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ABSTRACT
ANABAPTIST MASCULINITY IN REFORMATION EUROPE

by

Adam Bonikowske

The University of Wisconsin-Milwaukee, 2013

Under the Supervision of Professor Merry Wiesnenisa

This thesis studies the connections between thé#ptst movement during the
Protestant Reformation and the alternative masitielinthat developed during sixteenth-
century Europe. It argues that Anabaptist men ehgkd traditional gender norms of
European society, and through their unique undedstg of the Reformation’s message
of salvation, these men constructed new ideas ahastulinity that were at odds with
Protestant and Catholic culture. Anabaptist mewgu piety and ethics at the center of
reform, and argued for the moral improvement ofi§tians. In separation from Catholics
and mainstream Protestants, Anabaptists created aulture that exhibited behavior
often viewed as dangerous. The resulting culture warginalized and challenged by

persecution during the sixteenth century, but s.sevinto the modern era.
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Introduction

The Anabaptist movement began in 1525 with then&tion of the Swiss
Brethren in Zirich, and spread from there voiciiftecent ideologies about doctrine and
how faith should be practiced. Anabaptists rejeatéaht baptism, believing that only
adults should be baptized, because they alone ggEb¢he capacity to understand faith.
Although opinions and rituals varied among diffédreommunities, Anabaptists generally
believed social transformation was necessary ®b#tterment of society. This was a
movement that supported the politically marginaliztae poor and destitute, and the

socially oppresset!.

Because the Anabaptist vision sought the bettetrofesociety, its followers
found the objectives of the mainstream Reformatiobe seriously lacking in belief and
direction. According to Anabaptists, magisteridbreners failed to convey the deep
moral significance behind the new understandinggbfation, and therefore, the social
“improvement of behavior®.Early attempts to gain support among the magasteri
reformers were unsuccessful, as many reformers agamst adult baptism. Thus, in
order to socially transform and improve people, Bajatists separated themselves from
society. They formed their own communities in isiola, and developed many sectarian
characteristics that distinguished their congregeséind members from the rest of society.

These characteristics centered on strict moralkfimdal standards. As Werner Packull

Y Werner O. Packull, “In Search of the ‘Common ManEarly German Anabaptist Ideologyfhe
Sixteenth-Century Journdl7, no. 1 (Spring 1986): 67.

2 Hans-Jurgen Goertz, “Radical Religiosity in theiGan Reformation,” itA Companion To The
Reformation Worlded. R. Po-chia Hsia (Oxford: Blackwell Publishibh¢d., 2004), 77.



has argued, “In this moral elitist form Anabaptisame to constitute a peripheral social

manifestation but no longer a populist movemént.”

The Anabaptist impulse for improvement of behawas both spiritualist and
scriptural in its formation. At the crux of this@al movement was the Anabaptist
understanding of salvation: people were to constyorn away from their lives as
sinners, and were challenged to be reborn as “nem;’nand live more in accordance
with God. Hans-Jurgen Goertz has correctly idesdithis process, arguing, “Itis in all
cases, a matter of the ethicization of faith. Rcadbecomes the visible preservation of

salvation.” [...] “Human participation in the praseof salvation is unmistakable hefe.”

Above all things for Anabaptists was the seriguention to change everything
about one’s life. Mentality, behavior, and lifegtybok new expressions as faith
permeated every aspect of life. Religion was exqg@snd took shape in daily, mundane
tasks. Thus, daily acts perpetuated faith and rspategual change physically evident.
Nowhere else among the movements of Reformationtkvgsransformation more
apparent than among Anabaptists. The formal ritoiadsaditional religious services such
as the mass were abolished and replaced by fadhtalin day-to-day affairs. Goertz
argues, “even if not always systematically devettigbe intention to change in the

Anabaptist movement was “its essential conceptragmam.”®

Thesis and Main Themes

This thesis argues that Anabaptist men in sixteeahtury Europe understood

manliness and exhibited masculine behavior in gantly different ways than Catholic

3 packull, “In Search of the ‘Common Man", 63.
* Goertz, 77. Goertz claims that many Anabaptist®wespired by late medieval pious repentance.
5

Goertz, 80.



and other Protestant men. | argue that the Refasmatas a historical period that not
only provided opportunities for men to explore ngays to understand their faith, but it
also provided the opportunity for Anabaptist memiteak away from masculine
conventions and re-construct ideas about mascudergity. Therefore, masculinity in
the Reformation era was not static, but fluid ahdngeable; not homogenous, but
capable of adopting ideals that were consisterit maéiw religious cultures that emerged
during this century. In this framework, the Anabsipmnovement allowed men who

followed and led it to place morality and ethicsha heart of masculine identity.

Anabaptist men in the sixteenth century believadtazhptism was a rite of
passage that allowed one to shed one’s immorasiaufal past, and be spiritually born
anew. The experience of adult baptism improved mimnally, and this improvement
was demonstrated externally in devotion to a smtilife instead of one that was worldly
and temporal. This transformation was an “ethioaraof faith”; a fundamentathange
of every aspect of a man’s life. Ideas about madlaa manliness were constituted
through a discourse concerned with morality, sioitylj responsibility, and dedication to
God and faith. This was a direct identificationiwihe masculine virtues and the

humanity of Jesus Christ.

This study approaches Anabaptist masculinity witke central themes. First, it
considers how Anabaptist men perceived a new utadhetimg of masculine ideals, which
they had constructed from Scripture, where the gkamf Christ’'s experiences as a man

could be seefChrist was an exemplary male figure for Anabaptish to imitate as

® For example, see “Questions and Answers of AmbsoSpitelmaier (1527)” iSources of South
German/Austrian Anabaptisrad. C. Arnold Snyder, trans. by Walter Klaas$eank Friesen, and Werner
0. Packull. (Kitchener, Ontario: Pandora Pres§,12060. Sources of South German and Austrian



closely as possible. His virtues, found in Scripfallowed these men to redefine their
masculine identities. Michael Sattler, a leadethef Swiss Brethren who wrote the
“Schleitheim Articles”, stated, “Christ teachestadearn from him that we should be
mild and of humble heart.” [...] “Christ has sufferedt ruled, and he gave us a model,
so that you shall follow in his footsteps” [1 Pe2e21]” Anabaptist men chose to imitate
the experiences of Christ in many ways, includirgegiencing adult baptism at the age
of thirty, missionary activity, evangelicalism, afidally suffering and martyrdom.
Anabaptist men also chose to appear in simpleidgtike that that Christ wore, and
grow a beard in the same way Christ was represemtggteenth-century images.
Therefore, the imitation of Christ’s masculinity—uwofrality, humility, and piety—was a

strong factor that influenced Anabaptist men.

The second theme of this study draws upon the edswcbetween inner and
external spirituality in the Anabaptist faith. Dogi the ritual of adult baptism, the Holy
Spirit was to empower men and women internallyrehg changing their consciousness
and attitude about the physical world. Temporakpssions no longer mattered. The goal
of salvation and a life dedicated to God were jgraad above all. However, this internal
spirituality was also to be perceptible extern#lisough a man’s demeanor, his public
appearance, and his reputation. Hans-Jurgen Gargiies, “The observation of
individual religiosity is the foundation for strintorality, the following of Christ, or

Christianity of action, in short, for the ethicimat of faith.” [...] “Only the person who is

Anabaptisnfor now on abbreviated as SSGAA.) Spitelmaier cldntWhenever the name Christ is used
in Scripture it identifies a genuine person offilesmd blood, prone to suffering and mortal as weisThe

is not God, but a man, (that is) a tool throughaohhtod’s Word has been expressed.”

" Michael Sattler, “The Schleitheim Articles,” ffhe Radical Reformatioed. and trans. Michael G. Baylor
(Cambridge University Press, 1991), 177-178. Alsg, dohn Denck, “Whether God is the Cause of Evil,
1526” in Spiritual and Anabaptist Writers: Documents lllugtve of the Radical Reformatiad. George

H. Williams and Angel M. Mergal (Philadelphia: The Waaster Press, 1967), 99.



inwardly purified and transformed is called to papate in the divine renewal of the

world, indeed, to make himself available as arrimsent of this process of renew4l.”

The strong connection between inner spiritualitg @s external demonstration
allowed Anabaptist men to connect faith and masayliThis study thus explores the
ways in which Anabaptist men gave meaning to tiverld through visual practices,
challenged and reformed conventions, and theredated an alternative masculinity in
many ways. As Ulinka Rublack has recently notedblipiappearance and behavior both
deeply established and maintained masculine igehkiten’s acts were seen as an
expression of the divine in the natural world, gaste meaning to a wider sense of
religious identity, expressing specific idealslod religious “self physically as well as

intellectually.™®

The third theme of this narrative is the relati@ivizen Anabaptists and other
Protestants. Anabaptist men who formed communitiggparation from the world were
critical of both Catholic and Protestant movemafiteligious reform. In this sense,
Anabaptist men not only constructed their idergitre opposition to Catholic men, but
also in opposition to Lutherans and Calvinists s&tudy compares and contrasts
Anabaptists, Catholics, and other Protestantsaiafglhow Anabaptists understood their
faith in terms of education, labor, community ongation, dress, ideas about honor, and
ritual practices. It approaches these from bothirtkiglers’, oremic perspective, and

outsiders’, oretic, perspective.

8
Goertz, 76.
° Ulinka Rublack, Dressing Up: Cultural Identity in Renaissance Eug¢@xford University Press, 2010),
XX; 6.
' Rublack, 121.



Review of Literature

In the past three decades Reformation historiogragpanded with a new body
of research that has focused on gender analysoriéins in this field revealed how
ideas about gender in sixteenth-century societpesth@rescribed roles for men and
women, and how both sexes conformed to public egiguls concerning behavior. A
more recent development from the gender schooldtased on masculinity, and,
analyzed how Reformation Europe offered new deéding or identities of manhood;
examining the roles of husbands and fathers, thegss of how boys become men, and
how men conformed themselves to civic settingsaigctive needs. Scholars in this
field agree that class, age, marital status, apeé@ations of women were essential
factors in shaping a man’s identity in the sixt&ergntury*! In addition, the concept of
honor, lineage and patrimony, management of a famiblence, competition, and
service to the state were all integral to undeditajmof what was fundamentally a
‘man.”

Historians have developed the notion of “hegemamasculinities,” which were
rooted in social tradition and imposed from the-tlmpvn. These were understood to be
universally applicable, standards that all grouipsien in a societghouldmodel*?
However imposing “hegemonic masculinities” may hbeen, however scholars have
agreed masculinities change over time, and alsodalka wide range of meanings within

a given society. For the Middle Ages, Ruth Kalras argued, “The medieval cases

1 Scott H. Hendrix and Susan C. Karant-Nunn. @dasculinity in the Reformation Erirksville, Mis.:
Truman State University Press, 2008), ix-x.

12 Ruth KarrasFrom Boys To Men: Formations of Masculinity in € edieval EuropéPhiladelphia:
University of Penssylvania Press, 2003), 8.



demonstrate the wide range of meanings mascubiomyd take within a given society
and caution against a tendency to generalize abgivien era*?

In the sixteenth century, masculine expectation®wéso not homogeneous, but
were plural and varietf. Although men of all classes in sixteenth-centunydpe shared
certain essential characteristics of a standardizastulinity, the Reformation also
brought change to ideas about the male lifestyédofRnation scholars such as Lyndal
Roper and Helmut Puff have described a “spectrumasculinity,” suggesting
contrasting or different masculine cod@s.

Anabaptist historiography has traditionally focusedradical theology, politics,
and economics, but has made progress in the pastdeades with gender analysis,
especially that of womelf.Jans-Jiirgen Goertz notes that early in the Anaapt
movement some women spoke out, but “patriarchatgires were stronger and swiftly
shook early moves toward the emancipation of wotiérSigrun Haude’s recent article,
“Gender Roles and Perspectives among AnabaptisBpimdualist Groups,” gives a well
organized summary of the historiographical debdteresr George Hunston Williams,
Jennifer Reed, and Sherrin Marshall Wyntjes proploaethe Radical Reformation’s
notions on freedom of conscious and a sense ohtexigd individualism brought about
an equality of the sexes, and argued that baptsrallfbelievers became part of a more
gender egalitarian covenant. On the other sideyszReter Clasen, Joyce Irwin, and

Leona Stucky Abbot have suggested a much more dmade position of women in a

¥ Karras, 3.

Karras, 3.

16 See Hermina Joldersma and Louis Grijp, eds. amfElisabeth’s Manly Courage: Testimonials and
Songs of Martyred Anabaptist Women in the Low GastMilwaukee: Marquette University Press,
2001); Linda Huebert Hecht and C. Arnold Snydes. Bdofiles of Anabaptist Women: Sixteenth-Century
Reforming PioneeréVaterloo, Ont.: Wilfrid Laurier University Presk996).

" Goertz, 76.



strict patriarchal community setting. Many scholars “positioned somewhere between
the two poles of absolute equality and traditiswordination,” which include Marlies
Mattern, Marion Kobelt-Groch, and Hans-Jiirgen Go&rAdam Darlage’s recent article
on “Double Honor” in Hutterite communities provid@asight about special rights given
to community elders, including women, in Huttegtammunes. He argues that the notion
of “double honor” allowed some Hutterite womeny fbrtue of their marriage to a
leader or even a “specialist” such as a barbeue®n,” better privelidges or treatment
than women and men not among the group of ledders.

