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Introduction

Introduction

Lutherans in Slovakia
The number of Slovaks who are Lutheran today, who are followers of the Slovak
Evangelical Church of the Augsburg Confession, is relatively small. At one point during
the late sixteenth and early seventeenth centuries, however, virtually the whole
population living on the territory of the modern Slovak Republic were followers of the
Lutheran faith.1 While even as recently as 1930, there were almost 150,000 people who
claimed Lutheran affiliation, today only a few thousand remain, a number which
constitutes only 6% of the country’s current population.2 After years of indeterminate
legal status and sporadic persecution by Habsburg and Catholic officials, the Lutherans
won something approaching legal recognition in the early seventeenth century and soon
thereafter began to officially organize. They achieved this recognition in the Peace of
Vienna of 1606 and at the Hungarian Diet of 1608, and they then developed a loose
church organization at two Lutheran Church Synods, in 1610 and 1614. Just a few years
later, however, in 1618, with the onset of the first phase of the Thirty Years’ War, the
Catholic-Reformation arrived in full force. “After 1617 and the accession of Ferdinand II
to the throne of Hungary, the twin forces of Catholic Counter Reformation and Habsburg
absolutism weakened the Lutherans… until they became merely a remnant.”3 There
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David P. Daniel, “Bardejov During the Era of the Reformation,” Kalendar 98 (1990): 33.
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Štefan Očovsky, “Zur Religionsgeographie der Slowakei,” Österreichische Osthefte 36 (1/1994), 77.
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David P. Daniel, “The Lutheran Reformation in Slovakia, 1517-1618” (Ph.D. diss., Pennsylvania State
University, 1972), 308.
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continued to be followers of Luther in the region during and after the Catholic
Reformation, particularly in the northern reaches of the kingdom known as Upper
Hungary, but the vast majority of the people returned to the Catholic faith. Of the few
who persisted in their Lutheran beliefs, the majority were of German background.
Historical events of the twentieth century, especially those relating to the Germans living
in Slovakia during and after the Second World War, resulted in the deportation of most
ethnic Germans. The deportations, in combination with the new atheism of the sovietstyle communists who came to power in the late 1940s, make it somewhat surprising that
there is anyone left in the country who adheres to Lutheran beliefs.
During the sixteenth century, when the Lutheran movement found its way into
this area, the region had long been a constituent part of the Kingdom of Hungary, part of
a kingdom that had been one of the wealthiest and most powerful in all of Europe.4
Commonly called Upper Hungary, the region had been incorporated into the greater
medieval Hungarian kingdom at least by the thirteenth century, if not much earlier. Even
if only sparsely populated during the period when it was incorporated into Hungary, the
region, like other parts of this Hungarian empire, had a separate ethnic composition, one
that was predominantly Slav in character, particularly those Slavs who, in later centuries,
came to identify themselves as Slovaks. As in the remainder of the kingdom, however,
the region was of a mixed ethnic composition, one which included, in addition to the
Slovaks, small numbers of other Slavs, such as Poles, Moravians, Czechs and
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David P. Daniel, The Historiography of the Reformation in Slovakia (St. Louis: Center for Reformation
Research, 1977).
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Ruthenians, as well as some Serbs and Croats. In addition to the Slavs, however, Upper
Hungary also included Magyars, Germans, and Vlašsi, or Wallachian shepherds. As with
much of the rest of central Europe, Hungary was truly a multi-ethnic empire.

Upper Hungary
The northern reaches of Hungary were a constituent part of the kingdom, but not
an officially distinct region in the country, as were, for instance,Transylvania, Slavonia or
the Kingdom of Croatia. It nevertheless always had a distinctive ethnic and geographic
flavor about it that lends credence to a region deserving of its own name, the regional
designation of Upper Hungary.5
The Slavs who would come to identity themselves as Slovaks were likely always
the greater part of the population, although this point would be disputed in some quarters.
Even though we can only expect that Upper Hungary’s ethnic diversity gave rise, at
times, to tensions and outright conflicts between the different language groups, and the
social classes with which they were most often associated, this diversity of language and
ethnic outlook also played a crucial role in the flood of foreign influences constantly
sweeping through the region.
On a larger historic level, central Europe, including Upper Hungary, has often
been associated with greater national forces. This region has often been viewed as the
area where the world of the Slavs meets the world of the Germans. Since the advent of
modern nationalism in the early nineteenth century, this image has become part of the
historical lexicon. Central Europe has often been viewed as the region where the Slavs
5

In the Magyar language the region had long been called Felső-Magyarország, which literally translates
into English as "Upper Hungary;" the Slovak equivalent is Horné Uhorsko and the German is Oberungarn.

3

Introduction
have for centuries been forced to defend themselves against Germanic encroachment.6 On
a grander scale, there is the image of the smaller Slavic nations, particularly Poles and
Czechs, being squeezed from two sides, between the power and might of the Germans, on
the one hand, and the strong cultural and military influence of the Russians, on the other.
The Magyars, a conquering nation, but neither Slav nor German, were often somewhere
in between. On the one hand, they viewed Germans as conquerors, an opinion which
earned the Germans a certain level of respect among the Magyars. On the other hand, as
with the Slavs in whose midst the Magyars now ruled, they also felt the threat of German
cultural hegemony, if not outright tendencies toward imperialism.
That there were ethnic tensions in the region since time immemorial is a
fundamental reality. We know that the region was ethnically diverse from the Magyar
conquest of the Pannonian plain in the late ninth and early tenth centuries. Those of us
who are ourselves products of an ethnically diverse society are fully aware that such
diversity manifests itself, at times, in tensions. We also know that those tensions are
heightened when the ethnic diversity reflects similar lines of social class and political
influence. At the same time, it is at least equally important to remember that ethnic
diversity brings with it, among other positive forces, cultural strength. Even if it at times
feels less secure, less stable, cultural diversity most often leads to a larger pool of ideas in
which a society swims. The United States, and a number of other decidedly multi-ethnic
countries during the twentieth century, have benefited from the continual influx that new
and diverse ideas can have on a society. Even while another generation watches “their”

6

The Germans and Slavs even have a term for the slow German occupation of regions to the east of the
Empire, the Drang nach Osten.
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country change in ways that they had never expected, many remain convinced that ethnic
and cultural diversity can be, in fact, a country’s greatest strength.

Diversity and Influence
Ethnic diversity in Upper Hungary during the period in question also manifested
itself in a variety of ways. This study illustrates one of those manifestations, the flow and
assimilation of two non-native movements, one cultural, the other religious, and the way
that these movements forever changed the face of Hungarian history. In particular, this
study examines one of the streams by which Renaissance humanism flowed into Upper
Hungary during the early sixteenth century. During this period, Upper Hungary was
almost simultaneously flooded with another stream of thought coming from the west, in
this case the religious thought of the Lutheran Reformation. Both of these forces flowed
into the kingdom of Hungary from a variety of streams, the impact of which varied, based
on historical and cultural circumstances peculiar to Hungary during the early sixteenth
century.
Hungary in the late fifteenth and early sixteenth centuries was a large and
powerful country that maintained contacts throughout much of Europe. It was an
important player in western politics and one of the so-called “bulwarks of Christendom.”
Since the fall of Constantinople in 1453, Ottoman Turkish pressure on Hungary’s
southern and eastern borders had been almost constant. During this same period Hungary
was influenced by several streams of humanist thought flowing from the west. Hungary
had long had good relations with different parts of Italy. Magyar students who had
studied in Italy introduced humanist thought to the court during the reign of the last
5
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Magyar king, Matthias Corvinus (r. 1458-1490). The Hungarian court, as well as other
parts of the kingdom, was also influenced by northern Christian humanism in the years
leading up to 1517. With regard to Reformation thought and the significant numbers of
Germans who lived within the kingdom, it has been often said that within only a few
months after their original publication, Luther’s early tracts could already be found in
Pest, as well as in other parts of the kingdom where Germans lived. These tracts were
typically distributed by German merchants and others who had traveled from Saxony and
the Empire, through Silesia and into the kingdom, often on their way to or from
Transylvania.7 The intellectual thought of Renaissance humanism and the ideas of the
Lutheran Reformation did not come to Hungary via one stream. It would be much more
appropriate to view the entry of these intellectual and religious movements as forces
composed of many streams. Nevertheless, some streams are more important than others.
This study examines one which proved to be enduring for the people of Upper Hungary.
The primary goal of this study is to examine the life, work and influences of Leonard
Stöckel, a figure who was significant to humanist pedagogical reform and the early
organization of religious reform in Upper Hungary. Stöckel’s twenty-year career as the
rector of the Latin school in Bartfeld in Upper Hungary was central to the development of
a Lutheran community in this region during the mid-sixteenth century.8

Hungary and Humanism
In examining Stöckel’s life, space will be devoted to connecting him to his most
significant pedagogical and religious influences. These are Desiderius Erasmus of
7

Elena Mannová, A Concise History of Slovakia (Bratislava: Historcký ústav SAV, 2000), 15.
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Rotterdam (c. 1469-1536) and Philipp Melanchthon (1497-1560). Erasmus and
Melanchthon were two of the most successful authors of the early sixteenth century. Both
were conscious advocates of the New Learning, or bonae literae, and many of their
works are devoted to the goal of aiding the advancement of humanist thought.
Melanchthon’s activities demonstrate that he was a disciple of Erasmus on most issues of
educational and cultural reform. In addition to these two rather well-known figures, the
influence of the life and work of Leonard Cox will also be considered. Cox, a Latin
grammar school teacher of Stöckel, was not only an influential figure in the growing
popularity of northern humanist thought in this part of Europe, but it is also through him
that one is more readily able to see the early connections between his pupil Stöckel, on
the one hand, and Erasmus and Melanchthon on the other. Stöckel had a personal
relationship with both Philipp Melanchthon and Martin Luther. With regard to Stöckel’s
religious interests, therefore, it is only proper to consider the ways in which Stöckel was
influenced by one of the greatest religious figures of the the sixteenth century. In
addition, the rather similar pedagogical reform programs of Erasmus and Melanchthon,
implemented by Stöckel in his hometown of Bartfeld, were heavily dependent on
Quintilian’s Institutio oratoria. As a result, it is possible to trace an educational program
from Antiquity into the Early Modern Era while noting the changes to that program made
to aid in the success of the Lutheran movement. It is in this sense that Leonard Stöckel
put humanist pedagogical reform into the service of Lutheran religious reform.

7
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Humanism and Imitatio
One of the component parts of Erasmus and Melanchthon’s humanist reform
programs included the concept of imitatio, or imitation. Humanists focused on this
concept as an educational tool which, when used successfully, would aid the pupil in
acquiring Latin-language skills to the point where his style developed beyond the need
for the crutch of imitation. If the standard for success in humanist education is getting
beyond this tendency toward imitation, few were ever completely successfully trained in
this effort. Erasmus’s style and thought, no matter how beautifully written, were
nevertheless influenced by earlier Italian humanists, and both Erasmus and fifteenthcentury Italian humanists imitated earlier Latin models, particularly those of Quintilian,
Cicero and Terence. Northern humanists imitated the same Italian and Latin authors, but
they primarily imitated Erasmus.
With the printing press still a new means of communication, there were no
effective limitations on printing and plagiarism and such matters. Humanist authors, the
first group of Europeans to seriously take advantage of this new technology, were not at
all shy about reprinting the work of ancient and contemporary authors. Erasmus’s own
works were copied and printed far and wide, most of them unauthorized, some of them
published before he was able to produce his own first edition. In discussing the goals and
methods of humanist pedagogical reform, then, we inevitably come across the same
series of ideas and suggestions. The ideas of Melanchthon on pedagogical reform are
very much like those of Erasmus, and so on. The differences in their programs can often
be attributed to the different situations in which these authors found themselves.
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I am making no claim about the originality of their thought, which, as will be
seen, was not particularly original. To denigrate them for not being original, however, is
to impose standards on them that are alien to their own time. Their interest had never
been original thought; instead, they sincerely sought to recover the best of old ideas. And,
in any case, to denigrate Poles or Hungarians in central Europe for being derivative with
regard to humanist thought seems, in itself, illogical: Renaissance thought was not
originally German either. In any case, the Germans also got it from somewhere, as did the
French, the English, as well as the Poles and Hungarians and others.9

Leonard Stöckel and Humanism
Leonard Stöckel (1510-1560) lived one-quarter of his life outside of Hungary, the
country where he was born. Enjoying relatively favorable socio-economic circumstances
in his home town as a boy, Stöckel was heavily influenced by humanist thought that had
already found a ready reception in this part of Hungary. He was himself educated in the
humanist manner, both as a boy in his hometown and later when he traveled abroad to
further his education. Following many years of study and work abroad, Leonard Stöckel
returned home and became a central figure in pedagogical reform in his home town of
Bartfeld. His school became so popular, so well-known, that its influence spread far and
wide. In addition, Stöckel’s return saw the influence of Lutheran thought in Upper
Hungary increase significantly. He became just as influential to the longterm success of
Lutheran reform in the region as he was to pedagogical reform.

9

Harold B. Segel, Renaissance Culture in Poland (Ithaca: Cornell University Press, 1989). Segel makes a
comparable point about “cultural lag” in his Introduction.
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Although most of the inhabitants of Upper Hungary returned to the Catholic fold
during the seventeenth century, some Protestant groups survived periods of persecution
into the eighteenth-century age of tolerance, under Habsburg Emperor and Hungarian
King Joseph II (r. 1780-1790). Several of the most celebrated figures of the Slovak
National Awakening of the nineteenth century were Lutheran ministers or the sons of
Lutheran ministers. The role that Lutherans played in the development of a Slovak
national consciousness is far more significant than their small numbers would suggest.
Nevertheless, it is evident that Lutheran leadership was important to the eventual success
of this movement.10

The Dustbin
Leonard Stöckel is not a celebrated figure in the history of Slovakia. Although
there is no reason for him to have been vilified, and he has not been, he has been unjustly
forgotten. There are a high school and a street named after him in his home town, today
known as Bardejov, but I have never met a Slovak who had heard of the man, except for
a few specialists in the local archives. He is forgotten not because of anything he did; few
could deny that he was a man whose life had an important impact on his place and time.
He is forgotten due to historical circumstance, due to the growth of romantic nationalism,
wars, the changing of maps, flags, allegiances, and the expulsions of peoples, all of which
took place centuries after his own death in 1560. This essay is an attempt to resurrect a
forgotten pedagogical and religious reformer who had an impact not only upon his own
age but also upon the generations that came after him. In the process, we come to a better
10

David P. Daniel, "The Protestant Reformation and Slovak Ethnic Consciousness." Slovakia 28, no. 51-52
(1978-1979): 63.
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understanding of the means by which the ideas of humanism and religious reform flowed
into central Europe. Little is known about Stöckel’s life, and much of what we do know
has long dropped out of academic and public discourse.11 As Mihaly Bucsay noted when
discussing the life of another Reformation figure within the kingdom of Hungary, while it
might be unfortunate, “often one can perceive only a few faces through the fog.”12

Dialectic and Rhetoric
On a grander scale, this study touches upon one aspect of what is often seen as a
historic intellectual struggle between two western approaches to education: dialectic and
rhetoric.13 If the dialectical and rhetorical approaches to education at times appear posed
in some “struggle to the end” during which, at any given period, one dominates the other,
we often lose sight of the fact that they are really two parts of the same educational
program. In this jostling for position between the followers of an Aristotelian, a
peripatetic or, at a later date a scholastic approach, on the one hand, and followers of a
rhetorical or, at a later date, humanist approach, on the other, there was never a struggle
11

It should be noted that David P. Daniel has devoted his academic career to studying the Lutheran
Reformation on the territory that today makes up the Slovak Republic. Without his ealier work and kind
advice, this study would have been almost impossible.

12

Mihaly Bucsay, Geschichte des Protestantismus in Ungarn (Stuttgart: Evangelischer Verlag, 1988), 53.
“Oft gleichen sie nur Gesichtern, die aus dem Nebel hervorleuchten.”

13

P.O. Kristeller, Renaissance Thought, The Classic, Scholastic, and Humanist Strains, (New York: Harper
& Row, 1955), Kristeller touches upon this subject with regard to Renaissance humanism; Gerald L Gutek,
Historical and Philosophical Foundations of Education, a Biographical Introduction, (Upper Saddle River,
NJ: Merril/Prentice Hall, 2001) for a broad perspective of the role of rhetoric in Western pedagogical
thought. See also James J. Murphy, Rhetoric in the Middle Ages, A History of Rhetorical Theory from Saint
Augustine to the Renaissance, (Berkeley: University of California Press, 1974); Murphy, ed., Medieval
Eloquence, Studies in the Theory and Practice of Medieval Rhetoric, (Berkeley: University of California
Press, 1978), and Murphy, ed., Renaissance Eloquence, Studies in the Theory and Practice of Renaissance
Rhetoric, (Berkeley: University of California Press, 1983; Murphy, ed., A Synoptic History of Classical
Rhetoric, (Davis: Hermagoras Press, 1983). Thomas M. Conley, Rhetoric in the European Tradition, (New
York: Longman, 1990) for a strong introduction to the subject, with information covering the rhetorical
skills of Quintilian, Cicero, Erasmus and Melanchthon.
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as black and white as it appears on the pages of history books. That this is the case is
understandable. Many of the authors who focus on the subjects of scholasticism and
humanism, of dialectic and rhetoric, tend to focus more heavily on the conflict between
supporters of one approach or the other, rather than their long-term coexistence. The
authors themselves are aware of this but the proportion of works that focus on conflict
rather than coexistence has a tendency to skew the more important understanding of the
many ways in which these arts were related and reciprocal.
Both were part of the trivium of the seven liberal arts taught in the schools of
western Christendom during the Middle Ages. Even if the study of grammar, dialectic
and rhetoric had become imbalanced through the devotion of a disproportionate amount
of time to logic, the three language arts were nevertheless intended to complement one
another.
Humanists did want to bring about pedagogical reform and their literary calls to
action were undoubtedly a source of conflict. Their desire to bring about a significant
change in emphasis with regard to curriculum and in the textbooks used in the
schoolroom was a pedagogical revolution, and revolutions are rarely easy.14
Nevertheless, this pedagogical revolution did not change the language of study nor did it
alter the trivium. The three language arts remained the focus of pre-university study even
though much greater emphasis was put on Latin grammar and new textbooks utilized a
rhetorical approach to grammar study, to education in general, while minimizing the
older dialectical approach. This change in emphasis was revolutionary in the sense that
14

Paul F. Grendler, Schooling in Renaissance Italy, Literacy and Learning, 1300-1600, (Baltimore: Johns
Hopkins, 1989), for more on the revolution in the pre-university curriculum in Italy, see Chapter five.
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the educational product was different. Young men who had completed their studies at
grammar schools based on the New Learning had read a different body of works than
they would have had they been studying only a few years earlier. And yet the greater
model within which the humanists worked continued to be the trivium, the three language
arts believed necessary before a pupil could have any possibility of success in higher
studies.

Grammar, Grammar, Grammar
Although it followed a rhetorical pedagogical model, the focus of pre-university
education was hardly on the subject of rhetoric. Instead, much greater stress was placed
on fully and completely understanding Latin grammar and developing a sense of oral and
written fluency in the language. Humanists co-opted the classical rhetorical pedagogical
model and then molded it to better achieve their own ends. For one, they were training
their pupils in a foreign language, a situation vastly different than classical pedagogues
faced. In addition, the humanists’ goal was not to create generations of Latin orators, as
in the older rhetorical model. Instead, using this model was believed to aid in the
development of better language skills while it simultaneously molded the pupils’ moral
sensibilities through the use of excerpts from classical authors whose works were full of
practical issues of moral philosophy. In this way, pupils who had passed through this
educational program would have developed not only fluency in their Latin usage, but
also, and just as importantly, a strong sense of judgment and prudence, skills that could
be applied to all parts of their lives.

13
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In addition, language study was not limited solely to Latin. Increasingly, the study
of classical Greek was also stressed, although relatively few ever developed skills in
Greek that were comparable to their abilities in Latin. It was nevertheless believed by
most humanists, especially after the work of Erasmus, that Greek studies not only aided a
pupil’s skills in Latin but also opened the door to a body of knowledge that could only
further the moral objectives that were an integral part of the New Learning.
In addition to the goal of illustrating the means by which Renaissance humanism
and Reformation thought became influential in Upper Hungary, this study’s focus on the
sources of Leonard Stöckel’s pedagogical and religious reform has the added advantage
of outlining the motivations behind the pedagogical reform programs of two of Europe’s
most prolific literary figures of this or any age, Erasmus of Rotterdam and Philipp
Melanchthon.

14
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Chapter 1
Erasmus and Melanchthon as Sources

Pedagogical Reform and Erasmus of Rotterdam
Although perceptions of Erasmus of Rotterdam differ dramatically, it is also fair
to say that most scholars, religious, academic or otherwise, who have taken the time to
actually read a cross-section of his many essays, textbooks, letters and translations
respect him for his eloquence, thoughtfulness and almost inexhaustible literary
productivity. The differences of opinion with regard to Erasmus’s life and work lie
primarily in the subject matter on which Erasmus chose to write, particularly religious
and pedagogical issues, during the years leading up to and just following the beginning of
the Lutheran Reformation. When, late in life, as the rest of Latin Christendom was more
and more beginning to view the world in black and white, Erasmus’s own experience
forced him to continue to see much that was gray. This was not easy and it made him an
object of criticism by virtually all sides in the growing Reformation battle. If one side
saw his stance as born of weakness, the other viewed it as heresy. Neither seemed to fully
understand his own reform plans, plans which would maintain Christian unity, partly by
opening other eyes to these many shades of gray.

Pedagogue and Theologian
The subjects on which Erasmus chose to write were the most popular topics of
literary production during the hundred years following the invention of the printing press.
Much work has already demonstrated the great influence the development of printing had
15
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on the spread of humanism in the late fifteenth and early sixteenth centuries, as well as
the central role that printing played in the spread of Protestant thought during the
sixteenth century.1 In those years leading up the Lutheran Reformation, Erasmus of
Rotterdam became Europe’s most celebrated literary figure.2 Even though several of his
works were later condemned by the theologians at Paris, even after his collected works
were placed on the Index (after his death), parts of Erasmus’s body of work continued to
be printed with great regularity throughout the remainder of the sixteenth century and a
few continue to be used in classrooms to this day. In England and the Low Countries, in
Protestant parts of the Empire in particular and in much of Europe in general, Erasmus is
a name that, for centuries, all Latin grammar school boys would learn, most of them
reading from his Colloquies or De civilitate as youths and studying one or more of his
more advanced textbooks when older or in University. In England, a revision of William
Lily’s Latin grammar book which Erasmus made for John Colet’s school was given royal
sanction in the middle sixteenth century, literally outlawing the use of any other
grammar. It continued to be used in altered form into the 20th century as the Eton Latin
Grammar.3 During the seventeenth century, Parliament also required that a copy of
Erasmus’s Paraphrases of the New Testament Gospels and Epistles be placed on every
1

The best example is Elizabeth Eisenstein, The Printing Press as an Agent of Change, Communications
and Cultural Transformations in Early Modern Europe (Cambridge: Cambridge University Press, 1979).
See also Jean-Francois Gilmont, ed. The Reformation and the Book, Karin Maag trans. (Aldershot: Ashgate
Publishing, 1990).

2

Charles G. Nauert, Humanism and the Culture of Renaissance Europe (Cambridge: Cambridge University
Press, 1995) 157. Nauert states that Erasmus was “perhaps the first celebrity in European history.”
3

William Harrison Woodward, Desiderius Erasmus concerning the Aim and Method of Education,
foreword by Craig R. Thompson (Cambridge: Cambridge University Press, 1904; reprint New York:
Columbia University Press, 1964), 21 (page citations refer to the reprint edition).
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church altar beside the Bible in every church in the country. In addition, the Bible that the
Paraphrases was sitting beside was the King James Version, an English translation based
on Erasmus’s own Latin translation of the Greek text. During his own lifetime and the
decades immediately following his death, Erasmus’s important influence upon other
European scholars whose interests lay in the areas of religious and pedagogical reform
has led to his becoming today of scholarly interest in a variety of academic fields,
especially in religion, education, neo-Latin literature and history.

Defining Erasmus
A number of scholars have, over the years, attempted to define Erasmus of
Rotterdam with some one-word nickname or short catch-phrase, but attempts to do so
often seem feeble. The greatest difficulty with the various labels which it seems so
popular to add to Erasmus’s name is that most definitions fail to define Erasmus in a way
that does him justice. While some of us might be best defined in one word, Erasmus was
many things to many people and this continued to be the case following his death.
Erasmus of Rotterdam was an educator, a priest, a theologian, a reformer and a translator.
He was the best Greek specialist of the early sixteenth century. He has been called, and
with good reason, a feminist, a pacifist and the prince of humanists.4 He has been referred
to as Erasmus of Christendom by one author and Erasmus of the Low Countries by

4

Erika Rummel, Erasmus on Women (Toronto: University of Toronto Press, 1996). James D. Tracy, The
Politics of Erasmus, A Pacifist Intellectual and His Political Milieu (Toronto: University of Toronto Press,
1979); R.J. Schoeck, Erasmus of Europe, The Prince of Humanists 1501-1536 (Edinburgh: Edinburgh
University Press, 1993).
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another, in both cases with the intent to give special insight into Erasmus himself. And it
5

seems almost obligatory to point out that he was illegitimate, born the son of a priest,
who then suffered even greater childhood trauma when he was orphaned while still only a
boy. This information became the source of more than one attack when his work and
fame led to his involvement in the polemical writing so popular during this era. Later in
life, he was called a prevaricator and a dissimulator, a heretic and worse. If only a oneword label could do such a man justice! Instead, labels tend to over-simplify matters
thereby skewing our perception of such a multi-faceted figure. He was all of these things
and more, a man who, by 1516 was the most famous author among a wide cross-section
of the Latin-reading community of western Christendom. One historian has referred to
him as, “a celebrity, perhaps the first celebrity in European history.”6 Another, in the
Preface to a collection of Erasmus’s letters, wrote of Erasmus that “this scholar-humanist
was one of the great men of the sixteenth century, indeed of Western civilization.”7
His influence upon the important issues of the day, particularly on questions of
religious and pedagogical reform, has led to his becoming an enduring force in western
literary history, western religious history and in the history of education. All of the other
humanists whose intellectual thought is an important part in the current study, Philipp
Melanchthon, Leonard Cox and Leonard Stöckel in particular, were heavily indebted to
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Erasmus. Both Melanchthon and Cox expressed their personal indebtedness to Erasmus
in writing.8 Stöckel also demonstrated that he was an Erasmus enthusiast in a number of
ways which will be discussed below. Nevertheless, each of these humanists was a true
disciple of Erasmus in the sense that they also went their own ways, taking actions that
Erasmus would not, in the process demonstrating that they were not servile in their
imitation of anyone.
Erasmus’s name has been co-opted by academic and religious scholarship funds
and other institutions at universities across the United States and Europe. The University
of Notre Dame has an Erasmus Institute. Prince Bernhard of the Netherlands gives out an
annual Erasmus Prize with a sizeable monetary award “to people or organizations for
outstanding services to culture, society or the social sciences in Europe.”9 In addition to
Erasmus’s name being attached to a variety of scholarly institutions, such as the Erasmus
Center for Early Modern Studies at Erasmus University in Rotterdam, it is also used by
the European Union for one of its educational programs, one intended to foster cultural
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and pedagogical exchange. The city of Brussels actually paid homage to Erasmus by
naming their main subway line after him.

Erasmus’s Opera omnia
The collected works of Erasmus of Rotterdam are surpassed in volume only by
the secondary literature written on the author during the almost five hundred years since
his death. Robert Faludy, in the Preface to his biography on Erasmus, notes that,

Erasmus’s Collected Works and his thousands of letters comprise some
sixteen million words – one hundred and fifty sizeable volumes. Still more
first-hand information is provided by the writing of his contemporaries,
the diplomatic correspondence of the time and his first two biographers,
Beatus Rhenanus and Paulus Jovius. Since their day works dealing with
Erasmus have piled up until now there is a veritable mountain of them.
There have been at least eighty scholarly monographs which explore one
or another aspect of his life or thought. The six volumes by the late A.
Renaudet alone contain nearly everything that is known about him
between his youth and the year 1527.10

Faludy continues by pointing out that, “More than two hundred biographies and
biographical essays have been written on Erasmus since 1700.”11 Interest in Erasmus
does not seem to be waning. At about the same time that Faludy was producing his work
on Erasmus, Roland H. Bainton was publishing his own biography.12 Both authors look
back to the work of the famous Dutch historian, Johan Huizinga, whose biography of
Erasmus was first published in 1924.13 Although outdated in some respects, Huizinga’s
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biography, like his classic The Waning of the Middle Ages, continues to be important
reading for students of this era. In the last generation, more than twenty biographies of
Erasmus have been produced in the English language alone. Erasmus has even found a
welcome home on the Internet. Erasmus as a domain name has been taken by various
organizations and companies in North America and Europe, with www.erasmus.org, for
example, devoted to Erasmus’s life and work, albeit in Dutch. There may be no better
way of demonstrating Erasmus’s enduring fame, his continued marketability than to point
out that there are currently over 250 books by or about Erasmus on sale at just one online
bookstore.14
Many of Erasmus’s essays may be found today in modern editions and
collections, both in Latin and translated into one of numerous vernacular languages. The
first collected works of Erasmus was printed in Basel in 1540. The first critical edition of
Erasmus’s Opera omnia was edited by Jean Leclerc and published in Leiden between
1703 and 1706. Wallace K. Ferguson edited a supplement to the Leiden Opera omnia
which is entitled Erasmi opuscula. The modern critical edition was begun in 1969 under
the title Opera omnia Desiderii Erasmi Roterodami, and is being published in
Amsterdam. Erasmus’s many letters are to be found in the critical twelve-volume edition
published in Oxford (1906-1947) by P.S. Allen et al. A critical edition of the Collected
Works of Erasmus in English translation, begun in 1974 at the University of Toronto’s
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Centre for Reformation and Renaissance Studies, is making progress toward eventual
completion. All of the more important scholars on Erasmus during the past generation
have played some collaborative role in Amsterdam or in Toronto. Neither collection is
expected to be completed for another 30 years.
Long aware that his personal fame was great enough that, following his death,
critical editions of his collected works would be published, Erasmus wrote out his own
recommendations on the “most convenient way to do it,” once in 1523, and again in
1530. 15 The two catalogues do not differ significantly in organization; Erasmus used nine
separate categories and in such a way that combined his own treatises with his many
translations and critical editions.16 In order to facilitate this discussion, however, a brief
examination of Erasmus’s more important works on childhood education will aid in
illustrating Erasmus’s influence on the teaching methods used by Philipp Melanchthon,
Leonard Cox and Leonard Stöckel.
In addition to his role as a pedagogical reformer, Erasmus of Rotterdam was a
devoted Christian; as such, the changes that he desired to bring about through a continued
revival in classical literature, bonae literae as he called it, were first and foremost
Christian and spiritual. His primary goal always was to bring about lasting religious
reform, to bring about changes to a contemporary Christianity which he believed to be
superstitious and corrupt. In order to bring about this spiritual renewal, Erasmus argued
that pedagogical reform was of paramount importance.
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Pedagogical Works
There are two subcategories that make up Erasmus’s collection of educational
literature: treatises which promoted Erasmus’s educational reform program; and those
textbooks intended to aid in carrying out that reform. Even though his pedagogical
treatises and texts are most important for the present study, it should also be remembered
that all of Erasmus’s works have a didactic element to them and all are intended to aid in
the fostering of Erasmus’s higher goal of religious reform.
Erasmus’s writing skills were such that, whenever possible, he was able to expand
his audience for certain types of books by adding to, or expanding, the apparent utility of
the work. His Colloquies, then, originally intended for aiding Latin students in
developing their every day speech, also became popular reading. The content of the
Colloquies was enjoyable reading to many Latin readers who were no longer students,
especially because Erasmus typically spoke to the issues of the day.
His pedagogical treatises that were effectively teacher’s manuals, such as De
ratione studii and De civilitate, were read not only by teachers and tutors but also used in
the classroom as examples of eloquent Latin writing. His word and phrase books, such as
the Adages, were also found to be popular among a variety of different types of readers,
from academics and clerics who spent much of their time in the Latin language, to a
wider Latin-reading public that was both interested in maintaining its language skills and
also enjoyed Erasmus’s humor and sharp pen. Erasmus was clearly skilled in making his
works accessible to larger and larger audiences, but they always remained limited to the
Latin-reading population of western Christendom. For vernacular translations of his
works, Erasmus relied on others.
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As has been noted, Erasmus’s primary goal, toward which all of his work was
directed, was religious reform, what he referred to as a renewed res publica Christiana,
one which Erasmus believed could be achieved only through the development of what he
referred to as one’s own philosophia Christi or philosophy of Christ.17 He believed that
the primary goal of all education is piety and that the best means of achieving that goal
was through the acquisition of knowledge.
For a significant spiritual renewal to truly take place, then, Erasmus believed that
other reforms were not only necessary but also prerequisite. In order to bring about
changes that would address what Erasmus believed to be fatal flaws in the educational
system of his day, flaws that severely limited the number of people who would be
capable of intellectual development to the point of understanding what he meant by a
philosophia Christi, Erasmus devoted considerable time to promoting his conception of
docta pietas, or learned piety.18 For Erasmus, the development of learned piety was the
true end of all education for it alone opened the door to the development of a proper
philosophia Christi, the ultimate goal of all of humanity. As James D. Tracy notes,
“Despite his critique of the Brethren of the Common Life, it apparently was not for
nothing that Erasmus spent a good part of his youth in close contact with a religious
movement whose most famous literary product was The Imitation of Christ.”19 Tracy
points out that Erasmus’s philosophia Christi is significantly different from that of
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Thomas à Kempis and the Brethren, particularly in the area of monastic humility, but the
concept is still much the same. As in other ways, Erasmus was heavily influenced by the
circumstances of his birth and education. They are of great importance with regard to
Erasmus’s opportunities later in life, even if he found much wanting from his own
experiences with the Brethren. William H. Woodward made a comparable observation in
his work on Erasmus and education when he noted the importance of Erasmus’s ten years
of monastic solitude.

It is not an easy problem to appraise at their true value the complaints
which Erasmus, at a much later date, leveled against destiny in making
him a monk. Two things seem clear: the first is that he has left no
contemporary record of his discontent; the second, that his bent to
literature and scholarship was fostered by the leisure of the ten years spent
at Stein, as it could hardly have been by any other mode of life.20

In one of his last pedagogical publications, De civilitate morum puerilium, (On Good
Manners for Boys), Erasmus rather succinctly outlines what he believes to be the most
important goals in a well-planned education.21

The task of fashioning the young is made up of many parts, the first and
consequently the most important of which consists of implanting the seeds
of piety in the tender heart; the second in instilling a love for, and
thorough knowledge of, the liberal arts; the third in giving instruction in
the duties of life; the fourth in training in good manners right from the
very earliest years.22
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Three treatises in particular address elements of Erasmus’s pedagogical reform
program. They are De pueris statim ac liberaliter instituendis declamatio (1529), De
ratione studii (1511), and De civilitate morum puerilium (1530). In addition, Erasmus
produced several texts to aid in achieving the rather high academic goals set out in these
manuals. They include: De duplici copia verborum ac rerum commentarii duo (1512); De
recta latini graecique sermonis pronuntiatione dialogus (1512); De conscribendis
epistolis (1522); and the Colloquies first published in authorized form in Louvain in
1519, but republished often with new dialogues and additions to older ones.
Most of Erasmus’s pedagogical works had been conceived and written during the
period prior to 1511 when Erasmus had had the most contact with pupils. His later years
were devoted more to Greek and religious studies. The Colloquies had been first
developed during Erasmus’s stay in Paris (1495-1499). Others were worked out to aid his
friend John Colet, who began preparations in 1508 to open a new grammar school at St.
Paul’s in London.23 Erasmus’s last publication to focus directly on childhood education,
De civilitate morum puerilium, (On Good Manners for Boys), was first published by
Froben in 1530.
It is nevertheless clear that much of Erasmus’s pedagogical program had been
developed while he was himself still rather young. De ratione studii, published in 1511
by Bade in Paris, was the first in a series of works devoted to all aspects of pre-university
education, De civilitate essentially completing the series. A brief examination of his
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pedagogical treatises illustrates Erasmus’s general program of reform. This will prove
useful when his program is compared to those of Melanchthon, Cox and Stöckel.

De pueris
During Erasmus’s period of study in Paris (1495-1499), his financial situation was
such that he was required to tutor students in order to make ends meet. It was at this time
that early drafts of a number of Erasmus’s pedagogical works were first written. While it
is quite commonly pointed out that it was due to this experience at university in Paris that
Erasmus originally conceived of the idea of the Colloquies, few also note the other
important works he conceived during this same period. They include De copia and the
supplemental De pueris, as well as his most detailed teacher’s manual on his pedagogical
reform program, De ratione studii. From this period onward, this is the direction that
Erasmus’s pedagogical program took.
Erasmus looked back toward early childhood education because he believed that
many of his contemporaries who had the financial wherewithal to properly educate their
children failed to do so simply because they were not aware of its importance. He
therefore devoted his energy to writing works that encouraged wealthier burghers and
members of northern Europe’s nobility to begin the education of their children early.
While promoting a program of study that was quite comparable to that found in
Quintilian’s Institutio oratoria, Erasmus made adjustments based on contemporary
conditions. Although both Erasmus and Quintilian devote energy to explaining the
necessity of beginning a boy’s education as early as possible, Erasmus argued in favor of
study at home with the aid of a tutor, preferably in a small group rather than one on one.
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It seems that this recommendation is based partially on Erasmus’s own childhood
experience in schools as well as his continuing belief that the poorer schools often do
greater harm than good. Quintilian, on the other hand, was contending with a long-held
Roman tradition in which the sons of wealthy Romans received much of their education
at home. Some children of wealthy Romans never went to school, instead learning letters
from a slave tutor or elder member of the family and spending much time following
around the father or head of the household. Quintilian argued that future leaders who
would plead in the courts and speak in the public forum needed an education that was
public, one in which they competed with other pupils and became comfortable in a public
setting, the setting in which they would make their careers.24 Therefore, while both
authors argue in favor of early education, their recommendations on how to go about that
education differed significantly, based on the rather different conditions of the periods
during which the two were writing. What we find is that Erasmus became the most
important source of the pedagogical revolution that swept northern Europe during the
sixteenth century, and Quintilian was Erasmus’s primary source of information with
regard to many of his pedagogical recommendations.
Although De ratione studii (1511) is the most comprehensive of Erasmus’s essays
on pre-university pedagogical reform, De pueris is more squarely focused on the needs of
early childhood. The work was first written as a rhetorical example to accompany De
copia, a text intended to aid one in developing skills in writing in the “abundant style.”
Although De pueris (1529) was not published until many years after the first printing of
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De copia (1512), Erasmus notes in the Dedicatory Letter that his original intention in
writing the essay was as an example intended to accompany De copia, and its final
structure bears that out. De pueris is a rhetorical declamation in two parts intended to be
an illustration of the differences between a theme presented as a plain argument and that
same theme written in the abundant style. The plain argument is a little over one page in
length and contains five paragraphs while the very same argument presented in the
abundant style is almost fifty pages in length.
Rather than addressing specifics on education, as Erasmus more clearly does in
De ratione, the theme Erasmus chose to write on for his example to accompany De copia
is the need for fathers to take great care and pay considerable attention to their sons’
education. Erasmus also stresses in this declamation that parents should not attempt to
educate their children themselves but should entrust this duty to a learned and pious tutor.
By the time Erasmus wrote De pueris, experience had thoroughly convinced him that
most parents were incapable of properly educating their children on their own, without
the aid of professional help. The wealthy nobles, burghers and humanists for whom
Erasmus was actually writing this essay were too busy tending to their own daily affairs
to devote the attention necessary to ensure that their children were properly educated.
Erasmus very persuasively argues that there could be nothing more important. He points
out that it is clear his readers have the means to ensure their children receive a proper
education but many still need to be made to understand its importance for the future, for
the child’s future, the parent’s future, for the state and especially the church.
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The form of education Erasmus advocates in De pueris is mental and spiritual; he
believed physical training should only be required to the point of maintaining good
health, necessary to remain strong mentally and spiritually. At one point in his argument,
he clearly states that physical education is of little concern in the program that he
recommends. His reasoning is that his program intends to educate leaders, not to train
athletes.

I know the excuse will be brought forward that the fatigue of studying
might have a detrimental effect on the health of a young and delicate child.
My answer is that even if something is lost in the way of physical
robustness, this disadvantage is well outweighed by the great intellectual
benefits that the child will receive. Our concern is not to train athletes, but
philosophers and statesmen; it is enough that they should enjoy good
health, which certainly does not need to be accompanied by the physique
of a Milo.25

Erasmus’s division of education into three categories of training for the mind, the spirit
and the body, like many of the other pedagogical precepts on which he founds his
arguments, is an old concept with origins in classical Greece. Erasmus then adapted the
idea for contemporary conditions. While the Greeks saw physical training as an important
element in education, Erasmus believed that contemporary nobility often devoted undue
attention to physical achievements while thinking that intellectual training could be left to
the scholars and spiritual training to the Church. In addition, Erasmus himself was never
physically robust and as he aged he was plagued with physical ailments.
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The typical age to begin school during the early 16 century was at about the age
th

of seven, but by Erasmus’s own statements it is obvious that many children were not sent
to school until much later than that. Erasmus tells in his Compendium vitae that he
himself began school at the tender age of three. He also devotes considerable space in De
pueris and other pedagogical treatises to arguments supporting his preference to begin
educating a young boy at the earliest date possible.

What kind of maternal feeling is it that induces some women to keep their
children clinging to their skirts until they are six years old and to treat
them as imbeciles? If their love of play goes this far, why do they not
procure for themselves a monkey or a Maltese puppy? “They are only
children,” they argue. Quite true, but even so, one cannot emphasize too
strongly the importance of those first years for the course that a child will
follow throughout his entire life. Hard and unbending before his teacher is
a child that is the product of such a soft and permissive upbringing –
gentleness is their word for it, but its effects are totally corruptive.26

Erasmus actually takes the argument even further, and, reminiscent of Quintilian’s first
book, argues the need for a tutor to begin his work alongside that of the wet nurse.

You should straightway begin to search for a man of good character and
responsible learning to whose care you may safely entrust your son to
receive the proper nourishment for his mind and to imbibe, as it were, with
the milk that he suckles, the nectar of education. Responsibility for your
child should be divided equally between nurse and teacher, the former to
nurture him in body, the latter in mind and character.27

Similar arguments are to be found throughout Erasmus’s various writings. Whenever he
was given the opportunity, he stressed the need for an education in good letters and the
26
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earlier the better. He took such an opportunity when in 1531 he dedicated his edition of
Terence’s comedies to the sons of the Polish noble Severin Boner.

There is nothing better for man than devotion to God, and its seeds must
be implanted in small children bit by bit right along with their mother’s
milk. The next best thing for man is training in the liberal arts. Though
they are not virtues as such, the arts do prepare the way for virtue by
fashioning a gentle and tractable nature out of rough and crude material.28

From this one example alone, there is much to be said about Erasmus’s
pedagogical plan. First of all, Erasmus argues that a young child needs a tutor as badly as
he needs a wet nurse. In addition, Erasmus did not believe it was especially healthy for a
young boy to “spend too much time in the kitchen,” nor that one should wait to begin
instructing the boy in pious behavior. We see Erasmus again using the three-part division
of education: body; mind; and soul. Leaving the body to the nursemaid at this young age,
Erasmus’s program focuses on developing a boy’s learned piety, an educational process
that will cover both mind and soul. Piety is something that is learned best, even if slowly,
when young, and Erasmus’s educational plan focuses on the development of piety first
and foremost. He argues that it is important to instill religious fervor, and a love of
learning, into a child while he is still young, when his mind is most pliable and before it
has begun to be corrupted. When writing to the sons of Severin Boner, Erasmus makes
this argument.

But the important thing is the first source from which the rudiments of
piety and learning are derived, and also what sort of guide is the child
given, especially in those very early years when his nature is still free from
28
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any defects and, like soft wax, is plastic and readily copies any and every
habit found in his model.29

Even though De Pueris is primarily a rhetorical exercise exhorting fathers to tend
to the liberal education of their sons, and at an early age, Erasmus does on occasion make
points that may be considered an eloquent summary of his educational theory, and they
are summaries which also echo the words of classical authors like Quintilian, Plutarch
and Cicero:

As a general principle, human happiness depends on three prerequisites:
nature, method, and practice. By nature I mean man’s innate capacity and
inclination for the good. By method I understand learning, which consists
of advice and instruction. Finally, by practice I mean the exercise of a
disposition which has been implanted by nature and molded by method.
Nature is realized only through method, and practice, unless it is guided by
the principles of method, is open to numerous errors and pitfalls.30

Erasmus believed that these “three strands, must be intertwined to make a complete cord:
nature must be developed by method and method must find its completion in practice.”31
Although one is born with what nature gives him, methods may be applied to aid in
“developing” or “molding” nature. It is therefore important for boys to learn a method, an
art, in particular the literary or liberal arts, and then to make that art as natural as is
possible through constant practice.
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Virtually everything that Erasmus writes about early education in De pueris is
also found in the first chapters of Quintilian’s Institutio oratoria.32 In discussing
oratorical abilities in his Institutio, Quintilian makes a similar observation: “Ability in
speaking is produced by nature, art and practice; to which some add a fourth requisite,
imitation; which I include under art.”33 Imitation was central to Erasmus’s plan also.
Erasmus’s most direct argument in favor of early childhood education is found in
the opening paragraphs of De pueris. The author explained his intention in his dedication
to Prince William, Duke of Cleves, of expressing the same argument in two forms, the
first short and direct and then again but this time “more elaborate and more detailed.”34 In
the following, he addresses one of the arguments against early education, an argument
which claimed so little is actually learned that it is simply not worth the time.

You may object that what is accomplished during these years is very little.
But why should you slight it as being inconsequential if it serves a
supremely important end? Why should you deliberately ignore this
benefit, modest though it may be? After all, if you add one tiny bit to
another you will in time create an impressive heap. Moreover, bear in
mind that if a child learns the basic elements, he will be able to devote to
more advanced studies those years of adolescence which otherwise would
have been taken up by the fundamentals. Finally, by being occupied with
his studies, a child will avoid the common pitfalls of youth – for learning
is something that engages the entire person – and this is a blessing which
should not be undervalued.35
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Quintilian also addressed the issue of whether it was worthwhile to spend so much time
for such minor success. In the first chapter of his Institutio oratoria, he concluded his
discussion on whether it is worth the time spent by pointing out that it actually depends
on perspective. Although it might not seem worthy of the time of the teacher, it is
certainly worthy of the time of the child. “Yet those who are of the opinion which I have
mentioned, appear with regard to this part of life to have spared not so much the learners
as the teachers.”36 Concluding in much the same way as Erasmus, Quintilian asks, “Why
shouldn’t that age belong to learning, which already belongs to manners or morals?”37
De pueris is an excellent example of Erasmus’s pedagogical literature. It is an
excellent demonstration of the differences between the plain and abundant styles. The
topic chosen by Erasmus for that demonstration gives us some insight into Erasmus’s
pedagogical reform program. In examining the work, it becomes clear that Erasmus was
heavily influenced by the ideas of Quintilian in developing this essay. Even with the
stress on early childhood education, it quickly becomes clear that Erasmus’s
recommendations are for a specific target audience. Erasmus’s discussion of education in
De pueris centers on the work of tutors. These recommendations were clearly intended
for the wealthy and powerful, for the nobility and for wealthy burghers.
Erasmus devotes considerable space in De pueris to the need to choose a suitable
tutor. His general theory is that it is much harder to correct errors, linguistic and ethical,
than it is to prevent them. Since the pedagogical goal is docta pietas, it is not surprising
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that the two primary qualities that Erasmus argues are needed for a successful tutor are
broad learning in the liberal arts and sincere Christian morals.

De ratione studii
Erasmus refers to the recommendations outlined in De ratione studii as part of
primary schooling.38 He believes that the goals set out in that work can be achieved by
the time one is sixteen to eighteen years of age, which is a little older than the age young
men began attending universities in that period. He also believes that those who followed
his recommendations would be much better prepared for their university studies, in fact,
considerably further along in those areas of greatest importance, moral character and
fluency in Greek and Latin, accompanied with a developed sense of eloquence in written
Latin. “A boy may then with confidence turn his attention to higher studies; and whatever
direction this takes, he will readily demonstrate how important it was that he received his
first instruction from the best teachers.”39 Much more than De pueris, De ratione studii is
a study plan intended to guide a boy through the whole course of pre-university study.
The recommendations are given in such a way that the intended audience is a prospective
teacher, although it is dedicated to a friend who had “asked” for a course of study so that
he may more successfully find his own way “in the labyrinth of letters.”40
Erasmus begins De ratione studii with a very interesting sentence, one that
emphasizes the utility of another of his works while simultaneously making a connection
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to classical philosophical and rhetorical thought. As has been demonstrated, Erasmus
believed, in order to successfully obtain knowledge and thereby fulfill one’s obligation to
become fully human, one must study language. He introduces De ratione studii with
remarks closely related to ideas expressed by Quintilian on the need for a literary
education, one that developed fluency and eloquence in the languages prior to turning to
other, higher matters:

In principle, knowledge as a whole seems to be of two kinds, of things and
of words. Knowledge of words comes earlier, but that of things is the
more important. But some, the “uninitiated” as the saying goes, while they
hurry on to learn about things, neglect a concern for language and, striving
after a false economy, incur a very heavy loss. For since things are learned
only by the sound we attach to them, a person who is not skilled in the
force of language is, of necessity, short-sighted, deluded, and unbalanced
in his judgment of things as well.41

This same point goes to the heart of Erasmus’s text De copia, printed together with De
ratione studii in the first edition.42 The connection is made more clear when one looks at
the long titles of these two pedagogical treatises. The long title for De ratione studii is De
ratione studii ac legendi interpretandique auctores liber (A Book on the Method of Study
in Reading and Interpreting Authors). The long title for De copia is De duplici copia
verborum ac rerum commentarii duo. Although most scholars on the subject simply refer
to the work as De copia, it is most often translated into English rather loosely as Copia:
Foundations of the Abundant Style. A more direct translation illustrates the connection
between the opening passage of De ratione studii and the goals of On the Double
41
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Abundance of Words and Things, a Two-part Commentary. De copia, as noted in the title,
is divided into two sections: in the first Erasmus’s intention is to demonstrate how one
may enrich his written and spoken Latin through the development of variety of
vocabulary and language; in the second section, Erasmus turns to the question of
abundance and variety in subject-matter. While illustrating how closely connected De
ratione studii and De copia actually are to one another, one a virtual teaching manual
outlining goals for the teacher and pupil, the other an upper-level Latin textbook intended
to aid in achieving the goals outlined in De ratione studii, it also indicates Erasmus’s
primary motivation for the study of Greek and Latin. These were not goals in themselves.
It is infinitely more important that one develop a knowledge about things, but Erasmus
believes a knowledge of words is prerequisite: one must learn and study words, study
language, before one is adequately prepared to move on to higher subjects, to things. In
Erasmus’s pedagogical plan, as laid out in De pueris, De ratione studii and other works,
the primary focus is the continued acquisition of language skills so that the pupil is
sufficiently prepared to move to higher studies.
The list of classical authors that Erasmus recommends be used in order to develop
one’s language skills begins as a relatively small list of Greek and Latin writers, but the
work and exercises that he attaches to them demonstrate how intensely he expected
Greek and Latin literature to be studied.43 In Greek prose, Erasmus recommends Lucian,
Demosthenes and Herodotus while the Greek poets whom he recommends are
Aristophanes, Homer and Euripides. Erasmus’s Latin reading list includes five authors,
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beginning with Terence and including Virgil, Horace, Cicero and Caesar. Once these
works have been digested, the pupil should have “developed a pure, if not ornate, skill in
language [words].”44 Erasmus recommends that the pupil then turn to higher matters, to a
study of things. “Of course some considerable knowledge of things as well as of words is
acquired in passing, from these writers whom we read in order to refine our language, but
traditionally almost all knowledge of things is to be sought in the Greek authors.”45
Erasmus also refers the reader to more difficult authors to improve the pupil’s
grammar and style. These include a work by the only modern author mentioned in
Erasmus’s pedagogical plan, Lorenzo Valla’s Elegantiae linguae latinae (Elegances of
the Latin Language), which had influenced Erasmus when he was young.46 He also
instructs the pupil to learn the grammatical paradigms to be found in Donatus and
Diomedes. But this is not all. Not by any means. He quickly rattles off several other
things the pupil should be learning as well.

