consul by 
the emperor Gratian at the age of about 23 or 24. A few 
years later, at about age 27, he was given the role of gover-
nor of Campania in southern Italy.1 Being rich and power-
ful did not lead to a life without difficulties, however. Man-
aging and protecting vast wealth was a monumental task, 
especially with the ever-present threat of those seeking in 
some way to rob one of it, and with the threat of imperial 
confiscations necessary to fund a faltering empire. After 
Gratian’s murder, perhaps in order to remove himself from 
the attentions of the new regime, Paulinus moved his fam-
ily and his great wealth to his wife’s family estates in Spain 
(yes, he had gained even more wealth through marriage!).2

He had been baptized before leaving Bordeaux, and 
had been influenced by the great Ambrose in Milan.3 As 
his fortunes in the world began to turn, Paulinus and his 
wife Theresa became even more devoutly invested in the 
Faith. After the death of their only child, the couple, recog-
nizing the emptiness of worldly life, decided to renounce 
their immense wealth and their place among the Roman 
elite in exchange for a life of service to the Lord and to 
the poor. Although lauded by great churchmen like Martin 

of Tours, Augustine of Hippo, and Ambrose of Milan, it 
was a decision that many of Paulinus’s friends simply could 
not comprehend.4 St. Ambrose reports on this momentous 
turn of events: “Paulinus, the lustre of whose birth was in-
ferior to none in the region of Aquitania, has sold both his 
own possessions and those of his wife, and entered upon a 
course of life which enables him to bestow upon the poor 
the property which has been converted into money; while 
he himself having become poor instead of rich, as one re-
lieved of a heavy burden, has bid farewell to his home, his 
country, and his kindred, in order to serve God more dil-
igently… When the great of the world hear this, what will 
they say? That a man of his family, his ancestry, his genius, 
gifted with such eloquence, should have seceded from the 
senate, that the succession of a noble family should become 
extinct, such things, they will say, are not to be borne.”5

But the bewilderment and even animosity of others 
would not deter Paulinus from his chosen path. Writing 
from Barcelona to his friend, Sulpicius Severus who was 
following a similar course of action, Paulinus says: “For 
them the flesh and cross of the living God are foolishness, 
or a stumbling block; for flesh and blood, to which they 
are slaves, do not reveal to them that Christ Jesus is the 
Son of God. But may our belief in the flesh and death of 
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God become the odour of life unto life. Dearest brother, 
let not our feet be diverted from the ways of the Lord or 
from treading the narrow path, should the wicked or fool-
ish voices of worldly men from time to time bark around 
us… We should not fear the displeasure of such men; indeed 
we should desire it, for from their taunts and curses is born 
the abundant reward which God has promised in heaven… 
So let us displease these men, and be thankful that we dis-
please those who find God displeasing. For, as you know, it 
is not our work that they assail in us, but that of our Lord 
Jesus Christ, who is almighty God.”6

A year after renouncing his wealth, on Christmas Day 
395, Paulinus was ordained to the priesthood.7 Much like 
St. Augustine with whom he often corresponded, this or-
dination was somewhat forcibly conferred upon him at the 
insistence of the populace. He acquiesced only after first 
having gained the assurance from the bishop that he would 
not be bound to any particular parish or diocese, a prac-
tice later condemned by the Council of Chalcedon.8 Hav-
ing begun to have been freed from the bonds of worldly 
obligations (for the disposal of such great wealth was no 
easy or quick task), Paulinus did not wish to be obliged to 
remain in Barcelona. Rather, he longed to return to a place 
he had known as governor of Campania, the shrine of St. 
Felix in Nola.9 And it is there that Paulinus, who was even-
tually made bishop of Nola, remained for the rest of his 
life, and from there that he used his vast wealth to enrich 
the Church and her poor.