Sigrun Haude’s article in 2007 called for new imsiop studies of masculinity for
Anabaptists, about which previous research has laeking. She suggestsThe study
of masculinity and manhood is particularly fruithére because the radical movements
broke with some essential practices, rituals, atthliors that closely delineated
masculine identity®

Anabaptism provides a strong case for how altereatiasculinities could form
during the Reformation, as Roper and Puff have astgg. These men revolutionized

their masculine identity through innovations in aidsehavior.

Discussion of Sources

The majority of sources | have consulted are pijgtbee in that they encourage

people to live and behave in a certain way or donsty believe in something. Rather

18 Sigrun Haude, “Gender Roles And Perspectives Amfimabaptist And Spirititualist Groups,” iy
Companion to Anabaptism and Spiritualism, 1521-1&80John. D. Roth and James M. Stayer (Leiden:
Brill, 2007), 427-430.

19 Adam Darlage, “Double Honor: Elite Hutterite Wonmierthe Sixteenth CenturyChurch History79,

no. 4 (December 2010): 770.

?® Haude, 461.



than describe or provide evidence of actual hisabevents, prescriptive sources

advocate what onghoulddo rather than tell what ormkd do.

My research uses prescriptive sources compargiinerder to write Anabaptist
history across a broad spectrum. The fact thatiasSBrethren, a Hutterite in Moravia,
and a Mennonite in the Dutch Netherlands, sepatatddindreds of miles, all wrote
similar documents telling men how they should behavhow they should not dress
suggests that the daily lives and experiences abAptist men were comparable in these
groups. Similar prescriptive sources analyzed togyetan tell us not only about peoples’
mentalities and attitudes in terms of religion dadly life, but also about how people

were supposed to physically participate in thhgien and culture.

The majority of primary sources consulted in tieisearch have been translated
from the original German and Dutch into Englishhie series “Classics of the Radical
Reformation”. | have translated very few sourceseffy and have taken the English

translations to be both scholarly and accurate.

Questions about the sources and translations shewdked when using gender
analysis, however. For example, some German adgscéind adverbs have masculine
overtones. The German woReddlich appearing often in thdutterite Chroniclehad a
number of different meanings in the sixteenth-cgntAmong these was the notion of
manliness, but one must question whether “manlglwsays the best English word for

“reddlich”

Sigrun Haude wisely raises other questions whesarehing her gendered study

of Anabaptism. Haude writes, “Some male Anabafaeders, like Michael Sattler,
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included women when they addressed the congregdtezuently speaking of brothers
and sisters. The majority, however, talked onlshie language of brotherhoot!.', too,
have come across many examples of Anabaptist ausipeiaking exclusively to men, but
also some sources that address both men and wémman. study, | have tried to pay

attention to both gendered language and the gafdiee audience.

Breakdown of Thesis by Chapters

This study follows the life stages of Anabaptistmiimm childhood to death. In
Chapter 1, | examine the process of how boys anteacent males in Anabaptist
communities were raised by looking at educationlabdr, and then focus on how young
men reached adulthood and maturity through thalratiadult baptism. Chapter 2
focuses on patriarchal roles in Anabaptism alori wiher elements of family life,
which reveal expectations of Anabaptist men asefatrhusbands, and leaders. In this
chapter, | also analyze the community life of diéiet Anabaptist groups, and address
how communities were structured to ensure a marguslized way of life for men and
women. | turn to individuals in Chapter 3 and amalizow ideas about honor
differentiated Anabaptists from other men of Cathahd Protestant faiths. This chapter
also examines Anabaptist missionary activity, issegarding pacifism and violence,
dress, and facial hair. Chapter 4 is an analyssufféring and martyrdom and how this
influenced masculine ideals for Anabaptists. Thetynsl mentality is given special
attention, but the chapter also focuses on markynsins, martyrologies, the link

between baptism and martyrdom, as well as Nicodaraisd apostates.

2l Haude, 428.
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Ch. 1: From Boys to Men

Anabaptist men of the sixteenth century deniedatholic doctrine of good

works in favor of a faith that changed people in&dlly. This transformation was
expressed, however, in moral and ethical behakimtrdould be externally demonstrated,
and was, as Hans-Jurgen Goertz argues, an “impeveoh behavior.” “They were
inspired by late medieval pious repentance and wlealenged to be reborn as “new
men.”? Internal change reflected a spiritualist desia fandamentally structured how

Anabaptist men understood and received salvation.

The Swiss and Hutterian Brethren, Dutch Mennondes, circles of Anabaptists
in South Germany and Austria advocated a lifestiggracteristic of Erasmian “perfect
piety”, which taught “a spiritual redaction of ttraditional Catholic ideal of striving for
virtue,” raising the ethical demands found in theaNTestament’ This radical approach
to how a true Christian should live shaped theyielis practices, rituals, and
organization of Anabaptist communities. Daily babaof men and women in these
communities accommodated to these changes, giewgspiritual meaning to everyday

routines.

For Anabaptist men, the intention to change eveargtivas serious and not
accidental. Change was an essential concept &riabaptist faith; a distinguishing part
of membership that separated #micfrom etic—Anabaptists from Catholics and other

Protestants during the Reformation. This becamgiltnevident from the behavior of

2 Goertz, “Radical Religiosity in the German Refotioa,” 75-77.

% Thomas A. Brady JrGerman Histories in the Age of Reformations, 14680 Cambridge: Cambridge
University Press, 2009), 61-62. Brady writes thaéswThe attempt to progress always from visibiegs,
which are usually imperfect or indifferent, to isiile ones.”
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Anabaptist men, was revealed through their wriind teaching, and also manifested

physically®*

This chapter and thesis argues that Anabaptistpeeseived their faith in moral
and ethical terms that fundamentally structured tely behavior, mentality, and
masculinity. Their letters, pamphlets, and docsio&faith describe how male
Anabaptists, from youth to adulthoahouldact in order to receive God’s gift of eternal
salvation. The type of moral behavior Anabaptishntealized was uncharacteristic of
the common expectations of men during the Refoonadra in Europe. Protestants and
Catholics alike commented on the peculiarities eraentricities of Anabaptist men,
perceiving that their definition of masculinity wasodds with hegemonic norms.

This chapter follows the early life of male Anabsis from childhood to their
emergence into adulthood. A short historical baclkgd is first provided to
contextualize the early Anabaptist movement invth&e of the Protestant Reformation.
This background is followed by a brief analysisAofabaptist behavior that highlights
social and cultural habits exhibited by men and womwithin their own congregations
and amongst outsiders. The chapter then turnswoAmabaptist male adolescents were
raised in spiritual and moral environments. Sedtibare focus on early education and
work, but also indicate how routinized daily belmanat a young age influenced
Anabaptist men’s mentality as adults. Finally, thapter analyzes the male experience
of adult baptism to reveal the complex nature o thiual. Above all things, male adult
baptism was a transition experience and rite o$gge that confirmed a man’s adulthood

and prioritized first his faith in God.

24 Goertz, 80.
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General Information on Anabaptists

Anabaptism is a very broad term used to defineggai religious
nonconformists during the Reformation who chospréztice adult baptism, because
they believed infants and adolescents were nottabiigionalize their faith and therefore
not ready to receive the sacrament. Conrad GrelaeFalix Manz led the early
formation of the Swiss Brethren in January of 18&Br a break in doctrinal theology
with Ulrich Zwingli and the Zirich circle.

The split between Zwingli and Grebel in 1523-2%wapart a matter of Biblical
interpretation. Zwingli viewed the Old Testamestaanecessity for interpretation and
exegesis of New Testament Scripture. This, he ardaedonged to the learned, an
assertion institutionalized among the Reformationggisterial churches. Grebel
believed the New Testament was an authoritativecedihat represented a model of the
pre-Constantinian church, and therefore the apiostature and true behavior of Christ’s
followers® The theology developed by Grebel included a tigjeof infant baptism
nurtured by a vernacular Biblicism and hermenectimmunity. Interpretations of the
New Testament would be done through congregatimmalersation, rather than by an
elite clergy. These conversations and readingseoScriptures would affirm proper
“rules of life, the reform of abuses in Church aadiety, and the proper reorganization

of congregational life®

% Werner O. PackulHutterite Beginnings: Communitarian Experimentsidgrthe Reformation
(Baltimore: The John Hopkins University Press, 1995Joyce L. IrwinWomanhood in Radical
Protestantism, 1525-1671Blew York: The Edwin Mellen Press, 1979), xxixwin draws upon the work of
George H. Williams, who claimed the Anabaptist®oKed steadily into the past, finding their own ireag
and ecclesiastical blueprints in the Bible andrttaetyr church of antiquity.”

% packull Hutterite Beginnings32.
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In the following two decades Anabaptism develo@gudly across the Holy
Roman Empire. During this time, congregations pecatd adult baptism originated
independently of each other, a polygenetic movenmewhich communities exhibited
behaviors different from the Swiss Breth@Many Anabaptist communities like the
Swiss Brethren believed that a literal interpretaof the New Testament was the sole
authoritative source for their faith. These grouqutuded circles of southern German
Anabaptists, congregations in Austria, the Hutsrin Moravia, and later communities
in the Dutch Netherlands such as the Mennonites.

A number of flourishing Anabaptist groups in theela520s and 1530s had a
more spiritualist impulse that practiced mysticiand continuous revelation of God.
They believed that the soul could have a more imated¢onnection with God, and that
this personal and internal experience had supgriovier Scripture. These groups
followed in the path of the spiritualist Thomas Mier, and many prophesized the
second coming of Christ. They were most commohénsbuthern and western German
lands along the Rhine, but did establish circlefanas the Netherlands and the Swiss
Cantons?

The variations and different practices among tlggeaps makes distinguishing
and writing a history of Anabaptism rather difficltEven their contemporaries had
difficulty in identifying which Anabaptist congretians shared the same doctrine as the

Swiss Brethren or if they were more like Thomas Ménin their religious ideas.

27 James M. Stayer, Werner O. Packull, and Klaus Bepann, “From monogenesis to Polygenesis: the
historical discussion of Anabaptist origindfennonite Quarterly Revied9, no. 2 (April, 1975): 83-121.

28 Melchior Hoffman, Jan Mattjias, Jan van Leidem Battenberg, David Joris, Hans Hut, and Hans
Denck were the most influential leaders among tigeseps. My research tends to omit spiritualist
Anabaptists in favor of the more Biblicist groupkigh were more common in Southern Germany, Austria,
and Switzerland, However, | do use sources fromtsplist Anabaptist leaders like Hans Hut and Hans
Denck, as they were important in Southern GermAngiria, and Switzerland, and communicated
regularly with other Anabaptist groups in theseitmries.
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Sebastian Franck, a sympathizer of Anabaptistspoembed on this problem. He wrote,
“There are many more sects and opinions among Wiach | do not know and cannot
describe. Almost no one agrees with anyone eladl matters, by which God shows
them that he is just as weary of and as oppos#tktosect as to all otheré>Franck’s
statement catches this inconsistency between Amiabgpoups, indicating that many had
different opinions on faith and often disagreed.

The Anabaptist movement expanded in the 1530s aih &erman and Austrian
Anabaptists followed their leader Jakob Hutter asthblished large communities in
southern Moravia calleBruderhofeor HaushabenThese Hutterites, named after their
leader, were allowed a degree of religious freeftom the local aristocracy of
Moravian Estates in exchange for economic benddsing much of the sixteenth
century Hutterite communities worshiped and practitheir faith in a manner that
closely resembled the Swiss motfeHutterite communities were large and often
exceeded 500 members. From 1536-47 tBeaderhtfemultiplied to approximately 30
settlements, and more than doubled that figure ft668-92. By the close of the century
this unforeseen growth transformed the Hutteris an extensive, state-like cluster of
prosperous communes with a capital at Neumiihl yellaus Braidl**

By the end of the 1530s another congregation wasgrbwing in the Dutch
Netherlands under the leadership of Menno Simmidnder the constant threat of

persecution, Menno tirelessly wrote pamphlets dvemext thirty years that defended

the Mennonites as a peaceful and harmless faitar e, his devotion to this task was

29 Sebastian Franck, “On the Anabaptists (1536)3SGAA, 248.

30 packull,Hutterite Beginnings66-70.

31 Adam Darlage, “Double Honor,” 766; James StaJée German Peasants’ War and Anabaptist
Community of Good8Montreal: McGill-Queen’s University Press, 19914,7. James Stayer argues that
“the Hutteriteshad become very much like those principalitieshim tworld” they had left behind.”
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successful, which allowed Dutch Mennonite commaesito practice their faith freely in
some areas.