Memorize the rules of poetry and all its patterns; have at your fingertips
the chief points of rhetoric, namely propositions, the grounds of proof,
figures of speech, amplifications, and the rules governing transitions. For
these are conducive not only to criticism but also to imitation.47

What Erasmus is calling for, on the part of either the teacher or the pupil, is no small task,
even if it could be rattled of in the space of a sentence or two. As in De pueris, Erasmus
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continually stresses the need for the pupils to practice their language skills through a
variety of literary exercises, exercises that he believes are fun and break the tediousness
of study. As the pupils’ abilities increase, Erasmus outlines the sort of exercises that he
believes are most useful but still interesting and challenging for the pupils. Although
almost a page in length, this one section of Erasmus’s pedagogical plan alone clearly
demonstrates the sort of intensive literary study that his educational program entailed.
Believing that the “best master of style is the pen” and that pupils would absorb their
studies more fully when compelled to make their own literary creations, Erasmus
instructed the teacher to turn to topics that prove to be not only elegant but also
edifying.48
Nature, method and practice are the three elements which Erasmus stressed as the
way in which humans learn. The exercises, the practices, described above and excerpted
in the appendix, that Erasmus expected of middle and high-level pre-university pupils,
are almost unbelievably ambitious, that is, until we come to understand the sort of pious
and learned life led by Erasmus of Rotterdam, until we see the size of his own body of
work and realize that this is one scholar who became a source, an object of imitation, for
no other reason than he practiced what he preached.
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The Apophthegmata
Erasmus’s Apophthegmata of 1531 is a somewhat difficult work to categorize.49
Although didactic in nature, the Apophthegmata was not part of Erasmus’s series of
works outlining his pedagogical reform program. The work was also written in a Latin
style evidently too complex for all but the more advanced readers. The Apophthegmata
was comparable to Erasmus’s Adagiorum chiliades (1508) and his Parabolae (1514).50
All three were pieces of literature that could be read for enjoyment, used as textbooks for
advanced students or as desktop sourcebooks for educated adults interested in making
their written Latin more stylish. Erasmus put these collections together due to his belief
that every adage, parallel and apophthegm was useful not only in aiding one’s literary
Latin but also in giving simple instructions in life and morals, based on the wise and
eloquent phrases of the authors of classical antiquity. In addition, and this was quite
important to a humanist reformer like Erasmus, each of these collections demonstrated
that the pagan authors of antiquity did understand morality and are worthy of further
study.51
First published under the title Adagia collectanea in 1500, the text contained a
series of adages, or proverbs, drawn from the authors of classical Latin literature. As his
Greek improved, Erasmus’s collection of adages expanded dramatically. When a new
edition was printed by the Aldine press in Venice in 1508, Erasmus changed the name to
49
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Adagiorum chiliades or Thousands of Adages. It grew to include over 3000 adages. Each
adage also contained an entry intended to aid the reader in better understanding its
meaning. In that way, the reader may more readily be able to incorporate the adage into
his spoken or written Latin. Some of the entries grew to be so long that they were
published as essays in their own right. The most famous example of this is the entry on
the adage Dulce bellum inexpertis (War is Sweet to those who do not know it).
Erasmus’s Parabolae first went to the printer in Strasbourg in 1514 but, like the
Adagia, the collection was revised and added to for the remainder of his life.52 It
ultimately went through at least fifty editions.53 Whereas the Adagia were wise proverbs
from Antiquity, Erasmus’s own studies demonstrated that there were other ways, rather
than just the simple proverb, to impart knowledge on ethics or moral philosophy. The
Parabolae was developed during the period when Erasmus was furthering his study of
the Greek language by reading Plutarch. At the same time, he was adding large amounts
of material from Plutarch and other Greek authors to his Aldine Adagia, as well as
reading and editing Seneca. Erasmus found that much knowledge, ethical in nature, was
imparted by Plutarch and others through the use of sentences based on simple simile or
parallel. Just as he had drawn his adages from his studies of classical authors, Erasmus
began to write down a list of these aphorisms during his studies which, after a time, grew
to a considerable length. These were then published without commentary and dedicated
to his good friend and fellow humanist, Peter Gillis, who at the time was secretary to the
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city of Antwerp. In the dedicatory letter, Erasmus describes how he came to publish this
work:

Of late, as I reread Aristotle, Pliny, and Plutarch for the enrichment of my
Adagiorum chiliades, and cleared Annaeus Seneca of the corruptions by
which he was not so much disfigured as done away with altogether, I
noted down by the way these passages, to make an offering for you which
I knew would not be unwelcome. This I foresaw, knowing as I did your
natural bent toward elegance of expression, and perceiving that not polish
alone but almost all the dignity of language stems from its metaphors.54

One example of the thousands of edifying sentences and phrases found in Erasmus’s
Parabolae is sufficient to give the reader the idea of what type of aphorism is included in
this work:

As a seal can easily be impressed on soft material, but not once it has set,
so children’s minds accept any teaching easily, but not once they grow up
and start to set.55

As his dedication to Peter Gillis indicated, in addition to being a work that
Erasmus hoped would be morally edifying, the Parabolae was intended to aid in
developing one’s own Latin style and sense of eloquence. As in Erasmus’s use of
Aesop’s Fables and the Disticha Catonis, primary texts popular during the Middle Ages,
using the simile as a tool for instruction in grammar and ethics was not a new concept.
One of the so-called authorities in the popular auctores octo, Alain de Lille (c. 1116 - c.

54

Ibid., CWE 23: 130, 21-28. Dedicatory Letter to Peter Gillis.

55

Erasmus, Parabolae, CWE 23: 163, 31-33.

43

Sources
1202) published a work with the same title which had become part of many medieval
school curricula.56
The Apophthegmata differed slightly from both of these earlier compilations in
that the Apophthegmata contained generally short and simple historical or legendary
anecdotes that culminated in a wise saying attributed to a classical author or great figure.
The work was also organized alphabetically by author, giving it a slightly different style
than either of the earlier two. As in his Adagia, placing the precept in a historical setting
gave Erasmus the opportunity to comment on the phrase, even adapting it to
contemporary circumstances. In putting this work together, Erasmus relied heavily on the
work of the Greek author Plutarch, as he had with his Parabolae. Plutarch had himself
put together collections of Apophthegms, and with the same edifying intentions.
Apophthegms were considered an important rhetorical flourish in which an author could
make a point by reference to the great authorities of the past, a way of obtaining or
imparting knowledge by way of interesting anecdote.
Just as the Adagia and the Parabolae were written with the enthusiast of good
letters in mind, Erasmus’s Apophthegmata was also considered enjoyable and edifying
literature in its own right, as well as a good reference book for those who do not have the
leisure to devote their attention to reading all the best authors of Antiquity themselves
and developing their own personal lists of commonplaces, adages and similes. But these
were not schoolbooks. The language used was too advanced for schoolboys. Ultimately,
the time and effort which Erasmus devoted to the collection and publication of this
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material says much about his belief in their utility. The work he did in collecting together
all of this material ultimately proved highly beneficial to his own career and fame.

The Source
In Erasmus’s untiring efforts to make available the sources of the western
tradition, Greek and Latin, patristic and pagan, he himself became a source. The
humanists of the fifteenth and sixteenth centuries loved the “source” metaphor. Ad fontes
is still seen as one of the battle cries of the humanists and with good reason. It is,
nevertheless, an old idea, one that authors have often attached to Homer, referring to him
as a mighty river flowing with the purest of language. In the Latin tradition, Cicero has
often been associated with this same idea. Erasmus, when promoting the study of Greek,
often turned to this metaphor. One example is early in his De ratione studii, where he
notes his belief that “knowledge of all things is to be sought in the Greek authors.”57 He
continues with an explanatory question: “For in short, whence can one draw a draught so
pure, so easy, and so delightful as from the very fountain-head?”58 Greek, the pure
fountain-head of all knowledge, the purest of all sources. In his translation and editorial
work, Erasmus was not only going back to the sources but aiding others who would
follow his path, and many more who would never be able to. For Erasmus, it was in a
renewed interest in the sources that real pedagogical and religious reform would begin in
earnest.
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As he became one of the greatest Greek and Latin specialists of the early sixteenth
century, Erasmus became a product of his own campaign. He practiced what he preached
and Europe then reaped what he had sown. His expertise in the lower arts, his skill in
languages made Erasmus a formidable authority in the higher art of theology, to which he
devoted every bit as much time as he did to his pedagogical reform plans. Finally, his
own literary output, including his letters, translations and critical editions meant that
Erasmus himself became a source. It is hardly inaccurate to say that through him flow the
purest waters of the northern Renaissance. Historians have already discerned the sources
of this mighty intellectual river; they are many and diverse but they combine to make up
the Prince of Humanists. They include the circumstances of his birth, his early education
at Deventer and the chance meeting with Rudolf Agricola. They include early contact
with Greek, with the work of Lorenzo Valla and an interest in classical studies partially
born of a rambunctious, if not rebellious, spirit. They include the years of study at the
monastery as well as Erasmus’s growing awareness that the monastic lifestyle was not for
him. They include patrons like the Bishop of Cambrai and noble family of Veere, a threeyear stay in Italy, and longer ones in Paris and England. They include Cicero and
Quintilian, Homer and Demosthenes and, more importantly, Jerome and the holy
scriptures. While there remain questions about his life, such as the exact year of his birth
and the lack of epistolary evidence as to what Erasmus was doing during much of his
Italian travels between 1506 and 1509, most difficulties which arise in the modern study
of Erasmus are not due to a lack of information but the problems associated with sorting
through an overabundance of it.
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Although he gained a strong following of supporters, even disciples of sorts,
Erasmus also had his detractors. Nevertheless, western Christendom’s intellectual and
religious history was profoundly affected by the life and work of Erasmus. Whether he
laid the eggs that Luther and the other Reformers hatched can be left to others to decide,
but if he did, how much more profound can one’s influence during this period actually
be? And even if he did not, his work on the patristic texts and his Greek New Testament
still paved the way for the translation and publication of the Bible into the vernacular
languages. If we look to him as the source for much of the pedagogical revolution that
swept northern Europe during the first half of the sixteenth century, and there is none
who even compares except Philipp Melanchthon, all of the major ideas of the humanist
pedagogical reform program are to be found in Erasmus’s own writing. It is to Erasmus
that most humanist educators turn.
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Pedagogical Reform and Philipp Melanchthon
Before turning to a discussion of the ways in which Melanchthon’s pedagogical
reform program differed from that of Erasmus of Rotterdam, it would be instructive if we
first examined this rather intriguing man’s life and work. The historic image of
Melanchthon is somewhat controversial, and for many of the same reasons as it is for
Erasmus.59 Controversy surrounds him because of the subjects he chose to write upon
during a period when those subjects became highly volatile. Philipp Melanchthon’s life
and work were controversial particularly due to the role that he played in the Lutheran
Reformation after his arrival in Wittenberg in 1518. Although both Erasmus and
Melanchthon were humanists, they were still rather different types of people, with a
significant difference in their ages, backgrounds and personal experiences. These
differences played some role in their choosing opposing sides in the religious struggle
that engulfed northern Europe in the years after 1517.60 Because of their different
choices, the controversy which surrounds each man is somewhat different. As has been
noted, Erasmus was attacked for being neither hot nor cold, for apearing unwilling to
support either side. Early on, many were convinced that Martin Luther was a protégé of
Erasmus, and was making common cause with him. This belief was widespread enough
that Erasmus, on more than one occasion, insisted that while he had heard of Luther, he
59
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had never met him, nor had he read his treatises. At that time, Erasmus thought that he
61

and Luther held some common interests and opinions with regard to some of the more
blatant abuses taking place within the Church. And while he was willing to say as much,
he nevertheless believed it was in his best interest, as well as the best interest of bonae
literae, to make it clear that he had no personal hand in Luther’s actions, nor was he the
source of those actions.62 With regard to the controversial image of Philipp Melanchthon,
his position on a number of Lutheran doctrines tended to be more moderate than those
expressed by Martin Luther. As the leader of this religious revolution, Martin Luther had
to be more black and white, providing clear definitions even if the sources were more
ambigious. Luther simultaneously appreciated Melanchthon’s ability to view more shades
of gray and respected Melanchthon’s opinions. Melanchthon’s humanist training was
one source of his more moderate beliefs. The language he used to express those beliefs
was also a source of much of the conflict within the Lutheran movement during the
decades after Martin Luther died. In addition, that conflict was related to his role as de
facto leader of the Lutheran movement after Luther’s death in 1546 and the compromises
Melanchthon was forced to make due to the Protestant loss at the battle of Mühlberg and
the subsequent Augsburg and Leipzig Interims. A mentor and personal friend of Leonard
Stöckel for all of Stöckel’s adult life, Philipp Melanchthon proved immensely influential
not only on Stöckel’s pedagogical thought but also on his religious views.
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Named Philipp Schwarzerd when he was born in 1498, Philipp was a child
prodigy of sorts, going to university at the age of twelve and completing his bachelor of
arts when he was only fourteen. It was his uncle and famed hebraist, the humanist Johann
Reuchlin (1454-1522), who first began referring to Philipp as Melanchthon, the Greek
form of his last name.63 Melanchthon completed his Master of Arts degree at Tübingen in
1514, when he was not yet seventeen years old. He remained in Tübingen, teaching
courses at the university. At the same time, he took up work at a local printing house, the
Anshelm Press, his skills in Latin and Greek put to use as a corrector.64 It was at this time
that Erasmus took notice of Melanchthon, praising the young humanist in his 1516
edition of his Annotationes. In 1518, Melanchthon took a job as the first Professor of
Greek at the still young university at Wittenberg. He received this appointment despite
his youth in part because his great-uncle Reuchlin assiduously promoted his cause. The
remainder of his life was devoted to two interconnected causes, humanist education and
Lutheran religious reform.65
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De corrigendis adulescentiae studiis (1518)
The story of Philipp Melanchthon’s arrival in the Saxon town of Wittenberg,
hardly more than a village with a young, new university, has been often told but is,
nevertheless, important to this study.66 The Saxon elector Frederick III, the Wise (14631525), had, at the recommendation of Reuchlin, chosen Melanchthon as the new Greek
chair in Wittenberg, in preference to Petrus Mosellanus (d. 1524), the man recommended
by Luther and by Frederick’s personal secretary and castle librarian, Georg Spalatin
(1484-1545). Philipp arrived in Wittenberg during the late summer of 1518. The
University assembled on August 28, 1518, to hear the traditional inaugural address by the
new professor.
Many were initially surprised by Melanchthon’s sickly appearance, the drooping
shoulders and thin body, the scraggly beard hardly covering a youthful albeit unattractive
face.67 Stupperich notes that the surprise continued when Melanchthon first began his
address to the university assembly; he had a stammer and his voice was not particularly
pleasant.68 Nevertheless, before Philipp Melanchthon had completed his first oration to
the assembled Wittenberg faculty and student body, he had won the majority over. He
soon became the most popular lecturer at the university.
The subject of Melanchthon’s inaugural address at the university in Wittenberg is
of interest because it outlines Philipp Melanchthon’s general beliefs on an important topic
66
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prior to his coming under the influence of Martin Luther. Melanchthon’s suggestions are
in line with those of Erasmus in all important details. The subject of this first oration is
De corrigendis adulescentiae studiis (On Improving the Education of Youth).69
Melanchthon extolled Greek and Latin studies; he argued that Greek is a necessary
corollary to the development of eloquence in Latin. He stressed that grammar must be
emphasized and that pupils and students must learn it well since grammar is the basis of
language and language is the basis for all higher studies. In addition, he argued that lack
of concern for grammar in the past had led to imprecision in language usage, thereby
allowing human traditions to creep into the Church. A return to the sources, the study of
the Greek and the Latin languages, and Hebrew as well, with emphasis placed on the
thorough study of grammar before pushing on to other subjects, would bring about
renewed precision in language and, ultimately, renewed understanding of Scripture. Only
by way of improving the studies of the children, Melanchthon believed, would true
renewal within the Church actually take place. Melanchthon’s speech upon his arrival in
Wittenberg declared that he was prepared to play his role in achieving that renewal.

My entire address has the single purpose of raising your hope for elegant
literature (I am speaking of Greek and Latin)… For I am fully of the
opinion that whoever desires to undertake anything distinguished, either in
the sacred cults or in the affairs of state, will achieve but very little unless
he has previously exercised his mind prudently and sufficiently with
humane discipline.70
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Melanchthon’s own eloquence and command of language, if not his voice and
appearance, not only convinced many of the students and faculty on that August day in
1518 that he was a scholar to be reckoned with, even if only twenty-one years of age, but
it also won over Martin Luther, the man with whom Philipp Melanchthon would soon
develop a close and lifelong friendship.71 In discussing Melanchthon’s appointment to the
Greek chair with his friend and colleague Georg Spalatin, after having heard
Melanchthon’s inaugural address, Luther claimed himself “unreservedly for the little
Greek.”72

Philipp Melanchthon and Pedagogical Reform
Philipp Melanchthon's career at the university in Wittenberg began in 1518 and
continued until his death 1560. His career followed all of the ups and downs associated
with Luther and Wittenberg during the first generation of the Reformation. Luther gave
Melanchthon much respect, responsibility and authority. When Luther was forced to go
into hiding after the Diet of Worms (1521-1522), he left Melanchthon effectively in
charge, quite a responsibility for a young man not yet twenty-five years of age. His
experiences during Luther’s absence, especially with the so-called Zwickau prophets,
were somewhat destabilizing for him personally but nothing seems to have had as great
effect upon Philipp Melanchthon as the Peasants’ War of 1525. From then on, we see
time and again Melanchthon stressed the goal of civil and social order, in addition to
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learned Christian piety, as the primary objectives of an education. Later in life, following
Luther’s death, the Schmalkaldic League was defeated, the elector of Saxony was
captured, imprisoned and his territories and electoral privileges confiscated. Wittenberg
was occupied by Spanish troops and Melanchthon was forced to flee the city, taking
along with him his family and Luther’s widow.73 The period of the Augsburg and Leipzig
Interims which followed was a source of much of the dissension within evangelical ranks
through the end of the sixteenth century, and beyond. Despite the instability of the early
years of the Lutheran Reformation, Philipp Melanchthon proved to be one of the most
industrious educators of his or any generation.
Soon after his arrival at Wittenberg, Melanchthon began writing in support of
Martin Luther, thereby tying himself to Luther’s cause.74 Other than the Augsburg
Confession, his most important theological treatise is his Loci communes, first published
in 1521, a work that Melanchthon edited and reprinted numerous times throughout his
career. Not only is the Loci communes one of the clearest examples of Melanchthon’s
allegiance to Luther’s cause, it also is one of the more important means of connecting
Stöckel’s theological beliefs to those of Melanchthon and Luther, a subject that will be
taken up more fully when Stöckel’s own religious works are discussed.
Although events in Wittenberg during the months that Luther spent in hiding at
Wartburg castle somewhat unnerved Melanchthon, he remained Luther’s staunchest
supporter, and Luther continued to have the highest confidence in him. It does,
nevertheless appear that the riots in Wittenberg, difficulties with Karlstadt and the
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Zwickau Prophets, and then the later outbreak and quashing of the Peasants’ Revolt in
1525 did much to lead both reformers to similar conclusions with regard to the need for
pedagogical reform.
Although Melanchthon’s inaugural address demonstrated his belief in the need for
formal education, Luther at first did not want to get directly involved in the subject,
viewing childhood education as not central to his concern and something that could
therefore be left alone. Luther’s general opinion early on was that the father of the
household had a duty to properly educate his children, both boys and girls, so that they
would be able to read the scriptures themselves. While this is an idea that is quite similar
to that of Erasmus, Luther was referring to the fathers of all households, not merely those
of the wealthy and powerful. Eramus’s beliefs with regard to the role that the father
should play in his son’s education evolved somewhat. Although as head of the household,
the father had the ultimate responsibility to ensure that his sons were properly educated,
Erasmus came to believe that most were too busy with other matters (or too ignorant) to
devote the time necessary to educate the child himself. Erasmus therefore stressed the
father’s duty of selecting the best possible tutor. Luther’s beliefs with regard to the
father’s role in educating his children would evolve in a similar fashion. Under the belief
that the father led the pedagogical and spiritual development of his children, Luther spent
much of his time (1521-1522) while at the Wartburg making a German translation of the
New Testament from Erasmus’s Greek text of 1516 in order that fathers could have a
vernacular version of the Bible for reading at home.
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For Luther, salvation was the obvious goal of any proper education but education
was the father’s duty. Early on, other than reminding fathers of this sacred duty, Luther
did not believe his own role included devoting himself specifically to a pedagogical
reform program aimed at the general population. However, when the course of events did
not go as smoothly as Luther had first envisaged, especially after the Peasants’ War of
1525, interest in pedagogical reform increased substantially among the Reformers.
Luther no longer believed that parents were pious enough or well-enough
educated themselves to successfully educate their own children, or even to realize that it
was important and their responsibility. On both pedagogical and religious levels, then, the
Lutheran movement was evolving from something that had been approaching a popular
movement to a magisterial reform, an idea which might be best exemplified by the phrase
cuius regio, eius religio (He who rules determines the religion).75 Although this catchy
little phrase would not be coined until much later, that the local ruler determined the
religion within his territory began to develop on the ground within the Empire after the
Peasants’ War. As Martin Luther came to believe that control over education could play
an important role in the future success of the evangelical movement, something that was
not clear to him until after the Peasants War, he turned to Philipp Melanchthon.

Lutheran Pedagogical Reform
Over a period of about eight years, from 1517 to 1525, Martin Luther’s ideas,
both with regard to pedagogical and religious reform, evolved quite significantly. What is
clear is that Luther did not begin this revolt with everything already worked out ahead of
75

Ozment, 259.

56

Sources
time. His original intentions did not aim at a historic break with Roman Catholicism.
76

When Martin Luther first conceived of breaking with the “Romanists,” he naïvely
believed that if everyone read the Scriptures with care, then everyone would also believe
like him, if not on a liturgical level, at least with regard to important doctrinal issues.
After just a few years, however, it had become abundantly clear that this early confidence
was naïve and that someone needed to institute uniformity again, if not in liturgy, at least
with regard to the most important doctrinal matters. Not surprisingly, a theologian of the
Order of St. Augustine, working as a professor at the university in Wittenberg and a
young humanist Master of Arts and Professor of Greek, who had also received a Bachelor
of the Bible from Wittenberg in 1519, concluded that “proper” education was the solution
to many of their problems. It is almost surprising that it took the two University
professors this long to come to the conclusion that education would do much to solve the
problems that they were encountering. This is the area in which Philipp Melanchthon
would achieve his greatest, most lasting influence.77
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Directly as a result of Melanchthon’s efforts, Latin schools were opened or
reorganized across Lutheran Germany. Melanchthon and Luther also played a hands-on
role in educating and training the teachers, preachers and secular leaders of the next
generation at Wittenberg. In the process, they reorganized pre-university education to suit
their religious reform goals. Melanchthon took in boarders, as did Luther, and ran a Latin
school out of his home for pre-university studies, especially study of the languages.
Melanchthon then ensured that a certain level of uniformity was created within the
schools which he had a hand in organizing, both in terms of pedagogical and religious
instruction. For the remainder of his life, he produced textbooks to be used in these
schools and the several universities which he aided in reorganizing.78 Before his death,
Philipp Melanchthon had written textbooks or prefaces to textbooks on every one of the
liberal arts. While Melanchthon was instrumental in ensuring that Erasmus’s name would
continue to be learned by every pupil in Lutheran Latin schools throughout the Germanspeaking parts of Europe for decades to come (as if Erasmus needed any help), Philipp’s
own literary production in textbooks and the role he played in organizing and
reorganizing schools in areas affected by the Lutheran reform movement ensured his
lasting memory not only as one of the original founders and framers of the Lutheran
Reformation but also as the Praeceptor Germaniae, the Teacher of Germany.
Melanchthon’s own textbooks, in combination with his choice of other textbooks,
organized around an educational program which he personally developed in Latin schools
across the length and breadth of Lutheran Germany, gave him a decisive role in shaping
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Lutheran education. The fundamentals of Melanchthon’s pedagogical reform program
have their origins in the educational ideals of the same great classical pedagogical authors
to whom Erasmus subscribed, especially Quintilian and Cicero. These same fundamentals
had been promoted and brought back into active use during the fifteenth century in Italy,
as can be seen in the work of Lorenzo Valla, Guarino Guarini and many others, and they
found their highest expression north of the Alps in the educational works of Erasmus of
Rotterdam.79 Melanchthon’s efforts in applying these fundamentals, while molding them
to aid in the success of Lutheranism, is the story of how he became the Praeceptor
Germaniae.

The Literary Career of a Lutheran Humanist
Since his body of work is almost as immense as Erasmus’s corpus, and since the
secondary material is equally immense, Philipp Melanchthon may also be referred to as
source, albeit in a slightly different manner than Erasmus. With regard to Leonard
Stöckel, Erasmus’s influence is primarily pedagogical in nature, even when we grant that
Erasmus’s pedagogical goals were ultimately intended to achieve religious reform. In
addition to Melanchthon’s fundamental role in leading the pedagogical revolution within
Lutheran Germany, the role he played in formally organizing the new religious
community is also groundbreaking. Melanchthon’s influence on Stöckel was both
pedagogical and religious in nature.
During his forty-two years of teaching and writing in Wittenberg, Melanchthon
evolved into a source on both religious and pedagogical levels, and outside of the Empire,
79
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this was particularly the case in Hungary. His contributions in both of these areas make
80

the point; any attempt to demonstrate which one was more important is an exercise in
futility. As author of the Augsburg Confession and its Apology, it is hard to imagine any
figure more important to the Lutheran movement in its first generation than Philipp
Melanchthon, outside of the founder himself. As author of the Unterricht der Visitatorn
an die Pfarhern ym Kufurstenthum zu Sachssen (Instructions for the Visitors of Parish
Priests in Electoral Saxony, referred to below as the Instructions), and numerous
pedagogical tracts, orations and textbooks intended to aid in achieving the goals outlined
in the Instuctions, Philipp Melanchthon is of singular importance with regard to Lutheran
pedagogical reform.
It is hard to believe that Philipp Melanchthon would have had the opportunities
that he had in his close relations with Martin Luther, had he not already become a
humanist prodigy, cut from the same cloth as his pious great-uncle Reuchlin and
Erasmus. His humanist great-uncle Reuchlin and his expertise in Greek opened for
Melanchthon an opportunity to be brought to the attention of the elector of Saxony and
ultimately to take a professorship in Wittenberg. It is equally evident that most of
Melanchthon’s humanist work, in terms of literary production with regard to textbooks
and classical translations, was much greater during the earlier part of his career. While
Melanchthon also published religious tracts soon after his arrival in Wittenberg, as time
80
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passed his literary production, like that of Erasmus, tended to focus more and more on
religious and theological issues.81 This is to be expected, what might be called a tendency
among northern humanists who tended to move from achievements in the liberal arts
toward greater and great focus on higher studies.
As with Erasmus, with regard to Melanchthon’s corpus, our primary concern at
this point is with his educational innovations, most readily found in his pedagogical
works but inherent in many of his other works as well. The clearest outline of
Melanchthon’s Lutheran pedagogical reform program is outlined in his Instructions, first
published in 1528 although the pedagogical recommendations were not added until the
1538 publication.82 A modern critical edition of Melanchthon’s collection of letters is
only now being produced and the editors are currently in the process of completing a
detailed, cross-referenced epistolary register of letters both to and from Melanchthon.83
Melanchthon’s philological work began two years prior to his arrival in Wittenberg with
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the publication of a critical edition of Terence’s comedies. Just two years before his
84

death, he published new Latin critical editions of Pindar’s lyric poetry and Euripides’
tragedies.85 Even though Melanchthon focused more and more on issues of church
organization and theology as his career progressed, it is clear that he had a lifelong
humanist interest in bringing new editions of the pagan classics to the printing press.86
In attempting to better understand the role that Melanchthon played in influencing
the pedagogical thought of Leonard Stöckel, we should remember that Philipp
Melanchthon was already a humanist educator upon his arrival in Wittenberg in 1518.
His esteem for the work of Erasmus of Rotterdam at this time is without question.87 As
the leader of the pedagogical revolution that was developed to aid in the success of the
Lutheran movement after 1525, Philipp Melanchthon instituted a modified “Erasmian”
program, which included some of Erasmus’s own publications. Melanchthon’s program,
however, was clearly adapted to conform to needs of the young Lutheran community;
that is, unlike most of the pedagogical recommendations of Erasmus, Melanchthon’s
pedagogical treatises were not merely recommendations for tutors and teachers of the
children of wealthy noblemen and burghers. Instead they were practical considerations on
how to educate significant numbers of pupils with limited resources. That difference
84
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alone is immense. More importanly, his recommendations were not directed simply
toward learned piety, even if most of the pedagogical program was much the same as that
of Erasmus. Instead, the goal was to ensure the continued success of the Lutheran reform
movement through inculcating a peculiarly orderly and Lutheran form of piety into the
hearts and minds of tomorrow’s teachers, preachers, secular leaders and officials.
Northern humanist pedagogical reform was combined with Lutheran indoctrination.

Melanchthon’s Pedagogical Reform Program
Philipp Melanchthon wrote on a wide range of pedagogical topics during his
forty-two years at Wittenberg. They ranged from treatises and orations on general
subjects, such as De artibus liberalibus oratio (On the Liberal Arts) of 1517 (which
preceded his arrival in Wittenberg) and On the Role of the Schools of 1543, to orations,
prefaces and other treatises on a variety of more specific academic subjects, including his
orations De formando studio (On the Order of Learning), given in 1531, De studio
linguarum (On the Study of Languages), presented in 1533, and his Encomium
eloquentiae (Praise of Eloquence) of 1523.88 On the subject of moral philosophy, so dear
to the humanists, Melanchthon published several textbooks, including Enarrationes
librorum Ethicorum Aristotelis (Description of Aristotle’s Books on Ethics) of 1529;
Epitome philosophiae moralis (On Moral Philosophy) of 1538; and his Ethicae doctrinae
elementa (Elements of Ethical Doctrine) of 1550. In addition to publishing new critical
editions of Aristotle’s Rhetorica and Ars dialectica, Melanchthon also wrote his own
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textbooks on these subjects, as well as prefaces recommending other authors’ texts on a
variety of other subjects. In combination, Melanchthon covered every subject within the
liberal arts curriculum: grammar, dialectic, rhetoric, mathematics, geometry, music and
astronomy.89 His own pre-university textbooks include an elementary primer, a grammar
book on Greek, a textbook on the art of rhetoric and another on the art of dialectic.90 Each
of these textbooks went through several editions and more than one significant revision.
Melanchthon, as a professor and university official in Wittenberg for over forty years,
also wrote numerous orations for a variety of university functions. These included
prefatory speeches at matriculation and graduation ceremonies, as well as orations given
following the death of a friend or colleague. For these occasions Melanchthon wrote
several biographical encomia and eulogies, on both contemporary and classical figures.
In addition to a biographical oration on Erasmus, Melanchthon also wrote an oration on
the death of Martin Luther, as well as biographies on Plato, two on Aristotle and another
on the celebrated northern humanist Rudolf Agricola.91
In developing a program that would more readily put humanist pedagogical ideals
into the service of Lutheran reform, Melanchthon made several small alterations to
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Erasmus’s pedagogical model. Nevertheless, by incorporating much of Erasmus’s
92

program into his own, by using texts written and edited by Erasmus, as well as editing
and reprinting new editions of Erasmus’s own texts, Melanchthon did much, not only to
keep Erasmus’s name current, but also to aid in keeping humanism flowing as a powerful
sub-current within Lutheran Germany’s stream of intellectual and pedagogical thought.
Soon after becoming a member of the liberal arts faculty in Wittenberg,
Melanchthon began to take part in making changes to the university curriculum. Luther
had begun this process prior to Melanchthon’s arrival but he eventually passed these
duties on to Melanchthon as he became more confident in Philipp’s abilities and industry
as an educational reformer.93 Beginning with changes in the curriculum after his arrival to
Wittenberg, before his death in 1560 Philipp Melanchthon had played important roles in
reforming the curricula at his two alma maters, Tübingen and Heidelberg, as well as
several others.94 He was also an advisor to many city Latin schools and the even more
advanced Oberschulen, like the work he did in Nuremberg when its school’s curriculum
was reorganized in 1524. Melanchthon’s colleague and first biographer, Joachim
Camerarius, was chosen as rector of that school.95 Melanchthon’s most significant
contribution to pedagogical reform, however, was not the work done at the university or
92
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nascent gymnasium levels but in Germany’s many Latin schools, dozens of which
experienced significant changes in curricula and texts during the decades following the
beginning of the Lutheran Reformation.96 He is known to have played a personal role in
the reorganization of at least nine city and territorial church and school orders.97 In a
significant number of others, he also played a more limited role, or the school orders that
were developed were copied from his Instructions or one of the school orders in which he
played a more direct role.98
As a result of the many schools across the Empire which Melanchthon played
some role in reorganizing, he had a hand in the education of the next generation of
Lutheran leaders. Karl Hartfelder called him the “teacher of Germany’s teachers,” but he
was much more than that.99 Melanchthon also played a role in finding suitable teachers
for these schools and suitable tutors for the children of nobility. Having virtually written
off the current generation as too corrupt to save, Melanchthon and Luther made common
cause with numerous city councils to reform schools. As early as 1524 Luther published
an appeal to Germany’s city councils imploring them to understand their obligation to
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give a proper Christian education to all children, male and female, rich and poor. They
100

then ensured that the primary goals of the schools focused upon instilling pupils with the
fear of God and developing a sense of civic duty through the study of languages and
classical history, coupled with significant Lutheran religious indoctrination.
Compared to earlier pedagogical practices, many of the subjects were the same,
although the texts used to study them oftentimes differed.101 What was more important
was the change in emphasis. Erasmus’s plan was intended to develop an individual who
was learned, pious, civil and Christian. One who was successfully educated according to
Erasmus’s recommendations would have developed a personal sense of judgment and
prudence. In addition, his abilities in Latin and Greek, and the understanding of classical
history that accompanied those abilities, essentially meant such a person was a classical
philologist. An individual who personally possesses such expertise does not look to other
authorities for opinions about what the sources say; he goes to the sources themselves.
These were realistic goals that Erasmus believed in and worked toward both before and
after the events surrounding 1517.
Philipp Melanchthon, on the other hand, did not intend to produce independent
intellectual individuals who were also virtual academic philologists. Even though
100
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Melanchthon himself was both independent and an intellectual, the chaos of the early
years of the Lutheran revolt led Luther and Melanchthon to place greater emphasis on
considerations of order and uniformity in education.102 Although not really in line with
the independent and liberal spirit inherent in humanism, Melanchthon’s methods still
made use of humanist pedagogical recommendations. As uniformity became more
important on a doctrinal level, schooling was one of the most important and effective
methods of achieving a degree of uniformity. It became a means of binding Lutherans
together and, as a result, much time was devoted to Lutheran indoctrination in the
schools. The classical languages, with an early focus on grammar, were recommended,
although Melanchthon now stressed that pupils should begin with Latin only, adding
Greek to their studies only later. Nevertheless, even the earliest study-plans for youth had
a decidedly Lutheran air about them.

Melanchthon’s Elementa puerilia
The best example would have to be Melanchthon’s own elementary primer, a
little textbook first published in 1524 which found widespread usage, going through
several editions during Melanchthon’s life, even though there were a number of other
good primers available.103 Titled Elementa puerilia, this primer, which in many respects
closely follows earlier models, outlines those elements Philipp Melanchthon believed
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should be taught to children when beginning their education.

Sources
Pupils who studied this

primer were the youngest children in the school, referred to by Melanchthon as the
Abecedarios or Alphabetarios. These pupils were in the First division in the typical Latin,
or trivial schools. Before looking into Melanchthon’s many recommendations for study at
the higher levels of the reformed Latin schools, there is much to learn from even a
cursory examination of Melanchthon’s Elementa puerilia.
Only about ten pages in length, Melanchthon’s primer is short but surprisingly
informative. It becomes somewhat more formidable when we remember that every word
in it was expected to be memorized. Beginning with example lists of the letters of the
alphabet, both lower and upper case, followed by the vowels and diphthongs, the primer
then turns to complete sentences with the Pater noster (Our Father) and the Ave Maria.
These are followed by the Apostles’ Creed, Psalm 66:2-8 and the Ten Commandments,
concluded by a short poem by Melanchthon on the Commandments. Virtually all of the
above had been used in primers for centuries.105 The next four pages are filled with long
excerpts from the Gospel of Matthew (Chapters 5-7), Chapter Twelve of Paul’s Letter to
the Romans and Chapter Thirteen of the Gospel of John. The excerpt from John is
followed by a page of Psalms and poems.
The subheading for a new section on the sixth page of the primer is Dicta
sapientum Erasmo Roterodamo interprete. (Wise Sayings as Translated by Erasmus of
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106

Rotterdam).

Although Melanchthon does not indicate such in the primer, these

classical moral precepts were based on Erasmus’s translations of the so-called seven
sages of Greece, pre-Socratic philosophers of the seventh and sixth centuries B.C. This
section, therefore, includes short two and three-word precepts attributed to Periander of
Corinth, Bias of Priene, Chilon of Sparta, Cleobulus of Lindus, Pittacus of Mytilene,
Solon of Athens and Thales of Miletus.107 Each collection of precepts, much in the style
of the short sentences found in the first part of the Disticha Catonis, is also followed by a
short poem by Ausonius, a fourth-century Roman poet.108 They are almost all precepts
dealing with civility and orderly behavior. Although there is usually more than one
maxim which strikes the modern reader oddly, most of them are simple, time-honored
phrases, such as “Revere parents,” “Prize peace,” “Comply with the law” and “Abstain
from vice.”109 The primer is concluded with three pages of didactic poems containing no
reference to the author, a recommendation to read an excerpt of the Ars amatoria by
Ovid, referred to as De cultis corporis but which is not included, a recommendation to
read an excerpt from Plautus’ comedy Mostellaria, not included either, and finally a
dinner blessing by Melanchthon, of which only the first stanza is included.
What becomes evident when reviewing the contents of Melanchthon’s primer is
the amount of religious material that is included. Although Erasmus never wrote a
primer, his discussions of early education and the texts that he published to promote his
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program, while full of moralizing material, did not contain significant religious
recommendations. Even though Erasmus’s ultimate goal was the development of a
personal philosophia Christi by way of the acquisition of docta pietas, serious religious
studies were generally left until later when Erasmus believed the child would be better
prepared to understand higher studies. On the other hand, Erasmus would not have had
any problems with teaching children such things as the Our Father, the Ave Maria, the
Apostles’ Creed and simple prayers for a variety of occasions. At the conclusion to his
essay De virtute, Erasmus even included a couple of short prayers for the young Adolph
of Veere to read and learn.110 He claimed it would aid the boy in his Latin style while
simultaneously giving him the opportunity to ponder Christ. Early education for Erasmus
was intended to focus on language, on “words;” greater focus on religious “things” would
have to wait until the child was much more comfortable with the language.111 Erasmus’s
program therefore focused on classical authorities and precepts whereas almost half of
Melanchthon’s primer is excerpts from the New Testament. These include the whole of
the Sermon on the Mount, including the Pater noster, an excerpt from Romans which
discusses one’s duty to always obey the law and authorities as if they were speaking for
God and John’s description of the Christ’s last night of freedom. These excerpts, while
well-chosen, are still rather complex. As in the Pater noster and the Ave Maria,
Melanchthon knew better than to think the children, at this stage in their education, would
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begin by actually reading such prayers and excerpts. The jump from learning the ABCs to
the Pater noster and then on to lengthy excerpts from the New Testament makes it rather
evident that Melanchthon was not expecting pupils to initially read this material so much
as they were to memorize it. Reading was taught in the process, but reading came with
drills, daily practice and memorization. The schoolteacher was instructed to read and
reread the primer, time and time again until the children had memorized all of it. Only
after memorizing the primer and two other elementary texts were the Abecedarios
allowed to graduate to the second division.
Melanchthon instructs city councils and, through them, teachers on the specifics
of his pedagogical program in his Instructions of 1538, which include Melanchthon’s
clearest outline of the organization of the schools he intends to reform.112 It is in this
practical way that Melanchthon’s work differed from that of Erasmus. One can discern a
three-part division in Erasmus’s educational program in his De ratione studii, but primary
school divisions were not topics to which he devoted time. Melanchthon, on the other
hand, created a model that he hoped would be utilized far and wide. He spoke directly to
such matters as school organization and religious instruction, and he was more modest,
both in his list of required readings and the fact that Greek was not studied as intensively
as Latin.
Where Melanchthon’s primer differs most from the recommendations of Erasmus
is the early religious focus of the work. We can be relatively sure that there would be
religious and moral instruction given by a school teacher or tutor attempting to follow
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Erasmus’s recommendations, but it would not be very likely that such pupils would be
reading directly from the Scripture at such a tender age. Melanchthon’s primer, however,
is saturated with it. At the same time, however, it is equally interesting to note that every
classical precept, about 25 percent of Melanchthon’s primer, had been taken from earlier
work edited by Erasmus.

The Instructions as a Pedagogical Model
The most important source of information for achieving a broad understanding of
Melanchthon’s pedagogical objectives is his Visitation Instructions of 1538. First
published in 1528, the Instructions are a prototype to the Augsburg Confession and the
Lutheran Catechisms.113 The pedagogical recommendations, however, were not appended
to the Instructions until 1538, one of the years during which Leonard Stöckel was living
in and teaching out of Melanchthon’s own home.114 The Instructions touch upon each of
the major issues at stake in Luther’s struggles with the Catholic Church hierarchy and, in
doing so, are an early outline of Lutheran beliefs.
In introducing the Instructions Melanchthon explains their origins and intentions.
First, the author turns to the Scriptures and points to numerous instances in both the Old
and the New Testaments which “give sufficient evidence of what a divinely wholesome
thing it would be if pastors and Christian congregations might be visited by
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understanding and competent persons.”
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In the following two pages Melanchthon

describes the early Christian practice of visitations and argued that it was only later that
wealth, and corruption, show and pomp came to get in the way of most Church leaders’
true duties. Therefore, instead of tending to their obligations themselves, they sent out
vicars and provosts and deans to do their jobs for them. Eventually, not even those
substitutes tended to the matter of visitations, and Christendom continued to fall further
and further into the darkness of religious corruption. Ultimately the corruption infected
every nook and cranny of Christendom.
Melanchthon then turns to the present day and glories in God’s grace that this
generation should be alive at a time when the “Gospel… has again come down to us.”116
Melanchthon continues by noting that, although conditions were as bad as they were
when Luther stepped onto the scene, no one immediately called for a return to the early
Christian tradition of church visitations. Even though many had felt “the pressing need,”
Melanchthon explains, “since none of us felt a call or definite command to do this, and
St. Peter has not countenanced the creation of anything in the church unless we have the
conviction that it is the will of God, no one had dared to undertake it.”117 In concluding
his introduction, Melanchthon stresses that the Elector, as the secular leader who has the
authority to call for visitations, is not required to do so but has taken this burden upon
himself for the welfare and salvation of his people.
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While His Electoral grace is not obligated to teach and to rule in spiritual
affairs, he is obligated as temporal sovereign to so order things that strife,
rioting, and rebellion do not arise among his subjects; even as the Emperor
Constantine summoned the bishops to Nicaea since he did not want to
tolerate the dissension which Arius had stirred up among the Christians in
the empire, and constrained them to preserve unity in teaching and faith.118

The Instructions touch upon a wide variety of doctrinal issues, including “Marriage,” the
two Lutheran sacraments of “Baptism” and “Communion,” as well as “True Christian
Penance,” “True Christian Confession” and the question of “Free Will.” The Final section
of the Instructions comes under the following heading: “Schools – the First, Second and
Third Divisions.” Even though this is the section most important for our purposes, other
parts of the Instructions can nevertheless also aid us in better understanding
Melanchthon’s attitudes toward children and education. For example, in the section on
“True Christian Prayer,” while discussing the fourth commandment on honoring one’s
parents, Melanchthon stresses that “we need to teach parents their responsibility to instill
in their children the fear of God.”119 From this Melanchthon goes on to point out that
“reverence for old age” in general is contained in this one commandment, as is honoring
the office of the priesthood and obeying the government. He emphasizes one’s duties
toward government and notes that Paul in Romans had also emphasized the need for such
political deference. Melanchthon explains that one obeys government not only by paying
one’s taxes, although paying taxes is one of the obligations that a subject owes to
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government, but also by respecting government and finally giving government its rightful
honor:

God requires of us a much higher service toward the government, namely,
honor. This means, first, that we recognize that government is from God
and that through it he gives us much greater benefits. For if God did not
maintain government and justice in the world, the devil, who is a
murderer, would everywhere bring about murder, so that none of us could
be sure of life, wife, or children.120

One of the primary goals of education is laid out in the Introduction to the section on
Schools.

The preachers are to exhort the people to send their children to school so
that persons are educated for competent service both in church and state.
For some suppose it is sufficient if the preacher can read German, but this
is a dangerous delusion. For whoever would teach another must have long
practice and special ability which are achieved only after long study from
youth on.121

Melanchthon begins his recommendations with three basic rules. First, teachers
are asked to teach their pupils Latin only, not in combination with Greek or Hebrew.122
He calls it worse than useless, even injurious when the teacher devotes more time to
displaying his skills than teaching the children. Second, Melanchthon stresses that
children should never be overburdened with too many books. 123 He even goes so far as
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to say that one should “avoid multiplicity in every way possible.” Finally, Melanchthon
recommended that the pupils be divided into three groups.124
The first division are the Abecedarios mentioned above. Once these pupils have
memorized the primer, Melanchthon recommends that they turn to the grammar of
Donatus and the Disticha Catonis, that elementary Latin collection containing short
moral precepts which Erasmus had edited and re-issued. Both Donatus and the Disticha
were medieval Latin texts for beginners which remained popular into the Reformation
period.125 Melanchthon explains how the schoolteacher should teach these grammar
books. “The schoolmaster is to expound one or two verses at a time, and the children are
to repeat these at a later time, so that they thereby build a vocabulary of Latin words and
get a supply of words for speaking.”126 Other recommendations that he makes for the
Abecedarios included reading through Donatus and the Disticha not once but at least
twice, while also focusing on the pupils’ handwriting skills and giving the boys their first
lessons in music and singing.127
The second division takes the longest and includes most of the pupils. Children
move relatively quickly from the first to the second division, but only the most talented,
those planning to attend university, are expected to continue on to the third division.
Melanchthon describes the second division as those pupils who have learned to read and
must now learn their grammar. He recommends the pupils study the Latin grammar
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called Paedagogia by Peter Mosellanus (1493-1524), the professor of Greek at Leipzig
whom Luther and Spalatin had recommended for the position in Wittenberg that
Melanchthon ultimately filled. Other works that Melanchthon recommends for the pupils
in the second division are Aesop’s Fables, also a favorite of Erasmus, selections from
Erasmus’s Colloquies, Terence and Plautus.128 Melanchthon touched upon some matters
of organization here and there in his recommendations for the second and third divisions.
For instance, the first hour after lunch every day he reserves for music and singing
practice.129 Mornings were to be devoted solely to grammar study. During these hours the
teacher should focus on syntax, the rules of speech and construing sentences. As the
pupils mature, the teacher should devote more attention to etymology, syntax and
prosody. Melanchthon is clear that the pupils are to be drilled regularly on the rules of
grammar, both orally and in writing, and he explains why he believes it to be of such
great importance.

When this is finished, the teacher should start over again from the
beginning, giving the children a good training in grammar. For if this is
not done all learning is lost labor and fruitless. The children are to recite
these grammatical rules from memory, so that they are compelled and
driven to learn grammar well. Where the schoolmaster shuns this kind of
work, as is often the case, he should be dismissed and another teacher
found for the children, who will take on this work of holding the children
to grammar. For no greater harm can be done to all the arts than where the
children are not well trained in grammar.130
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As noted, only the best pupils of the second division were invited to join the third
division. This group joined the others for music and grammar exercises in the mornings,
but they also studied other texts, including Virgil, Ovid’s Metamorphoses, and Cicero’s
De officiis.131 Melanchthon recommended turning to the study of dialectic and rhetoric
only when the teacher has decided that the pupils in the third divisions had sufficiently
memorized the rules of grammar. However, nothing more is said about those studies in
the Instructions.132 On the other hand, Melanchthon put together textbooks on both of
those arts. In the conclusion to the Instructions, Melanchthon makes two final remarks.
He recommends that the pupils in the second and third division be required to turn in
samples of their writing every week to be corrected by the schoolmaster. Finally,
Melanchthon recommends that all affairs related to the school be handled only in Latin.
The pupils should speak only Latin to one another and the schoolmaster should always do
the same.

Religious Instruction
While the above comprises Melanchthon’s recommendations regarding education
at the Latin school level, one section of his Instructions turns to religious instruction in
school.133 Melanchthon recommends setting aside one day per week, “for instance
Saturday or Wednesday” for the express purpose of religious studies.134 He notes that
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some teachers focus only on religious studies while others are teach nothing from the
Holy Scriptures. “We should yield to neither of these practices.”135

It is essential that the children learn the beginning of a Christian and
blessed life. But there are many reasons why also other books besides
Scripture should be given the children from which they may learn to
speak.136

On days reserved for religious instruction, the pupils should be regularly required to
demonstrate their knowledge of the Pater noster, the Creed and the Ten Commandments.
The schoolteacher is expected to repeatedly discuss each of these Christian fundamentals,
expounding one this week, another the next.