We know of Paulinus not only from the reputation of 
the churches he built and beautified, and not only from 
the reports of his more famous contemporaries, but also 
from his own correspondence and poetry. These literary 
treasures reveal to us an eloquent and surprisingly humble 
man whose faith was deeply rooted in the grace of Christ 
Jesus and who knew well the Holy Scriptures, the language 
of which is generously peppered throughout his works. For 
example, when writing to the poet Ausonius, who was both 
his mentor and one of those mourning his renunciation of 
wealth and position, he contrasts the writings of pagan 
philosophers, rhetoricians and poets to the truth of Christ. 
“[The pagan authors] fill hearts with false and empty opin-
ions and instruct only in rhetoric, making no effort to con-
fer salvation or clothe us with the truth. What good or truth 
can they have, when they do not have the Head of it all, 
the flame and fount of the true and the good, God, whom 
no one sees except in Christ? He is the Light of truth, the 
Way of life, the Power, Mind, Hand, and Strength of His 
Father, the Sun of justice, the Fount of good, the Flower of 
God, the Begotten of God, the Creator of the world, Life of 

our mortality and Death of our death. He is the Teacher of 
virtues. He is both God to us and Man for us. He deprived 
Himself by taking us on, establishing eternal fellowship be-
tween man and God, being Himself both. Therefore, when 
He sends His radiance from heaven on our hearts, He wipes 
away the sick filthiness of our indolent flesh and renews 
the disposition of our mind. Everything that delighted us 
before He draws out and replaces it with holy pleasure.”10

And when writing to his friend Jovius, a fellow writer 
and poet, he exhorts him in regard to Jovius’s love of the 
pagan writers: “I beg you, devote your zeal and work to 
reading and writing these things [of Christ]: Sing of the 
great beginnings of the Thunderer’s universe. Write of the 
foundations of things created by His Word, the chaos be-
fore the first day, and the dusk of the first light, and what 
was said and done by God through all the elements in vari-
ous ages. You will learn them through the Holy Scriptures, 
the things which Moses taught, written down on the tab-
lets of the Law, or the things which the new Law of the 
Gospel Testament confirms, which uncovers the mysteries 
of Christ previously hidden. Then I will call you a truly 
divine poet and I will drink up your poems like a draft of 
sweet water.”11 Such sweet draft we find throughout the let-
ters and poems of Paulinus, the rich man become poor, that 
in Christ he might be found rich. By His faithful confession 
and works he shows us that in the grace of our Lord Jesus 
all things really are possible.

End Notes
1 W. H. C. Frend, The Rise of Christianity, (Minneapolis: Fortress Press, 1984), 
713. A suffect consul is one elected to complete the term of a consul who dies 
or resigns before the end of his term. Note that there is some debate among 
historians concerning whether Paulinus ever actually held this post.
2 Peter Brown, Through the Eye of a Needle: Wealth, the Fall of Rome, and the Making 
of Christianity in the West, 350-550 AD, (Princeton University Press, 2012), 210.
3 Saint Paulinus of Nola, Letters of St. Paulinus of Nola: Volume 1, Letters 1-22, 
Letter 3, trans. P.G. Walsh (New York: Paulist Press, 1966), 46.
4 Brown, 216-217.
5 “The Letters of S. Ambrose, Bishop of Milan, by Saint Ambrose—A Project Guten-
berg eBook.,” n.d., Letter 58, https://www.gutenberg.org/files/58783/58783-
h/58783-h.htm.
6 Letters of St. Paulinus of Nola: Volume 1, Letter 1, 30, 33.
7 Letters of St. Paulinus of Nola: Volume 1, Letter 1, 37.
8 Letters of St. Paulinus of Nola: Volume 1, 213-214.
9 Brown, 219.
10 Saint Paulinus of Nola, Poem 10, lines 39-62, trans. Christian Preus.
11 Poem 22, lines 148-158, trans. Christian Preus.

Rev. David Kind is Pastor of University Lutheran Chapel in Minneapolis, MN, and 
teaches early and medieval history and literature at Wittenberg Academy.
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wake, then, you that are sleeping in a false 
peace, awake, ye carnal professors, ye hyp-
ocrites that go to church, receive the sacra-
ment, read your Bibles, and never felt the 
power of God upon your hearts; you that 
are formal professors, you that are baptized 

heathens; awake, awake, and do not rest on a false bottom. 
Blame me not for addressing myself to you; indeed, it is out 
of love to your souls. I see you are lingering in your Sodom, 
and wanting to stay there; but I come to you as the angel 

did to Lot, to take you by the hand. Come away, my dear 
brethren—fly, fly, fly for your lives to Jesus Christ, fly to 
a bleeding God, fly to a throne of grace; and beg of God 
to break your hearts, beg of God to convince you of your 
actual sins, beg of God to convince you of your original sin, 
beg of God to convince you of your self-righteousness—beg 
of God to give you faith, and to enable you to close with 
Jesus Christ.