Anabaptists established their own communitiesasation from Catholic and
Protestant society. Separation and religious freedere at the heart of Anabaptist
doctrine; a faith that identified moral improvemantd change as possible only in
isolation from the corruptions of the world. Thepgaration was critical to the re-
construction of Anabaptist identities given theifpedl context of the Reformation. After
the Religious Peace of Augsburg in 1555, each sayeipolitical territory in the Holy
Roman Empire chose whether to be Catholic or Prniesand enforced this choite.
Many Anabaptists were identified as heretics andgmited for their faith throughout the
Reformation. Persecution of Anabaptists continwedénturies, but so did those
legacies of Anabaptism that have become so widalyed in the modern era: religious
tolerance, separation of church and state, angioek freedom. These legacies are vital

to understanding the identities of Anabaptist meth their commonly held valués.
Behavior

Like medieval monks, Anabaptists sought to moratigrove themselves
internally and externally by changing everythinguattheir behavior. They believed that
they were internally strengthened by the Holy $pamd this gave them the power to

reject worldly possessions considered excessiaghtoamble and Christian lifestyle. This

32 For a more detailed overview of how confessiomaiimlitically and legally bound the different
Christian faiths into an Imperial framework, sea®y, German Histories in the Age of Reformations,
1400-1650406-410.

% For scholarly work that analyzes the legacy ofAhabaptist movement, see Guy F. Herschbeffjee,
Recovery of the Anabaptist Visif®cottdale, PA: Herald Press, 1957); Howard J fik@an and Leland
Harder,Anabaptists Four Centuries Later: A Profile of FiMennonite and Brethren in Christ
DenominationgScottdale, PA: Herald Press, 1975); Steven Mt,MoHistory of the Amisfintercourse:
Good Books, 1992).
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meant that regular human emotions like want, grieestl, envy, and ego were cast aside
for a more pious lifestyle that valued respongfpilnonesty, and modesty. Dietrich
Philips wrote in his “The Church of God, c. 156e [Jesus] teaches true humility,

meekness, patience, kindness, and brings the pé&md to the consciencé®

Entertainment, sexual gratification, and other canrpleasures were also to be
avoided. Anabaptists believed idleness and laziwess unchristian in character. Hans
Denck admonished his followers, “Whoever seeks amesit in idle words proves that
God bores him3® Every action should be done in consideration od'€ teaching and
with the upmost righteous demeanor. This way mesmbkthe community were to

become virtuous role models for one other and asl@ttactions that led to sinfulness.

Mennonites were especially strict about living arenethical lifestyle. In writing
“The Faith of the Woman who was a Sinner,” Mennmi@bns condemned most social
relations between men and women that could potgniigad to fornication. He
instructed, “[...]Jmany are not guiltless in that thaiow such intimacy with other men
and companions, with bold face singing, dancingnkiing, kissing, flirting, primping and
fixing up.”®® In Menno’s view, common venues for social enterént such as parties,
ceremonies, and taverns were immoral and unchrigier Mennonites, joyful occasions
were those that partook in worshiping Christ aratineg from the Bible.

The Hutterites had a similar view towards entertent and sexual behavior.

Hutterite missionary Paul Glock wrote in a lettehis wife, Else, “Do not be deceived,;

3 Dietrich Philips, “The Church of God, c. 1560,"\Williams and Mergal, 244.

% Hans Denck, “On the Law of God,” in Baylor, 139.

% Menno Simmons, “The True Christain Faith, C. 1541 The Complete Writings of Menno Simons c.
1496-1561ed. John Christian Wenger, trans. Leonard Ver{taottdale, Penn.: Herald Press, 1956), 376-
383; Irwin,Womanhood in Radical Protestantis®0-61.
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neither the fornicators nor the idolaters not ttel@rers nor the effeminate nor the
homosexuals nor the thieves nor the avariciousdnarkards nor the blasphemers nor
the robbers shall inherit the kingdom of G3d@Glock made clear that any sexual and
immoral behavior outside of marriage was a sinvaadld, in his view, prevent
Hutterites from receiving God’s salvation. Thislirded those who were greedy, who
drank socially, and used foul language.

Not surprisingly, this strict ethical lifestyle waenfusing to outsiders. Although
monks and nuns lived ascetic lives, they were oedaffito monasteries and did not engage
with the outside world as Anabaptist missionariethose Anabaptist men whose craft
led them beyond their communities did. Therefooeps observers looked at this
behavior with criticism and others with admirati@amd some combined these. Sebastian

Franck captures this in his 1536 work “On the Anpisés”:

“Some have regular periods of silence and are moetecned with rules,
by which they vex and bind the conscience, and spéak, put a rope
around their necks, by means of preoccupation eldthing, hair, eating,
speaking, etc. These are called the silent brethfer] “I would say that
they were as free of and dead to the world anavghin them as they
think they are to the outer world. By this | meawd of self, spiritual
pride, absolute certainty, thoughtless judgeméietly pretense to piety,
desire to be admired, and the whole spiritual conegth self and
hypocrisy, which, | fear, is not a little preserit.”

Franck’s writing considered Anabaptist religious liddled with so many rules that
common emotions of happiness and desire were studueeto their concern with
externals, but he also saw that they wanted aé&ticated to faith and morality. As

Ulinka Rublack notes, for some religious groupshef Reformation, “commodities

37 Paul Glock, “Letter to his Wife Else (1563),” il8SAA, 312.
3 Sebastian Frank, “On the Anabaptists (1536),"SG3A, 236; 239-40.
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became loaded with an emotional language of whatswaially right or wrong®
“Foolishness was associated with sinfulness]...]Jdbs with relief from rigorous social
conventions and straight morals. Without foolislsnagriousness and melancholy
threatened to overtake; life became lifelé€sAlthough this behavior was confusing to
outsiders, for Anabaptists, the “ethicization atfdbecame a goal that everybody was

supposed to strive for along their path to salvatio

Coming of Age and Education for Men

Anabaptist masculinity was shaped by the formisetfavior expected of all
Anabaptists, but also by general societal expecrtatior men. In late medieval and
Reformation Europe, boyhood and adolescence weieatearly stages of life that
shaped masculinity. A boy’s upbringing and his edon taught young men masculine
ideals and expectations for adult life. The traasitrom childish behavior to maturity
functioned as the primary process of turning boys men; therefore, in this culture,
childhood was perceived as the opposite of manfAbBudring the teenage years a young
man learned the importance of intelligent and reticontrol, male strength, and skills
that embodied physical expression, like horse-gdfrUlinka Rublack argues, “The
progression from youth to adulthood was construated surprisingly drawn-out process
for early sixteenth century upper-class men, wicmhld continue into their thirties. Male

youth, in fact, only ended properly with marriagath being head of a household. Before

39 Rublack,Dressing Up 31.

0 Rublack, 76.

“! Karras,From Boys To Mer89; 153.
2 Rublack, 42.
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this, men’s sexual identity was not yet bound &acicut ideals of honorable virtue, as it

was for women*

Like young men from Catholic and Protestant baockgds, the adolescent years
for Anabaptists were critical in shaping mascujiniiowever, unlike boys from Catholic
and Protestant backgrounds, Anabaptists were raigedomewnhat different notions of
manliness. Morality, honesty, responsibility, atelotion to God were the qualities
expected of boys and young men in all religiouditians, but in Anabaptist

communities these were especially powerful.

One aspect of manliness that was different for Apébkt boys than for Catholics
and Lutherans was education. Most Anabaptists agaenst advanced book-learning
and university education. This anti-intellectualadikely stemmed from the fact that the
overwhelming majority of Anabaptist men were peésand farmers, or burghers and
artisans/craftsmen. Many communities and missiesdrad found converts among the
lower, less educated classes of society. This mtastional. Anabaptists were proud of
their simple lifestyle. Higher education and tinpest reading books other than the New
Testament undermined devotion to God. Gabriel Aswra argued, “We have had
universities for fifteen hundred years, but theg baly prevented people from finding

their salvation.** In a similar view Hans Hut claimed:

“For this reason St. Paul writes his epistles armutar letters to each
congregation according to their particular needthieoworldly and
creaturely he wrote differently than to the matane instructed brothers,
and differently to the sensual wiseacres thand¢ontbak, etc... the
Scripture-clever preachers preach|...] but omit totio& what is

3 bid., 35.
4 1rwin, Xix-xx.
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necessary to receive it. Thus they create an intlaled impudent people
in whom there is no improvemert”

In Hut's opinion, theologians who were well-versedcripture failed to
understand that Paul’s epistles were meant to qandanstruct people towards
morally improved lives. Learned men, too busy pingag and reading books,
were distracted from the real message of the Nestafigent, which taught that
true Christians were internally improved througtifand not through higher
education. Jorg Haugk von Juchsen believed bodks ltendency to lead the

reader outward rather than inward, thus not pradutiue Christian§®

This opposition to higher education did not extembasic literacy. Sigrun
Haude argues, in fact, that bible-centered Anabtpgroups “took the
educational impetus the furthest” because theyhialogver-class children to
read?’ Children of Anabaptists were educated to receibasic knowledge in
catechetical and Bible reading. South German arstriam Anabaptists used the
Apostles’ Creed and Lord’s Prayer for Catecheficsiruction?® Although
persecution of Anabaptists in southern GermanySmitizerland prevented many

communities from establishing formal schools, inl&tod the Mennonites

“5Hans Hut, “Comparing and Interpreting Divine Stuie: A Christian Instruction given in the power of
the Holy Spirit together with the three parts ofiGtian Faith and how they are to be understoo@7}L5

in SSGAA, 34.

%6 J6rg Haugk von Jiichsen, “A Christian Order of aeT€hristian: Giving an Account of the Origin o$hi
Faith (1524),” in SSGAA, 18

*"Haude, “Gender Roles and Perspectives,” 440-443.

8 See Eitelhans Langenmantel’s, “An Anonymous Angéibaermon & An Exposition of the Lord’s
Prayer (ca. 1527),” in SSGAA, 111.
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organized secular schools in hopes of preventingaiinist indoctrination of

their children.*®

Reading played an important role in the educatiohmabaptist children,
because it was essential for participation in Amaisareligious services. Rather
than listening to a sermon, Anabaptists read aredpreted the Scriptures
hermeneutically. Most boys and girls learned taleam the Bible. All
communities used memorization of passages fronptsice and the Lord’s Prayer
as a form of education, studying them and circagathem within everyday
conversationn® Anybody had the right to read from the New Testatrand spark
discussion about Scripture. In Hutterite commusitlee members responsible for

addressing Scripture were called “readers” or “sets of the Word>*

Among the Anabaptist groups, the Hutterites in M@dad one of the most
organized educational systems for younger boysgatsl Hutterite children of five years
and younger were first weaned and then enterediarjachool headed by a school
mother. Children ages six through twelve went se@ior school supervised by a master.
Boys older than twelve spent their time learnirgpacific trade?

Hutterite communities, as a rule, separated chldh@m their families to be
educated in separate schools organized by the caityntihis suggests that their leaders

153

preferred a “communal rather than familial upbrimgyi® Fracturing traditional kinship

** Jrwin, 127.

0 See Andrew Karlstadt, “Whether One Should Pro&ledly,” in Baylor, 59; Hans Nadler, “Declaration
of the Needle Merchant Hans at Erlangen and thatRtdn of the Articles of the Needle Merchant Hans
(1529),” in SSGAA, 138.

>L Goertz, 80.

*2 Darlage, “Double Honor,” 769.

* Haude, 445.
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networks and child rearing by parents in Huttecdenmunities methodically weakened
the nuclear family, thereby strengthening commtiealand loyalty* The manner in
which Hutterite children were educated was interaed means of producing humble
and spiritual followers in support of the congreégiat This also meant that Hutterite boys
were raised to place priority on the community a¥er family or individual.

Men more often than women received a higher edutati Anabaptist
communities. The common belief that one shouldzatihis “talent” in order to provide
for the community was a highly gendered doctrira thtertwined education and work
together. Girls were often taught specificallyead but not to write, which was usually
reserved for boys who were to learn a craft by beng an apprentice of an adult male in
the community> While visiting his sister Sarah at a Hutteritentounity, Stephan
Gerlach commented, “For all Anabaptist settleméatge a school in which they place
children above two years (up to this point theyaemwith their mothers) in order to
learn to pray and read; other than this they deshaty. The daughters commonly learn
only prayer, not much writing; the boys, howevearh to read and write until they are a
little older when they are allowed to learn a haraft or some other work®

The writing skills required for a boy to learn ade solidified a bond within him
to the male community and formed a part of hisfidgon his way to becoming a man.

An apprentice learned to dedicate his time to tmaraunity and let go of personal

¥ D. Jonathan Grieser, “The Household Divided adatsslf: Anabaptists and their Families in Tyrol,
1536-60,” inPiety and Family in Early Modern Europe: Essay$iionour of Steven Ozmemtd. Marc R.
Foster and Benjamin J. Kaplan (Aldershot: Ashg2®85), 141. In agreement with Sigrun Haude and
Adam Darlage, Grieser acknowledges that “Childrementaken away from their parents as soon as they
were weaned and placed in the 24-hour care oféssibnals’. As the Hutterites were creating inrthei
communal life an economic alternative to the siffghaily household, so, too, were they developing a
social alternative to the family.”

*5 For examples, see Ambrosius Spitelmaier, “Questamd Answers of Ambrosius Spitelmaier (1527),” in
SSGAA, 55; Hans Hergot, “On the New Transformatéthe Christian Life,” in Baylor, 213.

%6 “Report of Stephan Gerlach on his Visit to the teliites, September 22-23, 1578,” in Irwir81.
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desires. More men than women were able to writbe@svide range of Anabaptist
pamphlets, treatises, and letters by male authdisates. Learning to write for
adolescent boys was part of the process of becomimgn; whereas, for women, it could
offer the opportunity to express opinions, whichiesdikely saw as threatening or
regarded as of little concefhln addition, many Anabaptist men became wandering
preachers, spreading the divine word through etted pamphlets, while others
frequently wrote to fellow brethren who had beetaicerated. The strong connection
between writing and occupation in Anabaptist grogmesents essential male-specific
behaviors.