In one period the schoolmaster should explain simply and correctly the
meaning of the Lord’s Prayer, at another time, the Creed, at another, the
Ten Commandments. He should emphasize what is necessary for living a
good life, namely, the fear of God, faith, good works. He should not touch
upon points of dissension. He should not accustom the children to
lampoon monks or others, as many incompetent teachers do.137

On occasion, the teacher should have the pupils memorize Psalms and other Bible verses,
particularly those “that contain in themselves a summary of the Christian life and speak
about the fear of God, faith and good works.”138 The Gospel of St. Matthew was also an
object of study. Melanchthon asks that the schoolteacher expound Matthew from
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beginning to end and when he has completed it, he should do it again. Older pupils may
also be allowed to study Paul’s letter to Timothy, the first letter of John or the Proverbs.
In examining Melanchthon’s tripartite pre-university pedagogical program as
outlined in the Lutheran visitation Instructions, there are some general conclusions which
we may draw from it. Children should not be overburdened with too much material to
learn but they are expected to learn fully and completely the material that is presented.
The pupils should not study Greek alongside Latin. There is no mention of Greek studies
at all in the Instructions. All of the recommended readings were related to Latin
grammar, and there is little discussion of activities that are not connected with the goal of
thoroughly learning Latin, especially on a grammatical level.
While the many trivial schools that followed this model emphasized Latin
grammar and religious instruction, only the best pupils could expect to move on to study
the other two arts of the Trivium: dialectic and rhetoric. The teaching method for the
acquisition of Latin is based on memorization, practice and grammatical analysis. As
with Erasmus, Melanchthon stressed the early usefulness of imitation in language study.
Melanchthon stressed that the pupils should not be given too much religious material to
learn at any one time, nor should they ever study doctrinal questions that are current
issues of dissension. He actually discourages even reading the more complex biblical
texts which could overburden the children.
This is undoubtedly a humanist pedagogical program. The readings are clearly of
humanist interest and the stress on grammar was the basis of humanist pedagogical goals.
Melanchthon’s reasoning behind the great emphasis on grammar is of humanist origin
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and is echoed in the writings of Erasmus, Valla and many others. Quite simply, as with
other humanists, Melanchthon believed that pupils in the past were forced into higher
studies, including dialectic and rhetoric, before they were prepared for these studies. Such
pupils began focusing on the study of things before they had been properly prepared by a
more thorough study of words. In that regard, they were not yet prepared primarily
because they had not yet thoroughly learned their grammar before being pushed on to the
study of higher matters. The result is that the children never learn their grammar; their
understanding is therefore retarded and the remainder of their academic careers is filled
with misunderstanding and barbarous language. Ultimately, the end result is religious
corruption.
Melanchthon’s program differs from that of Erasmus only in that it was more
practical and cotained a higher degree of religious instruction.. Whereas Erasmus was
presenting a program given the best of all possibilities, more in the spirit of Quintilian,
Melanchthon was promoting a practical program in the spirit of Quintilian and Erasmus
that involved schools in cities throughout Lutheran parts of Germany. Melanchthon
directs his recommendations to city councils and nobles who are responsible for ensuring
that the children within their territories are properly educated and indoctrinated. Erasmus
typically directed his recommendations to parents, wealthy and noble parents.
The belief that children were given too much grammar to study and then rushed
on to other subjects before they were prepared is a topic that Melanchthon turns to again
and again during his years at Wittenberg. In his De formando studio of 1531, he begins
with the following statement:
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If I may take my beginning from here, you know that there is a close
relationship between the arts. Therefore, even if some of them appear to
excel and to be preeminent in life, they nevertheless stand in need of the
resources of the others. For this reason those act foolishly, who – be it
spurred by ambition or by the hope for gain – rush on to the higher arts,
the fruits of which are constantly visible even to the inexperienced, and
neglect and scorn the remaining disciplines as though useless for life.139

In this oration alone, Melanchthon outlines his theory that the corruption found in the
contemporary Catholic Church is based in the loss of Latin language skills over the
centuries. He argues that this is due, in part, to failures in contemporary education,
especially when grammar is studied too rapidly and the pupil is forced to move on to
other subjects before Latin grammar has really been learned.

The knowledge of these was once taught to all alike, before they were
admitted to the higher disciplines, not only because this makes for very
good education, but also because it sharpens the judgment and prepares
one for the acquisition of greater things. However, now it is sufficient to
take a large felt cap to these venerable disciplines, and to show great
contempt for all humanities’ teaching140

Melanchthon also describes what he believes to be the primary goals of all education:

And you ought to keep in view the purpose of your studies, and decide
that they are provided for giving of advice for the state, for teaching in the
churches and for upholding the doctrine of religion. You will not be able
to excel in any of those without perfect doctrine, and perfect doctrine is
not granted to anyone without the lower disciplines.141
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In his oration on the Role of the Schools, given in 1543, Melanchthon again
stresses the importance of a liberal education for society and state: “Let us lay this before
ourselves and before others, in order to impress on ourselves as well as others that the
schools are necessary for the conservation of piety, religion, civil order and also for the
administration of the state.”142 The schools are of such great importance because it is in
them that the next generation of leaders will study languages and the liberal arts in such a
way that they will be properly prepared to fulfill their roles as leaders of church and state,
as preachers and teachers, secretaries and magistrates. The critical importance of
language study for the art of theology is hardly even discussed in this speech because
Melanchthon does not feel it is necessary to. “I desist from discussing this matter at
greater length, as Erasmus demonstrates in his well-grounded volumes that the
knowledge of languages is necessary for the interpretation of the Holy Scriptures.”143

Melanchthon as a Source
When one considers the vast body of Philipp Melanchthon’s literary production, it
is evident that Melanchthon, like Erasmus, was a source. Upstream was Quintilian and
Cicero, Reuchlin and Erasmus; downstream was the next generation of leaders in the
Lutheran parts of the Empire and beyond.
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Melanchthon was himself a product of northern humanist educational techniques.
He and Luther were fully aware of the literary movement which called for a return to the
sources, and Melanchthon was not averse to using such metaphorical language in his own
writing. One example appears in his Preface to another author’s translation of Homer.

It was rightly said by Fabius [Quintilian, Education of the Orator X.I.46]
just as the courses of all streams and springs take their origin from the
ocean, Homer had given a model and origin to all parts of eloquence. For
he did not collect rainwater, as Pindar says, but he rushes forth in a living
river created by the gift of divine providence so that he might thereby test
all his strength by eloquence.144

In associating some praise that Cicero once bestowed on the work of Euripides with the
poetry of Homer, Melanchthon continues with the water metaphor.

And it seems that what Cicero said of Euripides – that he believed his
individual verses to be separate testimonies – can be said much more truly
of Homer, since Euripides and the other poets gush forth from Homer like
rivulets from a never-failing source.145

Even if a little clichéd, Philipp Melanchthon, like Erasmus of Rotterdam,
developed into a literary source during his years working in Wittenberg. The size of his
own body of work, the size of the secondary literature on his life and career, the role that
he played in forming the Lutheran movement, especially with regard to pedagogical
reform, these things are reason enough to regard him as a source for the intellectual
revolution that swept northern Europe in the early sixteenth century and the religious
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revolt that followed in its wake. He was such an important source and so highly respected
during his own lifetime, that he came to be called the Praeceptor Germaniae. R.J.
Schoeck has quite correctly extended the point by arguing that, “if Melanchthon can be
rightly called the Praeceptor Germaniae, Erasmus can be called the teacher of
Melanchthon.”146
Melanchthon’s influence on Leonard Stöckel was more than pedagogical. Not
only did they develop a lifelong friendship, but it also appears that it was Melanchthon
who encouraged Stöckel to become a teacher rather than a minister. With regard to
religious influence, Stöckel’s only published theological study was a series of notes on
Philipp Melanchthon’s Loci communes. Both works will be discussed more fully below
in an examination of Stöckel’s work.
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Chapter 2
Leonard Stöckel and Leonard Cox: Developing Learned Piety

Introduction
Born in 1510 in the city of Bartfeld, Leonard Stöckel provides in his life and work
examples of the means by which Lutheran thought, in combination with northern
humanism, became highly influential in Upper Hungary during the sixteenth century.
Although he was not a spectacular thinker and publisher on the scale of Erasmus of
Rotterdam or Philipp Melanchthon, nor a prolific publisher during his own period of
travel and study comparable to his one-time teacher Leonard Cox, Stöckel’s significance
as a humanist pedagogical and religious innovator in his homeland is unmatched during
this era. In addition to an examination of Stöckel’s education, at home and abroad, this
chapter is also devoted to the influential role Leonard Cox played in the promotion of
Erasmian humanism in Upper Hungary and the region during the years leading up to the
disaster at Mohacs in 1526. As Stöckel’s grammar school teacher for several years, the
role that Cox played in Stöckel’s academic development cannot be overestimated.
Finally, with the understanding that most students of northern humanism and the
Reformation are hardly conversant in the rather unusual circumstances surrounding the
Kingdom of Hungary during the late fifteenth and early sixteenth centuries, the more
salient points of Hungarian history during this era are also explored.
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Sources on Stöckel
The facts pertaining to Leonard Stöckel’s life are somewhat limited, especially in
comparison to the information available on Erasmus, Melanchthon and Martin Luther.
Biographical information on Stöckel is derived from two sources. The first source would
be Stöckel’s own body of writings, including his letters.1 Unlike Erasmus of Rotterdam
and Philipp Melanchthon, there is no reason to believe that Stöckel ever intended any of
his letters to be published. They are, in fact, somewhat mundane, not giving great insight
into either his life or his thought, although adding to the picture a little here and there.
Outside of Stöckel’s own body of work, the second primary source of
information is an oration on Stöckel’s life, presented by Christian Schesaeus (1534-1585)
at Wittenberg in 1563, three years after Stöckel’s death.2 Schesaeus, from Medgyes in
Transylvania, studied in a Calvinist-oriented school before being forced to flee at the
onset of a plague. He arrived in Bartfeld, where he then studied for a time under Leonard
Stöckel.3 Following Bartfeld, Schesaeus matriculated at Wittenberg in 1555. Returning to
Transylvania by 1558, Schesaeus was a pastor in Transylvania for much of the rest of his
life, but he also devoted much time to writing humanist poetry and essays. His oration, in
1
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the form of a rhetorical panegyric, contains much useful information on the life and work
of Leonard Stöckel. Almost all other information on Stöckel’s life is based on these two
sources.4 The only exceptions are a couple of third person references about Stöckel. For
instance, the Bartfeld city council wrote Luther on one occasion, discussed below, in
which Stöckel was briefly mentioned.5 On those occasions Stöckel was only one topic in
letters focused on another topic which were, in any case, rather short. Other than
confirming the outline found in Schesaeus, then, they give limited insight into this man’s
life.

Stöckel’s Early Education
Daniel Škoviera, editor of Stöckel’s letters and author of a Latin biography of
Stöckel which is derived both from those letters and Schesaeus’s oration, as well as other
sources related to Bartfeld and the region, notes that the name Stöckel (and the multiple
variations thereof) is found in city records dating back to 1434.6 Leonard’s father, of the
same name, was a smith, city councilman and occasional magistrate.7 That his mother

4
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was named Dorothea is all that we know about her. Leonard had a younger brother
8

named Peter, but he probably had other siblings who are not mentioned in any of
Stöckel’s published letters and are not found in city records. There is the mention of a
Ioannis Stöckel in city records, living in what had been the elder Leonard’s home in 1532
and following years.9 He is thought to be Leonard’s uncle, his father’s brother, who
probably acquired rights to the house when Leonard’s father died.
Stöckel began his education at the age of seven in 1517 or 1518 when the Bartfeld
city Latin school was in the hands of the humanist Valentine Eck.10 Stöckel studied at this
school for four years before going to live in Kaschau, one of the more important Upper
Hungarian royal free cities, to further his studies at Leonard Cox’s Latin school.

The Life and Work of Leonard Cox
Leonard Cox is important to our study for two reasons. First, he lived and taught
for a number of years in central Europe. A self-declared enthusiast for Erasmus, Cox is
one of many transmitters of northern Renaissance humanism to that part of Europe.
Secondly, Leonard Cox is an important figure in his own right; he is a classic example of
the itinerant humanist poet who left his homeland to study, teach and travel for a number
of years. Once he did return home, he made a career as a schoolteacher and occasional
author.

8
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9
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Not much is known about the life of Leonard Cox. Although the exact date of
11

his birth is unknown, the Dictionary of National Biography states that Leonard Cox was
born in “Thame, Oxfordshire, during the last years of the fifteenth century, the son of
Laurence Coxe of Monmouth and Elizabeth Willey.”12 There are also questions about
Cox’s education, specifically when and where he obtained it. Andrew Breeze and
Jacqueline Glomski, editors of the modern edition of Cox’s De erudienda iuventute (On
the Education of Youth), have noted that Cox is believed to have studied in Paris in 1513
and 1514.13 He also studied in Tübingen during the same period that Melanchthon was
studying and teaching in that city.14 Other than knowledge of stays in Paris and Tübingen,
we know nothing of his activities until his arrival in Poland in the fall of 1518.15 In
December of 1518, he gave an oration (De laudibus celeberrimae Cracoviensis
Academiae) to the Cracow university faculty. He was also listed in the Cracow university

11
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register in the fall of the same year as “Leonardus Coxus, Anglicus poeta laureatus de
Tama dioc. Linconiensis.”16

Cox and Poland
Cox’s activities in central Europe are better documented than either the period
leading up to his stay in Cracow or the years following his departure from Poland and
return to England. This is primarily the case because this coincides with the period when
Cox was most prolific. Most of his work in Cracow was printed at the Wietor press. He
worked and studied for two years in Cracow before connections made through a friend
and patron led him to cross into Upper Hungary, where he was the schoolmaster in two
Upper Hungarian cities, Leutschau and Kaschau, from 1520 to 1526.17 During at least a
few months of that time, however, Cox was back in Cracow, where he lectured at the
university.18 Having departed Upper Hungary after October of 1526, Cox remained in
Cracow at least until some time in 1527, when he returned home to England.19 The
timing of his departure from Upper Hungary has been associated with the Hungarian loss
as Mohacs in 1526.20 In 1530 Cox applied to Oxford for incorporation as an M.A. as well
as a dispensation for being schoolmaster at Reading.21 He continued to work as the rector

16

Zins, 156.

17

Breeze and Glomski, 113.

18

Ibid.

19

Breeze, “Leonard Cox,” 399-410. As can be seen from his bibliography, this was Cox’s most prolific
period.
20

Stöckel, “Epistulae,” 268.

21

Breeze and Glomski, 113.

92

Stöckel’s Education
of the Latin school at Reading Abbey until the monasteries were shut down. It appears
that he then taught at Caerleon, in Wales, before returning to Reading. While we do not
know exactly how or when Leonard Cox died, we do know that an annuity which had
been granted by Henry VIII in 1541 was discontinued in 1546.22 In addition, Reading
Latin school was looking for a new teacher in 1547.23

Early Humanism in Poland
There is a question as to why Cox chose the city of Cracow for such an extended
stay away from home. While there are a couple of plausible answers, probably the most
important point would be that Cox showed the traits of a wandering humanist scholar.
Cracow was only one stop in several during a period of study and travel on the continent
that lasted from 1513 to 1527. Other stops included Paris, Tübingen, Leutschau and
Kaschau, with possible stays in Prague and Wittenberg.24 His longest stay was during the
period when he was a schoolteacher in Upper Hungary, but even that period was divided
between two cities, which themselves were separated by a couple of days on horseback.
On the other hand, Cox’s most prolific period of publishing was during his stay in
Cracow. He is credited with reinvigorating humanism in Cracow, which, by the time of
Cox’s arrival in 1518, had been feeling humanistic influences for over a generation.
Harold Segel, in his Renaissance Culture in Poland, points to two foreigners who
were significant in increasing interest in humanism in Cracow during the late fifteenth
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century. The first is the Italian humanist Filippo Buonacorsi (1437-1496), who went by
25

the name Callimachus. While studying in Rome in 1468, Callimachus had been
implicated in a plot to kill Pope Paul II and was forced to flee the country. During a
period of travel that took Callimachus through Greece to Istanbul and northward to
Poland, all the while being pursued by papal officials trying to have him arrested and
brought back to Rome, Callimachus finally found support by the Polish King Kasimir IV
Jagiełło. He remained in the service of Kasimir and his son, devoting himself to
diplomacy and Polish foreign policy, until his death in 1492.
In addition to the influence that Callimachus had upon the introduction of Italian
humanism into the Polish court, the two-year period during which Conrad Celtis lived in
Cracow caused a spike in interest, especially at the university and among the city
magistrates. Celtis’s primary interest was in the promotion of humanist culture, especially
in the area of a return to the sources of classical antiquity. His activities in Cracow were
tireless, lecturing to the students at their colleges (or bursae), and founding a humanist
academic circle known as the Sodalitas Litteraria Vistulana, as he later did in Vienna,
Budapest and elsewhere.26 Conrad Celtis’s stay in Cracow was, by all accounts, short; in
1491 he left as quickly as he had arrived just two years earlier. Celtis continued the life of
an itinerant humanist poet while promoting the study of the classical authors and
continually writing verse. Even though Celtis’s Cracow humanist circle on the Vistula
fell apart not long after his departure, the work of Callimachus and Celtis together was,
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nevertheless, influential enough to begin an indigenous humanist movement that tended
to stress Latin poetry as the finest means of expression. When, a generation later,
Leonard Cox found himself in the Polish capital, the way had already been prepared for a
second wave of humanist enthusiasm.

Cox and Erasmus
That Leonard Cox was an enthusiast of all things Erasmian can be discerned in
several different ways. First, during his stay in Cracow, we know that he lectured not
only on Quintilian and Livy but also on Erasmus’s De copia, a text he also lectured on
during his time in Kaschau.27 Second, just before his return to England, Cox personally
wrote Erasmus, calling him the “great humanist of Rotterdam,” and praising him in no
uncertain terms:
Each day again and again we mention Erasmus, Dear Erasmus, you often
spend with us our mornings, with you we eat our dinner, with you we go
for our after dinner walk, with you we sit down to our supper and also
with you we spend our nights in the most pleasant way. Although such a
great distance separates you from us, you are always amidst us and we
never part from you…28
Not only did Leonard Cox lecture on, and write a letter to, Erasmus, but many of the
publications which Cox played a role in bringing to the press in Cracow were reprints of
Erasmus’s own treatises and of his critical editions of classical authors. Of the twentyeight works attributed to Cox, either as author, editor or contributor, twenty-two of them
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were published in Cracow. Eight of his Cracow publications were new editions of
29

works already published by Erasmus. In these cases, the primary role played by Cox was
the writing of a dedication to one of his patrons. Such reprints include several letters from
Erasmus’s critical edition of Jerome, Erasmus’s Paraphrasis of Paul, as well as the
second volume of Erasmus’s Paraphrases of the New Testament, and the Hyperaspistes,
Erasmus’s response to Luther’s De servo arbitrio. Cox was primarily capitalizing on the
fact that press runs in the sixteenth century were rather small. Cox was publishing texts in
Cracow that were unavailable but in demand by the academic community. His Cracow
publications, the topics on which he chose to lecture in Cracow and Kaschau, the letter
that he wrote to Erasmus, these things clearly identify Cox as a Christian humanist,
heavily influenced by the work of Erasmus. His reprint of the Hyperaspistes informs us
where Cox stood in 1527 along the Erasmus – Luther divide.
It is by way of Leonard Cox that enthusiasm for Erasmus in Cracow ultimately
developed. He was the first to lecture on Erasmus at the university and, at least partially
as a result of his efforts, Erasmus’s influence in the region reached new heights during
the 1520s. Segel believes that, “When the full range of Erasmian influence in
Renaissance Poland is brought clearly into view, it seems incontrovertible that the
Dutchman’s impact on sixteenth-century Polish political and religious thought
overshadowed that of any other contemporary Western thinker.”30 And as has been
demonstrated, Cox was influential in the growth in popularity of Erasmus in this region.
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Humanist Schoolmaster
Following his return to England, Cox became the schoolmaster of the Latin
school attached to the monastery in Reading in 1530 and continued there, with the short
interruption noted above, until his death, probably in 1547. Even following his return to
England, there is ample evidence of Cox’s continuing admiration for Erasmus and his
reform program. In May of 1534 in a letter to a local printer, Cox indicated his desire to
translate both religious and pedagogical tracts of Erasmus.
If his mastershipp think it meate to be prentid, I shall, if it so pleas him,
either translate the work that Erasmus made of the manner of prayer or his
paraphrase vppon the first and seconde epistle to Timothe or els such
works as shall pleas his mastership… I am also translating a boke which
Erasmus made of the bringing upp of children,…”31
This last translation, most likely an allusion to Erasmus’s De ratione studii, was
never published. Nevertheless, Leonard Cox did write two treatises which are significant
to this study. Both are pedagogical manuals of some significance in that the first, Cox’s
The Arte or Crafte of Rhetoryke, published in London in 1532, brought him lasting
renown among students of the English Renaissance.32 This textbook on rhetoric also
serves to demonstrate the intellectual connections between Cox and Philipp Melanchthon.
The second, De erudienda iuventute, is a manual on the education of youth in the liberal
arts. On the one hand, it further illustrates the importance of Erasmus’s work in Cox’s life
and career. On the other hand, this teacher’s guide was printed only a year after Cox had
31
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left the Upper Hungarian city of Kaschau, the city where Cox had been the schoolmaster
of Leonard Stöckel, whose ideas are the primary object of this study.33 It should,
therefore, give us some insight into the teaching methods experienced by Stöckel.

The Arte or Crafte of Rhethoryke
Published in 1530, a couple of years after his departure from central Europe,
Cox’s On the Arte or Crafte of Rhethoryke has long been considered a significant text in
the history of English literature and the English Renaissance because it is the earliest
known text on the subject of rhetoric published in the English language.34 This text is not
at all an example of Leonard Cox’s originality. If we were looking for originality,
however, essays on the subject of rhetoric would not be the place to start. As William
Harrison Woodward pointed out when discussing sources for Erasmus’s De copia,
“every humanist tract upon education or upon rhetoric is largely a reproduction of
Quintilian: words, phrases, illustrations, criticisms, principles, are often merely copied
from the Roman master.”35 Cox’s Rhetoric is actually once removed from that of
Quintilian, being an admitted copy of Melanchthon’s Institutiones rhetoricae, a textbook
printed in 1521, which is heavily dependent on the work of Quintilian. Even though
Quintilian was the primary source for Melanchthon’s Institutes, and Melanchthon’s
Institutes was the primary source for On the Arte or Crafte of Rhethoryke, Cox’s text also
33
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relied heavily on Cicero’s treatises on oratory. F. I. Carpenter, author of the Introduction
to the modern reprint of Cox’s Rhethoryke, remarks that the last six pages of the work are
copied directly from Cicero.36 He continues, “It is a striking feature of Cox’s work also,
wherein he departs from Melanchthon, that at every opportunity he introduces and
translates long extracts from Cicero’s orations.”37 In introducing his notes to the text,
Carpenter makes the following observation:
It will be seen [from the notes] that something over a third of Cox’s text is
directly translated from Melanchthon’s Institutiones Rhetoricae; about a
third more is either amplification of hints from Melanchthon or consists of
direct translation from Cicero, from Melanchthon’s de Rhetorica, or from
other authors; while something less than a third seems to be of Cox’s
unaided composition. Cox, however, has treated his material very freely
and seldom gives us a literal translation. After Melanchthon, Cicero is his
chief authority. To him he refers more than thirty times in the course of his
short treatise. Among other authors mentioned are Aristotle, Demosthenes,
Erasmus, Hermogenes, Hermolaus Barbarus, Horace, Livy, Ovid, Plato,
Politian, Sallust, Thucydides, Trapezuntius, and Virgil.38
Although an important tract in the sense that it was the first such essay written in the
English language, Cox’s Rhethoryke is more important for our purposes because it so
clearly places him in the mainstream of northern Christian humanism, led by the “Prince
of Humanists” and the Praeceptor Germaniae. As a short manual on the art of rhetoric,
the work is rather unbalanced. In introducing the subject, Cox points to the four elements
of rhetoric: invention, judgment, disposition, and eloquence. The treatise, however,
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covers only the subject of invention in any depth before turning to descriptions and
examples of the three types of orations, the demonstrative, judicial and deliberative.
While there is no real discussion of judgment, disposition or eloquence, Cox does note in
his conclusion that if the work is found worthy, he would essay himself, “in the other
partes and so make and accomplish the whole werke.”39 Unfortunately, this goal was left
unfinished.

Cox, Humanism and the Court
Being an eloquent humanist poet enabled Cox to make some very good contacts
during his stay in Cracow. One of these contacts was soon to make a meteoric rise to the
top of Hungarian society. Johann Henckel (d. 1539) of the Upper Hungarian city of
Leutschau studied in Vienna, in Italy and, quite likely, in Cracow.40 He probably met
Leonard Cox through the Thurzo clan, a powerful and wealthy Hungarian mining family
whose family holdings were reaching their greatest extent during the years leading up to
the disaster at Mohacs. The Thurzo family, which owned a townhouse in Cracow and
vast estates and titles in Silesia and Upper Hungary, were patrons to several Hungarian
humanists who became attached to the king’s court. Henckel is one of them. After Cox
had secured a position in Henckel’s hometown of Leutschau, the two men became
friends. When, two years later, Henckel became the priest for the larger Upper Hungarian
city of Kaschau, Cox went with him, becoming the rector of the local Latin grammar
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school. During the next four years, Leonard Stöckel studied under Leonard Cox at the
grammar school in Leutschau. In 1524, Henckel’s close relations with the Thurzo family,
in combination with his own talents, led to his becoming the court chaplain to Queen
Mary, Habsburg wife of young Louis II of Hungary (1506-1526). Following the debacle
at Mohacs Henckel continued in the service of Mary, becoming her personal confessor in
1528. Their relations only came to an end in 1531 when Mary was appointed regent of
the Netherlands. Her brothers, the Emperor Charles V and Hungarian and Bohemian
King Ferdinand, in the belief that Henckel was more than a Catholic follower of Erasmus
but an outright Lutheran sympathizer, would not allow Mary to take Henckel along with
her to her new post in the Netherlands. Henckel eventually retired to his canonry at the
cathedral in Breslau in Silesia, a city closely connected to the Thurzo family, where he
lived the remainder of his life, a devout Catholic and a Christian humanist in the spirit of
Erasmus.41
Henckel’s relations with Hungarian nobility, such as the Thurzo, and the royal
family, especially the young Queen Mary, illustrate the important intellectual and social
circles to which Cox became connected during his stay in central Europe. When Henckel
arrived at the Hungarian court in the years just before Mohacs, a lively circle of
humanists had already formed around the figures of Jan Antonin and Jacob Piso.42
Following study in Poland, Antonin left for Padua and took a degree in medicine. He then
lived for a time in Basel and became rather close to Erasmus. Erasmus even claimed that
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no doctor had been as successful in relieving him of his pain from kidney stones. Antonin
returned for a short time to Hungary but settled in Cracow in 1525. Soon after, Cox
returned to Cracow and began the process of publishing a number of works. That Jan
Antonin and Cox were acquaintances, if not friends, is best evidenced by the fact that
some of Antonin’s epigrams were included in Cox’s first edition of De erudienda
iuventute, printed by Wietor in Cracow in 1526. His epigrams were again included in
Cox’s edition of Erasmus’s Lingua, also published in 1526.

De erudienda iuventute
Leonard Cox’s De erudienda iuventute (On the Education of Youth) was printed
during his stay in central Europe in 1527. This treatise was published soon after Cox had
left Upper Hungary, where he had been the rector at the school attended by Leonard
Stöckel. As such, it is very likely a model for the type of studies that Stöckel undertook
during his years in Kaschau. Not only does Cox’s treatise demonstrate the author’s
adherence to Erasmus’s pedagogical goals, it also aids us in better understanding the
academic and social contacts that the English humanist kept during his stay in central
Europe.
Very much in the spirit of the humanist tradition, Cox produced a manual
outlining his recommendations of the best methods of teaching the liberal arts to boys. De
erudienda iuventute was written in the form of a letter to Piotr Tomicki, Bishop of
Cracow and Vice-Chancellor of Poland (1464-1535). While the treatise does not have a
dedication, writing a pedagogical manual in the form of a letter to Bishop Tomicki had
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the same effect and was a technique that was rather popular among humanists.43 As we
have seen a number of Erasmus’s own works were written in this style, including De
virtute and De civilitate.44
These essays, written to an individual or published with a dedicatory page, were
not simple acts of kindness. Dedications were intended to thank patrons for the financial
support that made writing and printing the work possible. It was a trade-off: the scholar
received financial support without which his endeavors would be virtually impossible;
the patron received good press. In addition, many nobles, city officials and religious
prelates sincerely supported the work that humanists like Erasmus and Cox were doing.
Some patrons, Bishop Tomicki for example, can be said to have been heavily influenced
by humanism themselves. Dedications were also used as a means of developing a future
source of income by dedicating a work to a wealthy noble or city official who had a
reputation for generosity toward humanist scholars. By the time that Cox wrote this letter
to Tomicki, the bishop had also become the chancellor of the university and was one of
the most powerful persons in Poland.
At the same time, through the encouragement of Erasmus’s friend and physician
Jan Antonin, Erasmus also wrote a letter to Tomicki. The Bishop responded to Erasmus’s
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letter with one of his own, “accompanied by sixty Hungarian ducats.” Erasmus later
45

dedicated an edition of Seneca to Tomicki. The two also developed a close relationship
with one another. Tomicki’s grandnephew, Andrzej Zebrzydowski, lived and studied
with Erasmus for a time in Basel; and the two continued to write one another fairly
regularly during the last years of their lives.46
Cox’s publication of De erudienda iuventute brought Cox to the attention of
Tomicki, who then employed him to teach at his court school in Cracow. Cox then
became the tutor to Tomicki’s grandnephew Zebrzydowski, and it was the relation with
this young man that prompted Cox to write his letter to Erasmus, quoted above.
Zebrzydowski developed such an enthusiasm for classical studies in the style of Erasmus
while studying with Cox that he became determined to visit Erasmus in Basel. It is even
possible that Cox accompanied Zebrzydowski to Basel and then continued on to England.
In a letter to Zebrzydowski’s uncle, Andrzej Krzycki, Erasmus indicates that his nephew
had arrived safely and has been hard at study ever since. He concludes the letter by
noting, “So Leonard Coxe’s pupil reached his desired aim and met Erasmus the
admiration and love for whom he learned in Cracow from the English humanist.”47
In introducing the topic of De erudienda iuventute, Cox explains to the bishop
that several of his noted colleagues at university had proposed that he write this essay.
Cox points out that it is a dangerous duty, the subject having already been touched upon
by so many. In addition to noting classical authors who have written on the subject,
45
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including Quintilian, Plutarch and the church father Jerome, Cox notes modern authors
who wrote on humanist educational methods. These included the important Italian
pedagogical reformers Pier Paolo Vergerio (1370-1444), Guarino Guarini (1374-1460)
and Aeneus Silvius Piccolomini (Pope Pius II) (1405-1464) and the northern humanists
Rudolf Agricola (1444-1485) and Erasmus. In typical humanist fashion, Cox belittles his
own abilities in the face of such eminent authors on the topic but promises to forge ahead
as best he can. As has already been noted, Woodward, in his study of Erasmus and
education, points out that virtually all humanist pedagogical tracts follow Quintilian’s
Institutiones rather closely.48 Cox’s De erudienda iuventute is no exception.
In their introduction to De erudienda iuventute, Breeze and Glomski point out the
many similarities between Cox’s manual and those of Erasmus. They also contend that
there are important, if not great, differences between the works of these two authors as
well. In De erudienda iuventute Cox, like Erasmus, urges an early start to a boy’s
education. In supporting his points, he turns to classical adages found in the work of
Erasmus: “Just as soft wax takes anyone's seals; and what they learn, they do not forget
overnight, as Horace points out: ‘the jar retains for years the smell with which it was
tinged when new.’”49 Like Erasmus, Cox devotes much energy to the discussion of
finding a good schoolteacher, particularly stressing the teacher’s morals over and above
his educational accomplishments. In addition he recommends the study of Latin and
Greek simultaneously, arguing, as does Erasmus, that a young boy will acquire the two
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more readily than if he were to study only one or the other. Cox recommends language
instruction based on active usage, only later to be coupled with the study of Lily’s
grammar, the text of which had been heavily edited by Erasmus. Using the very same
language as Erasmus, Cox also stressed the importance of making learning fun for
children and declared that it was the teacher’s duty to help the pupils along until “they
can swim without a cork float.”50
While it is clear that De erudienda iuventute is a humanist pedagogical tract in the
tradition of Erasmus, there are a few important differences. Cox points to one such
difference in the body of the text.
When different people follow different routes, provided they know what
they are doing, they all bring their own pupils with equal advantage to the
desired goal. What I am writing here is no more intended for such a
teacher than the satires of Lucilius were for Gaius Persius; just as Lucilius
wrote for Lelius Decimus, so my efforts are written to help the average
teacher.51
Erasmus’s work was intended for Europe’s elite, going so far as to recommend the hiring
of only the best of tutors whenever possible. Even if, up to a point, anyone would want
this, Cox’s work is, nevertheless, intended for the much more humble and average
teacher. In his view, De erudienda iuventute is a more practical work based on his own
experiences in the classroom. Breeze and Glomski, however, stretch the point when they
argue that “Erasmus’s treatise appears saturated with philological concerns, whiles Cox’s
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essay seems overwhelmed by moral considerations.” As has been amply demonstrated,
52

Erasmus’s philological concerns are premised on the understanding that language study is
prerequisite for proper understanding of the higher arts; language study itself, when done
in the ways he recommends, is intended to develop docta pietas. This hardly differs from
what Cox referred to as the primary goal in receiving an education: to learn the fear of
God and is right in line with words found in the work of Melanchthon and Stöckel.53
Nevertheless, Cox does appear to be more practical; for instance, he took the
middle road on the issue of corporal punishment. Erasmus essentially divides the pool of
pupils into two groups: the majority who are able to learn the liberal arts and benefit from
them, and the few who are likened to cattle in the classroom. It would not matter how
hard or often you beat those likened to cattle, they are cattle, and thus incapable of
benefiting from this form of education and would be better off in the fields. Cox, on the
other hand, after railing against teachers who keep less-than-able pupils in order to
continue to receive the pay that they bring in, argues that there is also a middling group of
pupils who are more than capable but could be a little rambunctious or need a little
prodding. In such cases, he believes that corporal punishment may work to the benefit of
the pupil. Nevertheless, Cox believes that the teacher is walking a fine line and stresses
that the teacher must be careful never to strike out in anger. To make his point, Cox
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quotes the following lines from Horace: “Things have a certain proportion. In short, there
are definite limits; if you step beyond them on this side or that you can’t be right.”54
Cox occasionally recommends an author not found in Erasmus’s many
recommendations. At the more advanced level, for instance, he recommended De
versificandi arte opusculum, a textbook on poetry published in Cracow in 1515 by
Valentine Eck, Stöckel’s grammar school teacher in Bartfeld.55 There are other works
noticeably missing from Cox’s recommendations. One of the most obvious would be
Aesop’s Fables, which had long been part of the medieval pedagogical curriculum and
was favored by both Erasmus and Melanchthon
Other than a feeling that Cox’s recommendations are more practical than those of
Erasmus, tending to focus on real conditions in a classroom full of children, it is,
nevertheless, in all of its details in line with the many humanist pedagogical tracts that
had been written before it. As a humanist pedagogical tract which has as its stated goal
Christian ends, the work is a perfect example of a northern Christian humanist treatise
heavily influenced by the earlier work of Erasmus. No other authors’ names appear as
often in the essay as Quintilian and Erasmus. Beginning with an early stress on language
skills, followed by more intensive study of grammar and completed with introductory
work in the study of rhetoric, De erudienda iuventute gives us insight into the sort of
education that Leonard Stöckel received during the years that he studied under the
English humanist.
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The life and work of Leonard Cox is an important, as well as intellectually
profitable, link in our study. Although the influence of humanism had already been felt in
Poland years before Leonard Cox began lecturing at the university in Cracow, it is certain
that his arrival in 1518 stimulated humanist enthusiasm in that city, particularly the
Christian humanism promoted by Erasmus. During his stay in central Europe, Cox
lectured on Erasmus in both Poland and Hungary, published humanist treatises that were
either Cracow reprints of Erasmus’s works or “original” pieces that are so much in the
spirit of Christian humanism that it is hard to believe that they are not direct copies of
Erasmus’s own pedagogical tracts.56 If Segel’s assertion that Erasmus of Rotterdam is the
single most important western influence on the intellectual life of sixteenth-century
Poland is valid, then the importance of the role played by this itinerant English humanist,
poet and schoolteacher becomes more clear. And of course, during this period of
enthusiasm for Erasmus, the young Leonard Stöckel was Cox’s pupil for as many as four
years. This early education appears to have been successful in preparing Stöckel for the
higher studies he would later undertake in Wittenberg. His own career as a schoolteacher
amply demonstrates the importance that he ascribed to this form of education.

Sources and Streams
The lives and the literary production of Erasmus of Rotterdam and Philipp
Melanchthon were extraordinary. Few men have ever produced as much for publication
before or since. Their overriding importance in the areas of pedagogical and religious
reform meant that they were well-known, and not just among their own circle of
56
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humanists but among the greater reading public. That Erasmus was called the “Prince of
the Humanists” and that Melanchthon became known as the “Teacher of Germany”
illustrates, if nothing else, the contemporary significance of these two sixteenth-century
authors.
As noted above, Melanchthon, who was some thirty years Erasmus’s junior, knew
of and was influenced by the work of Erasmus during his school years. In addition, he
was undoubtedly heavily influenced by other sources of humanist thought as well. This
would include many of the same fifteenth-century Italian sources, as well as the many
classical sources that both Erasmus and Melanchthon studied so eagerly. Even though
Melanchthon became Martin Luther’s greatest supporter and eventual successor, he
always maintained much respect for Erasmus, as his oration on Erasmus’s life vividly
illustrates.57 Nevertheless, his own studies of Greek and Latin and the classical literature
associated with them developed Melanchthon’s own sense of judgment and prudence.
Philipp Melanchthon did not follow Erasmus’s dictates slavishly when reorganizing the
schools in Protestant Germany. Even though most of the recommendations that he made
are quite in line with the pedagogical reform program outlined by Erasmus, they were
also influenced by Melanchthon’s own practical experience as a teacher, a professor and
Lutheran Reformer. In addition, Melanchthon was heavily influenced by the same
classical sources on whom Erasmus relied so heavily, namely Quintilian, Cicero and
Plutarch, but also many others. The pedagogical goals and methods of Erasmus and
Melanchthon were very much the same, and the literary work that they both produced in
57
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order to bring about changes in contemporary education was so extensive that they both
became sources in their own right. In this way, they were extraordinary. Few literary
figures ever achieve a comparable level of authority and respect. Many school regulations
and curricula in northern Europe during the sixteenth century revolved around the
recommendations and textbooks of these two figures.58
Leonard Cox, on the other hand, although part of a growing group of devotees of
all things Erasmian, never rose to that level of eloquence in Latin, nor did he produce a
large enough body of original work. His importance for this study, however, is of a
different nature and of considerable weight. In looking at the many means, the various
streams, by way of which humanist thought flowed into the Kingdom of Hungary during
the fifteenth and early sixteenth centuries, it becomes evident that Leonard Cox was a
significant transmitter of northern humanist ideology, especially with regard to
pedagogical reform. As a traveling scholar/poet, Cox spent time teaching in Poland and
in Upper Hungary. His influence upon the course of central European thought, and more
specifically on the thought of Leonard Stöckel, is of greater significance than one might
at first expect. Since the life and work of Leonard Stöckel are important to understanding
the pedagogical reforms that were of lasting influence upon the history of Upper
Hungary, the role the humanist poet Cox played in imparting these pedagogical ideals to
Stöckel becomes important. That Stöckel was of central importance to the pedagogical
and religious reform in Upper Hungary, that Stöckel’s pedagogical program was in line
58
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with those of Erasmus and Melanchthon, and that these reforms, humanist and Lutheran,
had a profound impact on the history of Upper Hungary are the major contentions of this
study. If it can be successfully argued that the life and work of such figures as Erasmus
and Melanchthon were of such central importance to the changes in pedagogical and
religious activities north of the Alps during the sixteenth century that they may be
referred to as sources, then one may likewise extend that metaphor by describing those
people who worked to further, to apply, their programs as streams. The work of Leonard
Cox, his stream of thought found both in his publications and in his teaching experience,
especially during his years in central Europe, serves as an excellent example of one such
conduit.

Stöckel and Cox in Kaschau
The information that we have about Stöckel’s stay in Kaschau is rather limited. It
is known that Stöckel studied under Cox in that city from 1522 until 1526.59 We also
know that Stöckel later followed Cox into grammar school education. In addition,
Stöckel’s own pedagogical program when he became a teacher in Bartfeld is identical in
all its details to that described in Cox’s De erudienda iuventute, with two exceptions: the
appropriate time to begin Greek language studies; and Stöckel’s stress on Lutheran
indoctrination. Schesaeus, Stöckel’s pupil and biographer, knew of Cox and refers to him
as a man of sharp wit, distinguished by his wide-ranging knowledge but we have no word
from Stöckel himself about his teacher.60 Finally, we know that both Cox and Stöckel left
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Kaschau and Upper Hungary in 1526, with Cox’s departure taking place in October.61
Cox returned to Cracow and Stöckel soon left for Breslau to further his studies.62
Škoviera indicates that Cox’s departure was related to the defeat at Mohacs but we cannot
say as much about Stöckel.63 We do know that by the time Cox left Kaschau to return to
Cracow, Leonard Stöckel not only had improved his Latin but also was well on his way
with his Greek studies.64 Even with the paucity of information we can nevertheless say
with confidence that Leonard Cox’s time in Upper Hungary is important in two respects.
First he is clearly a conduit whose work alone brought a flood of northern humanist ideas
into the region. Second, he had an important influence upon the young Leonard Stöckel,
who, following in Cox’s own footsteps, would become a schoolmaster, and a teacher of
such stature that he came to be known as the Praeceptor Hungariae in much the same
way that his mentor Philipp Melanchthon came to be known as the Praeceptor
Germaniae.

Stöckel in Breslau
After 1526, Stockel was in Breslau, in Silesia, where he is known to have studied
in that city’s humanist-oriented gymnasium at the cathedral of St. Elizabeth until some
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time in 1530. The schoolmasters at St. Elizabeth’s were Andrea Winkler and Johann
65

Metzler.66 While in Breslau Stöckel also worked for a local merchant, where he worked
in the day while continuing his studies in the evenings.67 Both Schesaeus and Škoviera
note that, after the years of study under Eck and Cox, Stöckel was well-versed in his
Latin and Greek studies, and his studies in Breslau were, therefore, more specifically
religious in nature.68 By the late 1520s Breslau had been heavily influenced by Lutheran
thought emanating from Saxony, the imperial duchy which borders Silesia.69 When
making a choice of furthering his liberal studies in Cracow or Wittenberg, Stöckel
jumped at the opportunity to live and study at the center of the Reformation.70

Stöckel and Wittenberg
Leonard Stöckel enrolled at the university in Wittenberg in late October of 1530
and remained in Saxony, studying and working, until the summer of 1539.71 As in much
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of his life, the paucity of specific information surrounding Stöckel allows us only an
outline of his activities, although that outline can be supplemented by information we
have on what was going on in Wittenberg during that decade.72 All evidence indicates
that Stöckel was deeply involved in university studies during his first years in
Wittenberg. He heard lectures from, and became friends with, several important early
Reformation figures who were also living and working in the city at that time. Škoviera
notes that he attended lectures given by Johann Bugenhagen (1485-1558), Luther and
Melanchthon, in addition to becoming acquainted with Justus Jonas (1493-1555) and
Johann Agricola of Eisleben (1492-1566).73 It was during this period that Stöckel and
Philipp Melanchthon developed a lifelong friendship.74

An Aside in Eisleben
After some four years of study in Wittenberg, Stöckel was sent by Melanchthon
and Luther to teach at the Latin school in Eisleben, Martin Luther’s birthplace.75 Škoviera
notes that Stöckel had been planning a career as a minister but, due to his admiration for
Melanchthon, he decided to imitate the life of his mentor by furthering his liberal studies
and becoming a teacher.76 With regard to the school, Luther, Melanchthon and Johann
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Agricola had first organized it in 1525 and Agricola moved there to take up the
responsibilities of school rector, as well as city preacher. Hartfelder describes the school
plan to be of the “melanchthonischen Typus.”77 It closely follows the outline laid out in
Melanchthon’s later Visitation Instructions. Pupils were to be placed in one of three
school divisions or levels. In the first, or elementary, level, the readings included
a primer, the Paedogogia of Peter Mosellanus, the Fables of Aesop, Erasmus’s edition of
the Disticha Catonis and another small book of maxims by Laberius (103 B.C.- 46 B.C.).
The focus of the second-level pupils was almost completely on the study of grammar,
leading Hartfelder to quote Melanchthon’s regular admonition that failure to fully and
completely learn grammar leads to poor understanding and an inability to successfully
understand the other arts.78 The pupils in the second level at the Eisleben Latin school
also read extensively from Terence and Virgil. Although no specific texts are mentioned
by Hartfelder for the pupils in the third class, he does state that they would turn to
studying the rudiments of dialectic and rhetoric. Finally, only the most advanced pupils
of the third class would be allowed to begin to study Greek and Hebrew.
Closer examination of the school plan in Eisleben is useful to our study. First, if
we compare this plan to the one appended to the Visitation Instructions in 1538, thirteen
years following Melanchthon’s work in Eisleben, it is evident that Melanchthon became
more conservative; you might even say he lowered his expectations of what could be
done in reformed Latin schools of this nature. The readings that are mentioned are about
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the same, especially in the first class. Nevertheless, the 1538 Visitation Instructions
emphasize continued grammar study at the third level and recommend that only the best
be allowed to begin studies in dialectic and rhetoric while there is no mention at all of
Greek or Hebrew. Second, although we may safely assume that the school plan in
Eisleben was much the same when Stöckel began teaching there, the actual program had
likely also been modified to coincide with Melanchthon’s more modest expectations.
Stöckel’s stay in Eisleben was not terribly long. He left in 1535 due to the re-emergence
of the antinomian controversy between Melanchthon and Luther on the one hand and
Johann Agricola, the Eisleben school rector, on the other.

Johann Agricola and the Antinomian Controversy
Although Johann Agricola is an interesting and important figure in the early
Reformation in Wittenberg, he is said to have had a falling out with Melanchthon when,
after organizing the school in Eisleben Melanchthon received a seat in the faculty of
theology at Wittenberg which Agricola had wanted and expected.79 Agricola took issue
with a question of Lutheran doctrine as laid out by Melanchthon in the Visitation
Instructions of 1528. The disagreement that Agricola had over the Visitation Instructions
was related to the question of how best to differentiate between the Law, as found in the
Decalogue and other Old Testament sources, and the Gospel, in the New Testament.
Melanchthon argued that they are distinct and separate and both should be preached from
the pulpit with the goal of demonstrating to the congregation their own distinctiveness,
79
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the Law intended to demonstrate how sinful and unworthy humans are, in effect, unfit for
salvation, while the Gospel was the Good News of Jesus Christ, whose Father had
allowed him to die on the cross in order to save those who have faith. Agricola proposed
the argument that the Gospel fulfilled the old Law. Instead, according to Agricola, both
the Law and the Gospel are to be found in the Lord’s saving grace.
Luther, at first believing that this was merely quibbling over words, settled the
matter at a meeting in which Melanchthon and Agricola were in attendance. This took
place at Torgau in 1527.80 Actually, rather than having truly settled the matter, Torgau
was the first in a number of flare-ups between Luther and Agricola over issues of the Law
and Gospel. Agricola would eventually be arrested in Wittenberg for these activities, and
he ultimately felt forced to flee Saxony altogether. Although he continued to be a
reformer, he was now under the protection of the Brandenburg elector in Berlin. After
Luther’s death in 1546, Agricola became a perennial thorn in Melanchthon’s side.
When the issue heated up for a second time, initiated by Agricola in 1535,
Stöckel, who did not want to be associated with him, left Eisleben and returned to
Wittenberg. 81 Nevertheless, that Stöckel was chosen to teach in Eisleben demonstrates
the immense confidence that Luther and Melanchthon had in him, both already fully
aware of the difficulties that Stöckel might encounter there. In returning to Wittenberg
during the second phase of the antinomian controversy, Stöckel reciprocated such faith in
80
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the two reformers, particularly Melanchthon, who had become Stöckel’s pedagogical and
spiritual mentor.82

Melanchthon’s Schoolteacher
On his return to Wittenberg in 1535, Stöckel took up residence at the
Melanchthon household and began teaching at Melanchthon’s own private academy, run
out of his home.83 For the next year, he was the private tutor of the children of Philipp
Melanchthon.84 He was also employed for a time as the private tutor to the children of the
Elector of Saxony.85 While he was living and teaching in the Melanchthon household,
Melanchthon received a letter from the city council of Bartfeld informing him that they
were in the process of searching for a new rector for their Latin school and enquiring into
Leonard Stöckel’s availability. Melanchthon responded in February of 1538 informing
the city council that Stöckel was currently fulfilling obligations as the schoolmaster in his
private Latin school. He also suggested a master from Mansfeld as a suitable
alternative.86 In the spring of the following year, 1539, Melanchthon received a second
letter from the city council, again asking about Stöckel’s availability to return to his
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hometown to take up the position of rector. This time, Luther also received a letter from
87

the city council which, in addition to a question about liturgical practices related to the
Eucharist, again enquired whether Stöckel was available.88 Melanchthon’s response
makes it evident that he did not want Stöckel to leave at all, and, if Stöckel had to,
Melanchthon believed Stöckel’s talents would be better put to use in a larger city, even
indicating that Breslau was also in need of a schoolmaster.89 Melanchthon might have
wanted Leonard to resist the call to return home, but he simply could not. The city
council had subsidized his education.90 Therefore, Leonard Stöckel returned to his
homeland, Bartfeld, arriving in June, 1539.91 Even years later, when Melanchthon wrote
Stöckel, hoping that he would accept a teaching position in the Saxon town of Mansfeld,
Stöckel felt unable to accept the opportunity and, instead, served his homeland for the
remainder of his life, that is, if we exclude time (1555-1557) which Stöckel spent in the
city of Käsmark (Kežmárok), where he had apparently fled an approaching wave of the
plague.92
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While the information pertaining to Stöckel’s stay in Wittenberg is limited, it is
possible to draw some pertinent information with regard to his time there. Stöckel spent
most of his twenties in Saxony, both studying at the University and teaching children in
Wittenberg and Eisleben. During his stay in Wittenberg, Stöckel lived for a time at
Luther’s home. Stöckel also lived in Melanchthon’s home and taught at the grammar
school run out of that same home. He is also known to have been the tutor to the
Melanchthon’s children and to the children John Frederick I, the Elector of Saxony.
During this period of study Stöckel had maintained ties with his hometown in Upper
Hungary, accepting money from the city on more than one occasion. When the city
council in 1538 called for his return to Bartfeld to take up the position of rector at the
local grammar school, Stöckel may have stalled but he could not in the end refuse. Until
his death in 1560 Leonard Stöckel continued in his position as rector of that school,
playing a central role in stabilizing the humanist educational program in which he himself
had been trained. All of that work bears the marks of his mentors Erasmus, Melanchthon
and Cox. The relationship that Stöckel developed with Melanchthon was lifelong.93 There
are only five extant letters that were exchanged between Stöckel and Melanchthon after
Stöckel’s departure from Wittenberg.94 Their correspondence demonstrates a close
relationship, one which likely involved more than a mere five exchanges in the last
twenty years of their lives.95 As a respected leader in the community, Stöckel was also
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successful in furthering the religious reform goals set out by Melanchthon and Martin
Luther. Conditions in Upper Hungary during the years that Stöckel taught in Bartfeld
were rather different than in the Empire. Those conditions were important to the ways in
which Stöckel handled pedagogical and religious reform.