George Whitefield, The Method of Grace, 
September 13th, 1741

American Christianity: 
The First Great Awakening
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America finds its roots in the Calvinist Pilgrims and 
Separatists who came to the continent in search of reli-
gious freedom. They sought to be free from the shackles 
of the established English church. Through a generation of 
trial and hardship, they would find success. Believing that 
true Christian worship was found generally apart from 
prescribed liturgies and prayer books, free from mandat-
ed vesting and adherence to bishops and kings, they flour-
ished in newly settled colonies. They would be guided by 
called elders, and their rule would be the Scriptures alone, 
typically the Geneva Bible.

The religious fervor of these settlements would begin 
to decline by the eighteenth century. The prosperity of 
the American colonies led to a complacency and a lack 
of fervor concerning religious devotion. In Europe, the 
Enlightenment would begin to take its toll on tradition-
al Christianity. A solid understanding of original sin and 
grace would be replaced with reason and humanism. Even 
the humble and uneducated people would soon find them-
selves influenced by these new developments. After sliding 
into the pit of Deism, the people of Britain and America 
were primed for a religious awakening.

Many preachers would soon emerge to light the pro-
verbial fire under the heart of their nations, including fa-
miliar names like Gilbert Tennent, John Wesley, Jonathan 
Edwards, and, most notably, George Whitefield.

These men worked mostly within their established de-
nominations. The First Great Awakening was built upon 
the foundation of Presbyterianism, Congregationalism, 
and Anglicanism. They saw a downgrade within their own 
church bodies. Ordained men were embracing Enlighten-
ment ideas. They had begun to despise evangelism and fo-
cus more on worldly pursuits. No longer was the care of 
souls at the forefront of the professional theologian. Partic-
ularly in urban areas, they sought instead to improve soci-
ety through relief efforts and other social programs.

Even among the more traditional minded clergymen, 
a kind of apathy had taken root. A significant number of 
old Calvinists were extremely cautious about evangelism. 
Some would go so far as to say that election unto salva-
tion would come even apart from preaching. They would 
be some of the fiercest opponents of the large crowds and 
open-air preaching that was to come.

Since the forces of the Enlightenment and old-guard 

religion both achieved the same end, namely a religious 
downgrade, others began to kick against the goads. Jon-
athan Edwards, a New England professor and minister, 
could clearly see what was happening in America. He saw 
a dying people in need of a Savior. There was an urgency to 
his task that is evident in his preaching.

His most famous sermon was Sinners in the Hands of an 
Angry God. This is, so far, the most famous sermon in Amer-
ican history. It was once a standard text even in American 
public grade schools. It is simultaneously the most revered 
and most reviled of sermons in the English language.

Edwards preached it in Enfield, CT in the summer of 
1741. It was delivered earlier to his own congregation in 
Northampton, MA. The content is stark and vivid. God is 
a firm and fierce judge who is ready to cast sinners into 
hell at any moment. The wicked deserve this and at this 
very moment are already consigned to hellfire. Satan and 
his imps stand eager to pounce upon the ungodly at any 
time. The sinner should not feel secure, because death can 
claim him at any time. Unbelievers are pictured as spiders 
or insects dangling over a fire. Their fall into the bottom-
less pit is imminent. There is no hope of escape apart from 
the finished work of Christ. These strong words hit their 
mark, and many were moved to convert:

The God that holds you over the pit of hell, much 
as one holds a spider, or some loathsome insect 
over the fire, abhors you, and is dreadfully pro-
voked: His wrath towards you burns like fire; He 
looks upon you as worthy of nothing else, but to 
be cast into the fire; He is of purer eyes than to 
bear to have you in His sight; you are ten thousand 
times more abominable in His eyes, than the most 
hateful venomous serpent is in ours. You have of-
fended Him infinitely more than ever a stubborn 
rebel did his prince; and yet it is nothing but His 
hand that holds you from falling into the fire ev-
ery moment. It is to be ascribed to nothing else, 
that you did not go to hell the last night; that you 
were suffered to awake again in this world, after 
you closed your eyes to sleep. And there is no other 
reason to be given, why you have not dropped into 
hell since you arose in the morning, but that God’s 
hand has held you up. There is no other reason to 
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be given why you have not gone to hell, since you 
have sat here in the house of God, provoking His 
pure eyes by your sinful wicked manner of attend-
ing His solemn worship. Yea, there is nothing else 
that is to be given as a reason why you do not this 
very moment drop down into hell.

Overwhelmed by what they were hearing, many repent-
ed on the spot. They recommitted themselves to Christ. 
This is where concerns about the First Great Awakening 
are evident. While you would not see the open and obvi-
ous psychological manipulation of later “awakenings,” the 
questions always looming over these new preachers was 
whether these conversions were legitimate. Is it truly a case 
of the Spirit working through the Word, or were people 
only under the spell of powerful orators?

The First Great Awakening would see the rise of many 
celebrity pastors like Edwards. Amid the celebrity status, 
there was always suspicion regarding the conversion of 
their hearers. Were they simply going through the motions 
because it was the popular thing to do? Similar questions 
would also surround men like John Wesley (whom we will 
discuss in a future article) and 
George Whitefield.

On December 27th, 1714, in 
Gloucester, the most famous re-
vivalist of the First Great Awak-
ening was born. George White-
field would be ordained a deacon 
in 1736 and would preach his 
first sermon a week later. He was 
not assigned a parish. He would 
soon find himself reaching out 
to those who would not attend 
church. He preached in parks and 
fields. He went to places where 
men worked long and hard hours 
to evangelize. In 1738 he came to 
America to preach in Georgia. In 
1739 he returned to Britain in or-
der to secure funding for colonial 
evangelism. While there, he was 
ordained to the priesthood.

In 1740 Whitefield was in 
America and preaching nearly 
every day. He would travel from 
New York to South Carolina on 
horseback, evangelizing wherever 
he went. Large crowds flocked to 

hear him. Like Edwards, he preached in a style intended to 
elicit an emotional response from the crowd. He spoke of 
a real hell, real consequences for sin, of real grace, and real 
freedom from the bonds of sin. Although an avowed Cal-
vinist, he was not one of the Old Lights. He firmly believed 
that the Gospel should be preached to all. Unlike Wesley, 
he did not subscribe to an Arminian view of salvation. He 
understood that man’s will was bound. Man had to hear the 
Word in order to be loosed. He became the first “American” 
celebrity. No less a figure than Benjamin Franklin came to 
hear him preach, and Franklin estimated that 30,000 were 
in attendance on that day. Whitefield’s work would have a 
lasting effect upon American Christianity.

The die was now cast for a new kind of Protestant-
ism no longer shackled to the strict church structures of 
the past. Now preaching was for the farmer plowing his 
field, the miner tooling away with pick and shovel, or the 
street urchin on a corner in Philadelphia. If the established 
churches were not going to participate outside of Sunday 
morning, as these men saw it, then the church would go to 
them. Its influence at this time was so great that it would 
embolden the efforts of the soon-to-come Revolution.

The roots of American evan-
gelicalism are found here. It is 
undoubtable that there were dis-
tressing issues among the Amer-
ican population at the time. 
However, in some estimations, 
the negative consequences might 
have outweighed the benefits. 
Americans were coming back 
into the church but soon new-
er measures would be employed 
that went beyond the techniques 
of men like Edwards, Wesley, and 
Whitefield. A more worldly ap-
proach would be invented and 
the blueprint for contemporary 
evangelism would be drafted. As 
we study the later awakenings, 
we will see what happens when 
new means are deployed, and dis-
cernment is abandoned. Can one 
crack in the foundation of estab-
lished religion lead to the down-
fall of many?