Memorization of Scriptures was perhaps the most igarning pursuit of male
adolescents in Anabaptist communities. Boys wargltathat persecution and suffering
were intrinsic to the Anabaptist faith, since m@&mabaptist men had to defend their
faith against Catholic and Protestant councilsniretfiort to save their lives against
accusations of heresy. Although he had not beaendlty educated and could not read,
the Anabaptist Hans Nadler’s testimony againsttit@orities at Erlangen “reveals an
elaborate ‘oral text’ that he had committed to mgmand that he had utilized when he
engaged potential convert® Acquiring the basic knowledge needed to defendtadu
baptism against clerical authorities and acknowdeslgffering as a part of the faith
should be seen as an education process for matasyqart of their process of becoming

a mature adult.

" Merry Wiesner-HanksGender in HistoryGlobal Perspective®nd ed. (Malden, MA: Wiley-Blackwell,
2011),181. Wiesner-Hanks argues, “Reading and writingevtaught separately, with girls who were
taught to read often not to write because theynd#id school for a shorter time than their brothéfsting
was also more expensive to learn. Teaching womessaith but not to write was the result not only of a
economic decision on the part of parents, but elssmntemporary notions about the ideal woman.”

8 Hans Nadler, “Declaration of the Needle Merchaansiat Erlangen and the Refutation of the Artioles
the Needle Merchand Hans (1529),” in SSGAA, 136:138



25

During the Reformation, organized male labor wigsnocorporatively affirmed
and could take on deep religious notions. Guildeevedten affiliated with confraternities
that performed charitable works and religious smwifor the civic community. Merry
Wiesner-Hanks argues, “male piety, both Catholit Brotestant, was ‘old-fashioned’—
corporate, external, public and tied to good worksap, if not necessarily good
works.”™ In this way, work was a medium through which meoLight about and

practiced their religion.

The relationship between work and religion wasanstbod differently by
Catholic, Protestant, and Anabaptist men. Profitgghthrough business transactions was
a point of contention. The charging of interest Waabidden by canon law, which
remained an official rule among Catholics during sixteenth century, although it was
often ignored. Protestants, however, officiallpaled Christians to charge interest,
although they limited the rate. C. Arnold Syndeaguas, “In this sense, Protestantism was
leaning towards the coming “modern” (secular) ecoicovorld, based as it would be on
the accumulation of capitaf® Anabaptists, on the other hand, rejected the ddea
accumulating capital through collecting interedtey related economic matters directly
with spiritual life, part of their more ethical amach to social relations among
Christians. This view stemmed in part from the Bjldnd in part from medieval

monastic ideals about a social and ascetic lifeftilwed true faith. For Anabaptists,

%9 Merry Wiesner-Hanks, “The Religious Dimensionsafild Notions of Honor in Reformation
Germany,” inEhrkonzepte in der Friilhen Neuzeit: Identitaten Abdrenzungereds. Sibylle Backmann,
Hans-Jorg Kinast, Sabine Ullmann, and B. Ann TI{Bsrlin: Akademie Verlag, 1998), 233.

60 C. Arnold SynderAnabaptist History and Theology: An Introductigititchener, Ontario: Pandora
Press; rpt. Scottdale, PA: Herald Press, 1995), 226
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then, sufficiency was favored over surplus; if gotws was gained through work, it was

to be given charitably to other Christians in néed.

The Anabaptist rejection of economic profit was atter of Biblical doctrine
calling for honest and ethical behavior in dealvith other Christians. Fraud was not
acceptable. Christians were to care and providetfuers in need. The moral
improvement of Christians by the Holy Spirit wash&ve real, tangible economic
implications. For Menno Simmons, this meant thati€fians were ruled by the Spirit of
Christ that would compel them to love God and theighbors. This was a new way of
understanding social and economic relationshipsyfld self-sacrifice, service and love”
were duties and expectations for men who devoteid likies to following Chrisf?

Working as a missionary around Linz, Ambrosius &pmtier described this attitude

towards faith and work:

“When | or someone else meets someone who is mirdhith, | just ask
him whether he is a Christian][...] whether any agwthrem lack food and
clothing, whether they have brotherly disciplinecag themselves...]
and if one desires to know, then we show him tHeokiGod clearly
through all created things, to each one throughrade according to the
trade he has (John 12; 15; Matt. 4; Luke 9; Mdl}. Zhrist also taught
that he should learn his will through his tradehesigh it were a book that
God had given to him. A woman learns this throughftax which she
spins or through some other work in the house whighdoes daily. In
sum, our teaching is[...] to help people understandtsal things through
visible things.®®

Anabaptist men comprehended their daily work imigl ways that implied
service to God and the community. They believed ®asd present in all things and all

human relations, therefore one should always ldbigently to reflect how the power of

®1 Synder Anabaptist History and Theologg27.
%2 Snyder, 246-248.
83 Ambrosius Spitelmaier, “Questions and Answers ofbdosius Spitelmaier (1527),” in SSGAA, 55.
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the Holy Spirit compels a man to understand workrasxpression of faith. Hans Hut

addressed this belief, stating:

“One must reflect how Christ always showed the Idimmg of heaven and
the power of the father to the common man: in crest through parables,
through craftwork, and through all the manner ofkubat people do. He
did not direct the poor man to books, as our unegeimgnding scribes do
now. Rather he taught them the gospel, and illtedra, through their
work—to the peasants by their fields, seed, ttistleorns and rocks?”

For Hut, work was an expression of religious dematiA man’s labor was deeply
connected to notions of piety. Balthasar Hubmageced a similar argument, writing,
“we do not all have one office. Instead, one shaake the lead in teaching, another in
protecting, a third in cultivating the earth, affilwin making shoes and clothing. But all
these works should flow from faith and be made ulgefour neighbors® Each man,
according to his own talent, should work to honodGhelp those in need, and provide

sustenance for the community.

Anabaptist men were to take pride in their workey lwere to be honest,
efficient, and produce quality commodities if theiofession called for it. Laziness was
especially scorned. Andrew Karlstadt wrote, “Gogbatomplained about lazy people and
threatened to punish such negligent people.” “Tieeetime when we should awaken
and be busy. There is a time for sleeping. If ttegeepoor people, we should help [them.]
We must always come to the assistance of the plestitute, the imprisoned, the naked,

and the like.®® Karlstadt's admonition to his followers indicatigt idleness was not

% Hans Hut, “On the Mystery of Baptism,” in Bayld57.
% Balthasar Hubmaier, “On the Sword,” in Baylor, 205
% Andreas Karlstadt, “Whether One Should Proceedi$|din Baylor, 56-61.
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proper Christian behavior and therefore not toeztaEach man was to do his part in

providing for his community.

Many male converts during the early years of tha@aptist movement were
farmers, artisans, and craftsmen. Outside of thédeship group of priests and
missionaries, very few men worked skilled occupatithat required a university
education. (One exception was the civil enginelgr&®in Marpeck.) Most were needle-
makers, servants, masons, carpenters, printess ghanters, bakers, millers, etc. These
occupations were viewed as practical and nece$satlye support of the community;
therefore, most boys around the age of twelve iabaptist communities began

apprenticeships in one of these trades under a&n.eld

Among the Hutterites in Moravia, men who were agigned positions in the
church worked in a craft or farmed for maximum protavity. A number of these men
were converts who had immigrated to Moravia; theyenassigned jobs regardless of
their former professional background or skillsHuatterite communities, Adam Darlage
comments, “the lower floors of its larger buildingsre primarily used for craft
production regulated by specific guild-type regiglias calledOrdnungenThese
regulations were established to regularize worktres and ensure quality control

amongst the various trade¥.”

The considerable freedom and land given to thedrites was based on economic
arrangements with Moravian lords, who demanded Bagtierhdfepay taxes. Because
of their hard work, the Hutterite communities in fdeia became extremely wealthy, and

this wealth was likely one reason that religiouerence continued. New converts

" Darlage, “Double Honor,” 767-768.
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continuously added labor power and revenue to dnentunities, and Hutterites also
provided cheap labor to other Christians. Taxeproducts that they bought as a result of
their labor were issues at times for Hutteritesyéner, who thought they were being

taken advantage of. Paul Glock wrote to Hutteataler Peter Walpot in 1571:

“Further it is my humble opinion that if the rulesgre to seek and exact
the tenth penny or whatever they want wheneverbgguanything, since
you must buy much grain for the whole communitgeéms to me that
wherever possible when the brethren work for thdd@r the burghers
they take only grain as payment|...] This shoulddreainy kind of

worker, carpenters, masons, and hewers, wherewaworks for the
heathens. Thus | believe that you won't need te giventh or, as they call
it, Turk money.®®

Rather than being subject to taxes that aided mi@@gainst the Ottoman Turks,
Glock suggested a loophole that allowed Hutteabmters to be paid in grain rather than
a taxed wage. This compromise not only allowed étitd men to continue to provide
grain to their communities, it also meant thatrthedbor would not directly contribute to

warfare—a venture not permissible in Anabaptistioe.

Adult Baptism and the Male Experience

Adult baptism was the foundation of the Anabagasgh. It was a ritual that
expressed rejection of infant baptism and allowed nonverts to be admitted into the
congregation, and it had profound ramificationsHow a person was to live his or her
life thereafter. Above all, adult baptism, sometsmeferred to as “believer’s baptism” or
re-baptism, was the rebirth of new life; a “regei®n by the spirit”. It was a ritual that
allowed people to become new persons as a resait witernal connection with the Holy

Spirit. C. Arnold Synder argues, “the outer baptisas a sign that an individual had in

% paul Glock, “Letter to Peter Walpot (1571),” inGSA, 350-351.
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fact consciously “yielded” inwardly to the workimg God—something no infant could
possibly do.?® This was more than a religious ritual; it wasgngf the covenant with

God, which was at the core of the Anabaptist prooésalvatior”

Surviving letters and pamphlets from Anabaptist meport their personal
experiences and discuss adult baptism’s symbotir@as a ritual spiritually changing
their masculine identity. This spiritual changeamen affected how they thought and
behaved, and what they held most sacred. It wasitled as a rite of passage: a process
ending one stage of life and beginning another.ritbal thereby created strong bonds
between men, allowing their initiation into the goegation. Adult baptism symbolized a
covenant with God, who guided these men to formstarally new lifestyles. For
Anabaptist men, adult baptism was the sign of iatiee thinking and behavior, which

led to their construction of moral masculinities.

Many Anabaptist men wrote about “the threefold tsapt, a process that
connected the experience of baptism with the beggnand end of a true Christian life.
The inner baptism of the Spirit, water baptism, #melbaptism of blood made up the
threefold proces§: The first two stages, inner and water baptismeceéd the
experience of adult baptism taken upon enteringtimemunity. The baptism of blood,
which will be discussed further in Chapter 4, caned the widely accepted notion that

true followers of Christ experienced tribulatiordasuffering in the same manner Jesus

%9 Snyder, 45-46.

Y Goertz, 78.

"L Balthasar Hubmaier, “A Short Justification, (152&) Anabaptism in Outline: Selected Primary
Sourcesxd. WalteKlaassen (Scottdale, PA: Herald Press, 1981), 166.
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had’? Balthasar Hubmaier’s “The Sum of a Christian Lifiescribed threefold baptism

in detail. Discussing the first two stages, Hubmaimte:

“After man has inwardly and in faith surrenderechelf to the new life
he confesses it openly and externally before theés@dmn church into
which he allows himself to be inscribed accordioghe order and
establishment of Christ. In doing so, he indicatethe Christian church
[...]that he has already surrendered himself accgrtbrthe Word, will,
and rule of Christ to live henceforth for him, egulate all his actions
according to him[...]” “He has also decided and adtginwardly given
his intention that from this time on he will chareyed improve his life,
and that he confess this openly in the receptichefvater.*

“Baptism of the Spirit” for Hubmaier was an inwagdlightenment of a man’s
heart and soul, which was caused by the Holy Spinidl achieved through his knowledge
of Scripture, “the living Word of God’* The second part, water baptism, was only a
symbolic action that made internal baptism extéynarceptible to the congregation by

washing of the flesh with water.

Sources by Anabaptist men during the Reformatidicate that they chose the
age at which they underwent adult baptism in inataand tribute to Christ. They
interpreted Jesus as a man in the flesh who retéineeholy covenant by John the
Baptist at the age of thirty. In retelling memsr baptism, numerous Anabaptist men
plainly confirmed that they were the same age@it taptism as Christ had been.
Ambrosius Spitelmaier wrote, “When | was baptizeaas 30 years old, like Jesus when
he was baptized in the Jorddi.Felix Manz’s “Protest and Defense” argued against

infant baptism and claimed, “It is also contraryhe example of Christ, who was

2 KlaassenAnabaptism in Outlinel 62.

3 Balthasar Hubmaier, “The Sum of a Christian Life,Klaassen, 166.

4 Balthasar Hubmaier, “A Christian Instruction, 15P%26,” in Klaassen, 167.

> Ambrosius Spitelmaier, “Questions and Answers ofbdsius Spitelmaier, 1527,” in SGAA, 57.
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baptized when he was thirty years old. Now Chrést presented us with an example, and
as he has done, so we should do as v&ll.”