Humanism, Religious Reform and the Battle of Mohacs
The defeat in the battle of Mohacs in August of 1526 was a watershed in
Hungarian history. During the year that this battle took place Leonard Stöckel was a
young man of sixteen, still studying under Leonard Cox in Kaschau. The defeat marks an
important turning point in the fortunes of this kingdom, called the bulwark of
Christendom, a term related in particular to Hungary’s long-term success in fending off
Ottoman advances from its southern and eastern borders. The defeat led to the conquest
of Buda in that same year and the first Turkish siege of Vienna in 1529. Civil war
between rival claimants to the holy crown of St. Stephen and continued Ottoman military
activity again resulted in the Turkish occupation of the Hungarian capital in 1541. This
time the Turks did not leave until the city was retaken by a Habsburg army in 1686. In
the meantime the central core of the kingdom was occupied by the Ottomans,
Transylvania developed into an independent principality maintaining a modicum of
independence by playing off the Turks and Habsburgs, and the northern and western
portions of the kingdom fell into Habsburg hands.
The Magyar kingdom of Hungary has a long history, one stretching over a
thousand years. In such a vast space of time the people of Hungary have experienced
more than one tragedy, singular events around which the fortunes of the whole kingdom
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turned. Prior to Mohacs, a comparable watershed in Hungarian history is the Mongol
invasion of 1241. At this time virtually the whole kingdom fell into Mongol hands with
Hungarian King Bela IV fleeing the country altogether. In this case, however, the
Mongols were gone almost as quickly as they had come, and Bela IV was remarkably
successful in picking up the pieces, so to speak, and putting his kingdom back together.
Even though the Mongol invasion took place centuries before the birth of Leonard
Stöckel, our primary subject, it nevertheless weighs heavily in his story. As a result of the
massive loss of life from the Mongol invasion, Bela IV invited settlers to colonize parts
of his kingdom. This was not the first time that foreigners, primarily Germans, had been
invited to settle within the kingdom, nor would it be the last. In the wake of the Mongol
attacks additional Germans entered the kingdom, settling in substantial numbers in
Transylvania and in the region known as Upper Hungary. The town of Bartfeld, today
Bardejov in the Slovak Republic, is in the heart of Upper Hungary and is a site that
benefited from Bela’s invitation.
The Mongol invasion of the thirteenth century was significant to the long-term
demographic changes that took place within the Kingdom of Hungary over the centuries.
While it may be debatable whether the Magyars ever formed an actual majority of the
population, events like the Mongol invasion and the later Turkish conquest of portions of
the kingdom following Mohacs were significant in making the Magyars a distinct
minority in their own kingdom. Finally, not only did Magyars make up the bulk of the
military class, thereby suffering the heaviest losses in times of defeat, but ethnic Magyar
settlement had also been most heavy on the Great Plain and the lowlands in the middle of
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the kingdom. It was that same region which the Turks occupied for nearly 150 years,
further accelerating demographic change in the kingdom.
This unfortunately plays right into a third tragic watershed in the history of
Hungary, the partition of the kingdom following World War One. It was at this time that
Upper Hungary was incorporated into the new state of Czechoslovakia. Unfortunately, it
does not stop there; the partition is central to Hungarian revisionism and the country’s
involvement in World War Two alongside Germany. And it was at the end of that war
when most of the Germans, whose ancestors had been invited into the region by Bela IV,
either fled the country or were killled or expelled.
Hungarian history is by no means all tragedy. There is the memory of the initial
Magyar warriors settling the region in the ninth century. There is much pride in the
medieval kingdom and the Arpads, the kingdom’s first dynasty, especially King St.
Stephen, patron saint of Hungary. There is comparable pride in other monarchs,
especially Matthias Corvinus (r. 1458-1490), Hungary’s “renaissance king” and the last
native Magyar to ever rule the kingdom. There is also a certain degree of pride
surrounding the events of 1956, as well as the role of Hungary in the fall of communism
throughout the region in the late 1980s. The list continues. Nevertheless, even with that
said, the disaster at Mohacs remains a singular event, a watershed around which all of
Hungarian history turns. There is the glorious memory of Hungary prior to 1526 and the
many struggles for respect and survival that have plagued the Magyars ever since. The
defeat is so central to an understanding of the Magyars that in times of misfortune they
have a saying that goes something like this: “More was lost at Mohacs.”
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Not only was the Hungarian army of 25,000 soldiers routed on the battlefield of
Mohacs in 1526, but also the heads of twenty-eight baronial families were killed, along
with more than a thousand other nobles and seven Roman Catholic prelates. Louis II,
only twenty-one years of age, also died that day, drowned when crossing a river after
leaving the battle.96 Although many historians argue that Hungary was already
experiencing a period of decline prior to Mohacs, all view that battle as a turning point.97
On a political level, when Louis II died, he was without heirs. Hungary’s lower
nobility, which had always demonstrated greater allegiance to Hungary as a Magyar
kingdom, had passed a resolution in an annual diet in 1505 refusing the future acceptance
of any foreign king within their kingdom when the Polish Jagiełłonian dynasty died out.98
In Hungary that dynasty included Louis II (r. 1516-1526) and his father Ulaszlo II (r.
1490-1516), a dynasty which had ruled in Hungary since the last native Magyar king
Matthias Corvinus died in 1490. The nobility’s demand quite simply was that
Magyarorszag, or the Land of the Magyars, should be ruled by a Magyar. With the death
of Ulaszlo II’s son and successor, Louis II, at Mohacs in 1526, the lower nobility kept
their word and elected János Szapolyai, the voivode (viceroy) of Transylvania, to be their
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king, while the upper nobility maintained the agreement made years before between
Ulaszlo II and the Holy Roman Emperor Maximilian, and elected Ferdinand of Habsburg
as Louis’s successor. This led to the chaos of two warring kings and factions at a time
when Hungary needed unity most.99 The country devolved into civil war with the
contending parties fighting for the holy crown of St. Stephen. The kingdom was then
effectively divided into thirds in 1541 when the Ottoman Turks again advanced into
Hungarian territory, took Buda and began the process of incorporating their conquests
into the Ottoman Empire.
The events surrounding Mohacs are particularly important to this study for several
reasons. Renaissance culture in the form of humanism emanating primarily from Italy
had already made headway in Hungary during the reign of Matthias Corvinus (d. 1490).
The most celebrated Hungarian humanists included János Vitéz, Archbishop of
Esztergom (1408-1472), and his nephew Janus Pannonius (1434-1472). Closely
connected to Matthias’s court, they were not Magyars but from the dependent kingdom of
Croatia. In the years before Mohacs, humanists are found at King Louis II’s court,
especially surrounding his wife, Mary of Habsburg. They include Johann Henckel, Jan
Antonin and Jacob Piso, among others. The battle of Mohacs generally meant that the
growing humanist influence at the court during the reigns of Matthias Corvinus and Louis
II proved to be a virtual non-starter. Following the battle, the king was dead, Buda was
occupied, if only briefly, the famed Corvinus library was lost and the court scattered. As
we have seen, however, in the years leading up to 1526, northern humanist thought
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flowing from the Empire was also growing in popularity in the German-speaking areas of
Upper Hungary and Transylvania. While the defeat at Mohacs may have played a role in
Leonard Cox’s decision to return to Cracow, north of the Carpathians, the influence of
Erasmian humanism would continue to be felt in the region. Leonard Stöckel’s decision
to continue his studies in Breslau may also have been related to the precarious conditions
within Hungary at the time of his departure. With Stöckel’s return to Bartfeld thirteen
years later in 1539, northern humanist thought in the tradition of Erasmus and
Melanchthon was given renewed life. Not only did Stöckel reform the city’s Latin
grammar school, in the process developing the first known set of school regulations on
the territory of the modern Slovak Republic, but also the school’s growing popularity
meant that Stöckel had a hand in training the many of the region’s next generation of
school teachers and Lutheran ministers.100 The battle of Mohacs, therefore, had the effect
of cutting off the flow of humanist thought that had sprung from the royal court while not
stopping a similar stream of thought flowing through Upper Hungary, a stream heavily
laden with the thought of Erasmus and, soon enough, that of Philipp Melanchthon.
The defeat at Mohacs also influenced the flow of Reformation thought into the
kingdom. There appears to have been some support for Luther at court but a Hungarian
diet in 1523 and a royal mandate of 1525 declared supporters of Luther to be heretics
who should suffer the confiscation of their property and the death penalty.101 In 1526,
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however, with the king and the clerical hierarchy dead and the kingdom in the process of
disintegration, the threat of royal sanction receded significantly. Bartfeld and Upper
Hungary came under Habsburg control when Mary’s brother Ferdinand became king later
in 1526. If given the opportunity the new Habsburg king would have very likely
attempted to destroy the young Lutheran movement, but he was in the middle of a civil
war fighting for the crown of Hungary against János Szapolyai, a native Magyar. The
Germans in Upper Hungary were generally receptive to Ferdinand but those royal free
cities like Bartfeld which had royal privileges expected those privileges to be respected,
one of which was the right of the city to choose its own pastors. There were five such
cities in that part of Upper Hungary: Bartfeld, Kaschau, Leutschau, Eperies and
Zeeben.102 Ferdinand would have to wait until he had a firmer grip on his new
possessions before he would be able to take action against supporters of Luther. In the
meantime the supporters of Luther were able to expand their base and solidify their gains,
making it that much more difficult for Ferdinand to take action once he had gained
greater control of his third of the kingdom, oftentimes referred to Royal Hungary.
The defeat at Mohacs, like all national tragedies, closed some doors while it
opened others. Although it cut down the flow of humanist thought to the royal court,
there was a continuation of Erasmian humanism flowing into Upper Hungary, and, from
there, into other parts of the old kingdom. The defeat saw a change in royal dynasties
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from the Polish Jagiełlons to the Habsburgs but even this was a long process, one that
was not settled during Ferdinand’s lifetime. The chaos brought about by Mohacs and the
subsequent years of civil war, occupation and disintegration opened the door for many
parts of the kingdom to support the thought of Martin Luther and his supporters without
great fear of retribution on the part of the monarch or ecclesiastical officials. Comparable
headway was made by Calvinists, especially among the kingdom’s Magyar population,
after the middle of the sixteenth century. Even though the Catholics would successfully
convert the majority of the population during the seventeenth century, a remnant of the
Protestant population would survive into the eighteenth century age of tolerance. Finally,
Slovak Lutherans played a role that would belie their small numbers within the
population during Slovak National Awakening which took hold of that population during
the nineteenth century.
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Chapter 3
Leonard Stöckel and Educational Reform

Introduction
Leonard Stöckel’s years as rector of the Latin school in Bartfeld are of historical
significance in themselves. While not at all alone in this regard, Stöckel’s activities for
over twenty years in administering the school run counter to the more typical stereotypes
of schoolmasters from this era. There is no evidence to lead us to believe that he was the
stern, strict judge whose greatest form of encouragement to his pupils was their fear of
the next beating. Nor was he the destitute single young man in need of temporary
employment until something better came along. He was, in many respects, a new type of
schoolmaster, one much closer to the models promoted by Erasmus and Melanchthon
than to the traditional stereotypes. Stöckel came from a family of Bartfeld citizens,
already established in the city. Nevertheless, his abilities and activities in the school made
him the most celebrated member of that family and of the city in general. The success of
those same activities also demonstrates how well Stöckel personally absorbed and then
implemented the northern humanist pedagogical program proposed by Erasmus,
Melanchthon and others.
Both Erasmus and Melanchthon stressed that pedagogical reform was not an end
in itself. Educational reform goals were always tied to the greater goal of furthering the
pupils’ religious piety, the promotion of docta pietas. Pedagogical reform, therefore, was
always intended to lead to religious reform. In this sense, Stöckel’s activities were doubly
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significant. His school became a training ground for successful religious reform in the
tradition of Martin Luther. Latin grammar schools such as Stöckel’s became recruiting
grounds with the goal of educating the next generation of teachers and ministers. They
were thought to be important to securing the success of Lutheran religious reform in
cities like Bartfeld. In addition to training the next generation of teachers and preachers,
some of Stöckel’s pupils continued their studies at universities, in Vienna, Cracow, but
most importantly in Wittenberg. In addition to commoners, Stöckel also educated the
children of the local nobility.1 Forming connections with local nobles and ensuring the
Lutheran indoctrination of their children proved important in the success of the Lutheran
movement in Upper Hungary.
As with the earlier stages of his life, we are quite limited in our information on
Stöckel’s daily life in Bartfeld. The only remaining method of furthering our knowledge
of Leonard Stöckel is through an examination of his literary activity. Even though the
body of Leonard Stöckel’s literary production may be considered insignificant in any
comparison with his mentors, Melanchthon, Luther, Erasmus and Cox, everything that he
produced (and that still survives) is evidence of his acceptance of the pedagogical reform
program initiated by Luther and directed by Melanchthon in the late 1520s and 1530s.
Stöckel’s literary production is, then, itself an example of a successful humanist
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pedagogical reformer in the tradition of Erasmus, put to the service of Lutheran religious
reform.
As was typically the case with Latin schools of the Lutheran model, Stöckel’s
school was intimately tied to Bartfeld’s religious life. Part of every school day was spent
in the city cathedral. Daily music lessons that the pupils were required to attend took
place in the cathedral. Pupils also were expected to attend sermons at the cathedral on a
daily basis, and the pupils also served as the choir. Stöckel as schoolmaster worked
closely with the local pastor, a common practice during this era. In this case the pastor
was Michael Radašin (c. 1510-1566), a Croat and Wittenberg graduate who became the
city’s primary pastor soon after Stöckel’s return, a position he kept until his own death a
few years after Stöckel.2 That both Stöckel and Radašin had studied under Luther and
Melanchthon must have added a great amount of prestige to their respective positions, as
well as greater authority with regard to their opinions on both pedagogical and religious
affairs.
Leonard Stöckel’s body of writing may be divided into three distinct categories:
epistolary; pedagogical; and theological.3 First there is his collection of letters. The
second category includes Stöckel’s pedagogical works, of which there are three, each
fundamentally different from the others. Religious works make up the third, the
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theological, category. An examination of each of these works further demonstrates the
important influence Erasmus and Melanchthon played in Leonard Stöckel’s life and
work. In addition, such an examination illustrates how closely tied humanist pedagogical
reform could be to Lutheran religious reform in Upper Hungary during this era.4
Stöckel’s pedagogical activities and treatises illustrate his lifelong devotion to learned
piety in the tradition of the northern humanists. His religious works demonstrate that
pedagogical reform was never an end in itself; instead its goal was the acquisition of
skills necessary to enable one to prepare for higher studies. In Stöckel’s case, those
higher studies were in the tradition of Lutheran religious reform. Stöckel’s theological
works, therefore, serve as a demonstration of his own success with regard to a life
devoted to docta pietas.

Letters
Daniel Škoviera collected and published a critical annotated edition of Leonard
Stöckel’s letters in 1976, adding two more letters to the collection in 1994.5 Two major
themes are evident in an examination of these letters. Stöckel’s letters are all related to
docta pietas put to the service of Lutheran reform. The earliest surviving letter from
Stöckel is from the summer of 1534 when he was working at the school in Eisleben.
Although it would be another five years before Stöckel returned home, he already
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mentions his desire to educate the youth of his homeland. The collection includes four
6

letters to Philipp Melanchthon, as well as one from Melanchthon.7 From these letters it is
evident that the relationship between Stöckel and Melanchthon was more than one
between student and professor.8 They also demonstrate Stöckel’s abilities in Greek.9
Škoviera added two letters to the collection in 1994, including a fragment from
January of 1559 in which Stöckel refers to the completion of a little book on the art of
music.10 In the letter Stöckel briefly outlines the reasons behind the production of this
text that was never published. His reasoning is quite straightforward and in line with his
pedagogical and religious interests. First Stöckel notes that music is one of the liberal arts
which it is his duty to teach. Second, he points out that many boys who attempt to sing
without any rules would be aided by a method. He then concludes by noting that it is for
this reason that the work was written in the form of questions with responses, a textbook
style which Stöckel also used in at least four of his published works.11 With the
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understanding that the type of singing to which Stöckel is referring is related to the
connections between the city grammar school and the cathedral across the square, even
this little text serves as an example of Stöckel’s devotion to learned piety.
The second letter in Škoviera’s supplement is actually Stöckel’s Dedicatory Letter
to Michael and Francis Révai in Stöckel’s sermon guide for pastors, the Formulae
tractandarum Sacrarum concionum.12 Although the text was not published until 1578 in
Bartfeld, Škoviera notes that the Dedication, completed in 1560, is the last tract known to
be written by Stöckel.13
Of the fifty letters by Stöckel that make up Škoviera’s original collection, sixteen
are addressed to members of the Révai family, fifteen of those to Francis and one to
Francis’s son, Michael. Excluding the dedications to the Révai family, which came much
later, all of this correspondence took place between 1539 and 1544, the first five years of
Stöckel’s service as rector of the Latin school in Bartfeld. The early letters correspond to
the period when three of Francis Révai’s sons lived with Stöckel, at least temporarily,
while studying in Bartfeld.14 Beyond copious amounts of the customary praise from the
humanist educator to the local magnate, the primary topic addressed in these letters center
around the education and boarding of the boys. There was also some discussion about the
debet humano modo agere omnia et certo iuditio… Ut autem mei auditores cauti sint contra hoc periculum,
volui per methodicas questiones tradere hanc artem.”
12

Leonard Stöckel, Formulae Tractandarum Sacrarum concionum, per Evangelia communium Feriarum
totius anni; in usum Ecclessiae Christ collectae, (Bardejov: Guttgesell, 1578), 1-9.
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Stöckel, “Epistulae,” ep. 6, 297. “Habeo filios vestrae magnificentiae mecum in mea habitatione, ne in
ipsa turba puerorum esse cogantur, et quidquid ad institutionem eorum pertinebit, in eo ita meminero mei
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Lord’s Supper as well as discussions about the Hungarian reformer named Mátyás Bíro
Dévai.
Francis Révai, an important Upper Hungarian noble, personally wrote Luther with
some questions regarding how to properly interpret the sacrament of the Lord’s Supper.
In his response a few months later Luther is respectful but firm.15 While he claims to be
rather busy and, therefore, unable to address Révai’s questions as fully as he would like,
Luther nevertheless pleads with Révai not to fall into theological error.16 He notes that
Révai’s questions with regard to the Lord’s Supper indicate that he has been brought
under the influence of Zwingli.17 He points out that much has already been written on this
subject while acknowledging that most of it was written for the domestic market.
Through a series of questions Luther then encourages Révai to have faith that the body
and blood of Christ are present in the sacrament.18 Luther writes that salvation is
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in the European Reformation, Ole Peter Grell, Bob Scribner eds. (Cambridge: Cambridge University Press,
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Egyháztőrténelmi emlékek a magyarországi hitujitás korából (Budapest: Stephaneum Nyomda R. T.:
1906), ep. 389, 385-386. See also WA Br 8:258, n. 3246.
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Ibid., “Quid enim absurdi est credere, Corpus Christi simul in coelo et in Sacremento esse? An
omnipotenti Deo difficile, quod nobis incredibile videtur? Ioannes iij dicit: Nemo ascendit in coelum, nisi
qui descendit de coelo, filius hominis, qui est in coelo. Si tum fuit in coelo, cum in terra ambularet,
quomodo non simul erat in diversis locis? Cui ista sunt incredibilia, quomodo credet Deum esse hominem?
quomodo sit in utero virginis simul verus Deus essentialiter? Quomodo una persona simplicissimae
divinitatis incarnetur exclusis duabus reliquis?”
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achieved by believing, not by understanding or comprehending. His stress here is on
19

God’s word and the need for Christians to believe it, all of it.20 Luther’s position on the
Lord’s Supper is echoed in Stöckel’s theological works.
The date of Luther’s letter to Révai is the fourth of August, 1538. Within the year
Stöckel returned to Bartfeld, arriving during June.21 Within only a few weeks of his
return to Hungary, Stöckel began corresponding with Révai. Part of King Ferdinand’s
personal staff from 1538, Révai became Ferdinand’s Palatine or Regent in Hungary in
1544.22
One of the letters Stöckel sent to Révai that included the subject of the Lord’s
Supper was dated late July of 1540.23 The letter itself, less than 250 words in length,
briefly touches upon two topics. The first is about a controversy surrounding the
Hungarian reformer Mátyás Bíro Dévai. The letter is a continuation of an earlier
conversation between Révai and Stöckel which is not part of Škoviera’s collection.
Stöckel begins by informing Révai that he has learned more about Dévai from others.24
Stöckel reminds Révai that he had already been aware that Dévai and his benefactor, the
Hungarian noble and supporter of Luther, Peter Perenyi, had had a falling out, but that he
19
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had not known why. He reports to Révai that Dévai had personally written to Stöckel
25

the following: “The commotions and causes of my separation from my previous prince, I
believe you to have control of.”26 Stöckel then briefly describes the controversy which
led to the falling out between Dévai and Perenyi. Since his explanation is only three
sentences in length, our insight into the controversy is limited. The issue turns on
questions related to Luther’s definition of the Lord’s Supper. Beyond this, however, it is
difficult to do more than speculate. Stöckel tells Révai that the essence of the
controversy, taking the bread on procession or enclosing it behind lattice, is not the
sacrament.27 Stöckel writes that Dévai does not admit that he has placed conditions
pertaining to the integrity of this sacrament.28 He then concludes by pointing out to Révai
that Dévai’s own words indicate why Dévai and Perenyi had gone their separate ways
and, finally, that Dévai has found work in Zickzo, in the service of Lord Seredi.29 In
turning to the second topic, the condition of Révai’s sons who were under Stöckel’s
supervision, Stöckel noted that many in Bartfeld had become ill from dysentery, causing

25

Stöckel, “Epistulae,” ep. 10, 301. “Sciebam enim dominum Pereni ei inimicum esse factum, sed
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concern over the health of Révai’s boys. He expressed his hope in God’s mercy while
30

stressing that he was providing the best care possible. Stöckel then concludes that they
were expecting the strength of the disease to ease with the heat of the summer.31
It is evident from this brief letter that in the summer of 1540 Stöckel knew
relatively little about Mátyás Bíro Dévai, a Magyar reformer originally from
Transylvania who, like Stöckel, had also studied in Wittenberg.32 Bíro’s activities fit the
model of a classic Magyar reformer, that of an itinerent preacher whose theology moved
away from Luther and towards Calvin as his career progressed. After having spent time
with Luther in Wittenberg in the late 1520s, Bíro returned to Hungary, where he became
the leader of Lutheran reform in the kingdom, so much so that he came to be called the
Hungarian Luther.33 In 1531 he is known to have preached in Buda and then in Kaschau,
where he was arrested by the Bishop of Eger. In the following year he was again arrested;
this time he was sent to Vienna to be interrogated.34 In 1536 he was in Nuremberg. In
1537 he was back in Wittenberg. Soon thereafter he is known to have worked as the
chaplain of the Hungarian noble Peter Perenyi. The falling out between Bíro and Perenyi
is what Stöckel was relating to Révai. Bíro spent some time in Zickzo before again
returning to the empire, where he traveled to Wittenberg and Basel. He returned to
30
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Hungary in 1541 and spent time in Miskolc and in Transylvania before his death about
1545.
Early in Bíro’s preaching career, his activities as a Lutheran reformer brought him
to the attention of Catholic authorities. Later in his career, however, Bíro’s troubles
stemmed from conflicts which developed between him and supporters of Luther. Bíro’s
interpretation of the Lord’s Supper moved from something approximating Luther’s
position to one more in line with the position held by the Swiss. This is the pattern seen
among several important Magyar reformers and, as a result, while many Magyars were
initially won over to the Protestant movement by native preachers associated with Luther,
the majority came to support the Calvinist interpretation of the Lord’s Supper rather than
the interpretation held by Luther. Accepting the fact that there were exceptions to the
rule, the Révais for example, linguistic and religious differences were such that Magyars
came to call Lutheranism the “German religion” while Calvinism was similarly referred
to as the “Magyar religion.”
With regard to Mátyás Bíro Dévai, the tone of Stöckel’s letter to Révai in 1540
contrasts with that used by Stöckel in another letter to Révai, sent in June of 1543.35
Although Stöckel said he knew little about Bíro or his situation with his lord Perenyi in
his 1540 letter to Révai, by 1543 Stöckel refers to him as “Dévai noster,” evidently
supporters of the same cause.36 In that letter, in addition to informing Révai that Dévai
had been forced to leave Miscolc due to the activities of some monks, Stöckel indicates
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Stöckel, “Epistulae,” 309, ep. 17.
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that Bíro had recently returned from Wittenberg and brought with him a brief essay
written in Luther’s own hand. Believing that Révai was now in possession of that work,
Stöckel asked Révai if a copy of it could be made.37
In a third and final letter from Stöckel to Revai that mentions Bíro, it is possible
to glean a little more information about Stöckel’s position on that subject, a position that
will be reiterated in Stöckel’s theological works.38 This letter to Révai is from February
of 1544. Stöckel first notes that he believes Luther to have presented Bíro with his
interpretation of the Lord’s Supper, an interpretation Luther had used to defend the
sacrament against attackers some years earlier.39 Stöckel then presented Révai with his
belief that Bíro held a “middle” position with regard to the Lord’s Supper. According to
the letter, Stöckel also believed that Bíro’s position was based more on human conjecture
than on the Scriptures themselves.40 In concluding this subject, Stöckel noted that he
believed he could bring Bíro around to the proper understanding of the sacrament but that
Bíro was no longer in the area, having now moved on to Kronstadt (today Braşov in
Romania) in Transylvania.41
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Ibid., “…monarchorum opera repulsus est. Is Vuiteberga secum attulit quoddam breve scriptum domini
Martini, propria eius manu, quod intellexi apud vestram magnificentiam esse. Rogo, si absque eiusdem
molestia id fieri potest, ut eius mihi copiam faciat.”

38

Ibid., 310, ep. 18.

39

Ibid., 311. “Facile enim credo dominum Lutherum eandem sententiam de sacra coena Mathiae nostro in
proximo eius reditu scriptam sua manu dedisse, quam ante aliquot annos contra eius sacramenti
oppugnatores fortissime defendit.”

40

Ibid., “Matthias videtur mediam quandam sententiam tueri, quanquam humanis coniecturis magis, quam
scripturis nititur, ut illi fecerunt, qui antea, hanc causam tractarunt.”

41

Ibid., “Qua de re libenter cum eo amice conferrem, si propior esset, nunc enim audio eum Coronam
usque concessisse.”

141

Stöckel: Educator
From this series of brief letters we can assume Luther’s 1539 letter to Francis
Révai to have been effective. Within weeks of Stöckel’s return to Bartfeld, he began a
relationship with Révai that, with regard to written correspondence, was to last into the
mid-1540s. Had Révai maintained his former Zwinglian position on the Lord’s Supper, it
is unlikely that he would have entrusted his sons’ education to Stöckel, an unabashed
supporter of Luther. Révai’s position is made all the more clear when, in 1544, after
having been chosen by the king to be his Palatine in Habsburg Hungary, Révai informed
Ferdinand that he would not intervene against the Protestants.42 Second, although the
subject of Mátyás Bíro Dévai was a topic discussed in more than one letter from Stöckel
to Révai, on each occasion, the information that was presented was rather limited,
comprising nothing more than a couple of sentences. In none of these situations is Bíro
the reason for writing. Instead, the primary topics revolved around the well-being and
circumstances of the Révai boys under Stöckel’s supervision. From what Stöckel writes
to Révai, he evidently had little or no knowledge of Dévai prior to Stöckel’s return to
Hungary in 1539. Between Stöckel’s first discussion of Bíro to Révai in 1539 and the last
time Stöckel mentioned him in writing, in 1544, the language Stöckel used to refer to him
had softened. He had now become “our Matthew,” and “our Dévai.”43 Stöckel
nevertheless contended that Bíro’s interpretation of the Lord’s Supper was not in
harmony with Luther’s position, and he supported that point by arguing that Bíro’s

42

WA Br 8:258. “Schon früh der Reformation zugetan, wurde er von Ferdinand, d. d. Prag I Juli 1544
getadelt, daß er nicht gegen die Protestanten einschreite…”

43

Stöckel, “Epistulae,” ep. 17, 309: ”Dévai noster;” ep. 18, 311: “Matthiae nostro.”

142

Stöckel: Educator
interpretation was not based on Scipture, while, in the process implying that Luther’s
was.
That Leonard Stöckel, recently home from more than a decade of higher studies
abroad, most of which was spent in Wittenberg, would court the local territorial lord,
promoting both a humanist education and evangelical studies, appears to be something
more than mere happenstance. This is learned piety actively put to the service of
Lutheran religious reform. Even in 1539, one could not consider the current situation in
Bartfeld to be stable; thirteen years after Mohacs and the death of King Louis II, the
kingdom was continuing to struggle with two contenders for the throne. Intermittent civil
war played a role in further Turkish involvement, including the occupation of Buda from
1541 to 1686. During the years immediately following Stöckel’s return to Bartfeld, there
were Turkish incursions into nearby counties, and the possibility of an assault on the city
itself was a reality. Hungary was in ruins. In addition, the Habsburg King Ferdinand was
not averse to taking punitive actions against religious dissenters when the opportunity
arose. For better or worse, such conditions would prevail in this region for much of the
next century. Nevertheless, as difficult as conditions must have appeared, gaining the
support of the local lord while indoctrinating the leaders of the next generation fits
perfectly with evangelical goals.
Two letters written during the last year of Stöckel’s life demonstrate his
continuing interest in the Lutheran cause and his ties to other Lutheran leaders within the
kingdom. In the first, written to one-time student and current rector of the Latin school in
Kaschau, Matthew Csabai, Stöckel stresses the need for Csabai to speak out against local
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“dissimulators,” “wicked men” intent on reinterpreting the Lord’s Supper.44 Not only is
Stöckel writing a letter to another grammar school rector with one of the topics being
Lutheran theological matters, but the rector to whom Stöckel is writing was once one of
Stöckel’s own pupils. This too is docta pietas, learned piety in action, put to the service
of Lutheran reform.
Stöckel’s last complete letter in Škoviera’s collection is to Matthias Hebler (d.
1571), a teacher and pastor in Hermannstadt (Sibiu) in Transylvania who, in 1556 was
elected the first superintendent (bishop) of the Saxon Lutherans in Transylvania.45 In this
letter, dated Janurary of 1560, Stöckel sounds tired of so many years of religious and
political unrest.46 He concludes by noting that he only hoped he had not done too much
harm.47 While clearly demonstrating a high degree of docta pietas in his letters, Stöckel’s
themes of humanist pedagogical and Lutheran religious indoctrination are stressed all the
more when we turn to the other two categories in Stöckel’s corpus: pedagogical and
religious tracts.
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Pedagogical works
As noted above, the tracts that make up this category are of rather different types
yet they are also tied to one another by the single goal of developing docta pietas in the
pupils in Stöckel’s Latin grammar school. In addition, each work bears the mark of
Erasmian humanism, both in a direct sense and by way of Melanchthon. The first work,
put together soon after Stöckel’s return from many years of studying outside of Hungary,
is a set of school regulations. The second work, titled the Apophthegmata, is a textbook
which centers around a collection of ancient proverbs, already published by Erasmus.48
The third and final work in this category is a school drama.49 Of the three works in this
category, the school play was the only one that went to the press during Stöckel’s own
lifetime. Rather than writing for the purpose of publication, it seems safe to say that
Stöckel wrote for more immediate, more practical reasons, those related to the needs of
his school and church.
Before continuing with a closer examination of Stöckel’s corpus, it should be
pointed out that these categories are somewhat artificial, even if useful, and maybe a little
unfair to Stöckel. Separating his private letters from his public works is fair enough, but
dividing his works into pedagogical and theological categories, a division which is
perfectly normal from the perspective of the twenty-first century, is in more than one
respect outside the mindset of most sixteenth-century authors, especially the humanist-
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reformer. The church was awash in pedagogical affairs, and the ties between the two
groups, preachers/priests and teachers, had long been extremely close. In addition to
teaching the basics of the Latin language, grammar schools were expected to provide
training in ethics and in the fundamentals of the Christian religion. Schoolboys in many
towns were expected to be the choir during regular religious services, including mass and
funerals. If we just consider what a grammar school education was all about in the
sixteenth century, we can see that it was intended as preparation for entry into
universities. While not many actually went on to university studies and even fewer
actually completed them, the training received was a liberal arts education, and many
who received this training did so with plans to enter the ministry or become a teacher.

Stöckel and School Rules
Within just a few months of taking up his position as rector, Stöckel wrote the
first regulations for the Latin school.50 The Leges of Leonard Stöckel is an important
primary document in the intellectual history of the Kingdom of Hungary in general, of
Upper Hungary in particular, and, consequently of the modern independent Slovak
Republic.51 The importance of the Leges is difficult to measure because it was significant
in so many different ways. First, they are the first known school regulations to have been
produced in Upper Hungary, or the territory that makes up the modern Slovak Republic.
Stöckel’s Leges are also significant in that they are clearly of the “melanchthonischen
50
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Typus,” to use Hartfelder’s phrase. They were intended to organize an Erasmian
pedagogical program but one which used humanist methods to aid in achieving a much
greater goal: the success of Lutheran religious reform in Bartfeld.52 The Leges are
significant because they demonstrate the flow of intellectual influence on Stöckel himself
and his work, a stream of thought that runs through such figures as Leonard Cox, Philipp
Melanchthon, Martin Luther and Erasmus.53 Since Stöckel studied under at least two
enthusiasts of Erasmus, it should not be surprising that his Leges conformed in virtually
all respects to the organization and methods of the pedagogical reformers already
discussed. To be sure, Stöckel’s own education followed Cox’s pedagogical program as
laid out in his De erudienda iuventute, and, as has been demonstrated, De erudienda
iuventute is the product of an Erasmian educator. The influence of nearly a decade of
living and working with Melanchthon is virtually immeasurable other than to say that
Melanchthon’s words are scattered throughout the Leges, as they are in all of Stöckel’s
work.
What makes Stöckel’s Leges important, however, is not so much in demonstrating
that these school rules, written during the decade of school rules, were influenced by such
figures as Cox, Melanchthon and Erasmus. This will become evident below. What really
makes the Leges important is how influential the Leges themselves became with regard to
humanist and Lutheran pedagogical development in Upper Hungary during the sixteenth
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century. It was in this way that the now almost forgotten Leonard Stöckel made a lasting
impact upon Upper Hungary. Other schools, like those in Käsmark (Kežmarok) and
Leutschau (Levoča), not only used Stöckel’s Leges as a model but also became models
themselves. Not only did Leonard Stöckel personally influence the pupils in his own
school but his educational program spread far and wide through Upper Hungary, thereby
having a much greater and more lasting influence on pedagogical instruction throughout
the region.54

The Leges of Leonard Stöckel
That the Leges were heavily influenced by similar work done by Philipp
Melanchthon is without question. Not only had he studied under Melanchthon but, at
Melanchthon’s own recommendation, Stöckel taught at the grammar school in Eisleben,
a school which Melanchthon himself had organized. In addition, Stöckel later lived with
Melanchthon in Wittenberg while teaching at Melanchthon’s private Latin school. There
can be no doubt that he understood Melanchthon’s goals in early education: teach the
children to fear God while developing a sense of learned piety. It is here that we see most
clearly Melanchthon’s personal influence. Although Erasmus had similar goals, he did
not express it in terms of fearing God in the same way as Cox, Melanchthon and Stöckel
did. Whereas Erasmus hoped to achieve learned piety (docta pietas), the Lutheran
approach to education was somewhat more doctrinaire. For one, Erasmus’s many works
on childhood education were directed toward the nobility and the rich and thus focused
on issues such as hiring the best tutor. The difficulties of the first decade of the
54
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Reformation had made it evident to Luther and Melanchthon that preachers and teachers
should be used as tools to aid in the success of the movement among the whole
population. This is the era of visitations, coupled with church and school orders, a period
which demonstrates greater organization and attempts to achieve greater doctrinal
conformity; the 1530s reflect the continuing evolution of the movement begun by Luther.
In the year prior to Stöckel’s arrival in Wittenberg, Melanchthon had drawn up
the Augsburg Confession. Following the publication of the first Visitation Instructions in
1528, the next decade was filled with visitations and the reorganization of numerous city
churches and schools.55 During the next century, hundreds of similar Kirchen- und
Schulordnungen were produced, beginning with the work of early reformers, not only
Melanchthon, but also Bugenhagen, Agricola and Martin Luther himself.56
Before examining the rules laid out by Stöckel for his school in Bartfeld, we
should first consider a fundamental difference between Stöckel’s work and the
comparable work by Melanchthon. Melanchthon’s Unterricht der Visitatoren an die
Pfarrherren im Kurfürstenthum zu Sachssen (Instructions of the Visitors to the Parish
Ministers in Electoral Saxony) is one of the best outlines for reforming a humanist Latin
school with the goal of furthering Lutheran religious reform. The primary goal of this
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document was not childhood education but reform of the churches throughout Saxony.
For religious reform to be successful, however, recommendations for pedagogical reform
in city Latin schools were also introduced. What makes the Instructions, and a number of
other comparable Church and School Orders, different from Stöckel’s Leges is to whom
these works are addressed. Melanchthon’s work was addressed to adults, city councils
and clergy, all of whom had already come to support the movement led by Martin Luther.
Stöckel’s Leges, on the other hand, was addressed to the students themselves. When some
of Stöckel’s rules are devoted to behavior inside and outside the school, on appropriate
school attire etc…, such issues are not a concern for Melanchthon in his Instructions. Nor
do we get as clear picture of the curriculum at Stöckel’s school. Whereas the Instructions
lay out the hoped-for curriculum in a straightforward manner, we are only able to discern
a few shadows of the curriculum at Stöckel’s school in the rules laid out for the pupils. It
is, nevertheless, still possible to develop a fairly precise view of the day-to-day affairs in
Stöckel’s school when we supplement his regulations with information drawn from
Schaeseus’s biography of Stöckel.
Melanchthon’s Instructions stresses that a fundamental goal of religious
instruction, an important element in all Lutheran schools, is to “emphasize what is
necessary for living a good life, namely, the fear of God, faith and good works.”57
Teaching the fear of God was literally the first rule in Stöckel’s Leges.58 There are other
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examples of such influence on Melanchthon’s part in the Leges of Leonard Stöckel. One
such example also illustrates the influence that Luther had upon both Melanchthon and
Stöckel. Luther was very fond of music and saw a need for the singing of hymns as an
educational and spiritual part of life. The teaching and singing of hymns was not left to
the Lutheran pastors alone to deal with. Instead, the pupils in the schools were expected
to learn the songs and to take part in singing them during religious services. That the
pupils in a city Latin school also functioned as a local choir was not a new or especially
Lutheran idea. In much the same way, schoolmasters in many Latin schools had long held
a dual function as choir leaders. Luther, nevertheless, emphasized the utility of hymns
both for pupils and for congregations. Hymns, like catechisms, could be used as simple
means of instruction on doctrine and worship. In his Visitation Instructions, the
pedagogical element of which was added for the 1538 publication, that is, during a year
when Stöckel was living with Melanchthon, Melanchthon advised that one hour every
day, the hour after noon, should be set aside for instruction in music, particularly in
singing.59 Leonard Stöckel’s Leges also indicate that pupils devoted time to music lessons
daily during the same noon hour.60 In addition, Stöckel’s interest in music went beyond
mere choir practice. One of the works in his corpus is an unpublished manuscript of a
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textbook titled De musica, which was signed and dated in 1559, the last year of his life.61
When Leonard Stöckel died in June of 1560, he was directing his choir in the cathedral.62
Stöckel’s Leges, although briefly touching upon the school’s curriculum, is
devoted to more practical matters, those concerning behavior rather than curriculum. The
focus of the Leges, therefore, is on the cost of tuition, proper school attire, moving in an
orderly fashion when the pupils are walking in public, and the best means by which the
pupils may organize themselves in order to further promote their studies.63
Rule VII requires that pupils dress in a fashion appropriate for their station in life
as pupils, as young men expected to become pious leaders, both secular and religious, of
the next generation. In setting down this regulation, Stöckel specifically indicates that his
pupils may not come to school dressed in the attire of soldiers whom he describes as
wearing “carved footwear,” and clothing that exhibits as much as “half an unclothed
shoulder.”64 In other regulations, Stöckel also stresses that, no matter where they are,
pupils at his school represent the school. Therefore, outside of the classroom, they should
always be deferential to one another and to the people of Bartfeld. When they gather
together, Stöckel requires that they not have drinking parties with foul language, a
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symbolic demonstration of dissolute lives. Rather, just as craftsmen gather together in
order to better understand their craft, so should the pupils. Stöckel argues that “if
craftsmen busy themselves with things of their crafts, it would be most shameful if pupils
did not busy themselves with academic affairs but instead fell into debauchery, idleness
and other corruptions.”65 Stöckel goes on to point out that pupils, when properly
educated, are “the light of the whole state and church,” and as such, have the
responsibility to “illuminate all knowledge, counsel and all the virtues.”66 Instead of
drinking parties, meetings of pupils assembled outside the schoolhouse should be
comparable to a gathering of “senators,” and, like senators, discussions in such
assemblies should revolve around subjects which are “useful or profitable to the state.”67
Suggested topics of conversation include discussions on questions of “grammar, dialectic,
rhetoric, philosophy, science, ethics, and theology.”68 Other topics, Stöckel adds, are
more fitting for “parasites, slanderers, and fornicators,” people who are not properly
dignified to be of their rank and condition.69
A strong indicator of how important religious instruction was to Stöckel is that
more than one-quarter of the Leges are directed specifically toward religious activities
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and the appropriate behavior associated with them. The first regulation, in addition to
70

its stress on the cultivation of an appropriate fear of God, also requires that every school
day begin with prayers and the reading of a short excerpt from the Scriptures.71 This
should aid in maintaining that appropriate fear while promoting pious behavior. The
second regulation begins by noting that, if care is taken in developing a proper fear of
God, everything else will readily fall into place. Stöckel notes that those who have a
proper respect for God will necessarily also understand the need for, and show respect to,
family, teachers and anyone who represents them.72 Appropriate behavior toward people
of equal rank and lesser rank is also noted. Society, Stöckel points out, is a series of
obligations between individuals of varying status and it is therefore important for order
that the pupils in his school understand their station. One of the most obvious, most
public means of demonstrating respect at the school, then, is attendance at both religious
and philosophical lectures, including being on time.73 The lectures referred to in this
regulation were required; students who were unable to attend were asked to inform the
rector at the earliest date possible.
The seventh regulation requires attendance and participation in Church services.
Stöckel stresses that attendance at such service reflects well upon the pupils. In addition,
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Stöckel required the pupils to walk in single file, smallest children leading the way,
whenever the pupils were moving between the school and the cathedral. As with
Melanchthon, Leonard Stöckel continually stressed order: outward appearances,
behavior, language, all are considered reflections of a pupil’s character. God-fearing
pupils demonstrated their piety through outward behaviors, just as the impious prove
their impiety by their own actions. In this regulation then, while directed toward church
services, the real focus is one of orderly and pious behavior. In order to stress the point,
Stöckel inserts a couple of maxims “It is not enough that something be done but that it be
done nobly,” and “Nothing is beautiful which is without order.”74
The seventh regulation also extends the religious obligations of the pupils one
step further in requiring that the pupils should not just attend church services but they
should also take part in the Holy Communion. Communion, however, must only be taken
following confession and, as in other parts of his Leges, Stöckel required pupils to
announce publicly to their teacher when they would like to have confession and partake
in Communion. In this way, one may more “readily observe indolence.”75 Stöckel also
stressed in this regulation that the educated are expected to fully understand the important
rites and doctrines of the Church because their characters will reflect, “as if in a mirror,”
the piety of the whole nation. 76 He therefore emphasized the need for the pupils to
thoroughly learn and understand these rites and doctrines.
74

Ibid., 334. n. VI, “Neque enim satis est fieri quidpiam, nisi idem cum decoro fiat,” and “Nihil autem sit
pulchre, quod caret ordine.”

75

Ibid., 334. n. VII, “Atque ut in negligentes facilius animasverti posit, edictum sit omnibus, qui
absolutionem et coenam domini petituri sunt…”
76

Ibid., “…et toti populo quasi speculum esse debent.”

155

Stöckel: Educator
There is a strong undercurrent of Melanchthon’s thought discernable in Stöckel’s
Leges simply in the space devoted to issues of religious instruction and orderly behavior.
Likewise, the issue of civility was of some significance in Erasmus’s pedagogical
program even if his recommendations were more specifically directed toward the parents
and tutors of the elite, whereas Stöckel’s audience is most definitely the pupils
themselves. That it was to the students that his regulations were directed is made evident
by the fact that one of the first things new pupils were required to do, according to the
Leges, was to write out their own copy.77
This difference in audiences should be considered because it plays an important
role in what is written, what is not written and even the tone in which the material is
presented. Erasmus’s audience was most often the learned community of Europe,
especially western Europe’s growing population of educated nobility and those scholars
who were enthusiastic about the new learning. He was particularly writing to Europe's
social and academic elite, and his recommendations reflect the means and interests of that
audience. Melanchthon’s Visitation Instructions, on the other hand, are directed toward
city councils wanting to bring about religious reform in their Church and pedagogical
reforms in their school in support of those religious changes. What Melanchthon
recommends to them is of a different nature than the regulations that Stöckel personally
wrote and imposed upon his pupils. Melanchthon’s Visitation Instructions, therefore,
tend to focus on issues of school organization and curriculum since these
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recommendations are for councils which will need to hire teachers who are capable of
accomplishing Melanchthon’s goals in organizing the school and directing the
curriculum.
No one was imposing orders on Bartfeld’s school but the new rector himself.
Certainly, Stöckel was called to his position by the city council, which had ultimate
authority over the school’s activities. Nevertheless, the rules were not for the rector to
follow, as with Melanchthon’s Visitation Instructions, but for the pupils. Nor were the
rules made as suggestions for the city council to act upon. Even though the tone, the
audience, and the nature of the works written were different, the common goals of piety
through erudition and eloquence are the same Whether the intended audience was the
students, their parents, city councils or the nobility, it is unmistakable that their
pedagogical goals were fundamentally the same: docta pietas. Melanchthon and Stöckel
took this one step further in focusing that goal of learned piety toward the greater goal of
Lutheran religious reform.