The die was now 

cast for a new 

kind of Protestantism 

no longer shackled 

to the strict church 

structures of the past. 

Now preaching was 

for the farmer plowing 

his field, the miner 

tooling away with his 

pick and shovel, or 

the street urchin on a 

corner in Philadelphia. Rev. Willie Grills is the Pastor of Zion Lutheran 
Church of Avilla in Alexander, AR.
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ast year I had the opportunity to visit Pas-
tor Jais Tinglund, an LCMS pastor, orig-
inally from Denmark and now serving in 
the U.S. We discovered a common love 
of Lutheran hymnody, and he lamented 
that some of his favorite hymns from the 

Danish hymn tradition aren’t available in English. I said I 
would gladly versify a text if he could provide me with a lit-
eral English translation. The first hymn he mentioned was 
Sorrig og Elendighed (which I’ve rendered “Sorrow, Grief, 
and Misery”) by Thomas Kingo (1634-1703), who was a Lu-
theran bishop and hymnwriter in Denmark. The original 
hymn is 27 stanzas long. The hymnal from which Pastor 
Tinglund sang had the first half of stanza 1 combined with 
the second half of stanza 11, followed by stanzas 12, 15, 17, 21, 
22, and 27. He provided me with a literal translation of all 
27 stanzas, to which I added the help of an old Danish-En-
glish dictionary to get a feel for the semantic range of the 
original words. I translated the stanzas he requested, along 
with a few others that struck me.

A couple notes on the translation, both having to do 
with the fact that Danish is a Germanic language. First, I 
have generally avoided Latin-based words for the trochaic 
rhymes at the ends of lines 2/3 and 5/7 of the stanzas. Many 
English translations of hymns rely on Latin word endings 
like -ation, -ated, -ection, -ended, and -ition for trochaic 
rhymes, but such Latinate endings would have clouded the 
simplicity of Kingo’s language and made the hymn feel for-
eign and convoluted. English, unfortunately, doesn’t have 
a large stock of its own word endings that lend themselves 
to trochaic rhyme. There’s the usual -ing and -éd, plus the 
archaic and lovely -est of 2nd singular verbs and -eth of 

the 3rd singular. I ended up settling for some slant rhymes, 
which is common enough even among the greatest of the 
German-Lutheran hymnwriters. Since vowels are extend-
ed in singing and consonants happen quickly, I leaned to-
ward matching the vowel sounds between the two words 
and using similar middle consonants, for example “rages” 
and “blazes,” or “risen” and “driven.” While certain trochaic 
rhymes might look like a stretch, when sung they are all 
agreeable.

Second, Danish can do what German and Old English 
do in combining words. I retained some of these in the 
translation, such as Lyste-knæged “lust-bent” or Hierte-grav 
“heart-grave.” Such word-joining may sound strange at first, 
but it’s a potent manner of expression, capturing large and 
deep things in only a few syllables. It’s native to English; 
kennings were typical in Old English poetry, e.g. hron-rād, 
“whale-road” (the sea). Word-joining also happens in the 
Psalms, e.g. “tsalmaweth” in Ps. 23:4, a combination of “tsel” 
(shadow) and “maweth” (death). This is a longstanding po-
etic device, also has precedent among the greatest of the 
Lutheran hymnwriters, and deserves a comeback.

The tune is Sebastian, from J. A. Freylinghausen’s Ge-
sangbuch of 1714. The setting is largely a realization of the 
figured bass attributed to J. S. Bach (BWV 472) and  found 
in Schemelli’s Gesangbuch, though somewhat simplified for 
congregational singing. The original numbers of the in-
cluded stanzas are 1/11, 2, 9, 12, 15, 17, 19, 21, 22, 23, 25, and 
27.

Rev. Andrew Richard is Assistant Pastor, Headmaster, and an Upper Level Teacher at 
Mount Hope Lutheran Church and School in Casper, WY.
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5. No, oh no! My soul, take heart!
Rise and see! Though thou dost totter,
Though the loads of sin press harder,
On the path of faith thou art!
God will still be won by praying.
Jesus lives and ever will.
Still the Spirit is sustaining
Thy sore mind that sorrows fill.