Ulinka Rublack notes in the sixteenth-centuryiis commonly believed that
people would arise from death with the body they had around the age of thirt{/.”
Thirty was also the age regarded as the peak ofuhias maturity, whereas old age for
men was reached in the late forties. For men, yoaoth ended properly with marriage
and managing a household, and therefore in lagety and especially for upper-class
men, the progression from youth to adulthood warsttacted as a drawn out process
continuing into their thirties. For Anabaptist méime sacrament of “adult” baptism
indicated initiation into adult life and maturif§.

Melchoir Hoffman’s “Ordinance of God” (1530) dedmd adult baptism also as a
rite of passage for young men. Hoffman wrote, Sithe sign of the covenant of God,
instituted solely for the old, the mature, andrd@onal, who can receive, assimilate, and
understand the teaching and preaching of the laord,not for the immature,
uncomprehending, and unreasonable, who cannowegdearn, or understand the
teaching of the apostolic emissaries: such are immahildren.*® Therefore, male teens
and young men in their twenties acknowledged they tvould become fully masculine

when they reached the mature age required to reeeiult baptism.

® Felix Manz, “Protest and Defense” in Baylor, 98r Bdditional Anabaptist authors concerned with the
age of thirty, see Hans Hergot, “On the New Tramsftion of the Christian Life,” in Baylor, 214;
“Refutation of the Articles of the Needle Merch&tgns. February 1, 1529,” in SSGAA, 151; Goertz,
“Radical Religiosity in the Reformaton,” 78. Goefitzds that Andrew Karlstadt and Thomas Mintzer,
both spiritualist men that had large influencegt@nAnabaptist movement, argued that baptism shoaild
delayed until the age of six or seven. They werthefopinion that baptism must stand in relatioth®
internally observable salvation in a fundamentay.wa

" Rublack,38.

®bid., 35; 74.

9 Melchior Hoffman, “Ordinance of God (1530),” in&dssen, 174.
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Men also related baptism to a ‘transition’ expecem ‘dying’ of the old man—
the false Christian—and rebirth of a new, trueebadi®® Felix Manz wrote that
Anabaptists “take on a new life, lay aside sine,larried with Christ, and rise with him
from the baptism of new life, [since] baptism idhnog else than a dying of the old man
and a putting on of a neW”On a similar note Hans Hut claimed,

“He even thinks frequently that he has been abasdiby the Creator and

will perish utterly. Then, for the first time, argen becomes aware of

faith. He is dead, dispirited, in hell with Chrisgndemned to the whale’s

belly[...] This kind of thing happens not only once but mémes in life.

It is the judgment by which his natural life is dgad, he is cut to shape

and planed, removing all pleasure and love fomtbdd and the creatures,

and prepared for the house of God [and] the goadaed mercy of the

Holy Spirit to whom no one can come except throtighwater of

tribulation and the bath of rebirth, by which heaborn a child of God

and brother of Christ?

This transition was the passing of one stagefeftdi a “born again” existence:
from darkness to light, from adolescent to aduaithiature to mature, sinner to pure soul,
beast to human, and weakness to strength. HankRegged, “Those who want to be
new men and do not want to give up their old Iife l&ke sows that have been washed
and then wallow in the mud again (2 Peter 2[:2%}JThe male experience of adult

baptism was a process by which men reached manbhaddyashed away the sins of

their past life. Mennonite leader Dietrich Philigaimed, This rebirth does not take

8 Goertz, 77.

8. Felix Manz, “Petition of Defense, Ziirich, 1524y The European Reformation Sourcebeok Carter
Lindburg (Malden, Mas.: Blackwell Publishers 1i2000), 129. For a similar translation, see Felixkla
“Protest and Defense,” in Baylor, 98.

8 Hans Hut, “Comparing and Interpreting Divine Stuie: A Christian Instruction given in the power of
the Holy Spirit together with the three parts ofiGtian Faith and how they are to be understoo@y 15

in SSGAA, 32-33; Hans Hut, “On the Mystery of Bapti,” in Baylor, 167.

8 Hans Denck, “On the Law of God,” in Baylor, 140.
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place outwardly, but in the understanding, mind| heart of man® Philips’ comment
is essential to understanding this change amongd#ypissts. Men believed they were
reborn internally with a new conscious attitude ot living a more spiritual life.

The water of the sacrament was also symbolic ofawvgment and purification.
One of the key criticisms of Anabaptists towards Magisterial Reformation was its
failure to bring about a moral improvement in socidnabaptists saw adult baptism as
the end of a long process of inner struggle wite’efaith. Only after first leading
themselves to thoughts of dismay, abandonmenteaend doubt were the chosen ready
to receive the covenafit. Although water is not gendered, some Anabapi@stsit as a
parallel to circumcision, a gendered ritual. Witédd in prison in Rotherberg in 1536,
Edres Keller wrote “From the outward sign | lookvards the inner; in baptism, which is
now our sign of covenant, as in circumcision whigks the Jewish sign of the
covenant.®®

Anabaptists viewed the water in baptism simplyrasatward display, but
symbolically baptism represented the final stepatals inner enlightenment and a
purification of “creaturely” or worldly desires. hwas a spiritual and ethical
improvement that rationalized a life of humilitydapiety, in which all objects of desire

and lust were renounced in favor of a yieldedngetaésenhejtof the self for both

8 Dietrich Philips, “The Church of God, c. 1560,"\illiams and Mergal, 234.

8 For example, see Jorg Haugk von Jiichsen’s “A @aniOrder of a True Christian: Giving an Account
of the Origin of his Faith (1524),” in SSGAA, 20etnard Schiemer’s “Letter to the Church of God at
Rattenberg (1527),” in SSGAA, 64-66.

8 Edres Keller, “Confession of the Prisoner, AnalsafEndres Keller (Kentlein) in Rotherberg, 153,”
SSGAA, 199.
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women and meff’ Hans Hut's vivid description of the procesgjefassenheit
highlighted this spiritual improvement:

“So, to those who live for a renewal of their liyegaptism is not only a

submersion and drowning, but a joyous departuma tiee wavering

wishes and impulses of our own desires. Throughlyivey-out of the old

man(...] Then, in patient waitind-@ngen well of his time.” [...] “God

pushes us into many kinds of tribulations, so thay sweep lusts out of

us and lead us to indifferenage{assenhejtto all worldly activities.®®
According to Michael Baylon,angen weilwas a term Hut derived from the late
medieval German mystical tradition, and perhapsfidfhomas Mintzer. In this sense, it
implied a detachment from the physical world ancedom towards personal
possessiongselassenheivas also a mystical term that described a statalaf toward
pleasures of the worf#.

The Anabaptist belief of improvement and purifioatthroughgelassenheivas,
as Jans-Jiirgen Goertz claims, an “ethicizatiorfaio for the Brethrerl® Gelassenheit
was a religious experience that was supposed togehmen’s consciousness and attitude
about life by prioritizing the spiritual over theaterial, and was demonstrated through

moral behavior. This belief was represented inthigng of the Hutterite priest Hans

Schlaffer. Viewed as “a highly gifted” man by lsiemmunity, Schlaffer wrote:

“water baptism should be given after the knowledfyand faith in Christ
because Christ himself received baptism from JbkrBaptist for the first
time in the thirtieth year of his life (Matt. 3:1&%; Mark 1:9) [it is] a sign

87 J6rg Haugk von Jiichsen’s “A Christian Order ofra€TChristian: Giving an Account of the Origin of
his Faith (1524),” in SSGAA, 13. Haugk von Juchdescribed this as “the spirit of God, who strengthe
the person according to that person’s yielded gtre@elassene kraft At this point one becomes
courageous and uprighe¢htschaffen”

8 Hans Hut, “On the Mystery of Baptism,” in Bayldi67-170.

8 Baylor, 167-170.

9 Goertz, 76.
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by which Christians make themselves known to edlcrdoy public

confession. By this each of them will be preparedive Christian,

brotherly love to each other following the commanfdhrist. This

involves teaching, admonishing, disciplining, extthg, binding, loosing

and the like. This is the most necessary... if tharc, congregation or

gathering of Christ is to remain the virgin anddlerbf her bridegroom

without spot or wrinkle (Matt. 25:1-13}"

Moral improvement occurred spiritually within theam but was to be expressed
externally throughout the community by means of samal love, teaching,
admonishment, and discipline.

Adult baptism as a public ritual was also essemiaimembership in the Hutterite
Church and community. Hutterite leader, Peter Relenslaimed “since in baptism the
man’s sins are left behind and forgiven, and thar€inhath the key, this should take
place before the Churcfi*”

Anabaptists practiced baptism in peculiar settihgs also held a special
significance for the power of the ritual. Unlikgants who received the sacrament at the
baptismal font, Anabaptists often baptized menwanchen in large milk tubs like the one
in Waldshut. Even more frequent were baptismsttiat place in lakes and rivers, which
linked Anabaptist rituals with Christ's baptismthre Jordari® This was also done to
demonstrate a rejection of Catholic and magist€hatestant ceremonies, which they
believed did little to signify the true meaningkaptism. For men, being baptized in a

river or lake could heighten the male experienclbdwing in the footsteps of Jesus.

Adult baptism was also a public ritual in which gangregation withessed a member

L Hans Schlaffer, “A Brief Instruction for the Beging of a Truly Christian Life and Confession and
Defense, 1528,” in SSGAA, 93. It is this last sewtihat Schlaffer also writes about the three-fidgtism
of believers; the baptism of Spirit, water, ane fiit is a public confession, to be made in adathr

after one’s thirtieth birthday (n. 82).

92 peter RidemarAccount of our Religion, Doctrine and Faith: GivBy Peter Rideman Of The Brothers
Whom Men Call Hutterian@New York: Plough Publishing House, 1970), 80.

% Goertz, 80.
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officially join the Church as an adult. Rivers dakles were venues where the “social
magic” of the religious ritual appeared more autloeto participants as well as to the
collective audience of witness¥s.

From the outsiders’ view, adult baptism was heteroand had dangerous effects
on society. Luther identified Anabaptists@shwarmeKunruly subjects), mistakenly
linking them to the fanaticism of Thomas Miintzed &is threatening prophecy.

Zwingli was more informed about Anabaptists, bubaemed unsympathetic. He wrote
that because of adult baptism, “they are commategblutely to the view that they can
and do live without sin. How far that claim is berout by their envy, lying, clamor, evil-
speaking and blasphemy | leave on one siflén’his view, the Anabaptist belief
concerning improvement was exaggerated to thealhaman perfection, as some men
claimed they could not err in matters of faith. sAsesult, this led to quarrels, fighting,
lies, and other problems.

Zwingli’'s comment about disputes among Anabaptish had some truth to it.
Many Anabaptist leaders disagreed at times abauwtctodoctrine or proper methods for
baptizing converts, and this often led to dissenéimong congregations. Hans Schlaffer
wrote about such a case that happened in Austaeh they baptized at Nicholsburg
they began by first preaching to the assemblyr aftech they baptized whoever came

and desired it. No personal witness or confirmatbfaith was required. For this reason

% R.W. ScribnerPopular Culture and Popular Movements in Reformat@ermany(London: The
Hambledon Press, 1987), 120-121. Scribner argagsithals are forms of learned behavior, which are
acted and learned in and through popular practindspopular belief. They work through symbolizing
processes by which whatever is indicated symbdicalmade metaphysically worthwhile. The time,
place, and persons involved and experiencing rgtatesses and popular rites could all affect their
metaphysical and symbolic significance.

% For a detailed study of the Lutheran view of Angtism, see John S. Oyénjtheran Reformers Against
Anabaptists: Luther, Melancthon, and Menius andAhabaptists of Central Germaiiyhe Hague:
Martinus Nijhoff, 1964).

% Ulrich Zwingli, “On Baptism (May 27, 1525),” in hdburg, 131.
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our dear brother Hans Hut protested to doctor Rakh the result of which was a deep
split between him and the brothers theYeThe example at Nicholsburg suggests that
during the early years of the movement, an unknpancentage of Anabaptist converts
had very little knowledge of the faith before thregeived adult baptism. Most did
understand why they were being baptized as addtgever, and understood this as a
transition experience and rite of passage. For toaptism confirmed adulthood and

brought with it new ideas about masculinity thabptized first his faith in God.

97 “Confession and Defense of Hans Schlaffer Giveiic&wo the Government and Authority in Innsbruck.
How he began to believe and the reason for hissgmpPart 2,” in SSGAA, 107.
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Chapter 2: Household and Community

In early modern Europe, patriarchal order was sttppddoy learned philosophical
notions about differences in gender qualities asasecontemporary popular culture.
The ancient philosophies of Aristotle and Galetmomn among intellectuals, both
viewed man as superior by associating him with,iteatmost powerful force in the
body. Aristotle had asserted the “one-sex moaddhiiming that women produced no
semen and therefore provided no form, intellecgporit to a fetus. Galen suggested a
“two-sex model” in which women did produce sementhe fetus, yet their contribution
was still not as essential as men’s. Women wereepard as less than perfect beings,
while men naturally endeavor for perfection ande¢fme are able to maintain better self-
control. According to this logic, males were tlssential parent and more qualified for
authority?® Augustinian theology also supported gender diffees, identifying “man as
the mind, but the woman as the sense of the baldys’ suggesting women were lustful
and men rational’ Around the time of the Reformation, popular cretidentified
women as weak and more vulnerable to demonic psissed hey were labeled
temptresses, unruly, and naturally inclined to ptavevil'® Collectively, these ideas

endowed manhood with power and responsibility.