Curriculum
Beyond the social and religious regulations that dominate the Leges there is some
information in Stöckel’s work that allows us at least a glimpse of how the school was
organized and how the pupils were expected to spend their time. The second regulation,
while emphasizing a necessary fear of God and how that fear should translate into respect
for and deference to one’s superiors, turns to the subject of timely attendance at lecture,
religious or otherwise. Stöckel notes the hours that the school is open, during which the
pupils were expected to be in attendance unless they had already informed their teacher
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otherwise. During the week the students were expected to be at the school in the morning
from five and after lunch from twelve, except on Wednesdays when they are not required
to return from lunch until two in the afternoon. On Saturdays. they were also expected to
be in attendance “from the singing of Psalms.”78 Directing his attention toward noble and
rich parents and their tutors, Erasmus says nothing about school times. Luther, in his
recommendations for the school in Leisnig in Saxony, stresses that the pupils should not
be required to be at the school at five in the morning but at six during the summer and at
seven during the winter months.79 On the other hand, both Stöckel and Luther note that
the first half hour of every school day should be devoted to the reading of Psalms and to
prayers of benediction. Luther indicates that this should be done in the church. After
leading the pupils back to the school, Luther notes, the remainder of that hour should be
devoted to the reading of Scipture from either the Old or the New Testament.80 Stöckel’s
first regulation, following this mandate rather closely, also completes the morning
benedictions with a reading of Scipture.81 While Stöckel and Melanchthon state that only
Latin should be spoken in the school, Melanchthon takes this point a step further by
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stating that only Latin should be taught at the school. German, Greek and Hebrew were
82

not to be taught because such language study proved too burdensome on the young
pupils.83 Luther, on the other hand, noted that the morning Sciptures could be read in
either German or Latin, and we know Stöckel required exercises in German for the pupils
who needed them. We will look into the reasons for this below.
The fifteenth regulation of the Leges allows for a glimpse into the school’s
organization. Although the focus of rule fifteen is on the issue of payment, when
discussing the pay scales of different pupils, Stöckel indicates that the school is divided
into three classes.84 The division of the school into three classes is part of Luther’s
recommendations for Leisnig, as well as Melanchthon’s Visitation Instructions.85
Regulation fourteen of the Leges contains the most curricular information. Pupils in the
first class were to learn the fundamentals of reading and writing. When they had
sufficiently done so, and had memorized the catechism, they would then be allowed into
the second class, the focus of which was an examination of grammar.86 Terence was also
to be studied by the pupils of the second level. There is no discussion in Stöckel’s school
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rules of the work expected of pupils in the third class. The schedule of fees leaned so
heavily in their favor that there must have been relatively few pupils in the third class,
and, as in other schools of this nature, the pupils who were in that class quite likely
devoted much of their time to aiding the rector in his teaching duties.
Fortunately, even though Stöckel’s Leges do not paint the clearest picture of the
curriculum at his school in Bartfeld, Christian Schesaeus fills in at least a few of the
blank spots. Nevertheless, the framework outlined in the Leges is enough to demonstrate
that the school was organized around the pedagogical methods of the northern humanists,
of whom Melanchthon, the Preceptor Germaniae, was the shining light. In his Vita of
Stöckel, Schesaeus notes that the readings at Stöckel’s school were quite limited.
“Nothing more,” he says, than Donatus, the Catechism, Aesop’s Fables and Terence.87
Each of these texts is also recommended by either Luther or Melanchthon. Schesaeus
must have been referring only to the primary texts used by the abecedarios, that is, the
first class, and the second class, because he shortly thereafter notes several other works
which were also read at the school. He adds that the typical day was busy, full of
exercises, lectures and prayers in the Church. In addition to the daily music lesson, thirdlevel pupils heard lectures on Cicero, Ovid, and Livy; there were also regular lectures in
moral philosophy, arithmetic and dialectic, as well as in Greek. With regard to these
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higher subjects, the texts were almost exclusively those of Melanchthon, including his
Apophthegmata Salomonis.88
Stöckel also devotes space to two rules in his Leges that might not at first come to
mind as necessary elements in a set of school regulations. Regulation twelve forbids the
sale and trade of books without the prior consent of the rector. The motivation behind this
regulation is not readily apparent, although it might be related to the rector’s belief that
the trade in books was the schoolmaster’s monopoly and a source of income. Regulation
thirteen prohibits giving private lessons or tutoring of any sort without the permission of
the rector.89 Although he stresses that this prohibition is based on maintaining order, as if
on a ship which had room for only one captain, the rector wants to make it clear from the
very beginning that he alone is the person in Bartfeld licensed and hired to teach. Those
not yet approved by the rector are not allowed to compete for funds that are rightfully
those of the schoolmaster. As with bishops in the church or military commanders in the
field, Stöckel notes that teachers must worry about every detail.90
To summarize, the school’s organization and curriculum are fairly typical of a
northern humanist city Latin grammar school which has been put to the service of
Lutheran reform. Whether they were hearing sermons, publicly reading biblical verses,
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memorizing the catechism or explicating the Apopthegmata Salomonis, much of every
school day was spent on religious studies. As in the church, Latin was the important and
primary language. In the same way as Luther and Melanchthon, Stöckel divided his
school into three grades or classes. The first class, also referred to as the abecedarios, had
the primary goal of learning to read and write in Latin. In the process, one of the tasks of
the abecedarios was to memorize the catechism. Another included the study of Latin
grammar from a text by Donatus. Pupils of the second class devoted much of their time to
preparation for a Latin grammar examination. They continued to study Donatus and they
began reading comedies by Terence. In addition to this, we know from Schesaeus that
lectures were presented in rhetoric, dialectic, mathematics, on Cicero, Ovid, and in the
Greek language.
This is a school organization and curriculum which would have been approved by
Luther and Melanchthon. That the school’s organization and curriculum were not
especially new leads one to wonder why the school became so famous. The answer to
that appears to be twofold. First, we would do well to remember that Stöckel’s school
was not in the Empire but in Hungary, a kingdom that was in the process of disintegration
through foreign occupation and civil war. Considering the gravity of the situation,
Stöckel’s school in Bartfeld was more distinctive than it may have been had Bartfeld
been situated in the middle of the Empire. Second, although the organization and
curriculum were effective, the real attraction to this school was verly likely based on the
person, the personality of Leonard Stöckel. Not only did his school apply the most
current northern humanist methods to the field of pedagogy, but Stöckel must have been
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remarkably successful in preparing his pupils for future careers as teachers and preachers
and for further studies at universities to the west. That he had studied at the feet of Martin
Luther and Philipp Melanchthon added a certain degree of authority and prestige to the
man.
While we already knew that most of his program mirrored those of his teachers,
Cox and Melanchthon, and their model, Erasmus, the differences between his program
and theirs, while only slight, are the kinds of changes one would expect from a prudent,
trained scholar of this nature. Leonard Stöckel’s school focused on the same texts which
were based on the same classical authors, or ones very similar to those with which he had
been educated. His school used the same teaching techniques and stressed the acquisition
of grammar above everything else – everything else, that is, except early religious
indoctrination.91 But Leonard Stöckel as a schoolmaster of a Royal Free City in Upper
Hungary during the middle of the sixteenth century had to contend with different
conditions than a schoolmaster in a Lutheran city within the Holy Roman Empire. For
one, the vast majority of the pupils in a school in the Empire were native German
speakers when they entered school, a situation much less likely in Upper Hungary during
this era. Although Latin was the required language while in school and in all other social
situations involving the pupils, Stöckel also required developing skills in the city’s most
common vernacular language..
Secondly, when Leonard Stöckel returned from years of study and work away
from his homeland, his “Vaterstadt,” he not only returned as a hometown boy who had
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done well, but his return must have meant even more than that. He was returning home
from important work with the leaders of the Reformation movement in Wittenberg. His
return was by no means the beginning of the Reformation in Bartfeld. The city had
already fallen under its influence for some time by 1539. During the years that Stöckel
was away the city began taking steps that were decidedly Lutheran in nature, particularly
the activity of one of the city’s priests.92 In addition, we have seen that the Bartfeld city
council even wrote Luther and Melanchthon for advice on occasion. Finally, the council
had to know that, when he accepted the call, Stöckel returned against the advice of
Melanchthon. There is, therefore, every reason to believe that Leonard Stöckel received a
high level of respect upon arrival back home, and that he was given the freedom to
reform the school in those ways that he believed to be appropriate. That the Bartfeld city
council had effective authority over the school is without doubt; we need only consider
that it was the council which had written to Luther and Melanchthon specifically
appealing for Stöckel’s return in order to take up the position of rector. The council’s
authority over the school is also indicated in regulation fifteen of Stöckel’s Leges, on the
payment of school fees.93
If his position in relation to the city council started out well, it only improved as
his school proved to be a great success. Excluding a short period in the nearby city of
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Käsmark, Stöckel remained rector at the school for the remainder of his life. Such
longevity would not have been possible had there not been a healthy amount of mutual
respect between the rector and the city council. And Stöckel’s success, his prestige in
Bartfeld, and abroad, was not limited merely to his pedagogical achievements. During his
years as rector in Bartfeld, Leonard Stöckel was one of the most important religious
leaders in Upper Hungary in the tradition of Martin Luther and Philipp Melanchthon. His
importance in this area lent added respect not only to the person but to his school.
Within a short time after Stöckel’s return to Bartfeld the school became
immensely popular. Schesaeus remembers “foreign” pupils, like himself, attending the
school in Bartfeld, not just from other cities, towns and villages of Upper Hungary or
Transylvania but also from as far away as Moravia, Silesia, Poland, Transylvania,
Austria, Prussia and Russia.94 The school maintained its fame through the end of the
sixteenth century.
With regard to pedagogical reform, Leonard Stöckel’s greatest legacy is his Latin
school in Bartfeld. The simple Leges written as a means of outlining the goals of the
school aided in its success. Stöckel’s Leges are also the first known school orders ever
produced in the Kingdom of Hungary, and on the territory of the modern state of
Slovakia.95 As such, the Leges proved influential in the early devlopment of school
regulations in a variety of other cities throughout the region.96

94

Schesaeus, 89.

95

Holotík, 124, “Najstaršie sú školské zákony bardejovskej školy.

96

Daniel, “The Lutheran Reformation,” 181.

165

Stöckel: Educator

The Apophthegmata
Leonard Stöckel’s Apophthegmata illustrium virorum, expositione Latina et
rythmis Germanicis illustrata is an example of the author’s pedagogical work. This text
illustrates the humanist pedagogical stress on imitatio, in regard to both the origins of the
work and the goals intended in producing it. It demonstrates that that the author was a
classicist, a moralist and a pedagogue, and it illustrates how his humanist interests were
very much the same as those of Erasmus. Even though the work is much like many of the
other pedagogical works already discussed, it still lends credence to the argument that the
author showed a conscientious level of humanist judgment and prudence as he adapted
the work to conditions more suitable to his pupils.
In all probability, Stöckel first wrote his Apophthegmata to be used as a series of
daily exercises for the pupils.97 This collection was never published by Stöckel during his
life, and there is no evidence that he planned to have it printed. There is some confusion
among secondary sources with regard to its publication date and location.98 The title page
and Dedication, however, clear up any confusion. The title page indicates that the book
was printed in 1570. On the next page is an introductory poem, signed by one “Ioh.
Scholtius Filius,” from Breslau (Wrocław, Poland), in Silesia. In addition, Leonard
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Stöckel Jr., the author of the Dedication, acknowledges David Guttgesell as the printer.99
Finally, Ján Čaplovič, a scholar of early printing in what is today Slovakia, notes that in
1570, David Guttgesell was working for the printer Crispin Scharfenberg in Breslau.100
Because the information about the printer and the year of publication are found within the
first couple pages of the Apophthegmata, the only real question would be that of location
of printing. Čaplovič’s note, however, indicates that Guttgesell was still living in Breslau
in 1570; in combination with the poem from the same town, this is enough to clear up any
real doubts about place of publication.
Schaeseus’s biography mentions that the pupils in the grammar school read
apophthegms every evening, although he specifically referred to Apophtegmata
Salomonis, which would be Hebrew proverbs rather than the classical Greek and Roman
proverbs which make up this volume.101 The apophthegms to which Schesaeus referred in
his Vita also incorporated German verse, as did the text printed in 1570.102
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The Apophthegmata: Proverbs for Pupils
The Dedicatory Epistle introducing Stöckel’s Apophthegmata accopmplishes two
goals. First Leonard Stöckel Jr., the author of the Dedication, dedicated the work to the
city council of Bartfeld which had supported his father and the school for so many
years.103 Second, following the dedication, the letter turns to what the author believed
would be the benefits his father expected to be derived from a schoolbook of this
nature.104 In the process of explaining these goals, Stöckel Jr. also touches upon the
work’s organization, as well as the sources from which his father drew in order to put the
work together.
In the Dedication the author said that the primary benefit derived from this work
would be to sharpen judgment, to form character and to supply a brilliant body of spoken
material.105 To sharpen judgment, to form character and to provide spoken material in the
process: from the work’s very introduction, we are able to see that Stöckel’s intentions
were directly related to docta pietas.
The Apophthegmata is a collection of classical proverbs derived, in this case,
primarily from Greek history and literature. Stöckel’s selections were categorized
according to the fifty-six men to whom particular passages have been attributed. The total
number of apophthegms included in the text is 316. Each apophthegm is quoted within a
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paragraph that is intended to briefly explain the situation, the context, in which the
statement was made. This is then followed by a second paragraph which fleshes out the
meaning of the statement in greater detail. Both of these paragraphs are in Latin, although
two different fonts were used, thereby visually separating the words of the modern author
from those of antiquity. These paragraphs are then followed by several lines of German
verse. In this case, the font is the Gothic Fraktur. The text is organized alphabetically
according to the names of the men with whom the apophthegms are associated, and each
apophthegm attributed to a particular individual is covered before moving on to the next
person.
Stöckel Jr. states that his father included phrases which could be generally divided
into four categories. First, there are statements about God.106 Second, there are sentences
which are political, statements about the “duties of government and descriptions of the
best republics.”107 Third, Stöckel has incorporated proverbs on ethics, what Greek
philosopher Thales of Miletus referred to as “how to live best and most justly.”108 The
final type of apophthegm included in the text is related to “Oeconomica.” These are
statements about the institution of marriage and domestic affairs.109
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Sources: Plutarch and Erasmus
Stöckel Jr. does not hesitate to point out the sources of information from which
his father drew in order to put this text together. The most important was the Greek
biographer and moralist Plutarch of Chaeronaea (c. 45-127). While Plutarch is best
known for his biographical Parallel Lives of famous Greek and Roman leaders, he was
always more of a moralist than a historian. Even in his Parallel Lives the emphasis is
much more directed toward questions of the subject’s character than toward the accurate
portrayal of historic events. The remainder of Plutarch’s body of work is known as the
Moralia, and its subject matter ranges from practical essays on the institution of
marriage, to philosophical and ethical discussions on the relationship between virtue and
fortune. Some of the essays are devoted to proverbs associated with great figures of the
past. The collection is known by the Greek term for such proverbs, Apophthegmata,
although in English the term “sayings,” even proverbs, may be substituted. Some of
Plutarch’s surviving Moralia had been published by the Aldine Press in Greek in 1509
and a later, improved, edition was printed in Basel in 1542.110 Although a complete Latin
translation of Plutarch’s work was not accomplished until the 1572 edition in Paris,
smaller collections of Latin Moralia had become quite common.111
In the Dedication, Stöckel Jr. does not limit the source for his father’s proverbs to
Plutarch alone. Rather, he indicates that his father drew upon Erasmus’s Apophthegmata,
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Erasmus’s work, while more than a simple translation from Greek

to Latin, is dependent on the collections found in Plutarch’s Moralia. Therefore, most of
Stöckel’s work in putting this project together was not devoted to the discovery and
translation of classical Greek proverbs; Erasmus had already done that for him. Instead
his primary task was twofold. First of all, Stöckel needed to convert Erasmus’s work into
a format and style that would be more appropriate to the classroom. Quite simply, the
author believed that Erasmus’s own style, even though “sublime,” would prove too much
for his pupils.113 Erasmus’s language and sentence structure were, therefore, modified in
order to increase the work’s utility and to make it more useful for Stöckel’s goal of using
it as a textbook in a grammar-school environment.

German Verse and German Drama
Stöckel’s second task was to add his own German verse compositions as part of
the interpretation devoted to each apophthegm. The author of the Dedication notes that
this was done to make the work more appealing outside of the classroom. He pointed out
that his father believed everyone could benefit from the wisdom found in these
apophthegms.114 However, most people in town, to whom the author referred as the
“illiterati,” did not know Latin and could, therefore, benefit from this text only with great
difficulty. The addition of German rhyming verse, Stöckel Jr. informs the reader, was
intended to make the text more accessible and thus more appealing to such “illiterati,”
112
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even if the majority of the work would remain unavailable to them. They could still read
and learn the rhymes and, in doing so, pick up on the ethical issues which were central to
this work.115 One has a vision of townspeople and pupils exchanging classical proverbs
on the streets of Bartfeld as everyone went about his or her daily business.
There is very likely another, more practical, reason why Stöckel chose to include
German verse alongside his selected classical proverbs. The year prior to his death,
Stöckel published a school play that was also in German verse. The Historia von Susanna
in Tragedien Weise Gestellet zu Ubung der Jugend zu Bartfeld in Ungarn (The History of
Susanna Presented in the Form of a Tragedy to Exercise the Youth of Bartfeld in
Hungary) is based on the apocryphal Old Testament Book of Susanna.116 In the Prologue
to the play, Stöckel explains why he chose to produce this play in German rather than in
Latin:
Wir solten uns billich im Latein
Weil wir derselbe sprach Juenger sein
Uben mehr denn in deudscher sprach
Und uns im redden richten darnach
Zu brauchen gleiche Form und Kunst
Denn wo sol man solchs lernen sonst?
We should surely model our speech on the Latin
Because we are its heirs
We should practice it more often than German
And base our speaking upon it
To use the same forms and arts
From whom else could one learn to speak.
Wir muessen uns aber nach der Zeit
115
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Richten in welcher wenig Leut.
Lateinischer Zungen kundig sein
Darum wir nu viel jar allein
In gemeiner sprach uns hoeren lan
Damit man uns verstehen kan.
We must however remain relevant
Since so few understand Latin
Then much of the year will be spent alone
We want all pupils to learn some German
With it the common man understand us can.117
Even though a rather loose translation of Stöckel’s words, the general sense which
the author is trying to convey is the same: “Even though the focus of a Latin grammar
school is on Latin, the language of the learned and the sacred, we, here in mostly
German-speaking Bartfeld, situated in multi-lingual Hungary, also need to be able to
speak proper German.” By way of such exercises as the German verse included in the
Apophthegmata and the annual recital of the play Susanna, Stöckel encouraged his pupils
to practice their German-language skills. Even though Bartfeld was predominantly
German during this era, the percentage of Magyars in Upper Hungary had been on the
increase since the disaster at Mohacs in 1526 and especially since the occupation of the
central core of the kingdom, including the capital of Buda in 1541.118 The percentage of
Slovaks living in the city was also on the increase. In addition to the multi-ethnic makeup of Bartfeld and its environs, many of the students who attended Stöckel’s Latin school
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came from outside the city and were not native speakers of German. Instead their first
languages were either Magyar, Slovak, Polish, Romanian, or even Russian. Due to the
multi-ethnic character of his student body, and the need for the school to maintain good
relations with the city and its inhabitants, Stöckel believed that instruction in German was
a necessity, as he indicated in the introduction to his play. Some time was therefore set
aside from the more regular routines expected of a Latin grammar school of this nature in
order to improve German language skills. We have already seen that this was the case
when Schaeseus indicated the daily reading of the Apophthegmata Salomonis that also
included German verse.119 While out of the ordinary for a Latin grammar school of this
caliber, especially inside of the Empire, the exercise of German in this school serves to
illustrate the rather different circumstances surrounding Bartfeld and Upper Hungary
during the sixteenth century. And yet the decision to do so also remains quite in line with
the practical social and ethical skills stressed by northern humanist pedagogues
everywhere.

Apophthegmata: Contents
The body of the Apophthegmata corresponds rather closely to the description laid
out in the Dedication. Although the great majority of the leaders to whom the more than
300 proverbs have been attributed are Greek, the Apophthegmata also contains selections
devoted to the apophthegms of Augustus, Pompey the Great and Cicero. More
interesting, however, although again in line with the work of Plutarch and Erasmus,
Stöckel’s Apophthegmata also contains proverbs attributed to the Persian kings Darius,
119
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Xerxes, Artaxerxes, as well as other leaders related to the Persians, Cyrus the Younger
and Memnon of Rhodes. There is also a section devoted to the proverbs of the
“Scytharum,” the Scythians. The apophthegms are not at all evenly distributed; while in
Stöckel’s text only a few of the leaders are associated with just one proverb, the majority
is associated with at least three while thirty-one apophthegms are attributed to Socrates
alone.
One way to more accurately describe the work is to supply a brief example. One
entry for the Spartan ruler Agasicles (r. c. 575-550 B.C.) centers upon the king’s response
to a question about how he was able to rule without being surrounded by bodyguards.
Agasicles’s response is quite simple: “To be crowded by an escort is unnecessary if one
rules his subjects as a father rules his children.”120 This is then followed by a short
paragraph, also in Latin, under the heading: “Quae est sententia huius dicti?” (“What is
the meaning of this maxim?”), in which Stöckel further explains the apophthegm. In this
case, he refers the reader to two other similar classical maxims, one from the Greek
general Xenophon, who said that the “good king does not differ from the good father,”
and another attributed to the Roman comic playwright Terence, who is known to have
said that the best forms of rule incorporate an element of friendship while the
”magistrates act the part of the father and the citizens that of the children.”121 This is then
followed by twelve lines of German verse.
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Auff erden ist kein schwerer ding /
Dan so regieren / das wol geling.
Aber zu nichts man sich so loß
Stellen thut / als regenten gross /
Bewysen ist zu unser zeit /
Denn es feileet des Himmels weit.
Der meist teyl sist ihm Regiment /
Das er alles verderbt und schendt.
Nicht wert ist das der huet der Schwein /
Noch muss er fuerst und herre sein.
Gott straffet die Welt fuer ihrem end /
Mit solchem boesen Regiment.122
On earth there’s no more difficult thing
Than to govern so that it works well
But one does nothing so worthless as
To set himself up as a great ruler
For the arrows fall from heaven’s corners
He is not worthy to watch a pig
And he must set himself up as a prince and lord.
God punishes the world for their misdeeds
with a government as bad as this one.
This apophthegm can be readily placed into Stöckel Jr’s category of political
proverbs, noted in the Dedication. It gives direction not only to those who would rule but
also those subject to such rule. The addition of similar statements made by Xenophon and
Terence serves to reinforce this point while also bringing in two other important classical
authors who can then be discussed in greater detail. The German verse, with God
punishing the world for its misdeeds, fits squarely in the tradition of Martin Luther and
Philipp Melanchthon. More than opening the door for further discussion, the German
verse could also be used for practice in vocabulary and the basis for grammar exercises.
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Stöckel’s Apophthegmata accomplished all of the goals expected of a textbook by
a humanist-reformer. It subtly combines the goal of northern humanists in the tradition of
Erasmus and Melanchthon in promoting wisdom through the study and imitation of good,
classical Latin literature while simultaneously presenting examples of virtuous behavior
which could also be emulated. The text is devoted to classical figures and topics which
were expected to aid in the development of the pupils’ sense of ethics while creating
opportunities for grammatical and rhetorical exercises. In addition, Stöckel took the
unusual step (for a rector of a Latin grammar school) of developing German verse
compositions to accompany each apophthegm. Although unusual, the author’s decision to
do so can nevertheless be tied to the humanist desire to develop strong, right-thinking
leaders. A common language is seen as a necessity in that regard. The effectiveness of
such leadership, whether secular or religious, would only go so far if that leadership had
difficulties communicating with its compatriots, something that was a much greater issue
in Upper Hungary than it was within the Empire. But this is not all; the German verse is
also clearly of the Protestant tradition of Luther and Melanchthon, which can be seen by
its stress on contemporary evils, poor government and the end of times. In short, the work
achieves what the author of the Dedication argues was his father’s own goals in putting
this text together: “to sharpen judgment, to form character and to supply a brilliant body
of spoken material,” again, all goals in keeping with docta pietas..

Stöckel and Susanna
The only work known to have been printed during Leonard Stöckel’s own lifetime
is the school play entitled Historia von Susanna in Tragedien Weise Gestellet zu Ubung
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der Jugend zu Bartfeld in Ungarn, which was printed at Hans Lufft’s press in Wittenberg
the year before Stöckel’s death.123 Trained humanists were a diverse group of scholars,
but the best of them developed a classical understanding of the virtue of prudence and
had their own developed sense of judgment. Their educational programs were all about
imitating good taste, virtuous actions and eloquent speech; but appropriately trained
humanists were never servile in following the dictates of others. We see this level of
prudence and judgment, both in the life and work of Leonard Stöckel, in his activities as
an adult and in his school regulations. Even though the Leges organized his Latin school
around a traditional humanist curriculum, the regulations themselves, and the curriculum
that they only loosely set up, were adapted to fit the unique conditions current in
Lutheran Bartfeld and in Upper Hungary in 1540. That same developed sense of
prudence and judgment which enabled scholars like Stöckel to both imitate and adapt can
be seen in an Old Testament play which Stöckel wrote for the pupils in his school.124
Taken from the apocryphal Old Testament book, the Historia von Susanna is, in
many respects, a work typical of its time. The plot Stockel chose is a simple morality
story containing a strong element of dramatic appeal. Susanna, a married Hebrew woman
during the Babylonian Captivity, meets two elders in her garden who were speaking with
her husband. When the men leave, Susanna begins bathing in the garden, where she is
surprised by the two elders, who had not actually left the garden but had hidden
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themselves, waiting for Susanna to bathe alone. The two elders explain her choices to
her, neither of which sounds good. Either she allows them to have their way with her or,
if she calls out for help, they will claim that she was being unfaithful to her husband.
Who would the Hebrews believe? Two Hebrew elders or a woman? Susanna quickly
decides that both choices were horrid but the truth is always the more noble. Putting her
faith in God, she therefore screams out, is accused of infidelity and adultery and is put on
trial for her life. During the trial, when it looks as if all hope is lost and Susanna must die,
the prophet Daniel, still very young, steps in and informs everyone that he can settle the
matter with a few questions. Allowed to continue, Daniel merely separates the two elders
and asks each, without the other seeing or hearing, what tree they claimed to be under
when they had been propositioned by Susanna. When the elders indicated different trees,
it was clear to everyone present that they had lied. Susanna was set free and the elders
were punished in her stead.
In virtually every respect this play is a product of humanist and Lutheran
traditions. It was a school play expressly intended to improve the pupils’ language skills
while simultaneously teaching a lesson in morality, two goals which correspond to the
goals of humanist pedagogical reform. The subject, on the other hand, was purely a
product of Lutheran reform. Medieval plays either tended to focus on the Passion of
Christ or were popular lampoons of figures of authority, as in the traditional Shrovetide
plays.125 Distancing himself from many of the common practices and traditions of the
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“Romanists,” Luther did not particularly like either of these more traditional forms. After
the Peasants’ revolt of 1525, encouraging popular discussion of matters of Lutheran
doctrine was not promoted.126 Instead of performing plays which would encourage such
discussions in a less-than-controlled environment, Luther preferred that plays be written
that, while continuing to be edifying, used more remote Old Testament tales which could
also subtly deliver a moral message.127
In 1534, Luther explained why he had not translated certain parts of the Old
Testament books of Esther and Daniel, which included the story of Susanna.128 In that
Preface, Luther writes, “Here follow several pieces which we did not wish to tranlsate
(and include) in the prophet Daniel and in the book of Esther. We have uprooted such
cornflowers (because they do not appear in the Hebrew versions of Daniel and Esther).
And yet, to keep them from perishing, we have put them here in a kind of special little
spice garden…”129 Luther goes on to remark, “But the texts of Susanna, and of Bel,
Habakkuk and the Dragon, seem like beautiful religious fictions, such as Judith and
Tobit, for their names indicate as much.”130 Therefore, although Martin Luther removed
the story of Susanna, among others, from his German translation of the Old Testament,
he also thought it to be a beautiful story, one worth telling.
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In school plays in the Lutheran parts Empire during the sixteenth century, then,
the older medieval forms of theatre went out of style and were replaced with a new form,
one which placed greater emphasis on humanist and Reformation goals.131 That Stöckel’s
play follows these models rather closely is readily apparent in his production.132 The
work was organized on the model of the classical comedies of Terence, whose work was
required reading for pupils in the second level of Stöckel’s Latin school, and the subject
matter was one that had even been suggested by Martin Luther.133 It involved themes that
looked positively on the family, marriage, and the faithful wife. But one can read much
more into the tale and present it from the perspective of the importance of the Law, even
of a faith that perserveres when it appears that the Law has failed.
This combination of humanist and Reformation goals in sixteenth-century drama
within the Empire had both positive and negative effects on the art. The imitation of
classical models in sixteenth-century plays, as well as the wholesale imitation of the work
of other playwrights, in effect discouraged originality and limited the number of themes
to only a few. On another level, the interplay between high and popular culture in the art
of theatrical drama was thought to be an important, albeit enjoyable, means of subtly
stressing the significance of certain basic moral virtues. One historian of sixteenthcentury drama describes the situation as follows:
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The purely Latin imitations of the schoolmen were essentially sterile.
What was fruitful was the interplay between Latinate artistry and German
polemical and biblical drama. Cross-breeding with humanism preserved
the essential values of the vernacular drama as an art form; German
theologizing made sure that those who lived only for classical form were
saved from aesthetic sterility. Left to themselves both genres degenerate,
as towards the end of the sixteenth century: the pure classical copies and
the solely moral allegories became longer and longer – and duller and
duller.134

Leonard Stöckel’s Susanna is known to have been performed in Bartfeld prior to
its publication in 1559.135 It was performed in Bartfeld at least twenty more times before
the end of the century.136 Stöckel’s Susanna was also performed in Kaschau, Eperies and
Kremnitz.137 His work is a close copy of an earlier play, written in Latin and produced in
1537 by the humanist schoolmaster of the Augsburg St. Anna gymnasium, Xystus
Betulius.138 The late Professor Paul F. Casey (of the University of Missouri-Columbia)
published a study of the use and broad popularity of the Susanna theme in German
drama. In that study, Casey documented twenty-seven different versions of the play,
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twenty-five of them in German.
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The second known publication of the story is a

German version of Susanna written by Betulius, first printed in 1532, several years
before the publication of his Latin edition. Betulius published his German version while
teaching in Basel, where both school- and popular-theater already had long traditions.140
Intended to reach a popular audience much in the same way that stained glass
windows were intended, the Swiss tradition had also been one that was based primarily in
the vernacular, rather than in Latin. Several years later in 1537, having become rector of
the gymnasium in his home town of Augsburg, Betulius published a second Susanna, as
noted above, this time in Latin. It was this second, Latin edition from which Stöckel’s
play is drawn.141
Casey considers both of Betulius’s editions of the Susanna play to be ‘classical’
and ‘popular’ in conception. They were modeled on the comedies of Terence, which have
already been noted to have been included in Stöckel’s required readings. Terence is also
an author recommended by Erasmus, Melanchthon and Cox in each of their pedagogical
reform plans.142 Betulius’s Susanna was tremendously influential, in particular being a
source for Paul Rebhun’s Susanna, published in 1535 and considered to be not only the
best of the Susanna plays of the sixteenth century but also the most popular.143
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Casey’s comments on Stöckel’s Susanna, while confirming that it is a copy of
Betulius’s earlier work, are only negative: “The Susanna drama of Leonhard Stöckel
(1559)… is nothing more than a coarse and unimaginative reworking of Birck’s
[Betulius’s] Latin Susanna, to which little new is added. Although the author claims in
the preface to have read numerous versions of the play, it is evident that he borrowed
heavily from Birck [Betulius].”144 While noting that Stöckel was “untalented” and “inept”
as a dramatist, he also indicates that Robert Pilger has asserted the possibility that the
changes made by Stöckel, proving his lack of talent, were done “to avoid anything
objectionable in the drama.”145 Casey goes on to point out that one of Stöckel’s major
decisions, to begin the action of the play only after the events that take place in the
garden, while maybe avoiding the objectionable, destroyed the story’s dramatic appeal.146
The play was divided into five acts and twenty-five scenes, with a prologue, an
epilogue and a concluding moral. The story as written by Stöckel included a cast of as
many as twenty separate characters. Even though it closely followed Betulius’s earlier
Latin edition, Stöckel’s version of the drama was published in German rather than in
Latin. In introducing the play, Stöckel explains that this work is being performed in
German, rather than in Latin, for the edification of both the pupils and the citizens of
Bartfeld.
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Although not at all a literary success according Professor Casey’s assessment, the
primary goals of Stöckel’s pedagogical program are clearly expressed in the goals of the
play. It was written so that his pupils would be able to practice their language skills. In
the process of such practice, the information presented should lead one to greater piety, or
as the reformers, including Stöckel, often put it, to teach them the proper fear of God. A
major difference between Stöckel’s work and the traditional pedagogical methods of
humanists like Erasmus and Melanchthon is that the author produced this play in
German, rather than in Latin, somewhat unusual for a humanist pedagogue like Stöckel.
As has already been noted, however, the popular nature of Reformation drama lent itself
to production in the vernacular language. In the case of Bartfeld, that language was
German. As we have also seen, Leonard Stöckel was the kind of humanist who molded
the traditional pedagogical model to fit the special conditions that he found in Bartfeld.
This brings us back to a major theme found in Renaissance and, subsequently,
Reformation pedagogical thought. Stöckel, as a well-trained humanist, stressed the
concept of imitation on many different levels. It was not only literary imitation that was
stressed, but the pupils were also encouraged to imitate the virtuous actions of the people
described in their reading exercises. Stöckel was himself, in virtually every respect, a
supreme imitator. We can be sure that this method of imitatio was taught to Leonard
Stöckel from an early date. He imitated the life and career of his pedagogical and spiritual
mentor by turning to childhood education. The same idea of imitation was stressed by
Melanchthon in his many treatises, and the work of Erasmus is saturated with the
concept. Stöckel’s own imitation of Betulius’s play is, in part, the source of harsh words
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about his drama from Paul Casey and we can be just as sure that Casey was aware of the
humanist proclivity to imitation.147
In addition to language-study and imitation of style, a play such as Stöckel’s
Susanna had a very strong moral element. Lessons that pupils, and others, could take
away from this play touched such issues as the consequences of adultery, infidelity and
dishonesty. But it also touched upon larger social issues such as the need for all people,
great and small, both male and female, to be treated fairly and equally before the law.
There is also a very strong Lutheran element to it in the sense that the subject revolves
around the question of the good and faithful marriage, a point that Luther’s supporters
used to contrast themselves with the Roman Catholic Church.148 These were all
considered to be good issues for young men to contemplate while, being an Old
Testament apocryphal story, it stayed away from more complicated Lutheran doctrinal
issues. When we add it up, the ultimate goal of the play is exactly the same as the first
requirement in Stöckel’s Leges: acquire a fear of God. Stöckel even says as much in his
conclusion to the play.149 As the first play known to have been published by a subject of
the Hungarian crown, in addition to the work’s importance in imparting humanist and
Lutheran values to both the actors and the audience, Leonard Stöckel’s Susanna is of
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some significance in the history of the Kingdom of Hungary and in the modern Slovak
Republic.150
In addition to the three pedagogical works discussed above, Leonard Stöckel also
developed an abridged version of Cicero’s Officia as well as a brief text on the subject of
music.151 Each of the three works outlined above was printed, but only the Historia von
Susanna went to the press during Stöckel’s own life. We have no evidence to support a
conclusion that Stöckel ever intended to publish the other two works. One was a simple
set of guidelines for his pupils to follow during their stay at the school. The other was a
collection of Plutarch’s proverbs, drawn from the more recent work of Erasmus and
supplemented with a few lines of German verse intended for Latin and German language
exercises in the northern humanist tradition. While German language study in a
humanist-style Latin grammar school in the sixteenth century is somewhat unusual, the
peculiar circumstances manifest in mid-century Bartfeld aid us in better understanding
why Stöckel would have made such a decision. As has been noted, Stöckel made a
comparable decision when he chose to write, and then publish, the play Historia von
Susanna. He had undoubtedly come to believe that strong German-language skills were
important for his pupils. Whether that belief was based on the pupils’ need to properly
interact with the local “illiterati,” Stöckel’s knowledge of the importance of German for
those few pupils who would continue their education at universities to the west, mostly in
German-speaking lands, and primarily in Wittenberg, or whether he saw himself as
150
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preparing the next generation of Lutheran schoolmasters and pastors in Upper Hungary
and Transylvania, is difficult to say although all three probably factored into his decision.
It nevertheless demonstrates both Stöckel’s acceptance of the Erasmian humanist
pedagogical reform program, with its stress on imitatio in achieving the goals of docta
pietas, and his willingness to make changes to that program in order to achieve the stated
goals.
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Chapter 4
Stöckel’s Lutheran Religious Writings

Introduction
None of the four surviving religious tracts written by Leonard Stöckel were
printed during his life. One, the Confessio Pentapolitana (Confession of the Five Cities),
was a confession of faith of the Lutherans from the alliance of five Upper Hungarian
royal free cities in the northeast of Habsburg-controlled Royal Hungary. It was not
printed until 1613, more than a half-century after the death of its author.1 Two collections
in this category are homiletic works. The first, a collection of sermon outlines, is the
Formulae tractandarum sacrarum concionum, per Evangelia communium Feriarum
totius anni (Principles in the Development of Sacred Sermons through Gospel Readings
for Common Feasts for the Whole Year). This work, along with a Dedication by Stöckel
written in the last year of his life, was printed by David Guttgesell in Bartfeld in 1578.2
In addition to the Formulae, Stöckel also wrote a collection of complete sermons, the
Postilla sive enarrationes erotematicae epistolarum et evangelium anniversariorum
(Postils, or Detailed Explanations of the Annual Epistle and Gospel Readings), printed

1
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by Guttgesell in Bartfeld in 1598. While considered his most important work, it is
3

comparable with his other religious work in that they were each eloquently centered upon
the common goal of firmly establishing Lutheran religious reform in his homeland of
Bartfeld.4 Finally, there is Stöckel’s theological treatise, Annotationes locorum
communium doctrinae christianae Philippi Melanchthonis (Notes on the Commonplaces
of Christian Doctrine/Teaching of Philipp Melanchthon), printed in Basel in 1561, the
year immediately following his death. This work is the culmination of Stöckel’s lifelong
devotion to docta pietas put to the service of Lutheran religious reform.
That none of these religious works were printed during Stöckel’s life poses the
question as to why they were not, as well as whether Stöckel ever intended to send them
to the printer. Since the 1578 printing of the Formulae was accompanied by a dedication
from 1560, it appears that Stöckel was very likely preparing that work for the printer
before his death that year. It is also possible that his sudden death at the age of fifty cut
short years of preparatory work that were only beginning to bear fruit. His play Susanna
went to press in 1559, the only work published during his life, the Annotationes to
Melanchthon’s Loci communes were printed two years later and the Dedication for the
Formulae had already been produced at the time of his death. His son Leonard Jr. wrote
the dedications for both the Apophthegmata and the Postilla, as well as performing the
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necessary editorial work to bring them to press. On the other hand, unlike Cox and the
other humanists discussed above, Stöckel never seemed as devoted to book production as
he was to his school, a school located in a city that had no printer until 1578. It is possible
that Stöckel produced these works solely for the benefit of his pupils and local pastors.
Political, religious and social conditions in the lands to the east of the Holy
Roman Empire are not well known by scholars whose focus is either on northern
humanism, in the tradition of Erasmus and Melanchthon, or on Lutheran religious reform.
The reasons for this lack of knowledge are many, some of which are more than
justifiable. For instance, during the twentieth century research by western European
scholars was hampered by such events as the first and second world wars, as well as the
Cold War and nearly fifty years of the so-called “iron curtain” which followed. In
addition, the Slavic and Hungarian languages which predominate in the region require a
whole new set of linguistic skills not typically held by scholars of western European
history. As this study makes evident, events to the west, cultural and religious events
often lumped under the larger categories of Renaissance and Reformation, were
undoubtedly felt to the east of the Empire, especially in places like Upper Hungary and
Transylvania, which had significant German-burgher populations that continued to
maintain ties to one another and to the Empire. Nevertheless, given the different
conditions, these events played themselves out in different ways. In order to better
understand the role Leonard Stöckel played in the organization of the Lutheran
movement in Upper Hungary, some understanding of these events is necessary.
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Background to Confessionalism in Hungary
Leonard Stöckel’s activities did not stop with humanist pedagogical reform in his
hometown in Upper Hungary even though that remained the center of his attention until
his death. His religious activities in Bartfeld and Upper Hungary were also of tremendous
influence during the era of the Reformation. In Upper Hungary the vast majority of the
inhabitants joined Protestant churches during this period and only much later did their
descendants return to Catholicism when the Habsburgs pursued an active policy of
Catholic Reformation in the region.5
By the 1540s, Upper Hungary and the Holy Roman Empire had been ruled by the
Habsburg family for several years. As has been noted, Ferdinand, who became King of
Hungary upon the death of Louis II in 1526, was forced to fight for the kingdom against
the claim of the elected Magyar King János Szapolyai, who died in 1540. Just before his
death, Szapolyai had made an agreement with Ferdinand I that Transylvania would revert
to Ferdinand’s control upon Szapolyai’s death. His death in 1540, then, should have
settled the conflict between the Habsburgs and Transylvania, but it did not. Instead
Szapolyai’s wife gave birth to a son in 1540, a Magyar heir around whom the
Transylvanian Magyar nobility was able to rally. The struggle for the Hungarian crown
between Transylvanian Magyars and the Habsburgs continued into the seventeenth
century.
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The conflict between Ferdinand and János Szapolyai, or the lack of a united front,
played a significant role in renewed war with the Turks. This resulted in the reoccupation of central Hungary in 1541, including the capital city of Buda and, soon
thereafter, the seat of the Roman Catholic Primate of Hungary at Esztergom. Buda
remained in Turkish hands for the next century and a half.
By the time of the Turkish occupation of the central core of the country,
Ferdinand controlled outright about one-third of the kingdom. The core of the old
kingdom was now in the hands of the Turkish pasha, and Transylvania was beginning to
learn how to play the Turks and Habsburgs off of one another in order to achieve at least
a modicum of independence. Other than Upper Hungary, that part of the old kingdom
which remained in Habsburg hands was a strip which ran from Pressburg
(Bratislava/Pozsony) toward Croatia to the southwest, a region known since the
settlements concluding the First World War as the Burgenland. To the southwest of this
strip was the kingdom of Croatia, which the Habsburgs acquired along with Hungary in
1526, which runs from the Burgenland southwest to the Adriatic coast. This region of
Habsburg-controlled Hungary, including the Upper Hungarian highlands, became known
as Royal Hungary. Since the rulers of Royal Hungary and the Holy Roman Empire were
of the same Habsburg family following Mohacs, and the same person, Ferdinand of
Habsburg, after Ferdinand’s brother Charles abdicated his titles in 1556, it is
understandable that their policies were generally the same. Ferdinand had been chosen as
the imperial successor to his brother, the Emperor Charles V, and he was given the title of

193

Stöckel: Religious Reformer
King of Germany in 1533. As a result, Ferdinand was not only king of Royal Hungary
but he also had a hand in governing the Empire.
No matter how much the Habsburg rulers of this era might have wanted and tried,
they were never successful in fully integrating their inherited possessions into a single,
unified whole. Ferdinand, much like his successors, was forced to deal with the different
cultural and constitutional traditions of those areas that came under the Habsburg family
patrimony. Nevertheless, during the 1540s, as Charles V and his brother put more and
more pressure on the Protestants within the Empire, supporters of Lutheran Reform
within Hungary were forced to consider their own position. Differing conditions forced
the Habsburgs to deal with each kingdom somewhat differently. Attempts to settle the
religious schism within the Empire had already led, in 1530, to the writing of the
Augsburg Confession.
Although the first laws condemning the Protestants had been passed in the
Hungarian Diet as early as 1523, the disaster at Mohacs meant that the original law was
never effectively enforced.6 During his struggle with János Szapolyai, Ferdinand was
generally supported by the Royal Free Cities of Upper Hungary. One of those cities was
Bartfeld. Political loyalty meant that Ferdinand was reluctant to attack these cities’
historic religious liberties, in particular, the right to choose the city priest. Since Kaschau
contained a larger Magyar population than any of the other Royal Free Cities in the
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region, and is also closest to Transylvania, the region of the old kingdom which
Szapolyai controlled, it was at times part of the pro-Szapolyai faction.
During the two decades following Mohacs, the city councils in the royal free
cities of Upper Hungary were in a strong position vis-à-vis their monarch and, unlike
religious reform in Saxony, religious leaders in the cities of Upper Hungary did not feel
the need to make a clean break with the Catholic Church. This is an important point of
contrast between the Reformation within the Empire and the how the Reformation played
out in Hungary. David Daniel makes this point when he notes, “in contrast to Germany,
this reform movement took place and continued to function, at least formally, for more
than half a century within the existing ecclesiastical structures.”7 Lutheran pastors hired
by city councils had taken over the city cathedrals, and those same councils had also
closed local monasteries. The loss of so much of the ecclesiastical hierarchy at Mohacs in
1526, followed by so many years of political, social and military instability, gave
Lutheran ideas time to spread and to stabilize in much of Upper Hungary without ever
making any formal break from Rome. This situation began to change in 1548.
Charles V had finally made good on his threats against the Lutheran supporters of
the League of Schmalkald, defeating them at the Battle of Mühlberg in the spring of
1547. With the defeat of the Lutherans and the capture and imprisonment of John
Frederick, Duke of Saxony, and Philipp of Hesse, it suddenly appeared that the Lutheran
movement might be doomed.
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In 1548 Ferdinand attended the Imperial Diet at Augsburg, which led to the
Augsburg Interim and provided a little breathing room for the defeated Lutherans in the
Empire, even though that Interim would also become a source of internal conflict for the
Lutherans. As a result of his attendance in Augsburg, Ferdinand was unable to personally
attend the comparable Hungarian Diet meeting at the same time in Pressburg. Even
though absent, Ferdinand was nevertheless successful in pushing through a law banning
Anabaptists and Sacramentarians from the country.8 Lutherans at the Diet supported the
law in the belief that these sectarian groups were becoming too powerful and needed to
be stopped. 9 In addition, they knew that the Lutherans had been in control of their own
internal religious affairs in the cities for more than twenty years. They were also aware
that they had a right to choose their own pastors as part of the traditional privileges of
Hungarian Royal Free Cities. Lutheran representatives from the cities, therefore, never
considered that this could be the beginning of a series of laws which would eventually
outlaw their movement as well. However, Catholic leaders in Hungary did just that. They
immediately interpreted the law more strictly, and argued that its intention was the
“expulsion of all ‘innovators.’”10 In response, the Lutherans of Upper Hungary first
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began to organize. Although slow in coming, the period of Protestant confessionalism in
Hungary had finally arrived.11

The Confessio Pentapolitana
One of Leonard Stöckel’s roles with regard to religious reform in Bartfeld and
Upper Hungary is connected to this movement away from loosely organized
congregations based on the right of Royal Free Cities in Hungary to choose their own
pastors and toward the development of a church structure and organization that was
separate from that of the Roman Catholic Church. It was not, however, until the followers
of Luther in Upper Hungary felt personally threatened that they began to organize.12
When two royally-commissioned visitors arrived in Eperies (modern Prešov) and began
attempting to associate the more moderate Lutherans with the Anabaptists and other
sectarian groups, Leonard Stöckel was prepared with a document outlining the beliefs of
the citizens of the five Royal Free Cities of the region. Those cities were Bartfeld,
Kaschau, Eperies, Leutschau and Zeeben.13 In response to an ecclesiastic visitation in
Eperies, one of the five Royal Free Cities, Leonard Stöckel prepared and presented this
confession of faith. This document, the Confessio fidei quinque librarum regiarumque
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which resulted in Michael Radašin being elected Senior for the five free royal cities of the region, the first
article stressed support of both the Augsburg Confession and Melanchthon’s Loci communes.
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civitatum superioris Hungaricae (The Confession of Faith of the Five Free and Royal
Cities of Upper Hungary), is commonly referred to as the Confessio Pentapolitana (The
Confession of the Five Cities).14 It was first printed in 1613 in Kaschau.15
Stöckel’s confession is clearly dependent on Melanchthon’s Augsburg Confession
of 1530.16 Although more moderate in language and content than the Augsburg
Confession, Stöckel’s work mirrors it in both organization and topics.17 Containing
twenty-one articles to the Augustana’s twenty-eight, its primary point of divergence is in
its degree of moderation. The goal of the Lutherans of Upper Hungary in this confession
of faith was to stress how “catholic” in belief and practices they actually were, that they
were not innovators, nor fanatics but moderates and very much in line with those who
had long been tolerated in parts of the Hungarian king’s other possessions. A few
examples demonstrate this point.
There is no discussion of the congregation drinking from the chalice during the
Eucharist in Article X on the Lord’s Supper. Instead, Stöckel indicates the benefits to be
derived from partaking of communion, including “emending one’s life,” or increasing

14

Bucsay, 71. Daniel, “The Lutheran Reformation,” 211; the text of the Confessio Pentapolitana is found
in Johannes Ribini, Memorabilia augustanae confessionis in regno Hungariae I (Posonii: 1787) 77.

15

Leonard Stöckel, Confessio.

16

Max Josef Suda, “Der Einfluß Philipp Melanchthons auf die Bekenntnisbildung in Oberungarn
(Confessio Pentapolitana, Confessio Heptapolitana und Confessio Scepusiana)” Melanchthon in Europe, 1.
Teilband Skandinavien und Mittelosteuropa, Günter Frank und Martin Treu eds. (Stuttgart: Jan Thorbecke
Verlag, 2001), 187-188. Cf. Max Josef Suda, “Der Melanchthonschüler Leonhard Stöckel und die
Reformation in der Slowakei,” Die Reformation und ihr Wirkungsgeschichte in der Slowakei, Karl
Schwarz und Peter Švorc eds. (Vienna: Evangelischer Pressverband, 1999), 52-53

17

Ibid., 187.
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consolation, absolution and further confirming one’s faith. In fact, partaking of the
18

sacrament in both kinds is not mentioned in the comparable article on the Lord’s Supper
in the Augsburg Confession. Melanchthon, however, focuses on this very issue in Article
XXII, titled “De utraque specie.” The Confessio Pentapolitana contains no such article.
With regard to the question of private confession, discussed in Article XI in both
confessions, both indicate the desire of their communities to retain it. Stöckel, however,
goes on to give three reasons why it should be retained. First, Stöckel argues it is useful
in that it allows for the ignorant to be personally examined and prepared (for the
Eucharist).19 Second, some whose consciences are particularly afflicted may be able to
seek consolation.20 And the third reason was in order that absolution may be received
separately by particular people, one at a time.21
The confession of faith that Leonard Stöckel drew up for the Five Cities
sometimes maintained its moderation by way of omission. As with the lack of discussion
on communion in two kinds, there is no article comparable to the Augustana’s Article VI,
“De nova oboedientia.” In the Augustana, each article beginning with Article XXII “De
utraque specie,” on the issue of the laity taking the Eucharist in both kinds, is actually
under the subheading of “Articles in which are Reviewed the Abuses which have been
18

Stöckel, Confessio, Article X, “De coena domini,” “Unamque communem coenam sive missam, ut
vocant, quolibet die festo celebrantes, porrigimus singulis, aut pluribus, qui coram Sacerdote rationem suae
fidei reddentes, emendationem vitae promittunt, petuntque consolationem, absolutionem, &
inconfirmationem fidei suae usum venerabilis Sacramenti…”

19

Ibid., Article XI, “De confessione,” “Primum, ut rudes examinentur & instituantur.”

20

Ibid., “Secundo, ut illa qui speciales perturbationes conscientiarum habent, specialem quoque
consolationem ex verbo Dei petant.”

21

Ibid., “Tertio, ut singulis seorsim absolutionis sacramentum impertiatur.”
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Corrected.” Stöckel’s confession touches upon none of those. One article of the Confessio
Pentapolitana that may be considered comparable to one of those in the Augustana
would be Article XVII “De matrimonio.” As will be seen below, this article could be
compared with Article XXIII in the Augustana titled “De coniugio sacerdotum.” On the
other hand, the contents of the two articles are rather different. Stöckel’s confession
merely stresses support for the institution of marriage, and that there is no place in the
Kingdom of God for fornicators.22 Article XXIII in the Augustana, however, is, as the
title indicates, about the marriage of priests. One may interpret Stöckel’s words as being
directed toward unchaste clergy and the need for them to marry. However, the language
used by Stöckel refers to men, not priests, or nuns or clergy.
Before 1570, two other Upper Hungarian regional alliances followed the lead of
the pentapolitana and produced their own Lutheran confessions of faith. In both cases it
was Stöckel’s Confessio Pentapolitana, not the Augustana, that was the primary source,
both in organization and in language. The organization, style and topics of the two other
Lutheran confessions are more heavily dependent on the Confessio Pentapolitana than on
Augsburg Confession. Wherever the Confessio Pentapolitana diverges from the
Augustana, the Heptapolitana and the Scepusiana both diverge in the same fashion as the
Pentapolitana. For instance, the first article in all four confessions is titled De Deo. The
second article in the Augustana is De peccato originis, which is the title for article three
for each of the Hungarian confessions. Article two for all three of the Hungarian

22

Ibid., Article XVII, “De Matrimonio,” “Ita sentimus, & matrimonium esse ordinationem divinam, ac
propterea damnatis vagis libidinibus contrahendum esse ab idoneis hominibus, si donam castitatis virginae
non habent. Nam scortatores non habent partem in regno Dei.”
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confessions is titled De creatione. This pattern is readily apparent throughout. Max Josef
Suda has created a chart comparing the articles of all four texts, the three Upper
Hungarian Lutheran confessions and the Augustana. Suda’s chart follows:

Max Josef Suda’s Comparative Outline of the Three Upper
Hungarian Confessions with the Confessio Augustana:23
Confessio
Augustana

Confessio
Pentapolitana

Confessio
Heptapolitana

Confessio
Scepusiana

I. De Deo

I. De Deo

I. De Deo

I. De Deo

II. De Creatione

II. De Creatione

II. De Creatione

III. De peccato
originis

III. De peccato
originis

III. De peccato
originis

IV. De incarnatione
Christi

IV. De incarnatione
J. Christi filii Dei

IV. De incarnatione
Filii Dei

IV. De iusificatione

V. De iusticatione

V. De iusificatione

V. De iustificatione

cf. XX.

VI. De fide

VI. De fide

VI. De fide

cf. XX.