6. I by faith, O Jesus, see
How Thou once Thyself wert lying
’Neath my loads of sin and crying
For Thy God to comfort Thee.
Thou for all my bloody sinning
And my crimes hast sweated blood;
Hence my comfort is beginning;
Here I find joy’s perfect flood.

7. Crown of thorns has piercéd Thee,
That the thorns of my transgression
Should be rotted by Thy Passion,
Ere they set their root in me.
Thou the cross didst gladly suffer
And didst tear my note of debt,
Else Death’s sentence I were under,
On the path to hell were set.

8. Thou hast borne a death most fell,
Such death as can’t be imagined,
In which every death is fastened
In the boundless woe of hell,
Which upon Thy pure heart batters,
Till it ruptures finally;
But the moment it was shattered
Thou didst draw me unto Thee.

9. In Thy closed and fast-sealed grave
Thou didst lay Thyself to slumber,
Break the darts of Death asunder,
And remove each sting he gave.
Thou from night’s dark tents hast risen,
Sun and Joy from east to west;
Thou my sorrow’s stone hast driven
From my heart-grave and my breast.

10. Into hell Thou didst descend,
Hell, which had me sorely shaken.
Thou hast bound and shackled Satan.
Now his reign is at an end.
Death and bonds of hell defeated,
Thou didst go to heaven’s height.
In my flesh Thou hast been seated
Joyful at Thy Father’s right.

11. Let the Law make thunderclaps;
Let the devil lift hell’s cover,
Open up its throat of sulfur;
Let the whole wide world collapse;
Let the demons try to fright me;
Let the ancient serpent’s sting
Chase me; yet I will hold tightly
To my faithful Savior King.

12. O my Soul, be joyful, then,
Jesus is thy cheer and comfort,
Jesus has thee robed and covered,
Jesus grants thy faith’s “Amen.”
Jesus is thy gain in living
And thy joy eternally.
Jesus, Jesus, mercy give me,
That I die thus trusting Thee.

Christian culture | 29 

Thou the cross didst gladly suffer
And didst tear my note of debt,
Else Death’s sentence I were under,
On the path to hell were set.



Review: The Iliad
he Iliad is a book-length poem about a 
war between the Mycenaean Greeks, 
called “Achaeans,” and a certain city-
state on the western coast of Asia Mi-
nor. This city is called Ilium (and the 
poem therefore “the Iliad”), or Troy. It 

is a foundational text and story for classical, Western cul-
ture, and has been deeply influential on Christians since 
the early days of the Church.

The poem was composed by a blind bard named Homer 
in about 750 BC and written down shortly thereafter using 
the brand new Greek alphabet, but the story had been sung 

by poets for many generations before. The setting is the end 
of the era historians now call the Late Bronze Age, with c. 
1200 as a point of reference. Most such historians believe 
that the Iliad has some basis in historical events, that it rep-
resents a foggy, distant, highly mythologized memory of a 
war, or series of wars, between inhabitants of Mycenaean 
Greece and the western coast of Anatolia.

This sketch of a timeline should be important to students 
of the Bible who read the Iliad. Have a look at the “Biblical 
Chronology and World History” section at the front of The 
Lutheran Study Bible. On page xcvii, in the column furthest 
to the left, you will find that Troy was violently destroyed 
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at c. 1275 BC (it was actually destroyed more than once, per-
haps by Greeks, perhaps by others, perhaps by natural disas-
ters). From this point on, as you follow the timeline through 
the rest of the page and onto the next, you will find that 
the majority of nations surrounding Israel go through hard 
times until about 900 BC. The Hittite capital of Hattusa is 
burned and its empire is no more. Egypt is diminished and 
weak. The Mycenaean culture—the Greek Achaeans of the 
Iliad—collapses. Historians call the period in Greece that 
follows the Greek Dark Ages, and they call the decline of 
civilizations that affected all the empires of the Mediter-
ranean—Assyria to Egypt—the Late Bronze Age Collapse; 
some think this Collapse was more consequential for world 
history than the decline and fall of the Roman Empire.