The new secular religious groups and accusatibheresy that came about
during the Reformation provoked restrictions omiptetative freedom that affected both
genders, but especially married women. Men undedsicomen as corruptible and

therefore in need of guidance. Many women agreethd context of Anabaptism, Joyce

% Wiesner-Hanks@ender In History88-89.
9 Irwin, 3.
1% \wiesner-Hanks, 124; Rublack, 58.
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Irwin has argued, “We may be assured that themagirity of women among radical
Protestant groups were dutiful wives who fully giteel female subordinatiort®*

Because men were traditionally believed to be emabwith greater reason and
valued for their moral leadership and adeptnessaaning, patriarchy was firmly
established in early modern Eurdj}&.Communal, religious, and civic life traditionally
overlapped, and men were expected to exert theiapzhal power in all of these. By
custom, adult men secured authority and were eggddotprovide pastoral and fatherly
guidance to their towns, congregations, and familie

In the sixteenth century, Protestant preachernsarGerman lands promoted the
model of patriarchy in pamphlets calléthusvatelditerature. Also during this century,
humanists chided men to fulfill their masculinea®hs fathers and civic gentlemen,
arguing that a man unable to rule his family washl@ to wield authority in the
commonwealttt’® In Central Europe, male religious experience tdrtdebe more
corporatively affirmed and organized than femals.iiguilds, men in communities
structured ordinances that included a large nuraberoral prescriptions linked to
notions of piety and honoRgdlichkeit or Ehrlichkejt'® In this context, patriarchy was
viewed as a system for order essential to the imcty of Germanic society, especially

in terms of religion.

%L 1rwin, 201; Haude, 443.

192ylinka Rublack, 20.

103 gcott Hendrix, “Masculinity and Patriarchy in Refmtion Germany,” in Hendrix and Karant-Nunn, 71.
Also see Steven Ozmemghen Fathers Ruled: Family Life in Reformation Epg¢Harvard University
Press, 1983); Robert J. Badpnor Your Fathers: Catechisms and the EmergeneeRdtriarchal

Ideology in Germany, 1400-16@Deiden: Brill, 1997).

194 \viesner-Hanks, “The Religious Dimensions of Gilotions of Honor in Reformation Germany” in
Backmann, Kinast, Ullmann, and Tlusty, 228; 233e8ker-HanksGender in History88-89, 97. “They
(fathers, leaders) employed ideologies of kinshimask their control over others, and hoped such
language would encourage respect and obedience.”
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Patriarchy also encompassed Anabaptism. This chaftanalyze the nature of
patriarchal roles in Anabaptism during the sixtbezgntury, and focus on the
expectations of Anabaptist men within their comntiesi | argue that male Anabaptists
identified themselves as honest, responsible, indat patriarchs of their communities
and families. This ethicization of faith constitdta “moral masculinity” that
distinguished them from other Protestant or Cathoken. Expectations regarding daily
behavior for Anabaptist men were modeled on thémngs of biblical patriarchs. This
link to the Bible follows the argument of Georgertdton Williams who claimed
Anabaptists “looked steadily into the past, findthgir own image and ecclesiastical
blueprints in the Bible and the martyr church diiguity.”*% In this chapter, | focus
separately on the topics of community, patriaréagherhood, servants, marriage, and
heterosocial relationships, which can simplify doenplexities of community and family
life in Anabaptism. This approach offers a windeoithe social history and gender
structure of Anabaptist communities.

Anabaptist men as church, community, and famallyiprchs publicly advocated
their ideology of moral improvement, responsibiligynd piety in three ways. First,
through their writings and their laws they regutbsad prescribed proper behavior for
men, women, and children. Secondly, their own camnpent sometimes offered men
and women in the Church an exemplarary role-maatebéhavior. And third, church
services and other day-to-day acts of spiritua@ldgnmunalized morality and

communicated a sense of solidarity and belontfih§teven Ozment and Scott Hendrix

195 |rwin, xxix.

1% Rublack, 95; 117-118. Rublack addresses thiscasrgpaign to ‘communalize’ spirituality but does so
through the analysis of clothing in bourgeois Luimecommunities and a general impetus during the
Reformation as a whole.
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have argued that patriarchal roles strengthenedglthre Protestant Reformation, and |
also argue that male roles strengthened in Anadtagimmunities where male leaders
reaffirmed pastoral and fatherly roles in ways thate more demanding than those of

their non-Anabaptist Protestant counterparts.

Community and Leadership

The Radical Reformation encompassed dozens ofaedigects that varied in
theology, behavior, and organization. At the hearadical theology was the belief in
religious freedom and the separation from princelivlagisterial rule. This included a
rejection of the material world for the spiritualmore ethical outlook on how
communitiesshouldbe formed and day-to-day affairs should oper&ecause of this,
and because they often practiced adult baptisncalsdvere often persecuted, and
therefore had to form congregations clandestinely.

Over-simplified labels have been applied to th@digious groups characterized
as radical, including the termsabaptisior Spiritualist'®” All Anabaptists formed
religious communities and practiced adult baptisot,to generalize further would fail to
grasp the varied nature of the movement. Many Apidta, such as the Melchiorites
who formed in Strasbourg and other sects in Augsbad Nuremberg, openly preached
and prophesized the End of Days.

Anabaptist sects that formed immediately afterGeemanBauernkriegin
Northwest and Central Germany, along the Rhine jmndrious imperial free cities, also

tended to be millenarian and prophetic. The mosiraus of this camp, the Dutch

197 See George Hunston WillianiEhe Radical ReformatiofPhiladelphia: Westminster Press, 1962) for
labels and definitions of Anabaptist groups. Witisdivides the movement into several “types” of
Radicals including: Literal Biblicist, SpiritualstMillenarians, Unitarians, Pacificists, and other
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Melchiorites, caused a sixteen-month legalizedllielbeand military siege of the
Westphalian city of Miinstéf®

Other communities, including the Hutterite Brethieoravia and smaller
circles in the Tyrol region of Austria were notraglenarian, but instead isolated
themselves, and, at times, were able to formalieeg bwn communes with minimal
interference from local lords. Beginning in 1525alaptists communities were formed
throughout Switzerland, then in South Germany,tAaisand by 1532 as far as Moravia
and the Low Countries. Anabaptist communities oftene identified by either the
region they settled or by their founding patria¢cl. Dutch Waterlanders or Davidites,
after their leader David Joris). This chapter f@suen the Swiss Brethren, Hutterites,
Mennonites, and smaller circles of Anabaptists fl@outh Germany and Austria who
chose to form their congregations in isolation fritv@ world to spiritually and morally
improve one-another through communal support.

Anabaptists such as the Swiss Brethren, Hutteaiads Mennonites held different
communal structures, customs, and doctrinal bekefisch meant that expectations for
Anabaptist men and women could also vary betweeupg. Sigrun Haude claims “It
should come as no surprise, then, that issuesmafegeincluding an understanding of
male and female roles, are similarily multifaceted often defined differently depending

on the specific Anabaptist and Spiritualist groopsnovements, their location, and point

198 Eor select works on Anabaptist Miinster, see: RCRia Hsia, “Miinster and Anabaptism,"Tine
German People and the Reformatieth R. Po-Chia Hsia (Ithica: Cornell Universityess, 1988); Sigrun
Haude In the Shadow of “Savage Wolves”: Anabaptist Minated the German Reformation During the
1530s(Leiden: Brill, 2000); Belfort BaxRise and Fall of the Anabaptigtdew York: American Scholar
Publications Inc., 1966); Anthony Arthurhe Tailor King: The Rise and Fall of the Anabapiisgdom of
Minster(New York: St. Martin's Press, 1999).
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in time.”™% Ideas about proper leadership roles varied amarapAptist circles, as did
the degree in which women were able to assert atithio communities.

Anabaptist men structured their communities to gibe obedience to the Body
of Christ on earth (the church) through social igigte and moral propriety, guided by
brotherly admonitions and oversight. Patriarchaifpens in Anabaptist communities
were supposed to ensure moral standards of behawibdiscipline disorderly members.
The virtues of honesty and justice were standand@ms of Anabaptist patriarchs, who
viewed themselves as masculine protectors and shidpbf God’s chosen flock. A
Christian community, they thought, was supposeketp tranquility and trust through

laws. The influential Anabaptist leader in South@any and Basel, Hans Denck, wrote:

“There are three forms of law, which Scripture calinmandments,
customs, and laws. Customs are external orderirggtdd to the natural
daily uses of people, so that they may be remimdeldose things which
are divine and eternal. True laws are those dewssihich one makes
between brother and brother, to protect the innoaed punish the
unjust.”™*°

In Denck’s view, customary law had a religious fume and purpose that was
primarily concerned with matters of proper and&hpublic behavior. Customary law
was similar to community ordinances, like thoselelished among Mennonite
congregations in the Low Countries. The Mennoraesgned ministerfenerg to
discover and punish improper and scandalous beh3vim cases where an unruly
member did not follow the directions of the minisighe Mennonites sometimes

imposed a public Ban, separating the person frarciurch and the community. In

199 Haude, 426.
1%Hans Denck, “On the Law of God,” in Baylor, 147.
M1 Dietrich Phillips, “The Chuch of God, c. 1560,"\iilliams and Mergal, 240.
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comparison, Hutterites devised a more formal hadaal system with two deacons in
each community, one of Welfare, the other of the®dhese men were to “institute
faithful house managers and stewards, who wilhfalty move among the children and

conduct themselves in a mild and fatherly manttér

Anabaptist ordinances also ensured economic sgdyritneans of a strong
communal work ethic and, in some cases, a commohigpods as this was understood
to have existed in biblical times. Anabaptist leadike Balthasar Hubmaier, Hans
Hergot, and Ulrich Stadler viewed the “communitygobds” in Acts 2, 4, and 5 as
orthodox doctrine for communal living® As an early German advocate of Anabaptism,
Hergot wrote, “Everything is bestowed for commoe,us0 that people will eat from one
pot, drink from one vessel, and obey one man imsaxfat is necessary for the honor of
God and the common good. And they will call thismmmehome they will obey a
“sustainer of the community** Thus some Anabaptist communities abolished private

property in favor of egalitarianism and common use.

In Hutterite communities private property was cdesed selfish, greedy, and
associated with the temporal world. Hutterite leddieich Stadler argued: “Thus in this
community everything must proceed equally, all gisilbe one and communal, alike in
the bodily gifts of their Father[...] Each memberdalcare for the other. In brief, a
brother should serve, live, and work for the otimene for himself; indeed, one house for

another, one community for another.” Stadler atstructed the Deacons of Welfare in

12 ylrich Stadler, “Cherished Instructions on SincBmmunication, and the Community of Goods, 1537,”
in Williams and Mergal, 276-279. There were atiéa® kinds of Diaconates of the Word: the apostle
who preached and gathered the saints and the arinisthe Word who remained in the community.

113 snyder Anabaptist History and Theolog25.

14 Hans Hergot, “On the New Transformation of thei§tfan Life,” in Baylor, 212.
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Hutterite communities, “asue men should be ordained who take care thaytheg
proceeds equally in the whole house of the Lordrew~vhere in all the households, lest
one have and another want. They also should berfgtith all the little children of

God; and also do all the buying and selling for¢cbmxmunity.**

Hergot and Stadler both described a true Chridifierms communal and selfless.
Anabaptists were supposed to provide for one anoglaeh contributing according to his
or her own talents. Anabaptist theologian Balth&b#smaier supported this doctrine
when he educated his church at Nikolsburg in M@atwe do not all have one office.
Instead, one should take the lead in teachinghanan protecting, a third in cultivating
the earth, a fourth in making shoes and clothing.d& these works should flow from

faith and be made useful to our neighbdrs.”

Patriarchal Leadership

Male leadership was standard in Anabaptism, fortmed patriarchal mentality in
which men were viewed as protectors or “shephenifieir flock. This mentality was
compatible with Anabaptist family life, in which meetained spousal and paternal
authority. Demographics researched by Claus-Pd#=e@ reveal that men outnumbered
women in most Anabaptist communities, contributipgroximately 65 percent of the

17

rank and file'*” Rules and codes of conduct within congregationgwemetimes agreed

15 Ulrich Stadler, “Cherished Instructions on SincBmmunication, and the Community of Goods, 1537,”
in Williams and Mergal, 277-278; 280-284.