VII. De bonis
operibus

VII. De bonis
operibus

VII. De bonis
operibus

V. De ministerio
ecclesiastico

cf. XIV

cf. XIV

cf. XIV

VIII. De ecclesia

VIII. De ecclesia

VIII. De ecclesia

II. De peccato
originis
III. De filio Dei

VI. De nova
oboedientia
VII. De ecclesia

23

Suda, “Der Einfluß Philipp Melanchthons,” 187-188; Cf. Suda, “Der Melanchthonschüler Leonhard
Stöckel,” 52-53.
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Confessio
Augustana

Confessio
Pentapolitana

VIII. Quid sit
ecclesia
IX. De baptismo

Confessio
Heptapolitana

Confessio
Scepusiana

IX. Alia descriptio
ecclesiae
IX. De baptismo

X. De baptismo

IX. De baptismo

X. De coena domini X. De coena domini XI. De coena domini X. De coena domini
XI. De confessione

XI. De confessione

XII. De confessione XI. De confessione

XII. De poenitentia

XII. De poenitentia

XIII. De poenitentia XII. De poenitentia

XIII. De usu
sacramentorum

XIII. De usu
sacramentorum

XIV. De numero
sacramentorum

XIII. De usu
sacramentorum

XIV. De ordine
ecclesiastico

XIV. De ministris

XV. De ministerio
ecclesiae

XIV. De ministris

XV. De ritibus
ecclesiastsicis

XV. De ceremoniis

XVI. De ceremoniis XV. De ceremoniis

XVI. De rebus
civilibus

XVI. De rebus
politicis

XVII. De rebus
politicis

XVI. De rebus
polititicis

XVII. vide infra

XVIII. vide infra

XVII. vide infra

XVII. De reditu
Christi ad iudicium

XVIII De resurrectione mortuorum

XIX. De resurrectione mortuorum

XVIII. De resurrectione mortuorum

XVIII. De libero
arbitrio

XIX. De libero
arbitrio

XIX. De libero
arbitrio

XIX. De causa
peccati
XX. De fide et
bonis operibus

cf. VI., VII.

cf. VI., VII.

cf. VI., VII.

XXI. De cultu
sanctorum

XX. De invocatione sanctorum

XX. De invocatione sanctorum

XX. De invocatione sanctorum
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Confessio
Augustana

Confessio
Pentapolitana

Confessio
Heptapolitana

Confessio
Scepusiana

XVII. De matrimonio

XVIII. De matrimonio

XVII. De matrimonio

XXII. De utraque
specie
XXIII. De coniugio sacerdotum
XXIV. De missa
XXV. De confessione
XXVI. De discrimine ciborum

Conclusio

XXVII. De votis
monasticis
XXVIII. De potestate ecclesiastica
____________________________________________________________________
Suda’s work, intended to demonstrate the influence of Philipp Melanchthon on
religious reform in Hungary, illustrates two important facts about the three Upper
Hungarian Lutheran confessions of faith. First, Stöckel’s confession is clearly dependent
upon Melanchthon’s with regard to both organization and subject matter. Secondly, the
two other confessions, the Heptapolitana and the Scepusiana, are equally dependent upon
Stöckel’s earlier work. The Augustana had been known in Upper Hungary for many years
by the time that the Heptapolitana was put together in 1559 or the Scepusiana in 1568.
Nevertheless, rather than simply following the articles of that document, both alliances
chose to follow Stöckel’s more moderate confession of faith instead. When, in the early
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seventeenth century the Lutherans of Upper Hungary were finally successful in
organizing, the Book of Concord, including the Augustana, superseded these regional
confessions. It has remained to this day the confession around which the Lutherans of
Slovakia are organized.24
The Confessio Pentapolitana was a success in the sense that it won tacit approval
from Ferdinand. The royal free cities of Upper Hungary did not have their charters
revoked and they were not subject to visitations. Their cathedrals remained effectively in
the hands of the city councils, as did the right of the cities to choose their own pastors.
Since the five Royal Free Cities of Upper Hungary had been part of the pro-Habsburg
party in the struggle between Ferdinand and János Szapolyai, Ferdinand had the visitors
focus upon those elements of the radical Reformation found in the region. Although the
evangelical phase had been extended in Upper Hungary due to the losses at Mohacs and
the subsequent power struggle between Ferdinand and János Szapolyai, the moderate
reformist views of the majority of the Lutherans in the region meant that “for much of the
sixteenth century, the reformers in royal Hungary were able to carry on their activities
within the structure of the established church…”25 With the presentation of the Confessio
Pentapolitana, the process of confessionalism had only just begun.

The Culmination of Confessionalism
From the Synod at Eperies in 1548, the chief minister in Bartfeld, Michael
Radašin (1510-1566), became Senior, or Superintendent, for the Pentapolitana, a position
24

Slovak Lutherans formally refer to their community as the Evangelical Church of the Augsburg
Confession.
25

Daniel, “The Influence of the Augsburg Confession,” 108.
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which involved its own visitations as well as preparing young men for the pulpit.
Radašin, who was born in Croatia, had studied in Wittenberg from 1529, although it is
unclear for how long or whether he met Stöckel during his tenure there.26 He took the
position in Bartfeld following a period of preaching in the western reaches of Upper
Hungary.27 From all appearances, Radašin and Stöckel worked closely together for years,
each supporting the other in their different, though closely related, obligations to the city.
As with Stöckel, Radašin had never been part of the Catholic clergy. In addition, while
pastor in Bartfeld, Radašin married and had children.28 Even with general agreement
based on the Pentapolitana, Upper Hungary was nevertheless many years away from the
development of any real Lutheran church organization. More than a half century passed
following Leonard Stöckel’s death in 1560 before the Lutherans of Upper Hungary
formalized any larger Lutheran organization.
The moderate, and at times non-specific, or vague, language used in the three
sixteenth-century confessions of faith, created some difficulties and played a role in
extending the period of confessionalization into the early seventeenth century. These
confessions were attempts to walk a tightrope. While attempting to maintain their own
Lutheran set of beliefs, confessions were written which were intentionally moderate,
intentionally brief, and which intentionally omitted the real issues in order that they be
26

Andrej Hajduk, "Michael Radašín," in The Oxford Encyclopedia of the Reformation, ed. Hans
Hillerbrand (Oxford: Oxford University Press, 1996), 375.
27

Daniel, “Bardejov,” 32. With regard to Lutheran Reform in Upper Hungary, Daniel characterizes
Radašin as “less well-known,” but “equally significant.” Although Daniel’s statement is valid in its
comparative sense, it is, on the other hand, meaningless to consider someone less well-known than a figure,
no matter how significant, who is himself, unknown except by a few specialists.

28

Ibid., 33.
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approved by the king. Since the late 1520s and early 1530s they had generally held to the
views of Martin Luther without ever formally breaking from the Roman Catholic Church.
They had taken over city cathedrals, hired known Lutherans for the positions of city
preachers and had even thrown out monastic orders from within city walls. All of this
was combined with, and in part a result of, the lack of a significant clerical hierarchy as
Hungary was divided into three parts after 1526. Lutheran supporters had, therefore,
never needed to defend their views in a formal manner.
The moderate language of the Confessio Pentapolitana and the other confessions
of faith of Upper Hungary also presented a problem, not so much because they were
moderate but because that moderation manifested itself most readily through the use of
ambiguous language.29 This led to conflict about the best interpretation of ambiguous
doctrines that the moderate language in the confessions had created. This moderation is
apparent in the discussion of the Lord’s Supper and on the question of matrimony. Being
in support of the Eucharist says little, especially when the question of receiving the
sacrament in one or two kinds is the real issue. Approving of marriage and despising
fornicators while failing to discuss the question of clerical marriage similarly sidesteps
the real issue involved with the question of marriage.
At the same time, however, it is important to remember that Stöckel’s primary
goal in putting his confession of faith together was not centered around how he might
most clearly define the issues which separated supporters of Luther from Catholicism.
Instead, the goal was to demonstrate how similar the two were, all with the intention of
29

David P. Daniel, “The Acceptance of the Formula of Concord in Slovakia,” Archiv für
Reformationsgeschichte, 70 (1979), 263-264.
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stopping further Roman Catholic ecclesiastical visitations and politcal attempts to shut
down the Lutheran movment in Upper Hungary.
The writing of the confessions of faith in Upper Hungary began a process of
confessional differentiation among Protestant groups looking for some means of legal
legitimacy in Hungary, in particular among Lutherans and Calvinists.30 During the
remainder of the century, not only were there many controversies and disputations
between Lutherans and Calvinists but the moderate language of the Lutheran confessions
left much room for interpretation and diversity of ideas within the ranks of Lutheran
supporters as well. Although Stöckel’s confession of faith could never be considered an
outspoken statement supportive of Luther’s theology, it is important to remember the
difficult circumstances that Stöckel found himself in. On the other hand, the work does
demonstrate a high degree of prudence on the author’s part, a trait always to be found in
conjunction with docta pietas.

The Formulae
Published in1578, the year that the printer David Guttgesell began production in
Bartfeld, Stöckel’s first collection of homilies did not go to the press until almost twenty
years after his death. The Formulae, a collection of over ninety sermons, is a
representative product of Stöckel’s lifelong interests in that it combines pedadgogical
development with Lutheran reform. As is indicated by the full title, this collection of
sermons was intended as an aid to those who needed help developing sermons for the
many Sundays and feast days of the church year. Those who needed help were Stöckel’s
30

Daniel, “Highlights,” 28.
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upper level pupils who had begun studying Lutheran theology as well as those local
pastors whose heavy preaching schedules could be lightened by such a tool. There is the
added benefit of the work as an example of Stöckel’s moderate orthodox Lutheran
thought.
The organizing principle behind this collection is the pericope although this work
includes only Gospel readings rather than readings from both the evangelary and the
epistolary. As with Stöckel’s other collection of sermons, the Postilla, this work is
dedicated to the noble Révai family, in this case Michael and Francis, the sons of the
Francis Révai with whom Stöckel had corresponded in the 1540s. The collection was
printed in quarto format, as were school books, and the sermons which it contained are
not complete, ready for presentation to the congregation. Rather, they are brief
summaries that have the primary goal of relating to the reader the best topics from which
to draw in developing a sermon based on that week’s Gospel reading. The Gospel reading
is presented in full. It is then followed by approximately four quarto pages of text, rarely
1000 words long. Although the collection is written in Latin, the sermons developed from
it would be presented in a vernacular language. Nevertheless, the multi-lingual nature of
Upper Hungary meant that this work would be able to reach a wider audience in Latin
than if it were written in one of the vernaculars. Stöckel’s Formulae is closely related to
his other homiletic collection, the Postilla, considered his major life’s work.31 A little
31

Schwarz, “Praeceptor Hungariae,” 62. While Schwarz describes the Postilla as the “Resumé seines
Lebenswerkes,” and as “ein katechetisches Predigtbuch,” he makes no further comment about the
collection. See also Doc. ThDr. Andrej Hajduk, Leonard Stöckel, 51: “Vrcholným homiletickým dielom je:
Postilla (Bardejov 1596).” Although devoted to Stöckel’s life and work, as indicated by the title, Hajduk’s
discussion of what he called the “summit” of Stöckel’s homiletic work takes up less than three pages of text
in description and analysis. In the second half of the text, Hajduk translates into Slovak one of Stöckel’s
postils, based on the John 3 pericope of Trinity Sunday. However, he claims the pericope to be John 3:1-21
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background on the development of postil collections will aid in better appreciating
Leonard Stöckel’s contributions to the cause of reform in Upper Hungary.

A Postilla Succession
Although Leonard Stöckel Jr. devoted a number of paragraphs of the Dedicatory
Letter in the Postilla to an elaborate justification for the organizing principle around
which he structured his father’s collection of sermons, the model that he chose was by no
means new. Luther’s own collection of sermons had been organized and published using
a similar paradigm, as had Melanchthon’s and many others. Well before Luther and the
Reformation, if one were going to write a “complete” collection of sermons, the pericope
had become that organizing principle. Complete collections of postils were organized
around pericopes.
This organizing principle was related to long-held traditions within the western
liturgy and included liturgical works called lectionaries which organized scriptural
readings, passages for use during Mass. The word “pericope” is of Greek origin and
originally refers to something that is cut out or cut around. More specifically, it refers to
the extraction and use of a passage from a longer story. In most cases today it refers to a
story or parable with a distinct beginning and end which has been drawn from the
Scriptures, but this is not necessarily the case. It does not have be drawn from Scripture; a
pericope is simply a story with a distinct beginning and end which has been drawn from a
longer story.

when it is only John 3: 1-15. In addition, the complete sermon is not translated, but only sections one
through four.
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Already in the early Church such passages were being drawn from the Scriptures
and then used as the basis around which to develop homilies, or sermons.32 Before the
sixth century, series of pericopes were being collected together, organized and made
available for clergy and others. These early lectionaries were often referred to as comes, a
companion, because they traveled with the priest everywhere. If the text only contained
Gospel pericopes, it was also referred to as an evangelary; if the work contained only
New Testament letters, an epistolary.33 The choice of a given Scriptural pericope was tied
to the homilies given during the Mass which were thought to have special significance for
a given season or particular Sunday. Complete collections of pericopes based on what
came to be known as the “church year” are referred to as lectionaries.34 Rather than the
complete text of the Bible, lectionaries contained only those passages to be read on a
given Sunday or other solemnity of the church year. These manuscripts eventually
contained all of the Biblical readings to be used during mass for every Sunday and feast
day for the whole of the church year. Reading from the lectionary became an integral
element of the mass during the Middle Ages. All of the texts used as part of the liturgy,

32

O.C. Edwards, A History of Preaching (Nashville: Abingdon Press, 2004), 17. Edwards notes that the
earliest Christian example of the use of a pericope as the basis around which to develop a homily is a
sermon by Melito of Sardis, c. A.D. 165; see also Johann Baptist Schneyer, Geschichte der katholischen
Predigt (Freiburg i.B., 1969),100; detailed analysis of this issue is found in Herwarth von Schade,
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Norman Bonneau, The Sunday Lectionary: Ritual Word, Paschal Shape (Collegeville, MN: The
Liturgical Press, 1998), 13. See also Jules Baudot, The Lectionary: Its Sources and History, Ambrose Cator
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including the lectionary, were then put together and organized to make up what is known
as the missal. The earliest surviving missals are from the tenth century.35
Manuscripts known as Postilla, although never official works incorporated into
the missal, are nevertheless intimately connected to liturgical use, as well as to pericopes
and the lectionary. The origin of the term Postilla as it relates to sermons says much
about its own genesis. The term is derived from the longer phrase, “post illa verba
sacrae” (after these words of holy Scripture).36 Originally the concept was the virtual
equivalent of the gloss in a medieval manuscript, that is, writing in the margins for the
purpose of clarification, but in this case it is specific to the writing in the margins of a
biblical manuscript intended to explain difficult words or doctrines. Although the postilla
originated simply as a literary gloss in the margins of the Scriptures, over time it came to
mean an expository sermon, or collection of sermons, each centered around the
explanation of scriptural pericopes presented during Mass.
Collections of sermons covering the Sundays and holy days of the liturgical year
were known as homiliaries. An early example of such a collection is the homiliary put
together by Paul the Deacon, apparently at the request of Charlemagne.37 Typically,
homiliaries were collections of sermons written by various clerics, often famous sermons
or sermons known to have been given by celebrated members of the clergy. Postilla,
while similar to homiliaries, were sermon collections written by one individual. They
35

Jules Baudot, The Lectionary; Its Sources and History. Trans. Ambrose Cator (London: Catholic Truth
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Edwards, 295.
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were written, that is literary, sermons produced to explain pericopes in the lectionary.
They were, therefore, most often organized according to the same principles as the
lectionary itself. In written form they were intended as aids for clergy who were often
expected to give significant numbers of sermons every year and needed help in
preparation for them. Following the liturgy of the Word during the Mass, time was set
aside for a homily intended to edify the congregation. Moral lessons were introduced,
basic theological issues were explained or events in the life of Jesus were described.
Although written by clerics for clerics, postilla were sermons intended to be
presented to the public. They therefore stayed away from more complex theological
issues and polemical language in order to drive home the same points Sunday after
Sunday, feast day after feast day. By the later Middle Ages, however, the homily had
assumed secondary status in the sense that the Mass almost wholly centered around the
sacrament of the Eucharist. Preaching was limited to special occasions and fell more and
more into the purview of the mendicant orders. Luther and his supporters gave renewed
life to the art of preaching the Word.38 As Susan Karant-Nunn points out in in her study
on Lutheran preaching, even if preaching had assumed secondary status in the traditional
liturgy, the importance of preaching was on the rise in the last decades of the fifteenth
century and the early years of the sixteenth. Nevertheless, Luther’s calls for more
preaching of the Word, in combination with the active use of the printing press on the

38

See Susan Karant-Nunn, "Preaching the Word in Early Modern Germany." In Preachers and People in
the Reformations and Early Modern Period, ed. by Larissa Taylor (Leiden: Brill, 2001), 193.
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part of Luther and his supporters, played an important role in the dramatic rise in the
production of sermon collelctions, Lutheran and otherwise, during the next generation.39

Luther, the Lectionary and Preaching
Even though the Mass would undergo serious scrutiny and significant change
with the reforms introduced by Martin Luther, he by no means threw out the baby with
the bath water. A combination of Luther’s religious conservatism and his reaction against
some of the activities of his more radical followers, especially during his stay at the
Wartburg (1521-1522), caused Luther to be careful about what elements of the Mass
simply had to go and what elements could remain.40 Luther’s greatest problem with the
Mass was his belief that it had evolved from what had originally been a gift from God, a
beneficium, into a sacrifice, into an act of good works; it had become a gift given to God
rather than a gift received from Him. Anything, therefore, which played a role in this
fundamental change of focus was to be removed from the liturgy. For Luther, the
standard, as always, was whether a practice could be supported by his reading of
Scripture. 41
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The first known substantial postil collection not written by Luther was a collection of Gospel sermons by
Anton Corvin published in Wittenberg in 1535. This was followed by a collection of Corvin’s sermons
based on Epistle pericopes published in Augsburg in 1537. With this publication one might say that the
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Suggestions for changes in the Mass can be found in Luther’s 1523 publication
titled Concerning the Ordering of Divine Worship in the Congregation.42 Later in the
year, Luther also put out his Formulae missae.43 Not altogether satisfied with the results
of the Formulae missae, Luther soon began to work with his colleagues Johannes
Bugenhagen and Justus Jonas on the production of the Deutsche Messe, first used in
Wittenberg in 1525.44 By December of that year, the Deutsche Messe had become the
basis for worship services in that city. Therefore, while significant alteration to the
Catholic mass were introduced by Luther during the first years of the Lutheran
Reformation, Luther did not throw out the Mass altogether and begin anew. Bard
Thompson, in his work on the Liturgies of the Western Church, explains that
Luther made a distinction between the Mass and the sacrifice of
the Mass. If he loathed the latter, he did not lose sight of the
historical character and religious values of the Latin rite. It was, at
least, the model from which he would not depart, the liturgy that he
chose to purge and reinterpret rather than destroy.45
An important element of the service which successfully made the liturgical leap
from the Latin rite to the Lutheran Mass was the organization of the traditional pericopes
that made up the Lectionary of the Church Year.46 While it would undergo modest
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change, the majority of the pericopes used by the medieval Church was maintained by
Luther and his followers. The Word being everything to Luther, the Gospel and epistle
readings achieved greater prominence in the Lutheran liturgical tradition and the homily,
primarily in the form of the expository sermon intended to explain the most basic tenets
of faith to the assembled congregation, became one of its focal points, beside the
celebration of the Eucharist.47 Individual sermons by Luther began coming off the
printing presses soon after 1517. Complete collections of Postilla, including pericopes
and sermons for both Epistle and Gospel lessons covering the complete liturgical Church
Year, followed soon thereafter.48 At least one new edition of Luther’s sermons appeared
every year at the Frankfurt book fair through the end of the sixteenth century, and reprints
of those Postilla continue to be published.
Preaching, the ministry, the Word spoken orally to a congregation, these things
attained central importance among the early supporters of Luther. In addition to
preaching becoming integral to Luther’s theology of the Word, preaching sermons
publicly and writing sermons for others to carry the Word into their own congregations
was a key to the success of his revolution.49 Unfortunately, unlike many of his
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contemporaries, Luther did not produce a work specifically devoted to the art of
preaching (Ars predicandi), a subject which itself was part of a long tradition by the
sixteenth century. Luther did, however, keep to a preaching schedule that would have
buried lesser men, even as he kept to an equally rigorous teaching load at the university.
Students and others took notes during his sermons as best they could, and, when possible,
sent them to the printer.
If Luther and his supporters were devoted to preaching the Word, they very
quickly discovered an ally in the printing press. In many respects, Lutheran successes can
be attributed to their ability to get out the word, both orally and in print. Beth Kreitzer
notes the following:
In the years after the publication of his Sermon on Indulgences and Grace,
his first “best-seller,” Luther’s sermon production and their publication
increased. In the years from 1518 to 1525, Luther published over 200
works in the vernacular, reprinted numerous times, so that over 1800
editions of works by Luther had come out of the presses of the Empire by
the end of 1525. And, as Mark Edwards notes, two out of every five
printings through this period were sermons, and one in every three until
1530.50
Even though Luther never produced a work specifically on the subject of
preaching, hundreds of his sermons were produced and published in one form or other
during his lifetime. He also played important roles in putting together two different series
of his own sermon collections, the Church Postils and the House Postils.51 His Latin
Advent Postil was published in 1521 and his German Wartburg Postil came out in March
50
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of the following year. There are, therefore, more than enough examples of Luther’s
52

work behind the pulpit to achieve an understanding of his preaching style. In addition to
Luther, most of his colleagues also produced collections of Postilla. Melanchthon
produced two series, even though he claimed to have no calling to the ministry. He wrote
his series of sermons for the university students in the Hungarian Bursa in Wittenberg; as
a result this collection was also printed in Latin.53 Thus, even though the postilla was
nothing new in the early sixteenth century, the flood of such material during the first
decades of the Lutheran movement was new and rather effective.54 It is tied to Luther and
Melanchthon’s plan to spread their message via the printing press and the pulpit.
Promising young men were trained in Wittenberg and then encouraged to return home as
missionaries of sorts, as teachers and preachers to spread Lutheran views.
Leonard Stöckel’s career is representative of this conscious policy on the part of
the reformers. Printed sermons were intended to ensure that only orthodox Lutheran ideas
flowed from the pulpit to the assembled congregation. What is equally evident is that
Stöckel’s Postilla, especially with regard to the organization of the sermons, was already
part of a long tradition when it was printed in 1596, as was the tradition of taking the
sermons of an important local religious leaders and publishing them posthumously.55
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The Postilla
In 1596, thirty-six years after Leonard Stöckel’s death, this comprehensive
collection of his sermons was printed in Bartfeld at the Guttgesell printing house.
Leonard Stöckel Jr. prepared the material for the press with the assistance of a few other
prominent Bartfelders.56
Unlike the other works in Stöckel’s corpus, the Postilla was published in the form
of a folio, a large tome four times the size of the typical quarto schoolbook. This was not
a book expected to be lugged around. It contains five hundred and thirty two folio sheets
(or l064 pages) of text, and it is divided into two parts. Part One of the text contains
sermons for each Epistle pericope and for each Gospel pericope. As is indicated by the
collection’s full title, this is done for every Sunday and Solemnity for the whole of the
Church Year. Part Two is devoted to Epistle and Gospel readings, again, each
accompanied by a sermon, for saints’ days as well as other celebrations. On a number of
occasions more than one sermon for a given Sunday or saint’s day is included. In total,
the Postilla contains 187 sermons, 126 of which are found in Part One. In addition to the
Preface, the readings and sermons, Stöckel’s Postilla contains a concluding lecture by
Severín Škultéty, former rector at the Latin school and current pastor in Bartfeld, who
aided in preparing the Postilla for print. The subject of Škultéty’s lecture is the
geography of the Holy Land, a topic that works nicely with the closing paragraphs of the
preface to the Postilla which turn to a Ptolemaic description of the world, one which is
more dependent on classical sources than on late sixteenth-century knowledge of
56
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geography. Škultéty also drew up the printed glosses for the Preface which give
geographical information whenever a place in the Holy Land is mentioned.

Organization
Stöckel Jr.’s Preface to his father’s Postilla begins with a dedication to an
important member of the nobility in Upper Hungary, Francis Révai. Stöckel’s Formulae
had also been dedicated to members of the Révai family57 At the time that Stöckel Jr.
wrote his Preface, the Révai family held, among others, the castle of Blatnica, only a few
miles north of Bartfeld. Members of the Révai family were supporters of the Lutheran
cause in Upper Hungary until 1639 when Francis Révai III converted to Catholicism. The
Dedication in the Postilla indicates that Révai was count of Turiec, among other
Hungarian counties, and counselor to the Holy Roman Emperor and Hungarian King
Rudolf II (r. 1572-1608) of the house of Habsburg.
As has been indicated above, much of the Preface in the Postilla is devoted to a
lengthy explanation of the organization of the sermons which make up the body of the
text. Following the standard humanist praise to Révai, Stöckel Jr., notes that his task has
been merely to organize his father’s work. After stating emphatically that nothing had
been taken away or added to this work, Stöckel Jr. devotes considerable space to tying his
organizational method to the celebration of the major events in the life of Christ.58 In
setting the stage for such organization, the author begins with the Annunciation by the
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Archangel Gabriel on the vernal equinox in the “year of the world 3962,” 25 March, to be
exact.59 The dates, Stöckel Jr. notes, have been determined by astronomical calculations
based on the “Advent of the Lord in the flesh.”60 With the date of the Annunciation now
established, the date for the Messiah’s birth can now be calculated. Not terribly
surprising, Stöckel Jr. determines that the birth took place in the middle of the night
between the 24th and 25th of December, 3962 years after earth’s genesis.61
According to Stöckel Jr., the division and organization of the readings for these
festivals has been confirmed by the “pious and orthodox of old,” and they have been
“organized in order to impress upon us the Old Testament prophecies regarding the birth
of a boy from the virgin Mary while outlining the duties and benefits related to the
Incarnation of Christ”62
Following the events surrounding the Nativity of Christ, Stöckel Jr. then turns to
the next major event in the life of Jesus celebrated annually by the Church. According to
the author, the Lord “suffered and was made victim for the sins of the world,” on the 3rd
of April in the year of the world 3996.63 Rather than focusing on Christ’s person, his
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nature, or the duties and benefits of the Incarnation, Stöckel Jr. notes that the readings
and sermons for the Easter celebration focus upon the image of the suffering Christ. In
the following two paragraphs Stöckel Jr. discusses both Christ’s Ascension forty days
after the Resurrection and the celebration of Pentecost ten days thereafter.64
Having thus completed his discussion of the major events found in the Scriptures
on Christ’s life which he indicates have been celebrated annually by the Church since
antiquity, Stöckel Jr. also felt it necessary to make it clear, in a thoroughly Lutheran
fashion, that we are not bound to these celebrations by any “divine necessity.”65 Citing
Paul from Colossians 2:16, Stöckel Jr. informs the reader that even though we are not
obligated to observe such festivals and the like, they have been commemorated according
to a fixed order since antiquity, as is indicated by another of Paul’s Epistles, 1
Corinthians 14:40.66 After presenting such an elaborate explanation for the annual
celebrations of the events in Christ’s life, Stöckel Jr., must have felt it also necessary to
then point out that Christian freedom, as described by Luther and his supporters, does not
require that we participate in any of these holy days.67 Since postilla and their
organizational structure clearly had a history that predated the work of the early
reformers of the sixteenth century, Stöckel Jr.’s lengthy justification for the organization

aequinocti verni, qui ante annos. Coceptus fuerat, etiam crucifixum & mortuum esse) quem ratio dierum
ostendit fuisse nostrum feriam sextam: sequenti vero 5. Aprilis divina potentia sua resurrexit a mortuis.”
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of his father’s Postilla was an attempt to place this collection within a tradition that gave
weight to the authorities of the early Church, an attempt to bypass the Catholic tradition,
where its origins are readily uncovered. But there is more to Stöckel Jr.’s motivation than
simply tying the use of pericopes to the early Church over and above that of the medieval
tradition. Maintaining the Church Calendar and the development of sermons around
traditional pericopes was also a clear mark of distinction between the supporters of
Luther and those of Calvin who had rejected the use of pericopes in favor of the lectio
continua method.68 Considering the circumstances within Upper Hungary during the late
sixteenth and early seventeenth centuries, Stöckel Jr.’s distinction between his father’s
sermons and the tradition of the Calvinists was important.

Stöckel’s Sources
Following Stöckel Jr.’s discussion of the organization of his father’s collection of
sermons, he turns to the source behind the writing of these sermons. That source may best
be described as flowing from Wittenberg. On two separate occasions within the Preface
to the Postilla, Stöckel Jr. devotes space to making a connection to Wittenberg, especially
to Luther and Melanchthon. First, Stöckel Jr. informs the reader that his father not only
heard the two Reformers’ lectures and sermons for a number of years while living in
Wittenberg but also became rather familiar with the “original cleansers of the Christian
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religion.” Stöckel Jr. stresses his father’s familiarity with Luther by pointing out that
69

Stöckel had lived in Luther’s own home for a time.70 The author continues by stating that
the Postilla contains the “genuine and germane sentences of doctrine and confessions of
the same Luther and Philipp in all articles and commonplaces of Theology.”71 He
concludes by again reiterating that his father at various lectures and sermons heard the
living voices of the “Second Prophets and Apostles,” that he drew in their ideas and, as in
his father’s other work, faithfully reproduced them for future generations. Stöckel Jr.
describes his father as a “faithful trustee,” who in good faith, “repeated, recalled, declared
and bequeathed to posterity” the work of his “Heroes.”72
On the second occasion, only two paragraphs after having declared these sermons
to be the product of Luther and Melanchthon, Stöckel Jr. again found it necessary to tie
his father’s sermons to Wittenberg. Stöckel Jr.’s goal here was not to inform the reader of
the provenance, of the primary sources from which his father drew in order to develop the
sermon that make up the Postilla. Instead, Stöckel Jr. was pointing out that the sermons
are so obviously the product of Wittenberg that they stand as historic testimony, as proof
69
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of the ties between Bartfeld (along with the other cities that made up the Upper
Hungarian Pentapolis) and Wittenberg. Stöckel Jr. was making a declaration that these
cities had always been followers of Luther. In addition, he emphatically declares that this
work is not influenced by the Swiss, nor by the followers of Calvin. With regard to
doctrines and ceremonies, his father’s beliefs, and therefore this work, was a product of
the Saxons, more specifically “the Academy and Church of Wittenberg Doctors.”73
Stöckel Jr. stresses again that Bartfeld and the Upper Hungarian royal free cities had
always been adherents to Wittenberg and, thus, had never been supporters of the
Sacramentarians or the Swiss and were not in any way affiliated with Geneva.74 The
strength of Stöckel Jr.’s appeal had greater resonance during the late sixteenth century
when the words of Calvin were being heard more and more often in Upper Hungary,
especially among the Magyar nobility.75 The followers of Luther in Upper Hungary had
not yet fully organized, and political events were moving in such a direction that there
appeared to be threats from all sides. On the one hand were the Calvinists but also fringe
groups including Anabaptists, Sabbatarians, even Unitarians. On the other hand was the
growing strength of the Catholic Church in Hungary, supported by the kingdom’s
Habsburg rulers.
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The decision of Leonard Stöckel Jr. to print the Postilla could have been
motivated by a desire to demonstrate Bartfeld’s long-term alliegance to the Lutheran
cause, the point that he makes in the work’s Dedication, but there may have been more to
it than that. He may have decided to publish it as one more weapon in the struggle
between Lutherans and Calvinists in Upper Hungary, or it may have been part of the
internal struggle within the Lutheran movement of the late sixteenth century. Fully aware
that the Postilla of this nature were intended as aids to students of theology and Lutheran
preachers, aware that his father had produced a complete collection of orthodox Lutheran
sermons, Stöckel Jr. may have believed their publication to be important both as evidence
of Bartfeld’s decades-long ties to Wittenberg and as an eloquent aid in the development
of orthodox Lutheran sermons. And then again, Leonard Stöckel Jr.may simply have
wanted to keep the name of his father alive or offer a simple reminder of the basics of
Lutheran theology. It was likely a combination of some or all of these factors that finally
brought this work to press.
In concluding his discussion of the source for the ideas to be found in his father’s
Postilla, Stöckel Jr. returns to the noble to whom his Preface is dedicated, Francis Révai,
to whom he had already referred as his patron, his “mecoenates.”76 Late in the essay,
Stöckel Jr. notes that one of the reasons why this work was dedicated to Révai is that
Francis, many years earlier, had himself been a pupil of Stöckel at the Latin school in
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Bartfeld. Francis Révai , therefore, had personally heard Stöckel lecture and preach on
77

these same topics. Stöckel Jr. then concludes that, in addition to being an important
patron whose financial aid allowed for the printing of this work some thirty-six years
after the author’s death, Francis Révai is also a “trustworthy and truthful witness” that the
teachings found in the Postilla are the same which Francis had heard Stöckel deliver in
his “living voice.”78 According to Stöckel Jr., then, Francis Révai was more than a
patron; he was a witness. Having been a pupil of Stöckel, he personally knew and could
testify that the doctrines found in the Postilla were the exact same that the noble had
himself heard when he was a pupil in Bartfleld.

Doctrina et Exhortatio; Docta Pietas
Further examination of Luther’s sermon style and of Melanchthon’s importance to
Lutheran homiletics is useful in demonstrating the centrality of Luther and
Melanchthon’s influence upon Stöckel’s intellectual framework, an influence which is as
discernable in the Postilla as it is in his Apophthegmata. Luther, as noted above, did not
write a work on the subject of preaching, but scores and scores of his own sermons were
published during his life. From these, historians have noted that Luther’s sermon style
developed over time.79 There are some basics to which Luther returns again and again. In
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particular, Luther believed that the role of preaching the word is the most important of all
roles, even more than that of consecrating the host.80
O.C. Edwards notes that the goals of a sermon by Luther can be summarized by
the Latin doctrina et exhortatio, literally teaching and exhortation.81 The sermon had to
do something more than simply teach; its end goal was not education but salvation. Its
intention was to urge, to encourage, to impel the congregation to lead a more thoroughly
Christian life. Edwards concludes by pointing out that there are
…three features of Luther’s sermons that make them rhetorically
effective…, but also very appropriate to the Reformer’s personality,
theology, and existential situation:
Clear and untiringly repeated doctrine (his message, in other words, had a
clear center and Lutheran preaching ever since has aimed at precise
doctrinal content).
Clear isolation of enemies (papists and Schwärmer), giving a sense of
“present danger,” and, therefore, urgency.
An agenda for the hearers that was specific and immediate, yet fraught
with implications for a better order to come.82
It was not lack of due consideration that led Edwards to call his chapter on
Lutheran preaching “The Reformation Preaching of Luther and Melanchthon.”83 In this
chapter Edwards effectively argues that Melanchthon’s influence upon later Lutheran
80
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preaching was greater than that of Luther, and this is the case even though Philipp
claimed never to have had the calling to preach and never stood before the pulpit for the
purpose of preaching. As we have seen, in addition to writing one work on preaching, De
officiis concionatoris, Melanchthon also wrote more than one work on the art of rhetoric.
In the De officiis [concionatoris], Melanchthon adapts the classical genus
deliberativum, the exhortation to preaching, dividing it into two forms: the
epitripticum, which exhorts to faith, and the pareneticum, which exhorts to
good morals. These two genera, along with the… new genus didascalicum
[developed by Melanchthon] (which teaches), constituted the essence of
the sermon for Melanchthon… The content of the sermon should be drawn
from Scripture, and should always include both law and gospel.84
In addition to this variation on the classical rhetorical approach to the writing of
Lutheran sermons, Melanchthon is further credited with another innovation which
became an important method of Lutheran scriptural exegesis, and thus preaching. This
innovation is based on Melanchthon’s Loci communes, as noted above, the first
systematic study of Lutheran theology. The “loci” method, which leans much more
heavily on dialectic to interpret text, focuses upon topics which can be drawn from any
Scripture and then used as a rhetorical means of invention.
The loci for a simple question are: What is the thing, what are its parts or
species, what are its causes, what are its effects, what things are related to
it, and what things are opposed to it. Using these loci, the preacher can
“invent” (i.e. discover) what is to be said about any simple question… By
asking themselves such questions, clergy can find what needs to be said
about every biblical topic.85
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Melanchthon describes his method in the Foreword to his 1555 edition of the Loci
communes. He begins by stating that “whoever wishes profitably to teach himself or
intelligently to instruct others must first comprehend from beginning to end the principal
pieces in a thing, and carefully note how each piece follows the one preceding.”86 He
continues by stressing that it is “very necessary, in every art and teaching, to note all the
principal pieces… and carefully to consider how each and every piece fits with the
others, which pieces are necessary, which are false additions, and which are contrary to
the right foundations; and teacher and the hearer must accustom themselves to
comprehend this in a very orderly fashion.” These “things” are Melanchthon’s loci, his
places or topics. Loci communes, then, are commonplaces and in this case they are
commonplaces of theology. The author has taken the totality of Scripture in order to draw
out the most important topics, the commonplaces, in order to discuss each fully.
This same method, however, is equally effective as a method of rhetorical
invention in order to draw out topics from any reading from the Scripture, from any
pericope. Like Edwards, Beth Kreitzer also argues that Melanchthon’s work was of great
importance in the field of Lutheran homiletics, even though Melanchthon’s influence
“may have unintentionally led to a reemergence of scholastic forms and models in later
sixteenth- and seventeenth-century preaching.”87
Stöckel’s Postilla shows a number of signs of Melanchthon’s influence, on both
rhetorical and dialectical levels. In addition to having written his own notes on
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Melanchthon’s Loci communes, Stöckel made regular use of the dialectic model in his
own work. Virtually every sermon in the Postilla turns on questions of loci. This is even
more the case in Stöckel’s other collection of sermons, the Formulae. This series is
abbreviated both in the sense that only Gospel pericopes are covered and the sermons are
not complete, ready-made sermons but something more akin to an outline, or a formula.
The basic organizational structure of the Formulae, beyond that of the lectionary, was the
locus. That the Formulae was also written in Latin is further evidence that the Postilla
was written for study by Stöckel’s advanced pupils, even though they were an aid to
pastors.88 In the sense that they were intended primarily for pedagogical purposes, they
have much in common with Stöckel’s Apophthegmata, always reaching for a higher
degree of learned piety.
Collections of Lutheran sermons written in Latin, like those of Melanchthon,
Stöckel and others (those whom Stöckel referred to as the “forward guard” in cleansing
the Church), were an effective means of making available good, orthodox sermons to
comparably educated teachers and pastors who may or may not have understood German.
As noted, Melanchthon’s collection was written in Latin because it was intended for the
students in the Hungarian Bursa, many of whom had only begun to learn German when
they arrived in Wittenberg. The Latin sermons were then to be translated into the
vernacular languages in order to be made comprehensible to the members of their
congregations.
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Even though most of the postils written by the Lutheran reformers were published
in the vernacular languages, especially German, Stöckel also took the unusual step of
writing his in Latin. That they were written in Latin lends credence to the argument that
they were meant for students who were being trained to be ministers and teachers.
Stöckel’s decision to do so is also in line with his thinking on this issue. Unlike Stöckel’s
Susanna, intended as a lesson in German language skills, the Postilla was too important
to be merely an exercise in language; precision of language between the author and his
readers required Latin, the language which all of his pupils had been studying for a
number of years before they would begin higher studies. Whereas inside the Empire
writing postils in German was the most appropriate method of spreading the Word, so to
speak, in a grammar school in multilingual Hungary writing sermons in Latin was a
prudent choice. The idea is that the students would make their own copies of these
sermons and then take them home to their own countries and cities. They could then be
translated into the vernacular language most appropriate for the intended congregation.
Whether it was intended for the classroom or to be used behind the pulpit,
humanist reformers, like Melanchthon and Stöckel, were always encouraging their
audiences to learn, to reach for greater wisdom. They used both rhetorical and dialectical
techniques, not only for the purpose of teaching, but also with the intention of moving
those who could hear them, or could read their works. Their own works demonstrate that
they also wanted to teach others to do the same. As a result, we can see very similar goals
expected from rather different works, whether it is Susanna, the Apophthegmata, or
Stöckel’s homiletic treatises. Each of these works contains interesting use of language.
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While the pedagogical treatises and school play make use of German in a Latin grammar
school where such instruction is anything but ordinary, the homiletic works were written
in Latin even though the end audience would hear the sermons in their native languages.
In both cases, in stressing Lutheran doctrina et exhortatio, this particular humanistreformer hoped to direct his pupils, local pastors and their congregations toward the
acquisition of greater docta pietas.
As with the discussion on the Apophthegmata, one way to achieve a better
understanding of the content of Leonard Stöckel’s two collections of homilies is by way
of example. Stöckel’s life and work demonstrate that he was strong supporter of Martin
Luther from the time he left Wittenberg until his death in 1560. His sermons and
theological work, however, also demonstrate that Stöckel was a moderate Lutheran. His
sermons for the second Sunday in Advent illustrate his moderate beliefs. This is
especially the case when those sermons are compared to sermons prepared for the same
day and reading in the Church calendar by Luther and Melanchthon. Stöckel proves to be
a supporter of Luther but his language is not as harsh and polemical as Luther’s language,
nor was it as academic and multilingual as Melanchthon’s. The differences in their styles
can be, in part, attributed to the different circumstances of each of these authors, as well
as the audiences for whom they were writing.

Second Sunday in Advent
The traditional pericope for the Second Sunday in Advent is Luke 21:25-36.
Stöckel used this pericope for each of his collections, and Luther and Melanchthon also
used this reading for their postils for that Sunday. The subject of the reading is Jesus’
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prophecy of the signs which will foretell his return (his second Advent) and the end of the
world. The pericope takes up the subject of the signs of the last days in the middle of
Jesus’ prophecy. The other signs prophesied by Jesus earlier in Luke 21 could have been
incorporated into the authors’ sermons but none of the authors chose to do so.89
Stöckel’s approach in his two collections of sermons is academic and straightforward. Each section of the sermon in the Postilla is separated by a sub-heading in
which a basic question about the reading is asked. That section is then devoted to
answering the question. His postil for the Second Sunday in Advent begins with the basic
question: What is the subject of this Gospel?90 His response is immediate; in the first
sentence of the text, Stöckel claims that this reading centers around two primary topics:
teaching and consolation.91 This is followed by a brief discussion stressing the reliability
of this teaching, that is, of Jesus’ prophecy, and the kind of consolation expected.92 From
here, the sermon is divided into two primary subjects, those of doctrine (or teaching) and
those of consolation; the author even indicates as much in the gloss.93
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Stöckel’s discussion of the teaching to be derived from this Gospel reading begins
under subheading two: What things are included in this teaching?94 He then groups the
signs of the last days described in the Gospel reading into three categories: signs that one
will see in the heavens; signs on earth; and signs in the seas. They may be more readily
referred to as heavenly, terrestrial and marine signs, the terms that Stöckel uses in his
comparable sermon in the Formulae.95 Subheading two focuses upon the heavenly signs,
in particular eclipses, solar and lunar, and falling stars.96
Stöckel also gives examples of unusual celestial phenomena from other parts of
the Scriptures. In the first instance he notes that, when Joshua and the children of Israel
were defeating the Amorites in battle, Joshua prayed that the sun and moon not move.97
In Second Kings, there is the example of the sun receding ten degrees as testimony to a
promise God made to the Hebrew King Ezekias.98 And that is not all; outside of the
Scriptures there are other examples of eclipses and celestial signs.99 Nevertheless, it is not
so much the celestial activities that are signs, although they are surely portents of
something; it is the increased frequency of their occurrence that signifies Jesus’ return
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Before turning to the second category of signs from Luke 21, the

author introduced the topic of celestial activity as signs and omens. For Stöckel, celestial
activity is meaningless in and of itself. Its importance is always related to the fact that it
is part of God’s creation and the signs that it portends for humanity. Such signs include
the division of time into years, months, seasons, even day and night. Stöckel argues that
just as these are signs for us, here on earth, that are intended for us to use for our own
benefit, there will also be other signs in the heavens, signs that will signify Jesus’ return
and the last days.101
Before turning to the terrestrial signs, the author asks, in subheading three, how
these signs may differ since there have been many eclipses and falling stars.102 Stöckel
agrees that there have always been celestial activities, but he also points out that such
activity had often been considered a sign or omen. First he points out biblical figures in
Genesis, Joshua and Jeremiah and in Second Kings, whose acts were accompanied by
unusual celestial activity. He even goes so far as to say that, if such activity had presaged
major changes in cities and kingdoms (which he implies that had), how great such
activity must be to presage the destruction of the world.103 Before turning from this line
of thinking, Stöckel points out how mistaken those people are who claim such
100
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phenomena have no greater meaning, but he also stresses that it is in this way that many
will misread the signs of the end times.104
Returning to his enumeration of the signs, Stöckel titled section four: “Which sign
of the second place does Christ examine?” and section five: “What sign in the third place
does Christ examine?” In these two sections of the sermon then, Stöckel first describes
the terrestrial signs, followed soon thereafter by a description of the marine signs
prophesied by Jesus in that day’s Gospel reading. The primary terrestrial sign outlined by
Stöckel refers to Jesus’ prophecy in Luke 21:25: “…and upon the earth distress of
nations…” Stöckel therefore argues that, among men, there will be much anxiety which
will engender feelings of desperation. He points out that the Old Testament prophet
Daniel had made the same prophecy.105 Stöckel associates this anxiety among men and
feelings of desperation with the current struggles with both the Turks and the papacy.106
In doing so, Stöckel directly associates his own day with the end times.
With regard to the signs in the waters, Stöckel points out that the biblical usage of
the term “seas” refers to all bodies of water.107 Again, he directly goes on to associate
such disturbances with his own day.108 The final section before turning to part two of the
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sermon summarizes and concludes Stöckel’s discussion of the signs. He introduces the
topic with the following question: “What will be the final outcome of all these signs?”109
Stöckel notes that Christ’s prophecy of these signs is that they foretell his return to earth
with great might and glory, so different from his previous advent, modestly riding an ass
into Jerusalem.110 It is because of this contrast that this pericope is so fitting for Advent
season, especially on the Second Sunday in Advent. This plays into another contrast, that
between the pious who prepare for this advent and have recognized the signs and those
who, focused on the desires and cares of this world, will be caught unaware and
unprepared. Along with them would be those who see the signs but fail to acknowledge
them as such, believing them to be nothing more than natural phenomena.111 The
distinction is stark; only a few will find consolation in Christ’s coming. The rest will
eventually recognize him but it will be a recognition that remains with them in their
eternal damnation. With this, Stöckel completes part one of the sermon and turns to the
question of consolation, the subject of part two.
Stöckel’s sermon never strays far from the Gospel reading in part one, and this
remains the case in part two. After having discussed the three categories of signs which

109

Ibid., 11a, “Quis tandem erit eventus horum signorum omnium?”

110

Ibid., Tunc inquit Christus, videbunt filium hominis venientem in nube cum potestate & gloria magna…
Quanto enim ille fuit humilior, tanto hic erit gloriosior…”
111

Ibid., Sed eos tantum consolantur spe huius gloriosi adventus, qui eum ascendentem viderunt, hoc est,
qui crediderint eum esse victorem peccati & totius regni diaboli, & Dominum coeli sendentem ad dexteram
patris, donantem dona hominibus, interpellantem pro nobis, omnesque suos in medio inimicorum suorum
mirabili modo defendentem. Caeteri, qui humilem Christum non agnoscunt talem esse Dominum, ij tandem
videbunt eum in gloria cum terrore ac trepidatione turba stipatum, vinctum, flagellatum, coronatum,
crucifixum, mortuum, & sepultum. Sed in infinita luce & gloria, omnium coelestium spirituum ministerio
septum, ut vere agnoscant, in quem transfixerunt, cum aeterno suo exitio.”

237

Stöckel: Religious Reformer
would foretell Christ’s glorious second advent and having stressed the need for believers
to recognize those signs and to be prepared, Stöckel acknowledges that the natural
reaction to events foretelling the end of the world is terror. In turning to the Gospel
reading, however, Stöckel notes that Christ commanded believers not to be terrified but
to “look up and to be of good cheer.”112 This cheerfulness is not to be born of delight in
the suffering of the wicked but in the knowledge that one’s own redemption is at hand.113
The author argues that it was in this way that Christ and the saints consoled themselves in
the face of contemporary evils: awareness that redemption is near.114 In support of this
theme of consolation, Stöckel cites 1 John 3, Romans 5 and 6, as well as Colossians 3 and
Philippians 3. In closing the sermon, he refers to that part of the day’s Gospel reading in
which Jesus presents the parable of the fig tree. In the parable Jesus describes how new
sprouts on the tree in late winter foretell the happiness of the coming summer.115
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Reiterating his point on consolation, Stöckel stresses that this is how believers should
react to the signs of the last days.116
In comparing and analyzing Stöckel’s sermon for Second Sunday in Advent, it is
helpful to remember that all of the sermons under discussion are based on the same
Gospel reading. As one becomes familiar with that particular pericope, two themes
become apparent. First, there is Jesus’ prophecy of the signs that portend his second
coming and the last days. Second, there is Jesus’ command to his followers to look up
and to lift up their heads because their redemption is near. That all four sermons revolve
to some degree around these two themes, then, is only to be expected. The differences
and similarities are a little more subtle.
Stöckel’s sermon in the Formulae immediately points the reader to two major
themes prevalent in this pericope, those of consolation and of exhortation.117 Stöckel then
notes two loci, two themes around which one can develop a sermon. Both require
elements of teaching, and when teaching is presented with a sense of currency and
urgency, teaching evolves into exhortation. The first locus, or theme, is comparable to
Stöckel’s sermon in his Postilla. First there is the discussion of the three groups of
signs.118 Then there is the acknowledgement that the signs will be disregarded by most, a
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This is followed by a note of consolation, found in

Jesus’ command to look up. Again, consolation is to be derived from our awareness that
the evil all around is a sign that our redemption is near.120Although Stöckel had already
noted that one should not delight in the suffering of others, he does indicate a second
point of consolation in this sermon in the Formulae. In this case he refers to the
consolation one receives in the knowledge that the son of God is soon to return “to judge
the devil with his goats, between whose horns of diverse dangers is the Church.”121
Stöckel now turns to the second locus for a sermon in his Formulae. This would
focus on an exhortation to the pious to be ever vigilant, always keeping a lookout for the
signs of Jesus’ return. He stressed the need for Christians to come together, always
looking toward Jesus’ return as their liberator.122 Feelings of security and a focus on the
things of this world can lead only to disaster, especially the disaster of missing the signs.
Stöckel notes that this is doubly important because vigilance keeps one’s eyes focused on
the right things. Left to itself, human reason soon finds itself in great troubles, including
drunkenness, hangovers and feelings of anxiety.123

119

Ibid., “Omnia haec signa maxima ex parte praeterita sunt: Ergo instat finis.”

120

Ibid., Christus non tam mala ipsa considerare nos iubet, quam quid significent, imminentem gloriosam
liberationem.
121

Ibid., “...ab adventu Filij hominis, qui ideo venturus est, ut iudicet diabolum cum suis hircis, inter
quorum cornua varie periclitata est Ecclesia.”
122

Ibid., A5b, “Secundus Locus adhortatio est, ut pij sint in assidua statione, semper intenti ad
expectandum liberatorem, ne vel securi abijciant, vel ignavius exerceant studium verbi & invocationis.”
123

Ibid., B1a, “Sed deploranda est humanarum mentium caecitas, quae nequaquam his gravissimis
concionibus assentiuntur, adeo ut etiam ex optimis quibusqe multi succumbant his praesentibus moribus, &
crapulae, ebrietati, solicitudinique victus plus aequo indulgeant. Magno ergo studio opus est, ne vel errore
nostro, vel aliorum exemplis seducamur.”

