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where, let it be overcome, as is proper, with God’s word. But if you can continue to brandish the sword, take heed lest someone come and compel you
to sheathe it—and not in God’s name!
But you might say: “Since there is to be no temporal sword among
Christians, how then are they to be ruled outwardly? There certainly must
be authority even among Christians.” Answer: Among Christians there shall
and can be no authority; rather all are alike subject to one another, as Paul
says in Romans 12: “Each shall consider the other his superior” [Rom. 12:10];
and Peter says in 1 Peter 5: “All of you be subject to one another” [1 Pet. 5:5].
This is also what Christ means in Luke 14: “When you are invited to a wedding, go and sit in the lowest place” [Luke 14:10]. Among Christians there
is no superior but Christ himself, and him alone. What kind of authority can
there be where all are equal and have the same right, power, possession, and
honor, and where no one desires to be the other’s superior, but each the
other’s subordinate? Where there are such people, one could not establish
authority even if he wanted to, since in the nature of things it is impossible
to have superiors where no one is able or willing to be a superior. Where there
are no such people, however, there are no real Christians either.
What, then, are the priests and bishops? Answer: Their government
is not a matter of authority or power, but a service and an office, for they
are neither higher nor better than other Christians. Therefore, they should
impose no law or decree on others without their will and consent. Their ruling is rather nothing more than the inculcating of God’s word, by which
they guide Christians and overcome heresy. As we have said, Christians can
be ruled in faith, not with outward works. Faith, however, can come
through no word of man, but only through the word of God, as Paul says
in Romans 10, “Faith comes through hearing, and hearing through the word
of God” [Rom. 10:17]. Those who do not believe are not Christians; they
do not belong to Christ’s kingdom, but to the worldly kingdom where they
are constrained and governed by the sword and by outward rule. Christians
do every good thing of their own accord and without constraint, and find
God’s word alone sufficient for them. Of this I have written frequently and
at length elsewhere.
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in fact an influential leader of the party of the politiques, who sought a pragmatic solution to the conflicts of the time by recognizing that, despite the
value of religious uniformity, attempts to impose it by force could be disastrous. In an address in 1562, he insisted that the fundamental issue “is not
about the maintenance of religion (consituenda religione) but about the
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His Life and Work, ed. Philip Schaff (Edinburgh: T. & T. Clark, 1886).
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The schismatics particularly objected to Caecilian, bishop of Carthage
311–45, on the grounds that he had been consecrated by the traditor Felix
of Aptunga.
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as a rival bishop to Caecilian in the see of Carthage.
Letter XCIII is addressed to Vincentius, Bishop of Cartennae, a member
of a moderate subsect of the Donatists called the Rogatists, and former
friend of Augustine, who addresses him as “dearly beloved brother” (dilectissimus frater).
Enarrationes in Psalmos 95.11, drawing the contrast between the extremely
limited world of Donatism and the genuinely universal horizon of Catholi-
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The dhimmπ in this case is a Jew—there were hardly any Christians
in Granada at this time, as they had been ordered to leave by church
authorities.
This is a play on words. The Arabic verb dhamma, the root of dhimmπ,
means “to blame.” Thus the phrase dhimmiyu dinikum, which is used in
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meaning.
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59. “The Touchstone of Reasoning,” one of al-Ghaz≥lπ’s works on logic.
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61. The Ism≥‘πlπs, so called because of their emphasis on esoteric (b≥t.in)
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.htm (accessed April 4, 2009).
63. The two pairs are sometimes conflated in shorthand accounts of the “two
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principle of cura religionis, that the civil magistrate had a responsibility, as
custodian of both “tables of the Law,” to regulate the right order of true
religion. It has been suggested, though, that in later life Luther came closer
to Melanchthon’s position. Cf. James Estes, “The Role of Godly Magistrates in the Church: Melanchthon as Luther’s Interpreter and Collaborator,” Church History 67, no. 3 (1998): 463–84.
65. The reference seems to be to Acts 1:24.
66. This is a recognized proposition of the canonists (cf. Gratian) applied to
specific pastoral situations. It is adopted, for example, in the Council of
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Trent’s canons on marriage (Denzinger no. 1814), where the issue is that
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Job 41:27, 33. The biblical reference is in fact to Leviathan.
Psalm 107:40: “He pours contempt upon princes.”