1% Balthasar Hubmaier, “On the Sword,” in Baylor, 205
" Haude, 443.
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or voted upon democratically, but this did not extéo women. As Joyce Irwin states

“women remained entirely subordinate, both at hamein the church’*®

As shepherds and patriarchs of their communitiesbaptist men wrote
frequently about doctrine, the true nature of Gdiféy and the proper organization of
their communities. In the 1520s, influential leasdamong the Swiss, South German,
Austrian and Hutterite Brethren published manussmoncerning community
organization and ethics in order to more methobtliciiape members of their
communities into God-fearing, pious Christians.e fiain documents admonishing
Anabaptists in favor of a spiritual and discipliridd were theSwiss Congregational
Orderof 1527, Leonhard Schiemef$ie Church Disciplinef 1527, Michael Sattler’s
Schleitheim ArticlesThe Chronicle of the Hutterian Brethreand Peter Rideman’s
Account of our Religion, Doctrine and Faithhrough meticulous research, Werner
Packull has proved that the congregational orgénizaf the Swiss Anabaptists laid the
foundational model later adapted by other groudaraas the Hutterite community in
Austerlitz, Moravia:*® Here, | suggest that later groups also followed3téss model
when they established community discipline prastimed models of masculine behavior.

The Schleitheim Articleprescribed how leadership was to be organized among
groups of Swiss Anabaptists. Michael Sattler quétesh Scripture: the “shepherd” of
the church must be a morally upright person (1 Thm®:7); the shepherd will preside in

the congregation in reading, exhortation, teachiveyning, admonishing, and in prayer

118 : H

Irwin, xxi.
19 packull,Hutterite Beginnings33-46. TheSwiss OrdeandSchleitheim Articlesvere known in Moravia
because they entered Hutterite codices.
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and administering the Lord’s Suppé?.Community patriarchs of Anabapatists were to
model themselves in accordance with biblical doesi with an emphasis on morality,
honesty, and a good reputation. They were to bespand educated, and tend to their
flock in all matters spiritual.

In many ways Anabaptist patriarchal leadership swanslar to that in magisterial
Protestant groups. Both were modeled on the bilpatiarchs. Calvin’s consistory in
Geneva and BucerGhristliche Gemeinschaiith Strasbourg also mandated morality as
essential to Christian life, enforced by patriatahsacipline and ordinances. But within
magisterial Protestant groups, this was done thr@agish tribunals that enforced
discipline publicly over a large religious commuynivith an emphasis on individual
public authority. By contrast, Anabaptist leadeeyewvto be the shepherds, sustainers, and
Dieners(servants or ministers) of the community. This eleterized a patriarchal
responsibility deeply enscribed with humility andnality. Patriarchs and “church
elders” were honored members, but that honor derfireen the community respect given
to chosen men who possessed the ethical virtueaability for leadership. Masculine
identity as an Anabaptist patriarch was, then, sy more in terms of community
rather than individuality. Leadership emphasizedldmbodied virtues of morality,
honesty, and wisdom rather than the ability to mlplvield authority as in the Lutheran

or Reformed faith$?*

120 5nyder Anabaptist History and Theologg56.
121 5ee Scott H. HendriRecultivating The Vineyard: The Reformation AgerafaBhristianization
(Louisville: Westminster John Knox Press, 2004)842 89-91.
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Family Patriarchy

Scott Hendrix and Susan Karant-Nunn assert “By comoonsent—established
long before the Reformation—only those men who redrand suitably provided for
their children were regarded by the public as fallgsculine.**? Ulinka Rublack agrees,
arguing:*in this society, only a ‘householder’ who supportesifamily, and built up his
own legitimate lineage, was considered a propeviy adult man. The Reformation
debates that gripped Augsburg accentuated this. viiewbe an honorable man now more
than ever before meant to be sexually active aatiwi¢h the responsibility of a
household as its head, affirming one’s authoritpdigh both practices in the small
commonweal, and thereby forming the basis of odiscziety at large’®®

Anabaptists also accepted that becoming husbantifatrers were essential
stages of a man’s life. Educated leaders such BisaBar Hubmaier and Menno
Simmons defended patriarchal ideology with Arisiateor Augustinian philosophy
about fatherhood. In his reply to Gellius Fabet%%4, Menno followed Aristotelian
logic, and claimed “the father is the real origithes child and the mother the prepared
field,” thereby claiming that fatherhood is of gierasignificancé?* Menno also wrote,
“‘woman is merely a passive field in the generagik@cess; she contributes no seed to the
child. Just as a seed is nourished by the soihichvit grows yet remains distinct in
substance, so a child is nourished in its mothemsily but can only be said to be in her,

not of her.*?°

122 Hendrix and Karant-Nunn, edsdasculinity in the Reformation Eraiv.
123 Rublack, 57.

124 Menno Simmons, “Reply to Gellius Faber (1554),Trinin, 4.

2% pid., 15.
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Instead of philosophical rationales, however, rdosibaptist men supported
patriarchal authority by citing Scripture, wheresaers to questions about life, rules, and
morals were found. Even Hubmaier articulated a nfmeelogical argument centered on
biblical passages: “God said to Eve, ‘You shalubder man’s authority, and he will rule
over you.”'%® Swiss, South German, Austrian, and Hutterite Beethall cited Pauline
doctrine for matters concerning familial patriarcHy Hutterite leader Ulrich Stadler
admonished his fellow brethren to “be true, faithfause managers and dispensers, and
all things would be nicely arranged, as Paul sho\s.

Being head of a household formed an essentialgb@mabaptist masculinity,
where spousal and fatherly guidance were dutiegedanut with “manly feeling.”
Anabaptist men were responsible for the maintenahteeir houses and moral guidance
of their wives and childretf® Wolfgang Brandhuber, a priest in the Tyrol regisn

Austria who influenced many early Hutterarian Anaists, instructed his congregation:

“every head of the house and all who are with hiat share his faith
should work together and have one purse, mast@grge wife, maid or
other fellow-believers [...]Faithful oversight should exercised over all
members with admonition and reproof according tdlgscripture until
the confession and accounting of faith of each meenswell known.
Then the Lord’s command is to be carried out and ofehe Word shall
be presented to the congregation, so that the ofdbe spiritual body of
Christ is advanced and the work complet&.”

126 Balthasar Hubmaier, “On the Sword,” in Baylor, 18®vin, 7; 63.

27\villiams and Mergal, 207. The idea is taken frolsb® Phillip’s, “A Confession, ca. 1560.”

128 Ylrich Stadler, “Cherished Instructions on SincBmmunication, and the Community of Goods, 1537,”
in William and Mergal, 283.

129 Haude, 430; 454.

130wWolfgang Brandhuber, “A Letter from our Dear Brettand Servant of Jesus Christ, Wolfgang
Brandhuber to the Church of God at Rattenberg erirth, 1529,” in SSGAA, 158.
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Brandhuber’s lesson to his Brethren outlined thgediexpected of all Anabaptist men.
As family patriarchs they had a moral responsipiiitr maintaining order by discipline,
faithful oversight, and education.

Marriage, heading a household, and fatherhood starelard masculine virtues
in Anabaptism. Family patriarchs were responsibtatieir wives’ and daughters’
behavior in that they were to oversee the maintemantheir moral virtues and chaste
minds. Fathers were to raise their children “ia tbar of God,” giving instruction and
assuring discipline. German Anabaptist Andreas¥audit argued, “the father of each
household should enjoin, repeat, and explain Gadisl to his children***

Obedience was also demanded of women who werdloavfthe instruction of
their husbands and leaders of their congregatigsun Haude argues the South
German, Austrian, and Swiss records indicate ferAnblbaptists were restricted to
supporting rather than leading rof@8 Anabaptist men such as Paul Glock reflected upon

this by writing to his wife from prison:

“Similarly Peter also says that we are to obsera®dest deportment, 1
Pet. 3:12, especially the women, who are to beestibp their husbands,
so that they also who do not believe the Word aye without words by
the belggviour of the women when they see theirtehds as well as their
fear.”

Glock also requested that his wife Else remaimsgéad not “backbite” other members,

and that she should “Think of the wonderful admionif the apostle Peter, that the

131 Andreas Karlstadt, “Whether One Should Proceedi$|bin Baylor, 57.
%2 Haude, 430.
133 paul Glock, “Letter to his Wife Else, 1563,” in G8A, 321.
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adornment of women [...] in the hidden man of thertisahe incorruptibility of a gentle
and quiet spirit which is excellent and great befGiod.*3*

Prescriptive sources from both Hutterite and Manite Brethren instructed men
how to properly admonish women and effectively esgr‘manly courage” when facing
their sisters in the faith. Women in these commesitvere told to remain obedient,
chaste, and modest. Men were encouraged to dispayy virtues of strength, bravery,
and steadfastness under duréssdenno Simmons stressed female subordination
perhaps more than any of his contemporaries, s@pldomen to remain indoors and to
dress modestly whenever outside. Yet, Menno alsocadd Mennonites towards a more
egalitarian relationship between the sexes basedutnal respect. Husbands were not
allowed to physically harm their wives as a medmdisplaying patriarchal authority. In
1541 Menno penned “The Faith of the Woman who w@saer” as a reminder to his
Church that both men and women were to be respedtien considering physical
companionship; that lust and greed were the smegf as much as women; men were to
marry women that they “deflowered”; and both sestesuld display modesty and purity
in their comportment®

The expectation of marriage for leaders also mémeattAnabaptist men

understood sexual relationships with women as sacgdor advancing the spiritual

Body of Christ on earth. Men were considered vidhbr to sexual provocation, yet in

134 SSGAA, 306. In addition to Paul Glock, Michael tgat Wolfgang Brandhuber, Peter Riedemann, and
Bernard Rothmann offer similar positions for maadership and women'’s subordinate status in the
household. For passages from Michael Sattler, sgtoB 106-108; 176. For passages from Wolfgang
Brandhuber. see SSGAA, 158. For passage on PatdefRann, see Haude, 433.

135 Haude, 449. Hutterites and Mennonites did nowallmdmen to preach or baptize; nor did they send out
women as missionaries.

3¢ Menno Simmons, “The True Christain Faith, c. 154a lrwin, 55.
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marriage they were required to sexually expressisieéves’®’ In their writings, some
Anabaptist leaders encouraged restraint in sexteidourse. Fornication, sexual
promiscuity, and adultery were vehemenently adni@udy leaders such as Peter
Riedemann and Menno Simmons. Sex was primarilyasgpto be for the support of
the sanctity of marriage and procreation, and oopfeasure or self-gratification. For
Anabaptist men, sexual relations were supposed todpiritual rather than physical act
that strengthened marital fidelity and respectioes.

Anabaptist men’s positions as community and famdsriarchs reinforced
masculine honor by holding men liable for the awdiof family members. Unchecked
behavior of a wife or child affected the reputataord honor accorded to a man in the
community. In 1530, Hutterite leader Jorg Zaunrgngife was publicly implicated for
committing adultery. After the situation had beeivately judged, Zaunring's leadership
was tarnished and the couple was excommunicatedtfie church. Zaunring was
replaced as leader and “was rehabilitated afteepented of his behaviot®® As a
husband and leader, Zaunring’s lack of abilitydateol his wife’s sexual behavior
affected not only his moral integrity as a patiaot the Hutterite community, but also
compromised his masculine honor as a married mdushand’s fidelity in marriage
would not indemnify masculine honor if his wife conted the sin of adultery.
Zaunring’s “rehabilitation” exemplified the Huttan Brethren’s need for communal

discipline and demonstrated how the actions of Ap&ibt women affected the

reputations of their spouses.

137 Scott Hendrix, “Masculinity and Patriarchy in Refmtion Germany,” in Hendrix and Karant-Nuri,

138 36rg Zaunring, “A Short Interpretation of the L&stpper of Christ Presented as a Conversation betwe
the World and a Christian to the Honour and Gldrod, c. 1530,” in SSGAA, 163-164. Details on the
affair are found in thélutterite Chronicle
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Patriarchy in Anabaptist communities encompasisedltities and expectations
required of community leaders, neighbors, husbandsfathers. Men in these
communities understood their masculinity in relatio their position in the congregation
and in their families. Marriage, fatherhood, hegdarhousehold, and social reputation
constituted manliness. Patriarchy was understoditpkarly in terms of morality,
respectability, and wisdom as adult men were conitywoole models for proper
Christian piety. This meant that Anabaptist menenetpected to provide ethical and
responsible leadership in ways that placed priantyhe community over the family or
individual. Anabaptist men were also expected teego their houses, educate members
of their family, and discipline unruly members. $iplaced women almost always in a
subordinate status in which only patriarchs desgphanissionary activities, voted to
elect church members, and preached to the Churale pivileges meant greater
responsibilities and expectations, however. Andbapten were expected to be strong,
steadfast, and brave as they wielded authority cMasty could also be identified as the
ability to restrain oneself from sexual provocat@rphysical harm towards women.
Sexual activities of women could also affect masewirtue, especially in cases where

Anabaptist men were unable to control their wives.

Fatherhood

Fatherhood in late medieval and early modern Eudigp@ot imply thorough
participation in the upbringing of a child. Childreng was mainly assigned to mothers or
servants, but this does not mean emotions of ladepaide between fathers and sons

were nonexistant. Fathers then as today grieveadh wiedr children passed. Yet, Ruth
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Karras argues literary sources tend to omit fasie@rcompanionship or bonding as a
prominent theme. Patrilineal reproduction wasmapdrtant aspect of manhood in late-
medieval Europe, rather than relationships betviatrers and their sortd® Merry
Wiesner-Hanks notes, “Fatherhood played a partigusérong role in areas where
society was conceptualized as an amalgam of falidhouseholds rather than as
individuals, for the adult male head of househo#&s$woth in charge of the smallest
political unit and the representative of that uaithe wider world.**° Stronger familial
relationships likely existed in smaller religiousnemunities where Anabaptist theology
asserted fatherhood as an essential figure inshaporality.