240

Stöckel: Religious Reformer
To briefly review before examining comparable works by Luther and
Melanchthon: the first theme/locus outlined in Stöckel’s sermon in the Formulae
constitutes the whole of Stöckel’s sermon in the Postilla. The goal was to emphasize the
three groups of signs described by Jesus in his prophecy from Luke 21:25. This is then
followed by the theme of consolation, one which would aid those who see and recognize
the signs of the last days. This theme is to be found in Jesus’ commands to his believers
on how to react to the signs indicating the last days, including looking up, lifting their
heads, all in the knowledge that their redemption is near. This theme is again stressed in
Jesus’ parable of the fig tree, in which new shoots in the cold of winter portend the
warmer, happier times to come. In his Formulae, Stöckel also points to a second
locus/theme derived from the Gospel reading. In this case the stress is on the need for
believers to be always stretching toward Christ through regular attendance at church and
through constant prayer. In this way, the believer will be prepared for Christ’s second
advent and will recognize the signs. In addition, focusing on Christ and his imminent
return has the added benefit of keeping one’s eyes away from the evils of this world, evils
into which believers may always fall.

Luther and Melanchthon on Second Advent
The sermons for the Second Sunday in Advent written by Luther in his Church
Postils and by Melanchthon in his collection of sermons are very similar to Stöckel’s
work in his Postilla and Formulae.124 There are, nevertheless, significant, if subtle,
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differences as well. First, with regard to length, Stöckel’s sermons are considerably
shorter than those of Luther and Melanchthon. The sermon in the Formulae contains less
than 600 words in only six paragraphs. The complete sermon in Stöckel’s Postilla, on the
other hand, is almost 3000 words in thirteen paragraphs. Luther’s sermon, however, is at
least three times longer than Stöckel’s, over 10,000 words in sixty-eight paragraphs.
Finally, Melanchthon’s sermon for the Second Sunday in Advent is almost 6000 words in
approximately seventy-seven paragraphs.125 Luther’s House Postils, however, contain
three other sermons for this day presented in 1532, 1533, and 1534, all years when
Stöckel was living in Saxony. Each of these sermons is considerably shorter in length
than the sermon in Luther’s Church Postils. The shortest sermon, from 1534, is just a
little over 2500 words in fifteen paragraphs, while the longest, from 1533, is closer to
3500 words in twenty-five paragraphs.
Since the sermons in the Formulae were not intended to be complete sermons but
brief introductions to the best topics to be drawn from that week’s Gospel reading, that
they are significantly shorter than the other is only to be expected. The differences in
length between Stöckel’s sermon in the Postilla and those of Luther (in his Church
Postils) and Melanchthon are striking. The longer sermons have much greater room for
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the discussion of secondary and tertiary topics, space which is simply not available in
Stöckel’s shorter work. This is just one of the ways that these sermons differ.
With regard to content, each of the sermons focuses on questions of doctrine and
consolation but the three authors organize their sermons somewhat differently. Much of
Luther’s sermon is devoted to the teaching surrounding Jesus’ prophecy of the signs. He
divides the signs into three categories, as did Stöckel. Stöckel’s sermon, however, focuses
only on those three categories of signs prophesied in Luke 21: 25 whereas Luther lumps
those three categories together in his second category. Instead, the first class of signs
Luther relates to things, both secular and spiritual, having reached their climax. On the
secular level, with regard to the “cares of life” in such areas as diverse as business and
diet, clothing and science, Luther is of the opinion that they have advanced as far as
humanly possible. “It is hard to see how a change can come… There was never such
keenness, understanding and judgment among Christians in bodily and temporal things as
now…”126 With regard to secular life, however, Luther not only pointed to signs of
progress but also of immoderation, including gluttonous drinking and eating, even of
wearing overly expensive clothing. He then turned to spiritual matters which, as part of
this same category of signs, had also reached their climax. In this case however, in the
description of spiritual climax, the presentation is all negative. Luther argues that “Error,
sin, and falsehood have never held sway in the world as in the these last centuries.”127
Rather than being drawn from that day’s Gospel reading, these signs are drawn from
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other biblical references. Verses from Luke 17, Matthew 24, I Thessalonians 5 and 2
Peter are pulled together to argue that the signs will be many and varied but not too
terribly unusual. Again, as in Stöckel’s sermons, everyone will see the signs but only a
few will recognize them as such. Most people will simply disregard them as natural
phenomena or be too busy with the cares of this world to give them any notice.
Only after this discussion of how all things, religious and otherwise, had reached
their climax does Luther begin his discussion of the signs found in Luke 21:25. In the
process, he discusses each phrase in Jesus’ prophecy one at a time and at great length.
Each of the three groups of signs outlined at length by Stöckel then is also discussed in a
similar fashion by Luther. Nevertheless, even in this category, Luther has greater room to
move away from the Gospel reading by bringing in comparable Scriptures and by
associating the signs with current events. For instance, with regard to the signs in the sun
and moon, Luther stresses that this is not a prophecy about something dramatic occurring
to the sun or moon. It is not as if the lights will go out, never to come back on again. For
one, Luther notes that such a sign would be so dramatic that it would be impossible to go
unnoticed, a necessity for the evil masses. Secondly, such a dramatic change runs counter
to other Scripture, as in Genesis 8:22 in which God proclaims that the division between
night and day will continue until the end of time.
The only place where Stöckel and Luther differ to any significant degree would
be in their interpretations of Jesus’ prophecy that “upon the earth, there will be distress of
nations…” Stöckel describes how recognition of the signs of the last days by some people
will engender great fear and terror, and his primary point with regard to this sign is more
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closely related to wars, tyrannical governments and pestilence which, as he notes, were
currently taking place.128 Luther, however, interprets this phrase less literally than he did
the three previous phrases related to celestial bodies. He begins his interpretation by
stressing that, “This is not to be understood that all nations and all people among these
nations will so suffer; for you must note that these are to be signs.”129 Rather than a more
literal interpretation centering on distressed and perplexed nations, Luther argues that this
part of the prophecy refers to an “agonized conscience” on the part of individuals.130
Consciences are agonized in these last days because the Gospel “is condemned, and in its
stead are set up doctrines of men, which teach us to lay aside sin and earn heaven by
works; there must come a burdened and distressed conscience, a conscience that can find
no rest, that would be pious, do good and be saved, that torments itself and yet does not
know how to find satisfaction.”131 The source of this inability to find satisfaction,
according to Luther, is the corruption of the papacy and the clergy. “From the beginning
of the world no human doctrine exercised the tenth part or even the hundredth part of the
influence, or tortured and seared so many consciences as the doctrines of the pope and his
disciples, the monks and priests.”132 As with the celestial signs, frequency or degree was
the difference between such phenomena being simply part of the natural order or, as
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More people will be in distress and

the degree of their anxieties will be greater.
As examples for the current degree of distress among nations, Stöckel, like
Luther, viewed the tyranny of the papacy as one source. Stöckel added the advance of the
Turk as another, a point which always resonated in Bartfeld.134 While Stöckel’s reference
to the Turks and to the papacy was a harsh one, placing them under the control of the
Antichrist, it was his only reference to either in the whole sermon. Luther also refers to
both Turk and Papacy together in his sermon but he does so late in the sermon and with
particularly stinging effect. In the third, and final, part of his sermon, Luther presents a
spiritual interpretation of the day’s reading, not found in the sermons by Stöckel or
Melanchthon. In that section Luther judges supporters of the Papacy rather harshly: “The
Turks also are no Christians; but in two senses they are better than the Papists: first, they
have never been Christians or stars, therefore they have not fallen from the faith;
secondly, they do not sin against the sacrament of the Lord’s body and blood.”135 Having
long before made shocking remarks with regard to the papacy and the Roman Catholic
clergy, Luther is by no means averse to reminding his audience of that fight. While
Stöckel was no less able, the struggle against the papacy just was not his battle in the
same way that it was Luther’s. Not only does Stöckel demonstrate a higher degree of
133
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accommodation than Luther, as we have already seen with his Confession, but there is
simply a greater degree of moderate language used throughout Stöckel’s writings
compared to Luther’s.
Another example may aid in better understanding this point. On two separate
occasions in Luther’s sermon, the author takes time to attack Aristotle. The first occasion
is early in the sermon when he is describing the first group of signs of the last days, in
which everything, secular and spiritual, has reached its climax. Luther argues that “Error,
sin, and falsehood have never held sway in the world as in the these last centuries.”136 In
stressing his point of climax, Luther notes that, “In short, it is not possible that there
should be greater falsehood, more heinous error, more dreadful blindness, and more
obdurate blasphemy than have ruled in the church through the bishops, cloisters, and
universities.”137 In this category of spiritual climax Luther directs his ire especially to two
figures. The first is the Pope, whose teachings he declares to be false.138 He then says that
“the pope has attempted to abolish Christ and to become his vicar. He occupies the throne
of Christ on earth, would to God he occupied the devil’s throne instead.”139 For Luther
this is always the key. The sinfulness of the world he can live with; it does not seem to
disturb him terribly much. For Luther, the evil nature of man after the fall requires that
the world also be evil. What had changed, however, is that what had long been
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considered the center of western Christendom was now occupied not by Christians but by
the enemies of Christ. It is this that makes it clear to Luther that we are in the last days.
But to destroy, root out, condemn and blaspheme divine service, God’s
Word and the Sacraments, the children of God and everything that belongs
to God; and to worship and honor the devil instead and to proclaim his lies
for the Word of God – such sins, I am firmly convinced, will put an end to
the world before we are aware of it.
Amen.140
In addition to the papacy, Luther’s other target is Aristotle. He refers to him when he
states that “a blind heathen teaches and rules Christians more than does Christ.”141 Later
in the sermon, Luther notes the following about the Greek philosopher and his influence
on theology:
The heathen [Aristotle] says that the comet is a natural product; but God
has created none that is not a token of future evil. Thus also the blind
leader, Aristotle, writing a book about the phenomena of the heavens,
attributes all to nature and declares these are no signs. Our learned men
follow him and thus one fool fills the world with fools. Let us know that
though the heavenly bodies wander in their courses according to law, God
has still made these to be signs or tokens of his wrath.142
In Luther’s sermon, therefore, the papacy and the Greek philosopher Aristotle
were central to the conditions necessary for Christ’s return. As conditions in the secular
world of everyday life and business approached its nadir, spiritual conditions were also
apparently at a climax. But, again, in this case, such a climax is more akin to a low point;
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This assertion is emphasized

through the inclusion of two points, Luther’s beliefs with regard to the papacy and
Aristotle. The pope is clearly associated with both the Antichrist and the devil. Although
his comments on Aristotle may not have been so harsh, Luther nevertheless believes
Aristotle’s popularity in the universities, especially among theologians, had so corrupted
Christian thought that now the Antichrist is the proclaimed head of Christendom.
While Stöckel interpreted the distress of nations as being proven by the advance
of the Turk and the tyranny of the Papacy, Luther interpreted that distress as related to
agonized consciences brought on by the errors of the Papacy and his supporters. When
Luther attacked both Aristotle and the Papacy for a spiritual low point that must result in
the second advent and the last days, he did so in his interpretation of the first group of
signs, a group wholly drawn from biblical references outside of that day’s Gospel
reading. Stöckel, however, never refers to Aristotle. In fact, in Stöckel’s sermon there are
no references to any classical figures. His only references beyond that of the day’s
reading are those made in support of that reading through the inclusion of other
Scriptures from both the Old and New Testaments.
This is more in keeping with the three sermons found in Luther’s House Postils.
Much shorter in length than his sermon in the Church Postils, these sermons are, in most
respects, more similar to Stöckel’s. There are no references to Aristotle or other classical

143

Ibid., 63. [7], “But not only have such great strides been made in the world of commerce, but also in the
spiritual field have there been great changes. Error, sin and falsehood have never held sway in the world as
in the these last centuries. The Gospel has been openly condemned at Constance, and the false teachings of
the Pope have been adopted as law though he practiced the greatest extortion;” WA 10: 96, 13-21.

249

Stöckel: Religious Reformer
figures and each sermon revolves around two primary topics, although those topics
change from sermon to sermon.
In the first sermon Luther teaches the need to always be prepared for the signs and
Christ’s return before turning to the question of comfort or consolation. In summarizing
the consolatory part of Jesus’ prophecy, Luther writes that “He says, when your eyes
behold the sun and moon turning topsy-turvy, it is then time for creatures to die.
Consequently, when the eyes of the world [the sun and the moon] are skewed and
distorted, then know that the end of the world is near. Lift up your heads and don’t be
afraid, for your redemption is drawing near.”144
In the second sermon, presented in 1533, the two topics discussed by Luther are
the signs and the consolation found in seeing and knowing the signs. This consolation is
described as follows: “Now, in the second part [of the Gospel reading] the Lord comforts
his Christians who are horrified by the things coming upon the earth, so that they are not
afraid but rather rejoice… This is also a very necessary admonition. For that is the way it
is: Those who ought to be afraid are not afraid; and, on the other hand, those who ought
to rejoice do not, but rather are terrified.”145 With regard to Jesus’ glorious return, Luther
concludes that, “To the ungodly and the unbelieving he will come as judge and punish
them as his enemies and the Christians’ foes, who have afflicted Christians with all kinds
of misery. But to the believers and Christians he will come as a redeemer.”
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In the introduction to his third sermon in Luther’s House Postils for the second
Sunday of Advent (1534), Luther points out that this pericope was intended for God’s
own, that it is a lesson on how Christians should conduct themselves when they see the
signs of the end times.146 He then introduces the two themes to be discussed in this
sermon:
The sermon itself consists of two parts. The first part is the prophecy in
which he foretells how things will be when the Last Day is near at hand.
The second part is an admonition that men should pray and always be
watchful, so that they will be found worthy to escape everything that’s
going to happen and to stand before the Son of Man.147
Over the course of the next couple of paragraphs, Luther explains why this sermon is
only for believers and how it is intended to bring those Christians comfort. First, he notes
that the “ungodly” never consider their own deaths, although death is always at the
doorstep. His point is that if the ungodly do not worry over death, how could they ever be
convinced to take into consideration the signs of the last days? “For this reason also
Christ is here primarily preaching only to his Christans and believers, comforting them so
that they should not be terrified, no matter what kind of death they will die.”148
Of Luther’s three sermons from his House Postils for the second Sunday of
Advent, the second sermon, presented in 1533, is most similar to Stöckel’s. In both
sermons the topics include a discussion of the signs presented in Jesus’ prophecy
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followed by an exhortation intended to console believers when they notice the signs. The
two sermons are, nevertheless, not the same. As in his other sermons for this pericope,
Luther adds greater urgency by indicating that the signs were then taking place.
Now during these past twenty years we have seen many other singular
things, all of which have been unusal and peculiar, for example: a rainbow
encircling the sun; the sun fragmented, with multiple suns appearing; also
recently, within the space of two years three comets appeared; and in other
places earthquakes occurred.149
Stöckel’s sermon also contained elements of urgency through the inclusion of current
events but his examples are the most obvious, the Turks and the papacy, and they are
referred to only once. Luther’s greatest object of scorn throughout his sermons is without
a doubt the papacy; it is attacked twice in the course of this sermon and is discussed in all
four of Luther’s sermons examined here.150 In his sermon in the Church Postils, Luther
offers an even more outlandish example:
No astronomer will say that the course of the heavens foretold the coming
of the terrible beast which the Tiber threw up a few years ago; a beast with
the head of an ass, the breast and body of a woman, the foot of an elephant
for its right hand, with the scales of a fish on its legs, and the head of
dragon in its hinder parts, etc. This beast typifies the papacy and the great
wrath and punishment of God. Such a mass of signs presages greater
results than the mind of man can conceive.151
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There is every reason to believe that Stöckel, like Luther and Melanchthon,
believed that he was living in the last days, as he demonstrates on those occasions when
he refers to the papacy and the Turks as signs. Stöckel’s sermon, nevertheless,
demonstrates a greater degree of reserve when indicating that Jesus’ prophecy in Luke 21
was currently in the process of being fulfilled. In addition to brief attacks on the papacy
and the Turks, Stöckel on occasion directs his ire toward elements of the radical
Reformation.152 And while he was not averse to making classical references in his
sermons, doing so in some ninety cases, Stöckel typically remained relatively close to the
pericope that he was explicating, and much more ready to turn to other biblical
references, rather than classical ones, to support his points.153
Melanchthon’s sermon for the second Sunday of Advent, on the other hand, is full
of ancient references, biblical, Greek and Roman. In one paragraph alone in this sermon
Melanchthon makes two statements in German and another in Greek. He mentions
Athens, Egypt, Herodotus, the Stoics and the Epicureans. Melanchthon moves almost
effortlessly between Homer and Virgil on the one hand and Moses and Isaiah on the
other. In addition, he refers to the Turks more than either Stöckel or Luther. On one
occasion he implies that servitude under the Turks, as was then currently the case in
Thrace, Greece and parts of Hungary, must be a fate worse than death itself.154 On
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another occasion Melanchthon notes that there exists a small remnant of Christians living
under Turkish rule and, though their situation is poor, they tend to be more eager in their
prayers and more careful in their lives.155 Late in the sermon in the process of relating to
the reader that there is actually only a small group of true believers, Melanchthon
presents what one can only hope is his brief version of world religions and cultures: “The
greatest part of the human species is Mohammedan. Much of the rest are ignorant of all
religion, nor do they tend to any honorable things but live as beasts, as in Africa and
other places. In little Europe is the part which has the name of the Christian Church. And
yet among those who themselves are called Christians, only a few have true doctrine.”156
In addition to much greater use of classical Greek and Latin authorities to support
various points made in his sermon, Melanchthon’s work was organized differently from
the work of the other authors. Melanchthon does not provide a phrase-by-phrase
explication of the signs in Jesus’ prophecy in Luke 21:25. Late in the sermon he even
explains why he chose not to focus on the signs. He argues that the text is transparent
enough that those who consider it closely will find that the prophecy of the signs is now
being fulfilled in the world.157 While we will return to the organization of Melanchthon’s
sermon momentarily, before doing so, it is important to note that this reference to the
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signs of the last days being all around led into his final discussion in this sermon on the
advance of the Turks. Rather than turning to another part of that day’s pericope,
Melanchthon refers his audience to a similar prophecy of Jesus found in Mark 13:7.158
Once a center of fine literature and wisdom, all of Asia, Melanchthon notes, has been
now laid waste by the Turks. He concludes this discussion, however, by pointing out that
the true cause of such devastation is human sin.159
Since Melanchthon’s sermon did not revolve around the signs described in Luke
21:25, as did the sermons by Stöckel and Luther, the organization of his sermon when
compared to those of the other two authors is decidedly different. The sermon opens with
a brief introduction to the day’s Gospel reading with Melanchthon noting the end result
of this life for Christians will be the greatest of happiness and glory while the impious
can expect eternal damnation.160 Rather than turning to the prophecy, however,
Melanchthon turns instead to an examination of the vocabulary used in Luke 21.161 First
he discusses the phrase, “the powers of the heavens will be moved.”162 Melanchthon
briefly lectures on astronomy while better defining what was meant by “the powers of the

158

Melanchthon incorporated Jesus’ prophecy from Mark 13 into the sermon, although it is more of a
paraphrase of parts of Mark 13 verses 7 and 8: “Christus hic ait: Insurgit gens contra gentem, et erunt
rumores bellorum.”
159

Ibid., CR 24:30, “Habet nomen a vastatione Turca. Nam Turca est idem quod vastator. Tota Asia, qua
antea fuit literis et sapientia florentissima, est vastitas. Sunt ibi latronum et bestiarum stabula, et nihil
praeterea. In caeteris Regnis plerisque, paulatim etiam res ad vastationes inclinant. Id fit propter peccata
hominum, quae in causa sunt…”

160

Ibid., CR 24:17, “Et simul praedicit futurum, ut Ecclesia habeat post hanc vitam suam beatitudinem et
gloriam, impii poenas aeternas.”
161

Ibid., “Nos primum vocabula quaedam declarabimus.”

162

Ibid., “virtutes coelorum movebuntur.”

255

Stöckel: Religious Reformer
heavens.” Rather than Stöckel and Luther’s explanations of these signs, in which they
argued that there will only be an increase in such natural phenomena as eclipses and
shooting stars, Melanchthon’s explanation is considerably more technical, referring to a
horrible positioning of the stars, awful conjunctions and oppositions, even stellar
collisions, all of which, and more, he labeled “horrenda spectacula praeternaturalia,” or
“horrible unnatural shows.”163 He even presents an astronomical definition of the term
eccentricity and compares the current eccentricity between the earth and sun to its
position in the days of Hipparchus and Ptolemy.164
Rather than an enumeration of the signs, Melanchthon’s sermon focuses on a later
statement of Jesus from Luke 21, only briefly touched upon by Luther and not at all by
Stöckel. Part of the day’s Gospel reading, verse 34 states: Attendite, ne graventur corda
vestra crapula (Listen carefully! Don’t let your hearts be burdened with
drunkenness/hangovers.) Luther did turn to this section of the reading in his sermon in
order to remind the members of the congregation that they should not be so completely
immersed in the cares of this world that that they miss the signs of the last days and are,
therefore, caught unawares. Melanchthon’s sermon, on the other hand, revolves around
this topic, stressing the need for sobriety and a disdain for inebriation and loose morals.165
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Such a focus should serve only to remind us that Melanchthon’s sermons were
written with Hungarian bursa at Wittenberg in mind.166 In fact, it is not only the focus on
clean living, on a sober lifestyle that makes this evident. Melanchthon’s constant
references to classical figures and authors, his academic approach to his brief
examination of the signs in the heavens, his stress on vocabulary and his use of Latin
with regular interjections of Greek and German, even the space devoted to the Turks, all
of these points of emphasis become more understandable when we know for whom his
Postilla were written.167 And while Melanchthon’s Postilla were produced as an aid for
his Hungarian students, it is actually dedicated to the leadership in the churches and
governments of Hungary’s and Transylvania’s cities.168
When we compare the work of all three authors, similarities and differences
become more evident. For one, while all three authors were important leaders of religious
reform within their own spheres, they were nevertheless men of somewhat different
backgrounds and temperaments. The sermons they produced reflect those differences.
Luther’s passion, felt in the language he uses to denounce his enemies, whether it be
Aristotle, the papal hierarchy, or various Schwärmer, is more emphatic than anything
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found in the sermons of Stöckel or Melanchthon. There is also a certain degree of
timeliness apparent in Luther’s sermons as when he regularly returns to current events
when describing the signs of the end times. That currency adds weight to Luther’s
exhortations, but when reading it from the advantage of nearly five centuries, that same
currency gives his sermons a feeling of being dated.
What may be missing in passion and urgency in Melanchthon’s sermons is
replaced with a much higher degree of academic erudition. He prefaces his sermons and
the various subjects within them with analyses of vocabulary, often referring to the
Greek, frequently slipping into German where more definition is needed. In addition,
there are regular references not only to biblical figures and comparable Sciptures but also
to Greek and Roman figures and authors whom Melanchthon already assumes his
Hungarian students to know. As with Stöckel’s Formulae, Melanchthon’s sermons in his
Postilla do not feel very much like sermons. Although not nearly as abbreviated as the
Formulae, Melanchthon’s sermons are more similar to lectures, in the sense that they
suggest topics for further development and devote space to the grammar and history of
the topics derived from the Gospel reading. Stöckel’s Postilla sermons have a similar
academic feel to them, although not as strong. The subheadings found throughout his
sermons are the same as those found in his textbooks. His readers, whether students at his
school or local pastors, would not have been as advanced as the students to whom
Melanchthon’s sermons were directed. As a result, neither the language nor the doctrines
examined are as complex in Stöckel’s sermons when compared to that of his mentor. In
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much the same way, Stöckel’s sermons contain an exhortatory element comparable to
that found in Luther’s sermons but Stöckel’s language is more moderate, less passionate.
Finally, with Luther’s sermons having such a strong element of currency to them,
and with Melanchthon’s constant references to the Greeks and the Romans, not to
mention his asides into astronomy and the other sciences as well as his discussions of
rhetoric, Leonard Stöckel’s sermons are much more direct than those of his mentors. The
straightforward, if sometimes academic, way he approaches the Gospel readings, the
stress on teaching followed by consolation with some degree of exhortation involved, and
the generally moderate tone that prevails in his sermons means that not much work would
need to be done for his sermons to be ready for the pulpit today. These basic differences
may be explained most readily if we would consider the different circumstances in which
these collections of sermons were produced. The currency found in Luther’s sermons is
based in the polemical nature of Luther and his movement in the first years of Lutheran
reform. Although each of his sermons for the Second Sunday in Advent touches upon the
key themes found in that week’s pericope, they feel caught up in the polemics of the day.
In contrast, Melanchthon produced his collection of sermons specifically for the
Hungarian students at Wittenberg who were still struggling with German. One can
readily discern the doctrinal and exhortatory aspects of Melanchthon’s sermon, but the
scholarly tone is the point of contrast between Melanchthon’s sermon and those of Luther
and Stöckel. Stöckel’s sermon does everything expected of a Lutheran sermon produced
in this era. It succeeds in its primary goal of outlining the doctrines to be drawn from that
week’s pericope. It then stresses the consolatory element found in the second part of the
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reading and it adds enough currency to the discussion to exhort the congregation to learn
the signs of the end times and to be ever vigilant for Christ’s return.

The Annotationes
During the last years of his life Leonard Stöckel collected together and prepared
for publication a series of notes on Philip Melanchthon’s most celebrated theological
work, generally referred to as the Loci communes.169 Stöckel’s Annotationes is especially
important to this study because it is itself an example of the culmination of a lifetime
devoted to docta pietas. Although Stöckel’s life in Bartfeld revolved around his humanist
pedagogical program, with a primary focus being Latin grammar, eloquence was never an
end in itself. Just as we have seen in the work of Erasmus and others, Stöckel’s
acquisition of the skills in the liberal arts trivium, in words, was to be applied to the
higher goal of acquiring knowledge of things, especially those things that would lead one
to eternal salvation. Stöckel’s Annotationes, more than any of his other published works,
not only demonstrates the author’s own rhetorical abilities but his notes also display those
skills put into the service of his highest goal, Lutheran religious reform.
The Loci communes was first published when Melanchthon was still a young
man, not yet twenty-five. As with many religious and pedagogical works written during
this era, the Loci communes was printed dozens of times in a variety of editions during
Melanchthon’s own life. Of this multitude of publications, the editors of the Corpus
Reformatorum have identified what they refer to as the “three ages” of the work as it
developed during Melanchthon’s lifetime. These three incarnations of the Loci communes
169

Philip Melanchthon, Loci communes rerum theologicarum seu Hypotyposes theologicae. Wittenberg,
1521. CR 21: 83-227; CR 21: 253-560; CR 21: 601-1105.
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are a study in the history of the Reformation themselves, and volume twenty-one of the
Corpus Reformatorum is devoted solely to them.
During the year following Stöckel’s death, his notes on Melanchthon’s work were
published with the title Annotationes Locorum communium doctrinae Christianae
Philippi Melanchthonis, Per Leonardum Steckelium Bartphensis scholae Rectorem
conscriptae (Notes on the Commonplaces of Christian Doctrine of Philipp Melanchthon,
Composed by Leonard Stöckel, Rector of the School in Bartfeld).170 Stöckel very likely
used the final incarnation of Melanchthon’s Loci communes as the basis for developing
his Annotationes. The order of Stöckel’s Annotationes aligns most closely to the order
used in the third age of the Loci communes.171 In addition, the Corpus Reformatorum
includes the publishing history of Melanchthon’s work. In that presentation, Stöckel’s
Annotationes is noted to have been included in the twenty-sixth printing of this third
incarnation. This twenty-sixth printing, which took place in Basel, is based on the twentyfifth, printed in Leipzig, considered the final authorized version of the Loci communes
before Melanchthon’s death in 1560.172
The publication history of Melanchthon’s Loci communes, including its printing
along with Stöckel’s Annotationes, reflects an interesting evolution in the thought of the
Lutheran Reformation. Before the first authorized printing of Melanchthon’s Loci
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Per Leonardum Steckelium Bartphensis scholae Rectorem conscriptae (Basel: Ioannes Oporinus, 1561).

171

The list of topics discussed in these two studies of Christian theology, in effect a table of contents, is
included in Appendix C. The topics of Melanchthon’s Loci communes are drawn from Clyde Manschreck’s
translation.
172

Melanchthon, Loci, CR 21:581. “…Postremum recogniti, et aucti, per Philippum Melanthonem.”
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communes came out, it was printed by others as a collection of notes, or Lucubratiuncula,
that is candlelight studies. As a result of that publication, Melanchthon soon produced an
authorized version of this text.173 In 1521 the first authorized edition of the Loci
communes was printed. That year alone saw a number of further printings and more than
one new edition. Compared to the Lucubratiuncula, which contains less than twenty
pages, the first official incarnation of the Loci communes was significantly better
organized and much longer, filling almost seventy-five pages in the edition printed in the
Corpus Reformatorum.174
The second age in the evolution of Melanchthon’s Loci communes was first
published in the early 1530s, during Stöckel’s stay in Wittenberg.175 The work now grew
to over 160 pages, more than double the size of the first authorized edition. The third
incarnation of Melanchthon’s Loci communes, beginning with the Wittenberg publication
of 1543, swelled to over 250 pages of text in the Corpus Reformatorum.176 Stöckel
probably had access to this edition some time after his return to lead the school in
Bartfeld. Although his Annotationes are appended to an edition dated from 1559, Stöckel
very likely had possessed a comparable edition for a number of years.
What took Melanchthon only twenty pages to accomplish in his Lucubratiuncula
took more than 250 pages by the 1540s. Years of religious controversy had forced
173
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Melanchthon and others to hone their arguments, but simplification of Christian doctrine
was not the answer. Instead particular commonplaces needed further explication. By midcentury such explication actually required ten times more text than the earliest
incarnation of this study of Christian doctrine. And then, in addition to this, Stöckel
nevertheless felt it appropriate to add almost 300 more pages, and all this to explain the
commonplaces of Christian doctrine.
Stöckel begins his preface by noting that every field of knowledge contains a set
of primary topics which, when properly gathered together and organized, make up the
sum total of learning for that particular field.177 In primary theological studies, this
method is typically referred to as catechetical. In following the usage of Melanchthon,
however, Stöckel uses another term, Loci communes, or commonplaces. While there are
some differences between the traditional catechism and the methods used in
Melanchthon’s work, they are also united in the goal of general religious instruction. As
Stöckel notes in introducing his subject, each of the arts contains such commonplaces,
primary topics centered on that art, organized from the most elementary to the most
advanced and described in such language that it may be readily learned or taught.178
Stöckel is very clear about this; there is one true path toward the acquisition of
knowledge in any field, and that path follows the “loci method.”
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The “loci method” is in some respects quite comparable to the catechism, another
basic format used in the explication of Church doctrine. A major difference between the
catechism and Melanchthon’s approach in Loci communes is that a catechism typically,
though not always, follows a question-answer format whereas Melanchthon’s work
revolved around topics, the Greek topoi (τόποι), or the Latin loci; these places or topics,
serve as chapter headings for Melanchthon, and are the focus of “outlines” intended to
offer the reader, in a systematic manner, the basic principles of the Christian faith. The
full title of Loci communes even includes the term outlines.179 Nevertheless,
Melanchthon’s work is not a collection of outlines in the modern sense but a series of
essays. Secondly, catechisms are typically, although again not always, written with
children in mind, intended as an introduction to the basic tenets of the Christian faith.
Athough Stöckel argues that the “loci method” of instruction is altogether
necessary to the acquisition of a basic understanding in any of the arts, nowhere does he
consider it more effective than in the study of the art of theology.180 It should be briefly
pointed out that Melanchthon’s “loci method” is not to be confused with the loci method
intended as a memnonic device based on loci, or places, to be found in an imagined
palace of memory. The loci method as a memnonic device was a technique used since
antiquity; it was discussed in the pseudo-Ciceronian Rhetorica ad Herennium, a work
with which both Melanchthon and Stöckel were undoubtedly familiar. In describing his
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The full title of the early editions of Melanchthon’s Loci communes refers to these outlines: Loci
communes rerum theologicarum, seu Hypotyposes theologicae.
180
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approach to theological commonplaces, Melanchthon says the following: “It is very
necessary, in every art and teaching, to note all of the principal pieces – beginning,
middle, and end – and carefully to consider how each and every piece fits with the
others.”181 The author then turns to the organization of his work:
The order in which the pieces fit is what one should know if one would
teach others. Cause precedes any finished work, so let us first speak of
God; then of the creation of heaven and earth and of men; then of the fall
of man; then of redemption. And such order is not difficult to bear in mind
if we will merely reflect on what should precede or follow.182
Both the catechism and the loci communes approaches to religious instruction are
elementary in the sense that they are intended to present to the reader the basic principles
of Christian doctrine. In fact, Melanchthon literally defines his commonplaces as such
and Stöckel discusses the use of the catechism as a teaching method comparable to that of
Melanchthon’s loci method.183 These principles of Christian doctrine, which are the
primary topics of discussion in Loci communes, Melanchthon refers to as “certain and
immovable articles of faith, divine threats and promises…”184
Because catechisms were generally, although by no means always, intended for
children, they were simple, writtten in the vernacular, and often intended to be
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memorized, word for word. Nevertheless, when Martin Luther attempted to write down
the basic principles of Christian thought for a planned catechism, the work became so
complex and grew to such a size that it eventually was utilized as preparation for
ordination.185 It was only after his his second attempt that Luther produced what turned
out to be the highly successful Little Catechism of 1529. Whereas the Little Catechism
was intended for the religious instruction of German youth, Melanchthon’s Loci
communes was intended only for the most advanced students at Latin schools and at the
university, particularly those preparing for ordination. Therefore, although the goals of
the catechism and the Loci communes were generally the same, education in the basic
principles of the Christian faith, Melanchthon’s work was considerably more advanced.
As a result, Stöckel’s Annotationes of Melanchthon’s Loci communes is comparably
advanced.
As is made abundantly clear in the preface to Stöckel’s Annotationes, the method
of imparting knowledge from teacher to student is extremely important. Not only does he
argue that the “loci method” is the “single road toward truth” in the quest for knowledge
of the arts, but he also claims that teaching in a disorderly and imprecise fashion is
offensive to the Church, even comparable to false teaching.186 Stöckel notes that the
Devil is constantly bombarding the Church with errors or deceptions, a tactic particularly
effective when aimed at one of two susceptible groups which are especially ripe for
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On the one hand are the learned who stir up such confusion; on the other

hand are unlearned, or ignorant, who “cry out against liberal education” as a hindrance to
achieving true piety.188 Stöckel believes that the confusion of Christian doctrine
introduced by the educated plays right into the hands of the unlearned, who had never
been fond of education in any case.189 Although Stöckel is speaking generally of the
ignorant masses when discussing the “unlearned,” he specifically points to the
Anabaptists as a group which is willfully ignorant.190 He concludes that one must protect
oneself, and the Church, against the introduction of false doctrines and errors from either
group, and the primary precaution suggested is a proper liberal arts education.191
Stöckel’s suggestion, and the argument he presents to support it, evokes
Erasmus’s De copia, in which the author stresses the need for acquiring a mastery in
words before turning to the equally necessary study of things.192 In subscribing to this
type of education, Stöckel is throwing his support behind humanist education in the
tradition of Melanchthon and Erasmus, whose own studies, as we have seen, so often
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echoed the classical authors Quintilian and Cicero. Stöckel himself describes this
suggested form of education as the need for “eloquence,” the need for teaching the “art of
speaking.”193 According to Stöckel, the systematic study of rhetoric, or oratory, increases
one’s ability to understand, to define, distinguish and calculate; it enables one to magnify
the authority of things and teaches one how to inspire and correct others.”194 With regard
to achieving an understanding of things, Stöckel recommends further study in
philosophy, noting that an acquaintance with exempla and history is necessary for a
“sensible handling of Church doctrine.”195 Finally, Stöckel points out that physics is
necessary, even if other studies are omitted. Physics, he argues, is important for achieving
some understanding of nature, especially with regard to origins or causation.196
Stöckel then turns to the refutation of an argument against liberal education. First
he states the argument in the following manner: many of the ignorant believe that nothing
is necessary to leading a pious lifestyle beyond that which is to be found in the work of
Moses, the Prophets and the Apostles;197 teaching of words and things is not found in the
work of Moses, the Prophets or the Apostles; such knowledge is therefore not necessary
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While Stöckel grants that acqaintance with the arts is not a

demonstration that one is in God’s grace and an heir to the life eternal, he turns the
argument by pointing out that the real falsehood is the belief that the liberal arts are not
useful and necessary to leading the pious life and to properly teaching Christian
doctrine.199 Stöckel presents what could be called a stock humanist response: the liberal
arts are an aid to living well, as well as an aid to understanding Christian doctrine;
acquaintance with the arts aids one in discriminating between true and false teaching; the
arts were created by God, even though they are not expressly discussed in the Scripture;
while all other arts man has in common with the beasts, the liberal arts are special to man
and thus a gift from God.200 Stöckel also refutes this argument by noting that even if the
teaching of the liberal arts is not expressly discussed in Scripture, God’s approval of them
is nevertheless made clear.201 To demonstrate this point, Stöckel notes that God
summoned Aaron to Moses’ side to aid him in eloquence. In addition, he points out that
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no prophet or apostle was selected who was unskilled in speaking.202 The author
concludes that it is simply impious to believe that, in the Church of God, it is not
necessary to study these arts while he emphasizes that an acquaintance with these arts is
intended to serve, not to dominate, Christian doctrine.203 “In the same way, therefore, that
the Moon takes its lesser light from the sun: thus philosophy, which is the teaching of
reason, and an inferior light, should be ruled by a superior light, which is the word of
God.”204 The preface to the Annotationes is concluded with Stöckel imploring the reader
to take the middle road, neither agreeing with everything said by the ignorant, nor
submitting to the feelings of the “wrong-headed learned.”205 We should, therefore, think
highly of the arts, Stöckel notes, and be sure not to misuse the arts against God but,
instead, utilize them for the propagation of God’s truth.206
The title of Stöckel’s work, combined with the fact that it was published along
with an authorized edition of Melanchthon’s Loci communes, may be a little misleading.
Stöckel’s Annotationes are not merely a set of notes based on some outlines of
theological principles drawn up by Melanchthon. For one, as has been discussed above,
Melanchthon’s work by no means qualifies as a mere collection of outlines. Instead it is
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an integrated collection of essays explicating what came to be the fundamentals of
Lutheran thought as viewed through Melanchthon’s own lens. As has already been
discussed, Loci communes was an extremely popular work which went through three
major revisions and numerous authorized editions before Melanchthon’s own death in
1560. Unlike his much shorter Augsburg Confession, however, Melanchthon’s Loci
communes never officially rose to the level of being included in the Lutheran Book of
Concord. Nevertheless, since the work remained so close to Melanchthon, something that
he reorganized and refined from the beginning to the end of his professional career, it is
only fair to say that this last authorized edition of the Loci communes is what
Melanchthon believed with regard to the principles of Christian thought, at least during
the last two decades of his life.
Just as Melanchthon’s work is not really a series of outlines, Stöckel’s
Annotationes is not really a collection of notes. Stöckel’s work is dependent on
Melanchthon’s Loci communes only in the sense that it follows the same organizational
model. Although the topics and the arrangement of topics in Melanchthon’s Loci
communes are not strictly followed, the organization of Stöckel’s Annotationes is clearly
based on Melanchthon’s earlier work. Both are supporters of the Lutheran cause and
Stöckel was a student not only of Melanchthon but of Luther as well. As a result, much of
what they have to say is rather similar. Nevertheless, even with that in mind, Stöckel’s
work still stands on its own; it did not need to be printed with a copy of the Loci
communes alongside it. Surprisingly, Stöckel does not even mention Philipp
Melanchthon, even though Melanchthon’s concept of commonplaces is discussed,
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While the general organization of

Melanchthon’s work is followed by Stöckel, the Annotationes contains commonplaces
not addressed by Melanchthon, including one which counters arguments that had been
presented against the Lutheran interpretation of justification by faith and its relation to
good works.208 And Melanchthon’s work likewise contains commonplaces not addressed
by Stöckel, including one on the distinction between deadly and venial sins and another
on the distinction between the law and gospel.209 Beyond following a comparable
arrangement of the topics to be discussed and a comparable Lutheran perspective in
discussing those topics, it is justifiable to conclude that this work constitutes Stöckel’s
beliefs on the basic tenets of Christian teaching.
Stöckel discussed a number of the topics outlined in his Annotationes in other
works, in particular in his Confessio Pentapolitana and in his Postilla. Further analysis in
light of Stöckel’s comments in the Confessio Pentapolitana and the Postilla, while taking
into consideration how Stöckel’s words compare to those of his mentor, Melanchthon,
will contribute to better understanding the Annotationes, Stöckel’s only theological study.

The Lord’s Supper
Stöckel’s discussion of the Lord’s Supper is an excellent example of the author’s
skills as both a humanist and a theologian trained in the Lutheran tradition. For instance,
when outlining beliefs with regard to the Lord’s Supper in Article X of the Confessio
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Pentapolitana, Stöckel was both vague and brief, devoting most of the short paragraph to
the benefits true believers could expect from partaking in this sacrament. These included
“emending one’s life,” increasing consolation, absolution and further confirming one’s
faith.210 On the issue pertaining to the Lord’s Supper which would have gone to the heart
of the disagreement between supporters of Luther and the traditional Church, the question
of whether the laity should partake of the sacrament in both kinds, Stöckel’s Confessio
Pentapolitana is silent. As noted, this is the case because that confession of faith was
intended as a demonstration to Hungary’s Hapsburg ruler, and eventual Holy Roman
Emperor, Ferdinand I, how “Catholic” the citizens of Upper Hungary’s five royal cities
actually were. That confession, therefore, stresses similarities while omitting differences
whenever necessary.
This is not the case with Stöckel’s Annotationes. In this work, Stöckel addresses
the primary questions pertaining to the Lord’s Supper. He begins by indicating that
controversy now surrounds the sacrament of communion. While some, Stöckel notes,
contend that the bread and wine truly experience a metamorphosis of sorts, others
contend that nothing more takes place than the offering of the bread and wine.211 The
author’s solution to this issue, and to all questions pertaining to Christian teaching, is to
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turn to the Scriptures, in this case to the word of the son of God.212 Stöckel continues by
noting that, if we simply consider the words of Christ, unadorned with figures of speech
or complexity, the definition is clear.213 That definition is as follows: “The Lord’s Supper
is that sacrament in which along with bread and wine Christ offered the eating of his
body and the drinking of his blood to each person, so that he makes them sure of the
remission of sins which he forgave through his death and blood.”214 Stöckel believes that
this definition is made only stronger when, in addition to Christ’s word, we consider the
descriptions offered by Matthew, Mark, Luke and Paul.215 The author admits that the eyes
might only see, and one’s taste and smell only perceive, bread and wine but that does not
matter. It does not matter because it is the word of God; the word of God is necessarily
true and to be believed for nothing is impossible with God.216 Stöckel emphasizes this
point with a simple syllogism that is reminiscent of Luther’s admonition to Francis
Révai:217
Nullum verbum Dei est impossibile
Hoc est verbum Dei, quod Christus dicit, Hoc est cor
212
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pus meum, hic est sanguis meus.
Ergo hoc verbum non est impossibile.218
No word of God is impossible
This is the word of God, which Christ says. This is my
body, this is my blood.
Therefore, this word is not impossible.
With that in mind, Stöckel concludes that, if we believe because of the sole authority of
God’s word, no other reason is needed.219 Again, as is emphasized throughout the
Annotationes, authority always comes down to the Scipture, the unadulterated word of
God. With regard to the Lord’s Supper, it ultimately does not matter what the eyes see or
the lips taste; for Stöckel, as with Luther, the senses can err, but “not even a single word
of Christ” is false; all are true and necessary to be believed.220
In developing his definition of the Lord’s Supper, Stöckel stresses a faith that is
squarely based on the authority of God’s word as found in the Sciptures. More than once
he notes that it is the special duty of Christians to believe in the incredible.221
Comprehension of the Lord’s Supper can only be obtained by way of faith. The son of
God said the words and we are to believe them; we are not to devote time to disputing
how it may or may not be possible but, instead, we are to have faith in God’s wisdom and
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Stöckel then takes this point a dramatic step further by noting

that this does not apply merely to the Lord’s Supper but to all articles of faith; one must
serve God and serving God requires that one hear, obey and believe without disputing.223
This is docta pietas itself, especially if one accepts Erika Rummel’s argument that the
opposite of learned piety is impia curiositas, or impious curiosity.224 Some of God’s
mysteries are not intended to be understood by man; devoting time to trying to unlock
such mysteries is impious curiosity which diverts attention from the real goals of pious
living and eternal salvation.
Adding to his definition of the Lord’s Supper, Stöckel notes that Christ called the
Lord’s Supper the “New Testament.”225 He goes on to note his belief that the glory of the
New far outshines that of the Old Testament. In the Old, the offering was a lamb, a fourlegged animal offered annually in commemoration of the kindness God performed
through the liberation of the children of Israel from their captivity in Egypt.226 According
to the New, the sacrifice was no animal but the “Mediator” himself who gave his body
and blood as the price for our own redemption; it is in this sense that the New Testament
222
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is, according to Stöckel, so much more glorious than the Old. Those who partake of
227

this meal receive additional certainty of the benefits of the New Testament, the greatness
of which is infinite.228
Unlike the general and indefinite language used in the Confessio Pentapolitana,
Stöckel’s definition of the Lord’s Supper in his Annotationes, is anything but ambiguous.
He stresses that it must be understood that the word of God is by necessity true. He
clearly accepts that Jesus is the son of God whose words in the Scipture are, in fact, the
word of God. He points to verses where Jesus said that the bread is his body and the wine
his blood and that believers are to eat the body and drink the blood. He notes that this is
supported in the work of Matthew, Mark, Luke and Paul. And he concludes his definition
by stating that Jesus referred to this meal as the New Testament, a sacrament which
Stöckel views as much more glorious than the animal sacrifices that are part of the old
covenant, the Old Testament. Stöckel then turns to a discussion of the next issue related
to this topic on the Lord’s Supper.
The second issue discussed by Stöckel on the topic of the Lord’s Supper is an
explanation of its use.229 First, Stöckel states that those who honestly partake in this holy
meal become members of Christ. Stöckel believes that they become a part of him in the

227

Ibid. “In illo dabatur agni quadrupedis caro, & semel in anno. eratque commemoratio corporalis
beneficij, quod praestitit Deus populo veteris Testamenti per liberationem ex Aegypto… Multo enim maior
est gloria novi Testamenti, quam veteris.”
228

Ibid. “…eodem etiam vescamur singuli: quo certiores simus de beneficijs novi Testamenti, quorum
amplitudo est infinita.”
229

Ibid. “Secundo, usus huius sacramenti considerandus est, quo vel maxime commendatur.”

277

Stöckel: Religious Reformer
same way that Jesus is one with the Father and the Holy Spirit.230 The author notes that,
in this union with God, nothing greater could be imagined.231 In the process one is made
more acceptable to God, an additional benefit derived from taking part in the Lord’s
Supper.232 Finally, Stöckel notes that there is a promise of the remission of sin for taking
part in this sacrament.233 In describing how the sacrament of the Eucharist is useful,
Stöckel has argued that those who properly partake in this ceremony will receive benefits
that are beyond one’s imagination. In eating the bread and drinking the wine, the body
and the blood of Jesus, true believers become a part of the body of Christ and, as a result,
they are made more acceptable to God. In the performance of this rite there is the
extremely important promise of the remission of sin which is central to this sacrament.234
The third and final issue which Stöckel discusses with regard to the Lord’s Supper
is the question of who is suitable to take part in this sacrament.235 The author points out
that “not everybody is saved, ”and he notes that Paul teaches judgment and condemnation
is to be expected of those who improperly participate in this sacrament.236 In turning to
this question, Stöckel notes that suitable participants include anyone who knows the word
230
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of God, who also sincerely pursues the doctrine of penance and is not devoted to sin but
truly does his best to obey God, whose grace he is seeking.237 This sacrament is a
celebration of Jesus’ sacrifice to humanity. He delivered his body and blood in order to
redeem the world, “the just for the unjust.”238 In concluding this discussion on the Lord’s
Supper, the author asks what does God expect in return? Stöckel’s response is that
nothing is expected in return, nothing except a “thankful spirit and praise of the benefits”
received.239
Stöckel’s notes on the Lord’s Supper follow Melanchthon’s Loci communes rather
closely. In his prefatory remarks on the topic of the Eucharist, Melanchthon briefly
defines the Lord’s Supper before listing the four issues he addresses under this topic.
First, Melanchthon intends to explain how this sacrament is administered/instituted.240
Secondly, he discusses to whom this “eating” is useful.241 Thirdly, Melanchthon turns to
the question of who may be admitted to the Lord’s Supper.242 The fourth and final issue
which Melanchthon discusses is the ways in which this sacrament is “abused and
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Although these categories do not exactly correspond to those found in

Stöckel’s Annotationes, a brief examination of these points illustrates that very similar
information is presented by both authors.
Although Melanchthon does not define the Lord’s Supper in his Loci communes
as precisely as Stöckel does in his Annotationes, what Melanchthon has to say in his
introduction to this topic is completely in keeping with Stöckel’s definition. While there
is no discussion of the bread and the wine, nor of Jesus’ words at the Last Supper in this
section, as there is in Stöckel’s, Melanchthon devotes some space in his prefatory
remarks to the rationale behind this rite. On a personal level, Melanchthon notes that the
Lord’s Supper “excites and confirms faith.”244 This is one of the benefits discussed in
Stöckel’s second point. More generally, Melanchthon argues that this sacrament was
intended to aid in maintaining the memory of God’s promises so that they will be passed
down to all future generations.245 Melanchthon’s final point on the rationale behind the
Lord’s Supper is that this sacrament is the primary element which ties together the public
gatherings of the Church of God.246 While participation in the Lord’s Supper may be the
reason for attendance, Melanchthon notes that God wants much more to take place at
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these gatherings than this sacrament alone. This includes hearing the Gospel, prayer and
celebration.247 In conclusion, he summarizes as follows:
And that you may understand the intention of this Sacrament, first is
admonishing individuals and exciting and confirming faith in us, then that
the memory of the suffering and resurrection of Christ is forever
propagated with the rite, and finally the Lord’s Supper may be the strength
of the public congregation, in which the Church of God shows itself to be
separated from the opinions of other peoples.248
The first issue that Melanchthon addresses is related to how this sacrament was
instituted. This is the shortest of the four issues on the Lord’s Supper addressed by
Melanchthon in Loci communes. As a result of its brevity, Melanchthon does not describe
the ceremony in any detail. Instead, he refers the reader to Matthew, Mark, Luke and
Paul, as does Stöckel.249 Melanchthon notes that the Lord’s Supper is intended as a public
gathering during which, in addition to taking part in the sacrament, those assembled were
expected to pray (in the sense of invoking both God’s name and confidence in the Lord
Jesus Christ), to learn the Gospel and to give thanks.250
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Melanchthon empahsizes that this sacrament is “No empty show.”251 Instead, he
wants the reader to know “Christ is actually present, giving, through this ministry, his
body and blood to those eating and drinking.”252 Melanchthon supports this point by
turning to the authority of similar words spoken by both the fourth-century Church Father
Cyril of Jerusalem and the fifth-century Pope Hilarius.253 Although Stöckel does not
mention Cyril nor Hilarius, he and Melanchthon both assert that eating the body and
blood of Christ causes one to become part of Christ’s body.254
With claims of doctrinal authority that is based firmly in the word of God, both
Stöckel and Melanchthon turn to the authority of Paul on the question of who should not
participate in the Lord’s Supper. Stöckel notes Paul teaches that those who do not know
the word of God, those who are unrepentant sinners but choose to participate in the
Lord’s Supper anyway can expect “judgment and damnation.”255 Melanchthon also notes
Paul’s point that those who are unsuitable for participation in the Lord’s Supper only
compound their sins by their participation.256 He concludes that those who come forward
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for participation in the Lord’s Supper must be repentant or have the requisite fear of
God.257
Although Melanchthon argues that the principal goal of the Lord’s Supper is the
confirmation of faith, he adds, beyond that, more can be said about the benefits received
through this sacrament.258 For instance, Melanchthon notes that confirmation of faith is
also in need of acts of thanks for God’s grace, especially in the form of prayer.259
Melanchthon even supplies a sample prayer.260 Gathering together for the purpose of
participating in the Lord’s Supper has the added benefit of maintaining the tradition of
coming together for common sermons and sacraments, something which, Melanchthon
notes, has become much more rare.261
Who is suitable to participate in the Lord’s Supper is the third question addressed
under this topic in Melanchthon’s Loci communes. Although he has already addressed
this question, especially with regard to who is unworthy or unsuitable, Melanchthon
clearly wants to stress that those who particpate in the Lord’s Supper unworthily bring
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judgment upon themselves. Paul’s first letter to the Corinthians is recalled.262 In this case,
Paul says, “He who eats unworthily, eats to his own judgment.” Having already stressed
this point, Melanchthon turns to an important related issue: who is to know whether some
one is worthy or not? He admits that it is impossible to tell, except in the more extreme
cases.263 Melanchthon and Stöckel believe that individuals are responsible for their own
souls, but Melanchthon goes on to note that it is one of the duties of pastors to know their
flocks. Referring to Matthew 7, Melanchthon reminds the reader that one should not give
the holy to dogs.264 With that in mind, one of the duties of pastors is to teach Christian
thought and faith to everyone in the community.265 Pastors who properly uphold their
duties, therefore, will, in a relatively short time, come to know all members of the
community, personally and spiritually. Such knowledge will enable pastors to better
recognize those members of the community who are openly unrepentant and do not know
the word of God. Nevertheless, while paraphrasing Peter, Melanchthon returns to the
point that everyone is responsible for his or her own soul.266 Therefore, Melanchthon
stresses that the unworthy should not participate in this sacrament; by doing so, they only
compound judgment upon themselves. While it is approprate for pastors to exclude those
who are openly unrepetant and do not know the word of God, the impossibility of
262

Ibid., 868. “Qui sint admittendi, ex dicto Pauli satis intelligi potest {I Cor. 11, 29}: Qui manducat
indigne, iudicium sibi manducat.”
263

Ibid. “Sed ministri iudicare non possunt, nisi de manifestis delictis.”