Before we turn directly to the subject of this essay, the 
Iliad, you should notice one last thing about this timeline: 
only in Israel do fortunes change for the better from 1200 
to 900 BC. Shortly after the collapse of Mycenaean culture, 
Israel experiences its brief golden age under David and Sol-
omon. As Solomon’s kingdom divides after his death, As-
syria ominously revives.

To summarize: the Iliad was written down just as Greece 
is emerging from its Dark Ages (c. 1100-800 BC). The poem 
is set in an Age of Heroes before the Dark Ages. In the 
mythology of the poem, the Age of Heroes is coming to an 
end with the Trojan War; outside of myth, in archaeology 
and history, the splendors of the Late Bronze Age Medi-
terranean world are coming to an end at the same time, 
c. 1200 BC. Homer is rhapsodizing for his contemporaries 
in c. 750 BC a world which to him was already a long-van-
ished, more glorious time.

All of this is background for the real action of the story. 
The poem begins after the war between the Achaeans and 
the Trojans has been raging for years. The Achaeans have 
invaded the land around the city and have besieged it, but 
have been stymied by the bravery of the Trojans and the 
huge walls of the city. Homer begins the story, according to 
Robert Fagles’ (1990) recommended translation, thus:

Rage–Goddess, sing the rage of Peleus’ son Achil-
les,
murderous, doomed, that cost the Achaeans 
countless losses, 
…great fighters’ souls, but made their bodies car-
rion, feasts for the dogs and birds… 
Begin, Muse, when the two first broke and 
clashed,
Agamemnon lord of men and brilliant Achilles. 
(Book 1:1-8)

So, the poem is specifically about the rage of the war-
rior Achilles, and the story begins with his clash not with 
the Trojans, but with the leader of the Achaeans, Agam-
emnon. Achilles believes himself slighted by Agamemnon 
regarding a captured maiden from a Troy-allied town. 
Enraged, he refuses to fight any more for the Achaeans, 
leaving them without their best warrior. The Trojans then 
press the Achaeans into a desperate position, fighting to 
save their ships on the beach. The tide turns when Pa-
troclus, Achilles’ dearest friend, puts on Achilles’ armor, 
disguising himself as Achilles to rally the Achaeans and 
drive back the Trojans. Patroclus, though, is struck down 
by Hector, the champion of Troy. This death turns Achil-
les’ rage from Agamemnon to Hector, and he prepares 
for battle in new armor from the gods. The story reaches 
its climax as Achilles and Hector join in single combat 
outside the walls of Troy. Hector is slain by Achilles, and 
the victor drags the body of his victim back to camp. He 
continues to abuse the body through the many days of fu-
neral games for Patroclus and only agrees to return Hec-
tor to his family for burial after the intervention of the 
gods and the personal pleading of King Priam of Troy, 
Hector’s father. The narrative concludes with Hector’s 
funeral.

Perhaps unexpectedly for those who know the sto-
ry of the Trojan War, Homer’s text does not begin with 
the theft of Helen from her Mycenaean husband by the 
Trojan prince, Paris, though this inciting cause is referred 
to elsewhere in the poem. Likewise, the Iliad does not in-
clude the story of the wooden horse by means of which 
the Greeks enter and destroy the city; this will have to 
wait until the poem’s two most famous sequels. Both the 
city and Achilles, however, are understood to be doomed 
at the end of the story. The gods of the Greek pantheon 
are involved in all of this and, though they capriciously 
choose sides against each other, on the side of Greeks or 
Trojans, the fate of Ilium and its enemies cannot be avoid-
ed.

But why should any Christian care about any of this? 
What has the Bronze Age mindset, which lives by and for 
its own glory, to do with the Jerusalem from above, which 
lives by faith and love?