264

Ibid. “Et meminerint praecepti {Mathew 7, 6}: Nolite sanctum dare canibus.”

265

Ibid. “Illud etiam ad Pastorum officium pertinet: Explorare doctrinam et fidem singulorum in populo. Et
profiteri fidem et ostendere, quid sentiamus de doctrina, apud Pastores singuli debemus.”
266

Ibid. “Sicut Petrus praecipit, ut parati simus reddere rationem de fide nostra.” Melanchthon’s statement
is paraphrased from 1 Peter 4: 5

284

Stöckel: Religious Reformer
properly judging who is either worthy or unworthy results in the need for pastors to be
cautious in excluding people from the sacrament. Even if we should “not give that which
is holy to dogs,” it is equally important to remember that each of us should be prepared to
give an accounting of his faith.
The fourth and final issue discussed by Melanchthon relates to the ways in which
this sacrament is abused and profaned. Melanchthon begins with 1 Corinthians where
Paul commands his followers to flee from idols. For Melanchthon, this sacrament is
abused whenever it is performed with additions that are outside of the boundaries set in
the word of God.267 One example presented by Melanchthon is the bread carried around
in procession, a topic discussed in one of Stöckel’s letters to Francis Révai.268 He notes
that Christ said, “take” and “eat,” but there is nothing in the Scripture about taking the
bread on procession.269 Such activity is, according to Melanchthon, outside the bounds of
the sacrament as defined in the Gospels and Paul. In fact, Melanchthon believes that the
sacrament has been corrupted, transformed. Rather than the confirmation of faith and the
remission of sins, people believe they can obtain physical comforts or relief, victory,
good luck in business matters or the expulsion of illness.270 These are the ways that the
Lord’s Supper is profaned. Melanchthon admits that many arguments have been
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presented explaining how such errors crept into the sacrament but, if they are without
biblical support, they should not be a part of the sacrament. Since it is so difficult to
discriminate between false and true evidence, Melanchthon encourages due diligence on
the part of the pious.271
Melanchthon concludes his discussion of the Lord’s Supper by briefly reiterating
those things which he believes should be included in gatherings for the purpose of the
Lord’s Supper. He favors those traditions which were maintained by the early church,
and, therefore, supports their retention. At these meetings, pious readings should be
recited aloud, the people should be educated with sermons pertaining to their salvation,
prayers should be offered and thanks given.272 Finally, Melanchthon points out that the
problems with the concept of the sacrifice requires that he pay special attention to it. As a
result the topic that follows is devoted to defining the sacrifice and comparing the
sacrifice to the sacrament.273

The Sacrifice
Following the pattern already set out by Melanchthon, the topic immediately after
Stöckel’s discussion of the Lord’s Supper is also on the sacrifice. Stöckel begins this
topic by expressing his belief that there is a need to better distinguish between the
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The author then succinctly defines a

sacrament as “an act of God, in which God enters into a relationship with man,” a
relationship in which man receives “certain benefits.”275 Using the sacrament of baptism
as the example, Stöckel points out that, even though men administer the sacrament, the
work is actually the work of God.276 The point, Stöckel argues, is that “God baptizes,
God absolves, God offers the meal of the body and blood of Christ, not man.”277
In contrast to the sacrament, Stöckel defines a sacrifice as an act ordained by God
which men perform as a demonstration of their recognition of, and obedience to, God.278
Stöckel argues that there are two types of sacrifice.279 On the one hand are sacrifices of
thanks, works done by men to testify to their gratitude to God for his gifts to man, in
particular the gift of his son as a sacrifice to the world.280 Stöckel notes it is in this sense
that all believers are priests.281 One does not need to be ordained in order to make
sacrifices for his beliefs.
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On the other hand is the sacrifice that results in the remission of sin. Stöckel
points out that there is only one such sacrifice, that of the son of God who was sacrificed
on the cross to bring about God’s reconciliation with humanity, what Stöckel refers to as
“eternal peace between God and men.”282 He refers the reader to Paul’s Epistle to the
Hebrews, where this issue is “seriously and eloquently” taught.283 He reminds the reader
to consider John the Baptist’s words when he first saw Jesus: “Behold the lamb of God
who takes away the sins of the world.”284 For Stöckel, Christ is the sacrifice of the New
Testament, the only propitiatory sacrifice with the power to remit sin. And it is not only
Jesus’ death, but any and all of his suffering in this life that pertains to this particular
sacrifice.285
Melanchthon defines sacrifice and sacrament in language comparable to that used
by Stöckel.286 He too points out that there are really only two types of sacrifice.287 There
is the one propitiatory sacrifice of Jesus, the son of God, whose life, death and
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Ibid. “Unum autem est tale sacrificium, quod redditum est Deo per filium eius in cruce, ad hoc ut valeat
ad faciendam pacem aeternam inter Deum & homines.”
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John 1:29.
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All other sacrifices are of

thanksgiving. In discussing the topic of the sacrifice both authors present arguments that
are supportive of the Lutheran interpretation of New Testament theology. They both
stress that the Lord’s Supper is a sacrament and, as such, those who participate faithfully
in this rite can expect to receive something from God, not offer something to Him. What
they should expect to receive is confirmation of faith and remission of sins. Sacrifices, on
the other hand, are acts of men, ordained by God, to express gratitude and demonstrate
obedience to God. Beyond that, there is only one other sacrifice and that is the
conception, birth, life and death of Jesus, the son of God. This sacrifice, the offer of
Christ’s body and blood in return for the sins of humanity is the only propiatory sacrifice
of the New Testament. It is evident that both texts are very similar to one another with
regard to their organization and goals. Even though it may even be fair to say that, with
regard to Lutheran theology, Stöckel adds very little to the equation, merely expressing
the same ideas in slightly different language, it is nevertheless equally evident that
Stöckel’s work is no mere copy of Melanchthon’s earlier work. A final example serves to
illustrate this point.

The Church
One of the topics covered by Stöckel and Melanchthon is devoted to defining
what is meant by the Church.289 As both authors indicate, the term Church has more than
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one use and meaning. As a result, some confusion accompanies its use. In the
Annotationes Stöckel begins his discussion of this topic by explaining the origin of the
term. He notes that this term (Ecclesia/ἐκκλησία) began to be used in the New Testament
when the Gospel was successfully being spread among the Greeks.290 Stöckel personally
believes that there has not been discovered a more suitable term which so appropriately
describes those people who cherish the teachings of the Gospel.291 He defines the term in
this manner: “The Church, therefore, is the people in which the pure word of the Apostles
is spoken and the sacraments are rightly administered.”292 The Church is the work of the
Holy Spirit and is used as a means of ministering to the people.293 Stöckel continues by
noting that, with regard to the Church, the Holy Spirit operates through the word of
Christ, “whose special witnesses are the Apostles.”294 The author concludes that this is a
requirement; Christ’s word must be heard by anyone wishing to be a part of the Church
and enjoy the benefits derived thereof.295 Stöckel also emphasizes that this Church is not

290

Stöckel, Annotationes, 155. “Quod nomen in novo demum testamento usurpari coepit, sicut & Evangelij
sumptum est enim utrunque nomen a Graecis, inter quos doctrina de Christo plurimum floruit.”
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Ibid. “Nec potuit inveniri nomen commodius ei populo quo amplectitur Evangelij doctrinam, quam
nomen Ecclesiae.”
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Ibid., 156. “Est igitur Ecclesia populus, in quo sonat verbum Apostolorum incorruptum, & sacramenta
recte administrantur.”
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Ibid. “…sed opus Spiritus sancti, quanquam hominum ministerio utitur.”
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Ibid. “Is autem operatur per verbum de Christo, cuius praecipui testes sunt Apostoli.”

295
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beneficiis eius frui.”
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Jewish, nor Greek, nor Roman; instead it is catholic, a universal Church brought together
from all nations.296
Tied to this general definition of what constitues the Church is the understanding
that the Church in this life contains many people who are not truly Christians. Therefore,
in addition to true believers, the Church also contains many hypocrites, those who do not
obey the doctrines of the Church, those who are not serious advocates of repentance,
those who do not believe in Christ, and those who do not pray and glorify God.297 Stöckel
also points out that it is from this group, the troublemakers from within rather than the
troublemakers from without, where the greatest problems for the Church can be
expected.298 In addition to this type of hypcrite, Stöckel asknowledges others, epicureans,
as well as lazy and cowardly people who, at the first sight of danger will conceal their
opinion, or even deny that they agree with the Gospel.299
Stöckel also turns to the question of who is considered outside the Church, in the
process adding to his base definition. First he returns to the original definition of what
constitutes the Church: those people in which is spoken “the Gospel or the pure word of
the Apostles.”300 From this base definition, Stöckel concludes that a group cannot
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Ibid. “Propter quod dicitur non Iudaica, non Graeca, non Romana, sed catholica: hoc est, ex omnibus
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possibly be a part of the Church if that group practices open hostility toward the pure
word of the Apostles.301 He notes that this is no different from Christ when he removed
open enemies from his Church.302 As an example, Stöckel turns to the “last days” and
notes that at that time the Antichrist will surely attempt to confer the title of the Church
upon himself and his followers. Nevertheless, this assembly is not the Church.303 It would
not matter what name it uses, it could never the be the true Church because “it attacks the
special teachings of the Church and the true meaning of the law and Gospel.”304
Comparably, “it is not possible to be the Church where the teaching is corrupt,” as in the
case of those who “cherish the errors of heretics.305
Finally, Stöckel points to three indicators which could aid one in distinguishing
between the true Church and false ones.306 First, the author asks whether the teachings
conform with those which the Prophets and Apostles observed.307 He also asks whether
the teachings relate the essence and will of God as revealed in both the law and the
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Ibid. “…quia persequitur doctrinam Ecclesiae propriam, & veram sententiam legis & Evangelij.”
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Second, he asks whether the Church acknowledges that which is obtained as

the fruits of penance and faith.309 The third and final indicator which Stöckel believes
will prove useful to discerning the true Church from false assemblies is “the cross and
persecution, through which the Church is made similar to the son of God.”310
This particular indicator is important enough that it has its own topic in both Loci
communes and the Annotationes.311 Stöckel notes that the “Church is an enemy to no one
and useful to all.”312 Nevertheless, many conspire against the true Church, including
tyrannts, both political and ecclesiastic, heretics, Epicureans and others.313 Adding
biblical authority to his argument that the true Church always suffers persecution in this
world, Stöckel turns to the words of Jesus, part of the eight beatitudes of which Jesus
spoke in his Sermon on the Mount in Matthew 5: “Blessed are they who suffer
persecution for justice' sake: for theirs is the kingdom of heaven.” It is by way of these
three indicators, then, that Stöckel claims one is able to differentiate between the true
Church and false ones: teaching of the pure Gospel; awareness of the benefits to be
derived from penance and faith; and, finally, evidence of persecution against the Church.
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Ibid. “tum de essentia Dei, tum de voluntate eius, quam partim in lege, partim in Evangelio revelavit.”
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Ibid., 162. “Secundum signum est unde Ecclesia Dei agnoscitur, quod sumitur a fructibus poenitentia &
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Ibid., 163. “Tertium signum est crux & persecutio, per quam Eccesia fit conformis filio Dei.”
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Ibid. “Nam contra hanc conspirant omnes tyranni tum politici, tum Ecclesiastici: item haeretici,
hypocritae, Epicurei, & alij.”

293

Stöckel: Religious Reformer
Melanchthon’s definition of the Church is quite comparable to that developed in
Stöckel’s Annotationes. In one of the introductory paragraphs on this topic, Melanchthon
states the following: “Moreover it is this definition: the visible Church is that assembly
cherishing the Gospel of Christ and rightly using the Sacraments, in which God, through
the ministry of the Gospel is effective and regenerates many to the life eternal, in which
group yet many are not reborn but agree with true doctrine.”314 Melanchthon, like Stöckel
after him, stressed the importance of teaching the pure Gospel.315 Melanchthon also
points out that the the true Church should expect persecution.316 He even outlines twelve
reasons “why the Church is especially subject to the Cross.”317 Finally, Melanchthon
turned to those indicators or signs that can aid one in discerning the true Church.318 Even
though Stöckel’s indicators are not the same as those of Melanchthon, what Melanchthon
has to say is, nevertheless, quite in keeping with Stöckel’s topic on the Church. For
instance, Melanchthon’s first set of indicators is simply a slightly altered form of his
earlier definition: “The signs which point out the Church are the pure Gospel and the
proper use of the Sacraments.”319
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Article Eight of the Confessio Pentapolitana touches upon each of the main points
made by Stöckel in his Annotationes. These include the belief that the Church is Catholic
or Universal, that it has always existed and always will.320 Article Eight asserts that the
true Church recognizes no head except Christ, that it is bound to no place, person or
human rites beyond the required ties to the word of God properly taught and the
sacraments properly administered.321 Stöckel acknowledges in the Confessio
Pentapolitana that the Church is subject to civil authorities except in matters pertaining
to religion.322 In such cases, the Church is subject only to Christ. This confession also
stresses that, if unified in proper teaching of the Gospel and proper administration of the
Sacraments, different congregations can be dissimilar to one another in other matters.323
Stöckel’s confession concludes by noting that, even though the true Church consists only
of the “holy and the just, ruled by the Holy Spirit through the word,” the Church in this
world also incorporates evil persons.324 Nevertheless, wherever the Gospel is properly
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Stöckel, Confessio, Article 8. “Docemus praeterea & credimus, unam tantum Catholicam sive
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taught and the Sacraments properly administered, the Sacraments are effective, even if
administered by evil persons.325
In one of his sermons for All Saints Stöckel also touched upon questions of the
Church and its members.326 The pericope for the All Saints sermon is drawn from
Matthew 5. Stöckel’s interpretation of this passage binds the author even more tightly to
the Lutheran message. These verses are the introductory words of the Sermon on the
Mount in which Jesus speaks of the eight beatitudes.327 Melanchthon referred to this part
of Jesus’ sermon as a rhetorical synecdoche.328 Melanchthon argues that when Jesus said
that the poor in spirit, that the meek, and others are blessed, Jesus was using an oratorical
technique, one in which terms typically considered smaller parts of something are
substituted for the greater whole.329 In this case, the whole, if you will, is faith; poverty of
spirit is an element of faith, as are meekness and hungering and thirsting after justice, all
eight of the beatitudes.
Although he does not use the term synechdoche, Stöckel interprets this passage
exactly as Melanchthon had. For instance, Stöckel describes the beatitudes as the product
325

Ibid. “Est igitur Spiritus Sanctus efficax per ministerium etiam impiorum ministrorum, si non
corrumpant verbum & Sacramenta…”
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Stöckel, “All Saints Day,” Formulae, i7-kk2.

327

The eight beatitudes from the Sermon on the Mount, found in Matthew 5:1-10.
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rhetorical technique.
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He goes on to call them a necessary effect of faith on the

Christian.331 While a good introduction to the question of who and what constitutes the
Church, the pericope from Matthew 5 presented a special difficulty for the supporters of
Luther. On the surface, the beatitudes described in Jesus’ Sermon on the Mount could be
interpreted as those things that are necessary for a Christian to do in order to achieve
salvation. This interpretation had to be rejected because it ran counter to Luther’s
argument that there is nothing that a person could possibly do to bring about his or her
own salvation beyond having faith in Christ. Stöckel also makes this point when he
argues that Jesus’ outline of beatitudes was not about how men are justified. Instead,
Stockel interprets the outline as those things that the justified do.332 Stöckel reiterates this
point by noting that “It is, therefore, not in poverty, grief, suffering and similar works that
the strength of the beatitude is centered, otherwise all the impoverished and distressed
would be saved.”333 The point is actually a simple one. The poor in spirit are not saved;
instead the saved are poor in spirit. Nevertheless, even if relatively easy to grasp,
Melanchthon and Stöckel alike had to stress this viewpoint because Jesus’ words, taken at
face value, can easily be interpreted quite differently and, when done so, that
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interpretation contradicts one of Luther’s most basic tenets: that salvation is achieved in
no other way than by faith.
Because this sermon was prepared for All Saints Day, Stöckel’s interpretation of
the beatitudes from the day’s gospel reading is a prelude, albeit an important one, to the
primary topic of the sermon, a discussion of saints and the church. He notes that there are
good historical examples of saints and saintly behavior that could be related to those in
attendance.334 However, he quickly turns to the point that life in this world for the
Christian is one of grief, of sorrow and suffering. Stöckel quotes from John 16 to make
his argument.335 “Concisely, the whole life of the pious is nothing unless grief…”336 He
also notes that Paul discusses these hardships in his letter to the Corinthians.337 In
addition, Stöckel believes that private suffering is more tolerable for Christians than are
public miseries, such as the misfortunes encountered by the church, including contempt
of the ministery and blasphemy, among others.338 On the other hand, Stöckel also deems
it necessary for ministers to note that Christians do experience happiness and joy but that
this is far outweighed by the pain or suffering.339 They have hope and they look forward
to a time when they will be both consoled and liberated while, Stöckel argues, the world
334

Ibid. “Exempla sumantur ex historia Ecclesiae.”
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This leads to Stöckel’s concluding remarks, intended as a point

of consolation. Happiness in this world translates into an eternity of sadness while a short
lifetime of sadness for the pious translates into an eternity of happiness.341
Stöckel’s discussion of the Chruch in the Confessio Pentapolitana is divided
between two articles, numbers seven and eight, in Melanchthon’s Augsburg Confession.
Beyond Stöckel’s statement in the Confessio Pentapolitana that there is no head of the
true Church on earth, beyond Christ and the Holy Spirit, every statement made by Stöckel
in his confession is derived from a comparable statement in Melanchthon’s earlier work.
Nevertheless, as in his Annotationes, Stöckel does not merely copy the words of his
mentor. The order of the statements made in Article Eight of the Confessio Pentapolitana
is not the same as those in the Augsburg Confession. Even though the two authors
fundamentally express the same principles, the language used is not the same. When one
examines and compares Stöckel’s Confessio Pentapolitana and Annotationes to
Melanchthon’s Augburg Confession and Loci communes, it becomes clear that Stöckel’s
work is based on Melanchthon’s. However, it becomes equally clear that Stöckel is a
scholar and a theologian in his own right.
The final topic discussed in Stöckel’s Annotationes is “On the Use or Utility of
Commonplaces.”342 Stöckel introduces this topic, not found in Melanchthon’s Loci
communes, by noting the importance of bringing to light the loci method for heavenly
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Stöckel believes this method to be so important because it does more than

merely define key principles of Christian thought; it orders those principles and then
binds them together into such a coherent whole that true understanding is developed.344
Although in the preface Stöckel had already noted that this method was the best for
acquiring knowledge in any art, in this final chapter of the Annotationes the author
emphasizes the two primary uses of Loci communes with regard to heavenly doctrine:
quite simply this work is to be used either in learning or in teaching Christian thought.345
In his explanation of how to use the loci method for teaching, Stöckel argues that
there are really only two possible methods. The first method includes teaching by way of
studying catechisms or by way of the loci method.346 The other method is by way of
studying the Scriptures themselves, “the writings of Moses, of the Prophets and of the
Apostles.”347 Stöckel admits that both methods are actually necessary to come to a more
thorough understanding of Christian thought.348 We know that Stöckel had nothing
against the catechism; he used one for instruction in his own school. We know that
Melanchthon wrote a catechism for children.349 Nevertheless, Stöckel sees the loci
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method as superior in that it gives order to the teachings and effectively ties each
common place to others. Both methods have their place, the loci method is simply
intended for more advanced students. In fact, it would be surprising to find anyone
studying a work such as Melanchthon’s Loci communes or Stöckel’s Annotationes who
had not first studied, even memorized, the catechism as a pupil.
Of Leonard Stöckel’s religious works the Annotationes is the most advanced. The
brief articles on Christian doctrine in the Confessio Pentapolitana were not developed to
present the most precise definitions of the chief articles of faith of the inhabitants of the
five cities. They were developed in the hope that the confession would be accepted by the
king, thereby limiting the ability of the clerical authorities of the traditional Church from
taking control of religious life in Upper Hungary. As a result, the articles are short, the
language is often vague and disputed issues are omitted. While the sermons that make up
Stöckel’s Postilla demonstrate the author’s eloquence as a minister, such sermons are
intended for the common folk, many of whom could not read, most of whom knew no
Latin. The sermons are necessarily simple while emphasizing only the most basic
principles of Christian thought. The Annotationes, however, was intended for individuals
who were more advanced. Readers of this work already had a strong grasp of both the
Latin language and the basic principles of Christian thought, subjects covered by regular
lessons in the catechism as pupils in Stöckel’s Latin school and similar such institutions.
This is a text intended for only the most advanced pupils in the Latin schools; more
likely, its primary audience was university students and anyone studying for ordination.
As a result, the Annotationes is not only Stöckel’s most advanced theological study, it is
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also the author’s clearest, most precise explanation of his Christian beliefs. What we find
is a skilled and eloquent theologian, an author both learned and pious, boldly and publicly
expressing beliefs that clearly mark him as a follower of Martin Luther. And as we know,
the complete title of the Annotationes ties the author even more closely to his mentor,
Philipp Melanchthon. It is only fair to say Stöckel’s work is dependent on the earlier
work of Luther and Melanchthon. Yet this study is by no means a copy. Stöckel presents
his notes on Christian thought, notes that are in the tradition of Luther and Melanchthon
but they are, nevertheless, his notes. They define doctrines also held by Luther and
Melanchthon (among others), but that does not take away from the quality of his work.
Neither adding to or subtracting from the thought of Luther and Melanchthon, Stöckel’s
notes clearly demonstrate his abilities as an eloquent apologist for the Lutheran cause in
Upper Hungary during the mid-sixteenth century.
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Stöckel’s Heritage and the Rise of Slovak Identity
Leonard Stöckel died while directing the choir at the cathedral in 1560, only a few
weeks after the death of his friend Philipp Melanchthon. Although his name would be
virtually forgotten, his influence on pedagogical and religious conditions in Upper
Hungary was felt for generations to come. In addition to the pupils whose lives he
personally touched as rector of his Latin school, the role that he played in associating
Bartfeld, as well as the Pentapolitana, with the Augsburg Confession left an impression
on the Protestant community of Upper Hungary that can be discerned to this day. His
Confessio Pentapolitana influenced the later confessions of faith written in Upper
Hungary during the middle sixteenth century. The Lutheran Synods held in Upper
Hungary in the early seventeenth century did not reject these older confessions. Instead,
these synods confirmed the Lutheran association of these Protestant communities by
associating themselves with the Book of Concord in much the same way that Stöckel had
made the connection between the Pentapolitana and the Augsburg Confession.
Leonard Stöckel’s significance as the author of the first known school regulations
should not be underestimated in the pedagogical history of Upper Hungary. The idea of
developing school regulations came from the same motivations that led to the writing of
so many school regulations within Lutheran Germany during this period. That other
schools in Upper Hungary took their cue from the regulations of Stöckel’s Latin school
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has already been documented. In this way, his influence touched large numbers of pupils
1

with whom he never had personal contact. As author of the first published school play to
be performed in Upper Hungary, Leonard Stöckel has had a comparable influence upon
the rich Hungarian tradition of school theater.2
As borders and allegiances have changed during the twentieth century, a few
Slovak historians have understandably pointed to Stöckel as an influential sixteenth
century innovator on the territory of what later became Czechoslovakia, and, since 1993,
the Slovak Republic. He is credited with writing the first school rules, the first school
play and the first confession of faith in Slovakia, or at least the territory that would later
become Slovakia. That Slovak historians have created an image of Stöckel as a Slovak
patriot, while a little misleading, is, to a degree, also understandable.3 That he was an
important influence on Slovaks, as well as Germans and others in Upper Hungary is by
no means unfounded. His life and work lend greater clarity to the image of the dominance

1

Peter Vajcik, “Najstarší pedagogický dokument XVI. storoči a Leonard Stöckel.” Jednotná škola 9:4
(1954), 449; Peter Vajcik, Školstvo, studejné a skolské poriady na Slovensku v XVI storoči (Bratislava:
SAV, 1955), 59-60; See also Jan Rezik and Samuel Matthaeides, Gymnaziologia, Dejiny gymnazii na
slovensku (Bratislava: Slovenske pedagoicke nakladatelstvo, 1971), 237.
2

Ervin Lazar, "Leonard Stöckel a jeho dráma Zuzana," Slovensko divadlo 6 (1958): 434.

3

Stanislav Sabol, Leonard Stöckel 1510-1560, pedagóg, učiteľ, humanista, reformačný spisovateľ
(Bardejov: Okresná Knižnica 1991); a classic example of this tendency is found in Sabol’s introduction
when he notes that Stöckel made the following the statement: “Služiť budem svojim rodákom,” (“I will
serve my homeland”), a statement made when Stöckel was preparing to return to Bartfeld to take up the
position of rector. That the statement was written in Slovak without acknowledgement that it was originally
made in Latin is somewhat misleading, as is the implication that Stöckel was referring to Slovakia when it
is more likely he was referring to his kingdom, Hungary. He was, nevertheless, most likely referring to his
home town of Bartfeld. Even if misleading, Stöckel’s influence in Upper Hungary lends credence to the
idea that he did serve Slovakia, even if that country did not exist as an independent state for more than 400
years after Stöckel’s own death.
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of German culture in the more important cities of Upper Hungary during the fifteenth and
sixteenth centuries.
Stöckel’s most important and lasting influence on the territory that would later
became the Slovak Republic, however, is the role that he played in the development of a
Slovak ethnic consciousness.4 This would be his greatest contribution to the Slovak
people. The role that Stöckel played, although not direct, is nevertheless evident in both
his pedagogical and his religious influence in the region. Stöckel’s school educated boys
of all ethnic backgrounds. The vast majority of the people living in Upper Hungary
joined the Reformation movement during the sixteenth century, including the Slovaks.
We also know that citizens of Bartfeld had long felt the responsibility of serving not just
the German inhabitants of the city but also the city’s Slovak inhabitants and the even
larger number of Slovaks living and working in the environs of the city. The Lutheran
pastor in Bartfeld throughout the period when Leonard Stöckel was the school rector was
himself a Slav from Croatia.5 Within a generation of Stöckel’s death in 1560, Severín
Škultéty printed the first Lutheran catechism in the Slovak language. Born in the
Montana region of Upper Hungary in 1550, Škultéty arrived to study in Bartfeld in 1565,
five years after Stöckel’s death. He studied under Thomas Faber, Stöckel’s son-in-law
and his successor as rector of the city school. Before, Škultéty’s death in 1600, he had

4

David P. Daniel, “The Protestant Reformation and Slovak Ethnic Consciousness,” Human Affairs 1:2
(1991): 172-186.

5

Andrej Hajduk, "Michael Radašín," The Oxford Encyclopedia of the Reformation, Hans Hillerbrand ed.
(Oxford: Oxford University Press, 1996), 375.
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served in Bartfeld as a lecturer, the school rector and, from 1591, the city pastor.6 In that
year Škultéty traveled to Graz in Austria where he was ordained by Jeremias
Homberger.7 In the fall of 1593 Škultéty was elected Senior for the Pentapolitana, a post
he held until his death in 1600.8 More importantly, however, in 1581 Škultéty was pivotal
in the publication of Luther’s Small Catechism, the first such work printed in the Slovak
language.9 It was printed at the shop of Guttgesell, with whom Škultéty would have a
long relationship, including editorial work on Stöckel’s Postilla.10 Škultéty is an excellent
early example of the new opportunities that the introduction of Lutheran reform brought
to Upper Hungary’s Slovak population. When, in the nineteenth century, the Slovaks
experienced their National Awakening, Lutherans played a central role in leading the
movement.11
Next to national independence in January of 1993 and the Slovak National
Uprising against the Nazis in 1945, the greatest event in Slovak history is the Slovak
National Awakening of the middle nineteenth century.12 This movement had its origins in
6

Andrej Hajduk, “Severín Škultéty,” Die Reformation und ihr Wirkungsgeschichte in der Slowakei, Karl
Schwarz und Peter Švorc eds. (Vienna: Evangelischer Pressverband, 1999), 80-81.
7

Ibid., 81.

8

Ibid., 83.

9

Ibid., 85.

10

Ján Čaplovič, Bibliografia tlači vydaných na Slovensku do roku 1700, (Martin: Matica Slovenská, 1972),
55.
11

Daniel, “Slovak Ethnic Consciousness,” 186; see also Elena Mannova ed., A Concise History of
Slovakia (Bratislava: Historický ústav SAV, 2000), chapter V.4, “From Ethnic Group to Modern Nation –
The National Movement of the Slovaks,” 178-185.

12

For more on the Slovak National Awakening, see Peter Brock, The Slovak National Awakening: An
Essay in the Intellectual History of East Central Europe (Toronto: University of Toronto Press, 1976).
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the French Revolution and Napoleonic Era (1789-1815). Several individuals figure most
prominently in this movement which developed slowly over a period of two generations.
These are figures who are comparable in Slovak history to our founding fathers and, in
much the same way that American children learn about Washington and Franklin, every
Slovak learns of the importance of the leaders of the National Awakening while still in
elementary school.
The first two individuals who figure prominently in the Slovak National
Awakening are Anton Bernolák (1762-1813) and Ján Kollár (1793-1852).13 Bernolák ’s
greatest contribution to the growth of Slovak nationalism was his attempt to codify the
Slovak language. He published several treatises, in both Latin and Slovak including a
grammar, a text on Slavic word origins and a dictionary called Slowar slovenski českolatinsko-nemecko-uherski (A Slovak Czech-Latin-German-Hungarian Dictionary).14 In
the 1830s, the Slovak poet Ján Holly produced several Slovak epic poems using
Bernolák’s model, but Slovak grammar needed further support from other Slovak leaders
before a codified Slovak language achieved any level of success.15
The relatively small Slovak intelligentsia of the early nineteenth century was
divided and its nascent leadership was pulling in different directions. Ján Kollár, for

13

Stanley B. Kimball, “The Austro-Slav Revival: A Study of Nineteenth-Century Literary Foundations,”
Transactions of the American Philosophical Society 63:4 (1973): 51; Elena Mannová, A Concise History of
Slovakia (Bratislava: Historický ústav SAV, 2000), 178-182.

14

Stanislav Kirschbaum, A History of Slovakia, The Struggle for Survival, (New York: St. Martin’s
Griffon, 1995), 93. For further information on the leading figures of the Slovak National Awakening see
also Ludwig von Gogolak, Beiträge zur Geschichte des slowakischen Volkes (Munich: Verlag R.
Oldenbourg, 1967), vii; Peter A. Toma, Dušan Kovač. Slovakia: From Samo to Dzurinda (Stanford, CA:
Hoover Institution Press, 2001).
15

Peter Petro, A History of Slovak Literature (Montreal, Buffalo: McGill-Queens Press, 1996), 54
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instance, wrote in the Czech language and, rather than supporting Bernolák ’s program,
originally based on the western Slovak dialect, he promoted the use of Czech, with the
inclusion of some “slovakisms,” as the Slovak literary language. Although Kollár lived
most of his adult life in Pest and Vienna, he was a true Slovak patriot. His fear that the
Slavs of Upper Hungary could be forever lost if they did not organize and develop an
identity led him to believe that their best chance of survival was through a cultural and
linguistic unification of the Czechs and the Slovaks. Kollár, although an important figure
in both the Slovak and the Czech National Awakenings, proposed a plan that did not win
the support of the growing intelligentsia within either Bohemia or Upper Hungary.
Kollár’s ideas were supported, however, by another influential figure of the Slovak
National Awakening, Pavel Jozef Šafárik (1795-1861).16 Although living in Novi Sad in
Serbia from 1819 and in Prague from 1833 until his death, Šafárik, like Kollár, saw
himself as a Slovak first and worked tirelessly to do his part in developing a distinctive
Slovak culture.17 He nevertheless believed that the Slovaks’ best chance of cultural
survival was to tie themselves to the greater Slavic culture of the Czechs and Moravians.
Šafárik published scholarly tracts in German and Czech and, during his many years in
Serbia, even wrote an anthology of Serb literature. He is therefore viewed as an important
figure in the national awakenings of not only the Slovaks but also the Czechs and the
Serbs. Both Kollár and Šafárik are also seen as important figures in the early

16

Ibid.

17

Kimball, 27, 54.
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development of Panslavism in this part of Europe while they simultaneously supported
the concept of Czech and Slovak political and linguistic unity.18
Although all were supportive of furthering the cultural (and therefore the political,
economic and social) identity of the Slovak people, Bernolák approached the problem by
introducing a new grammar and encouraging Slovak intelligentsia to make use of it.
Kollár, on the other hand, believed that the continuing use of the Czech language could
lead to the development of a true Czechoslovak nation. Holly aided in the development of
a Slovak identity through epic poetry which tied Slovaks to great figures in the past,
especially Svätopluk of the Great Moravian Empire.19 During the 1840s, the Slovak
National Awakening reached new heights, particularly in its success in developing a
Slovak literary language model that was found acceptable to a large number of the Slovak
intelligentsia.
The individual credited with successfully developing a Slovak literary model was
Ľudovít Štúr (1815-1856).20 Although using Bernolák’s earlier model, Štúr’s primary
contribution to the development of the Slovak language was his choice to use a central
Slovak dialect rather than Bernolák’s western Slovak dialect as the basis for this new
attempt at codification. Pressure from Magyar officials also played a role in bringing
together the differing sides on the issue of a Slovak literary language in order to make
a decision upon which all could agree. Štúr’s decision to use the central Slovak dialect

18

Ibid., 54.

19

Petro, 59.

20

Mannová, 184.
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proved more agreeable because it was mutually understood by Slovaks in both the east
and the west.
Štúr’s involvement in Slovak National Awakening increased significantly due to
the events leading up to the revolutionary year of 1848.21 With the support of two other
members of the Slovak intelligentsia, Jozef Hurban (1817-1888) and Michal Hodža
(1811-1870), Štúr led the struggle for Slovak autonomy within Hungary, including the
use of Slovak in schools, churches and public offices.22 A militia was created. Skirmishes
took place between the militia and both Hungarian national troops and Austrian imperial
troops. As the Hungarian revolution fell apart, the Habsburgs made few concessions to
the national minorities in Hungary. This was the case even though those minorities had
played a pivotal role in the ultimate collapse of the Hungarian bid for independence. Štúr,
Hurban and Hodža are seen by Slovaks today as the brightest lights in the Slovak
National Awakening primarily for the roles they played in the development of the Slovak
language and their attempts at achieving Slovak autonomy during 1848.
Returning to Anton Bernolák for a moment, it should be added that one of the
reasons why his codification is thought to have failed to become more popular is that it
was based on the western Slovak dialect commonly used by parish priests. This was the
case because the major Catholic seminary was located in the west, in the city of Trnava.

21

Ibid., 196-197.

22

Petro, 70; Kimball, 53. Both Hurban and Hodža worked with Štúr in developing the grammar that
became the first universally accepted Slovak literary language. The two works that were most important in
bringing about this success were Nárečja Slovanskuo Alebo Potreba Písaňja v Tomto Nárečí (The Slovak
dialect and the Need of Writing in that Dialect) and Nauka Reči Slovenskej (Grammar of the Slovak
Language). When the three founded Tatrín in 1844, Hodža was elected president and Štúr and Hurban were
placed on the literary society’s executive committee.
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Since Bernolák was himself a Roman Catholic priest, it is understandable that he used the
form of Slovak with which he was most familiar when he first attempted to standardize
the language. Kollár and Šafárik, on the other hand, were Lutherans. While Kollár
studied for the ministry and became a pastor in the Lutheran Church, Šafárik was the son
of Lutheran pastor. This also gives us some insight into their interest in the use of Czech
as the literary language. “In the seventeenth century, the Czech Kralicka Biblia (Kralice
Bible) was adopted by Slovak Protestants; use of this translation of the Bible was the
clearest way to indicate their break from Rome.”23 The adoption of the Kralice Bible by
Upper Hungary’s small population of Protestant Slovaks led to the early development of
a written language, known as literary Czech or bibličtina. When the Catholic Bernolák
promoted the west Slovak dialect to become the literary language of all Slovaks,
Lutherans like Kollár and Šafárik viewed it as the language of the Catholics, thereby
limiting their interest in the innovations and motivating their opposition to the idea of
giving up their own literary language, the bibličtina in which both of them wrote.
Ľudovít Štúr, along with Hurban and Hodža, was motivated by more pressing
interests when, in 1843 the inspector general of the Lutheran Church in Hungary, the
Magyar noble Karoly Zay, unilaterally decided that Magyar would henceforth be the
liturgical language of the Lutheran Church in Hungary.24 A comparable decision was also
made with regard to the use of the Hungarian language in the kingdom’s gymnasia. Štúr,
23

Kirschbaum, 94.

24

For an examination of Štúr’s life, see Ján Hučko, Život a dielo Ľudovíta Štúra (Osveta: Martin, Cz,
1984); Péter Tibor Nagy, The Social and Political History of Hungarian Education (Waxmann: New York,
1997); R. Auty, “The Linguistic Revival among the Slavs of the Austrian Empire, 1780-1850: The Role of
Individuals in the Codification and Acceptance of the New Literary Languages,” The Modern Language
Review 53:3 (July, 1958): 401.
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Hurban and Hodža were all products of Lutheran education, and Hurban and Hodža were
themselves Lutheran pastors. Viewing Zay’s decision as a direct attack on the growing
nationalism of the Slovak people, the three met to develop a plan of action. In that
meeting it was decided to abandon the biblical Czech for a literary Slovak that would be
intelligible to all Slovaks in Upper Hungary.25 Roman Catholic Slovak nationalists
supported Štúr’s codification because they saw the nationalist value in this opportunity
for the Slovaks to develop their own independent literary culture. Many of them, having
already accepted the earlier Bernolák model, were also more receptive of the idea of
linguistic change for reasons of national and cultural development.
When we consider the important role played by Slovaks like Bernolák, Holly,
Kollár and Šafárik in the late eighteenth and early nineteenth centuries, when we add the
pivotal figures of Štúr, Hurban and Hodža , one element that binds them together, in
addition to their Slovak ethnicity, is that all of them were men of strong religious beliefs.
Whereas Bernolák and Holly were Roman Catholic priests, the other five were members
of Upper Hungary’s small Lutheran community. In addition, not only was that
community small, the great majority of its members were ethnic Germans. That the
intelligentsia during the Slovak National Awakening was so heavily weighted in favor of
the small Lutheran minority is nothing less than a tribute to author of the Confessio
Pentapolitana and the work he did as the Praeceptor Hungariae.

25

Mannová, 183-184; Mannová asserts that Štúr and his supporters opted for a “supra-confessional”
codification of Slovak in the hope of bringing Catholics and Lutherans together.
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Drawn from De ratione studii, this is an example of the type of grammatical and
rhetorical exercises that Erasmus expects of pupils as they continue in the development of
their Latin and Greek skills.

And in this I shall require diligent attention to selection and variety on the
part of the learned teacher; meanwhile I shall give a sample of what I
mean. He will regularly set out the argument of the persuasive, dissuasive,
exhortatory, dehortatory, narrative, congratulatory, expostulatory,
commendatory, and consolatory letter. He will point out the nature of each
type, some features and set-phrases they have in common, and, once the
argument has been set out, their peculiarities as well. The same method
will apply to an exercise in the different kinds of formal oratory, for
instance, if he should order them to revile Julius Caesar or to praise
Socrates in the demonstrative genre. Likewise, in the persuasory genre:
that the best should be learned at once; that happiness does not consist in
riches; that a mother should nourish her offspring with her own milk; that
one should or should not attend to Greek letters; that a man should or
should not marry; or that one should or should not travel abroad. So too, in
the judicial genre, that Marcus Horatius did not deserve punishment. But
of course a man who has assumed the role of a teacher will not disdain to
indicate to those entering the arena for the first time, first, in how many
propositions that argument can be treated. Furthermore he will show the
order of the propositions and how one follows from another. Next, the
number of reasons by which each proposition should be supported, and the
number of proofs of each reason. Then he will indicate sources for the
circumstances and grounds of proof. Then, with what sort of similes,
contrasts, examples, analogies, aphorisms, proverbs, myths, and fables
each part may be enhanced. He should also point out the use of rhetorical
figures and where striking examples may be employed which may render
the speech more pointed or more rotund, of greater clarity or appeal.
Should amplification be called for somewhere, he should explain the
method underlying it, whether by means of commonplaces or by those
methods which Quintilian has divided into four types. Should any appeals
to emotion be called for he will advise how these too are to be expressed.
He should of course set out the principles governing connection and what
form the best transition would take: from the opening section to the main
outline, from the main outline to the division, from the division to the
proofs, from proposition to proposition, from reason to reason, from the
proofs to the epilogue or peroration. He should also point out some
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formulae by which they may be able to launch smoothly into the exordium
or even the peroration. Finally he should, if it is possible, point out some
passages in authors where they may be able to take something for
imitation because of its relevance to the task in hand. When all that has
been performed seven or eight times, then they will begin “to swim
without a cork,”’ to quote Horace, and it will be sufficient to supply the
bare subject of the exercise, and no longer necessary, as with infants, to be
constantly putting predigested food into their mouths.1

1

Erasmus, De ratione studii, CWE 24: 680.
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De vita et morte Leon. Stökelii. 1
Natus est hic vir pius, sanctus et doctus Bartphae, quae una ex V. liberis regiisque
civitatibus superioris Hungariae, sub elevatione poli 48 et 15, patre Leonhart
Stökelio, qui faber ferrarius, et matre Dorothea, anno 1510. Isti filium a prima
aetate erudiencum dederunt Valentino Eccio Lindaviensi, scholae Bartphensis
rectori. Bartpha missus est Cassoviam, ubi aliquamdiu ussus praeceptore Ioanne
Coxo Anglo, Henrici regis Angliae adolescentis pedagogo, quem metu insidiarum
deserere coactus erat, et Cracoviam confugere. Unde Cassoviam est vocatus.
Relicta Cassovia, profectus est Vratislaviam, ubi audivit Vinclerum docentem et
Mecelerum in graecis. Vratislavia Wittebergam venit, ibi Lutherum ac Philippum
docentes audivit, quibus semper fuit carissimus. Per annum integrum in ista
peregrinatione egit rectoram Isleviae in patria Lutheri, ubi ipse cum antinomis
convenire non poterat. Reversus Witteberga in Hungariam anno 1539, multum
repugnante Philippo, qui maluisset ipsum Wittebergae retinere, scholam
Bartphensem rexit per annos 20, multosque praeclaros viros, nobiles et ignobiles
educavit. (Fuit etiam primus ecclesiae et scholae Bartphensis a papatu
reformator.) Quanta istius viri fuerit diligentia, testantur scripta, quae in officio
ludirectoris de omnibus artibus et praecipue de rebus theologicis conscripsit.
Laborabat saepius ex oppilatione epatis, ad quam anno 1560 accessit ischias, ipso
die paschatis in choro quem regebat. His morbis usque ad festum Pentecostes
vehementer discruciatus; interim tamen remittentibus lectiones dictabat, vel
dictandas scribebat. In aegritudine accepit a studiosis quibusdam
Wittebergensibus litteras Philippi Melanchthonis quas cum maximis lacrimis
legit. Nam fama de morte Philippi citius ipsis litteris in Hungariam pervenerat: ad
has – inquit --brevi coram responsurus sum. Obiit die veneris ante Trinitatis anno
1560. aetatis 50. Apposuit M. Steph. Xylander.
[Stephanus Xylander (1571-1619) of Zips County (today, Spiš, Slovak Republic), was a
minister who, after 1614, became the Superintendent/Senior of the Lutherans in Zips and
Sarosch Counties.]
M. Stephanus Xylander, “De vita et morte Leon. Stökelii,” in Egyháhtőrténelmi emlékek a magyarországi
hitujtás korából (Monumenta ecclesiastica tempora innovatae in Hungaria religionis illustrantia), vol. 2.
Vincze Bunyitay ed. (Budapest: Szent Istvan Tarsulat tud. es irod osztalya, 1904), 425.
1
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A Comparison of Topics
I)

List of Topics in Stöckel’s Annotationes:1

8
15
21
24
30
40
48
54
58
99
104
115
118
127
129
133
138
144
146
155
168
178
185
190
205

De Deo
De Filio
De Spiritu Sancto
De Creatione
De Causa Peccati
De Libero Arbitrio
De Peccato
De Peccato Actualibus
De Lege
De Evangelio
De Gratio Et Iustificatione
De Sacramentis
De baptismo
De absolutione singulorum
De coena domini
De Sacrificio
De Veteri et Novo Testamento
De Litera et Spiritu
De Libertate Christiana
De Ecclesia
De Praedestinatione
De Regno Christi
De Resurrectione mortuorum
De Bonis Operibus
Confutatio Argumentorum, quae obijcieuntur contra veram doctrinam De fide
iustificante & bonis operibus.
De Scandalo
De Cruce et Afflictionibus Ecclesiae Dei
De Invocatione Dei
De Oeconomica et Politia
De Usu sev Utilitate Locorum Communium
Quis est usus Locorum communium in docendo?

224
232
245
258
267
271

1

Leonard Stöckel,. Annotationes in Locos communium doctrinae christianae Philippi Melanchtonis. Basel:
Ioannes Oporinus, 1561.
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II)

2

Melanchthon: “The most important articles of Christian Doctrine:”

I.
II.
III.
IV.
V.
VI.
VII.
VIII.
IX.
X.
XI.
XII.
XIII.
XIV.
XV.
XVI.
XVII.
XVIII.
XIX.
XX.
XXI.
XXII.
XXIII.
XXIV.
XXV.
XXVI.
XXVII.
XXVIII.
XXIX.
XXX.
XXXI.
XXXII.
XXXIII.
XXXIV.
XXXV.
XXXVI.
XXXVII.

Of God
Of the one unified divine Being, in whom are three distinct Persons – the
eternal Father, eternal Son, and eternal Holy Spirit
Of the creation of all creatures
Of the beginning of sin
Of free will and human strength
Of sin and the punishment of sin
Of law.
Of the meaning of command or counsel in divine Scripture.
Of divine promises
Of the gospel, and the abundant grace obtained through the Son of God
Of the distinction between law and gospel
Of how we are justified before God
Of grace and eternal blessedness
Of faith
Of good works
Of the distinction between deadly sin and other sins
Of eternal predestination
Of the difference between the Old and New Testament
Of the spirit and the letter
Of the sacraments
Of baptism
Of infant baptism
Of the Lord’s Supper
Of sacrifice
Of baptism
Of infant baptism
Of the Lord’s Supper
Of sacrifice
Of penance or repentance
Of sin against the Holy Spirit
Of confession
Of compensation or satisfaction
Of the keys and the power of the Church
Of the Church
Of human institutions
Of Christian Freedom
Of offense (Scandal)

2

Philipp Melanchthon, Loci Communes rerum theologicarum seu Hypotyposes theologicae. Wittenberg,
1521. CR 21: 83-227; 253-560; 601-1105.
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XXXVIII.
XXXIX.
XL.
XLI.
XLII.

Appendix C
Of the kingdom of Christ, which is not a worldly kingdom ruled the sword
but a kingdom of eternal life, wisdom, and righteousness
Of resurrection of the dead
Of trouble and affliction
Of prayer
Of worldly authority
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The following is a bibliography of sermon collections written by leading
supporters of Martin Luther published prior to Leonard Stöckel’s death in 1560.1

Anon. Euangelia mit den Summarien / vnd Epistel / Auff alle Sontage vnd fürnemesten
Feste / durch das gantze jar. Wittenberg: Georg Rhaw, 1546. In Bibliotheca
Palatina F4647-49.
Brenz, Johannes. Kirchen Postilla das ist / Christliche vnd Catholische Außlegung der
Euangelien / so auff die Sontage vnd hohe Fest / Deßgleichen auch an den
Feyertagen der Heyligen / nach altem löblichen brauch dem Volck Gottes
fürgetragen vnnd gepredigt werden. Sampt der Historien vom Leiden vnd Sterben
vnsers Herrn Jhesu Christi / nach beschreibung der vier Euangelisten.
[=Wintertheil]. Frankfurt a.M.: Christian Egenolff d.Ä. (Erben), 1567. In
Bibliotheca Palatina C282-84.
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Bibliotheca Palatina F4753-55.
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