Christians have wrestled with the question of what to 
do with the literature of antiquity for a long time, and have 
offered varied answers. Here, I’ll suggest two ways that 
Christian readers can profitably digest the Iliad. The first 
way deals only with the story itself, the second reads it un-
der the shadow of  the Bible; both have to do with a major 
theme of the poem, namely heroism.
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First, I would point 
to the surprising con-
junction of heroism 
and humanity in the 
Iliad. Not everyone 
presented as  a hero 
is truly heroic, nor do 
the real heroes always 
behave heroically. 
Sometimes honor is 
most clearly displayed 
in its opposite, as 
when Achilles refuses 
to return the body of 
the vanquished Hec-
tor to his family, and 
instead drags the corpse behind his chariot around the fu-
neral bier of his darling Patroclus. But then the relentless 
Achilles relents when confronted with the love of a father 
for his son, as Priam entreats him for the body of Hector:

Those words stirred within Achilles a deep desire
to grieve for his own father. Taking the old man’s 
hand
he gently moved him back. And overpowered by 
memory
both men gave way to grief. Priam wept freely
for man-killing Hector, throbbing, crouching
before Achilles’ feet as Achilles wept himself,
now for his father, now for Patroclus once again,
and their sobbing rose and fell throughout the 
house. (Book 24: 592-599)

This catharsis, after which Achilles releases the body 
of his enemy to Priam, is not merely a detail to tie up a 
loose end. Insofar as the Iliad is the story of what Achilles’ 
feelings have wrought for friend and foe, his turn from 
rage to humane pity is the completion of his arc within 
the story and the conclusion of the human drama of the 
story itself.

Is heroism deformed or completed in this humanity, by 
tears and compassion? Or, are the Greek poets straining 
for something in their stories that no human hero can ac-
tually embody? Many such examples in Homer raise these 
questions.

Now, to read the Iliad profitably in light of the Bible, I 
suggest you first re-read the story of David and Goliath in 
1 Samuel 17. As you hear Goliath say to David, “I will give 
your flesh to the birds of the and to the beasts of the field” (1 

Sam. 17:44), recall the 
Iliad: “Goddess, sing 
the rage of Peleus’ son 
Achilles…that…made 
their bodies carrion, 
feasts for the dogs and 
birds.” The transfor-
mation of Bronze Age 
aggression-glory into 
Christian courage be-
gins with David’s re-
sponse to the spirit of 
Goliath and Achilles: 
“You come to me with 
a sword and with a 
spear and with a jave-

lin, but I come to you in the name of the LORD of hosts, 
the God of the armies of Israel, whom you have defied….
that all this assembly may know that the LORD saves not 
with sword and spear” (1 Sam. 17:44-47).

The Greek heroic spirit fights to immortalize itself by 
the greatness of its works, but the Spirit driving David 
strives to establish the Kingdom of God by the power of 
God. Invoke this Spirit and power for yourself, the true 
Muse of holy history, and follow Him through to the en-
thronement of David’s Son: “The Lord Jesus Christ, after 
he had spoken to them, was taken up into heaven and sat 
down at the right hand of God. And they went out and 
preached everywhere, while the Lord worked with them” 
(Mk. 16:19-20). Now go out with these Apostles and their 
Gospel into the Greco-Roman world, built by Homer, 
Alexander the Great, and Caesar Augustus, and watch as 
Bronze Age perversions are made into a footstool for Da-
vid’s Son and Lord (Ps. 110:1; Mt. 22:41-46).

I’ve heard it said outright here and there that what we 
need today is more heroism, a more heroic form of Christi-
anity. There is plenty of dauntless grit and audacity within 
and without the walls of Ilium, and here, if we squint, per-
haps we can see glimpses of David, and in him of Christ, 
and herein find resources to make us anxious for the fray. 
But let all rage be tempered by the humanity that even Ho-
mer knew, and as Achilles dons the armor forged by the 
god Hephaestus, remember the panoply of our own true 
God, wearing which we stand not against flesh and blood, 
but against the spiritual forces over this present darkness 
(Eph. 6:10-20).

Rev. John Henry III is Pastor of St. James Lutheran Church in Northrop, MN and Zion 
Lutheran Church in Fairmont, MN.

32 | Christian culture



Hector Greets Andromaca and Astyanax by Francesco Hayez, 1791–1882.



Where We Are, Where We're Going...

Groundbreaking aerial view.

Campus grading.

Campus rendering.