Responsibilities placed on family patriarchs in Baptist communities indicate
an intensified relationship between fathers anttodm. This relationship is less
concerned with emotional closeness and geared towards masculine duty, which
made fathers responsible for the moral upbringimijeducation of their childreft!
Balthasar Hubmaier argued in favor of a fathertharty in the household: “God said to
Eve, “You shall be under man’s authority, and hi mule over you.” Now, if God set
Adam in authority over Eve, he also received powvar all flesh and blood that has
been borne by Eve in paif’?

Anabaptist sources prescribing fatherhood sugggsatations of obedience and
discipline as the most essential duties of fathkyln Denck wrote “punishment is not a

sin but a good. For what father who loves his ctidés not also punish it until it is

139 Karras,From Boys To Merl66.

140\wiesner-HanksGender In History97.

141 Andreas Karlstadt, “Whether One Should Proceedi$|bin Baylor, 57. Karlstadt wrote “the father of
each household should enjoin, repeat, and expladisGvord to his children” as a means to spiritpall
educated them.

142 Balthasar Hubmaier, “On the Sword,” in Baylor, 18®in, 7; 63.
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prepared to do what it should have done beforsitiz™** Denck described punishment
as a tool for educating children, stimulating thnascertain right from wrong. He

writes:

“If there were a child with a propensity to steatiahe father put a penny
before him in order to find out whether he woulgasiit and thereupon to
punish him and to get rid of the naughtiness, fétleer] would have
reason to punish the child with success. [...]Triflyhe boy will not leave
off his complaint, the father will lead him to thelges at the gate to deal
with him according to the law of Moses [Deut. 212H."44
Denck based discipline on scriptural interpretatidrere the rationale of
improvement, both moral and social, was for thédoetent of the child and the
community. Specifically, a child’s admission of uvas critical to the
importance of spiritual forgiveness. In this cd3enck’s conception of
fatherhood was bound to conditioning children andards of behavior set in the
Old Testament. By contrast, Hutterite fathers tthwklead in disciplining children
not to punish, but because they feared women wlosklcontrol of their
emotions and be overly-aggressive. The lyrics & datterite song ran:
“...women were too likely to loose their temper ataltsbeating on the children
like herdsmen on a group of unruely catti&”
The idea of protection as a responsibility assigiweAnabaptist fathers is

somewhat unclear. The intense persecution of Artetgpneant that little

physical protection could have been provided blyeed to their spouses and

143 John Denck, “Whether God is the Cause of Evil 615k Williams and Mergal, 91; Haude, 441. Sigrun
Haude provide additional examples that addresgathar’s duty to discipline their children.

144 John Denck, “Whether God is the Cause of Evil 615k Williams and Mergal, 103-104; 109.
“*Haude, 440.
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children. What then did it mean to be a fathernfian was unable to keep safe
those closest to him? Little is mentioned aboutiagter of protection in
Anabaptist sources, although Balthasar Hubmeiesalthat one should avoid
authority whenever possible, but in times of peuiea, wield a sword in defense
of oneself as the Romans hdiMany men willingly accepted martrydom as a
test of their faithfulness to God rather than peotey their family. Temporal and
worldly possessions, including children, came sdband to moral consciousness
in a martyr’'s mentality.

Some Anabaptists relocated when persecuted whikrobelieved in
physically protecting dependents in times of dangeadreas Karlstadt
commented “You must always say that if you takenfia child that which would
harm him, then you perform a fatherly or brothe@hyristian act.**” In this sense,
a father may take caution towards provoking dat@&ards his children by
means of persecution, or taking things from chitdieat would be spiritually
dangerous, as in books that taught incorrect detri

Spiritual love rather than emotional love likelyapéd a greater role in the
masculine qualities desired in fathers. Menno Simsnarote to his congregation, “to
seek the Reformation of my body and also of ourest&kinfolk as parent of child;
spiritual love must be preferred to anything efsside from this | would care for them
and provide the temporal necessities of life, s@git would be in my power-* Menno
acknowledged that a father should provide basiessties for his children, but

discouraged emotional attachments between fatlteclaiid, which might deter a father’s

146 Balthasar Hubmeier, “On the Sword,” in Baylor, 1505.
147 Andreas Karlstadt, “Whether One Should Proceedi$|bin Bayor, 69.
148 Menno Simmons, “On the Ban: Questions and Answiéis0,” in Williams and Mergal, 265.
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own commitment to God. In other words, familial éowas a shunned emotion, because
emotional attachment to another human was temp®paiitual love, instead, encouraged
family members to be more pious, admonished therthar transgressions, and directed
attention towards spirituality and the community.

The educational system within Hutterite communeslanavia provides
historians with an alternative example of fathehos described in the previous
chapter, Hutterite communities, as a rule, sepdrettédren from families to be educated
in separate schools organized by the communityld€&m were removed from their
parents at an early age and placed in the 24-taveraf ‘professionals’ designated by the
community**° This suggests Hutterite leaders preferred a coratrupbringing rather
than a familial one. Fracturing traditional kinsimgtworks like parent-child rearing in
Hutterite communities methodically weakened thdearcfamily, thereby strengthening
communal ties and loyalty° Prioritizing the community over the family in thisanner

attributed minimal value to fatherhood in idealsyadsculinity.

Servants

Anabaptism sometimes offered incentives that wegbhd religion for members.
The German lands in the 1520s experienced revdltamine that forced hardships on
many common folk. Werner Packull has argued thatynaiestitute veterans of the
German Peasants War struggled to find employmeert 8525. These men traveled far

away from home and took jobs wherever they couldheir disillusionment, some

149 Grieser, “The Household Divided against ItselfFaster and Kaplan, 141. Grieser views the Huéerit
educational system as a development that providextial alternative to the family, which complermezht
their communal life as an economic alternativehtodingle-family household.

¥ Haude, 441.
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accepted Anabaptism because of the communal ambeto support it offered, along
with the Gospel of salvation for the common maprimised->* When famine was
widespread as in Southern Germany between 1527-152 @rospect of economic
survival attracted both men and women to commungieh as the Hutterites, which
promised care for orphans and widoWsln this social climate, destitute men and
women looked for work as servants and maids, sardectup finding jobs and living
among Anabaptists>

A handful of Anabaptists commented about theivaets in their writing, and
acknowledged the fact that they themselves, ordtlaglers in the local community, had
converted and baptized them. Eitelhans Langenitsn¢eord indicates that he was
seized by an officer of the Swabian League in 1&28g with his maid, who was also
put to death>® Jacob Hutter's wife, Katharina, before being cated worked as a maid
in the Anabaptist home of Paul and Justina Gallre/lsbe began participating in
nocturnal religious gatherings. The Gall houseldd not only a meeting place but
doubled as a safe-haven for Anabaptists seekirgirigabr refuge from authorities. In
this atmosphere Katharina was persuaded to jothaarear later in 1532, she was
baptized by her future husband Jacob HufteAfterwards Katharina and Jacob traveled
to Horschwang with two male servants, both namediMand a handful of other

followers of Hutter. In her testimony before herrtyedom, she wrote, “Niclas

151 packull, “In Search of the ‘Common Man’,” 51-67.

12 aude, 448.

1531t was common in the sixteenth-century for a fagsibf reasonable income to hire servants or ntaids
work and live in their master’s household. Histogaf early modern Europe classify servants asteopa
the “complex household,” meaning more peolple ti@nnuclear family inhabited the household.

134 SSGAA, 112. Langenmantel suffered from gout angddcaot walk, which suggests that injury, iliness,
or disability may have been an exemption.
1 SSGAA, 191-193.
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Niderhofer from the disctrict of Schonegg and angwomen by the name of Ulian,
who worked as a maid at Khyens were baptized oda8bb’s Day**° Both records
indicate maids and servants of Anabaptists wersuaeled to accept Believer's Baptism.

The relatively egalitarian nature of Anabaptist commities and the theological
doctrine of equality both attracted the common miawoman to accept adult baptism.
The dismissal of natural hierarchy in Anabaptisns wapported by Scripture, which
viewed the master/servant relationship in mordtspirterms">’ Paul Glock wrote to his
wife “The Lord himself speaks through the prophbéew he says: As is the priest, so are
the people and as the master, so is the servarthanvdoman as her maid, Isa. 24:2;
Hos. 4:9.%°8 Since a priest and his people were not dividedégith or family blood,
but treated with mutual respect, Glock’s analogscdiéed a more spiritual relationship
between master and servant. Glock’s referenceraital the evangelical mission of
Anabaptist men to preach the Gospel to the commam m

The ritual of foot-washing practiced by some Analst congregations provided
public and symbolic representation of egalitari@@ology. Mennonites in particular
viewed ablutions such as foot-washing as a splizte ritual that publicly displayed
humility and mutual respect. IFhe Church of GodDietrich Phillips wrote, “The third
ordinance is the foot washing of the saints [ineortid] humble ourselves toward one
another and that we should hold our fellow belisuarthe highest respect. If | then, your

Lord and Master, have washed your feet, ye alstioiogvash one another’s feét®

136 Katharina Hutter, “Testimony of Katharina Hutt€iven before December 3, 1535,” in SSGAA, 195.
57 Natural hierarchy is meant in the sense of weatith privileges that benefited those in the more
esteemed estates of nobleman and wealthy burgbermnal hierarchies still existed in Anabaptist
communities but privileges were rarely given toivilials on basis of position or age.

18 paul Glock, “Paul Glock, Letter to His Wife,” irSSAA, 316.

19 Dietrich Phillips, “The Church of God, c. 1560 Williams and Mergal, 245.
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The master symbolically becomes the servant imithal of foot-washing by humbling
himself before another publicly, in front of the@bh. In turn, the ritual follows until all
have humbled themselves before another in equahenamhe reverential act of foot-
washing reflected the heart of Anabaptist masdylwnwhere services or help provided to
one’s neighbor in kindness identified a man’s hugndnd morality, because he

expressed God’s love through his actions.

Marriage

Marriage formed an essential component of a mdeistity, allowing him to
have authority in relation to others when he owsrge family patrimony. In the German
lands, a man was by public opinion not an adulil tletmarried, nor a householder until
he provided for a family®°

Marriage for Anabaptist men was a spiritual unioat proved and tested his
manliness. Sources indicate that many men left thigies and children after they
received adult baptism because many Anabaptiséxipeel of false-marriages or the
corruption of lying in bed with a non-Anabaptistmwen. Several men, especially those
from Hutterite communities in Moravia, openly suppd the desertion of non-
Anabaptist spousés! Men justified abandoning their wives and childgnreferencing
Scripture. Leanord Schiemer’s message to his cgagjon in Rattenberg was a popular
response: “Everyone who has left houses, brotkesters, father, mother, children or

fields for my name’s sake, will receive a hundrédifand will inherit eternal life (Matt.

180 karras, 13-17; 145.
181 |rwin, xxiv; 46.
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19:29)."2%2 Ambrosius Spitelmaier reasoned, “If anyone leaviés or child, house or
property, he does it because of God and his Werd|so Christ wants us to d8*The
needle merchant and Anabaptist, Hans Nadler, alpeodas wife in Erlangen to follow
Hans Hut to Nicholsburg, “despite her pleading wiiitm to stay.” There was a strong
public backlash, however, on the part of the laggenmunity toward Anabaptist men
who abandoned their families and took new wivegl&lavas later tried for desertion
and adult baptism in 152§*

Anabaptist men left marriages, formed new ones,emoduraged other men to do
likewise because they adhered to strict endogamiy @omen who had accepted
believer's baptism made suitable wives. Apostoliargelicalism also played a role.
Wandering male preachers sent out to spread thpebagre away from their families
for long periods of time, which was considered almament by many.

Rules against marriage with outsiders caused pmabfer the Anabaptist
movement. A number of men left their families witthdegally divorcing their wives,
allowing mass criticism of the movement as prastddigamy, which was illegal. Ulrich
Zwingli lamented, “They have their wives commorsuth a manner as to desert their
own marriage partners and take others; so witlchiidren, as to desert them and leave
them for others to support. These fine fellows, whest persuades, make common a
brother’s wife, even his virgin daughtéf® Zwingli's defamation of Anabaptist men

accused them of bigamy, and sexual licentiousa¢ssg with polygamy and incest.

12| eonard Schiemer, “Letter to the Church of GoRattenberg, 1527,” in SSGAA, 75.

183 Ambrosius Spitelmaier, “Questions and Answers ofbhosius Spitelmaier,” in SSGAA, 61.
%4 SSGAA, 136-138.

185 Ulrich Zzwingli, “Refutation of the Tricks of thedptists, July 31, 1527,” in Lindburg, 126.



63

Anyone characterized in this manner was perciegegltareat to the social fabric and

functioning of European culture and socitt/.

The woodcut above titled “The Hutterite AnabapBgieon Coop” by the Jesuit
Christoph Andreas Fischer illustrates the allegetimade against Anabaptists as
adulterers and bigamists. Represented as pigeloigrites allow husbands to flock to
another spouse, abandoning their witi&eligious groups thought to have heterodox
theology were often accused of sexual perversioncarrupt marriage, as the earlier

example of the Albigensians indicafés.

186 Also see, Sebastian Frank, “On Anabaptists,” iGAS, 229-248. Franck also was concerned with the
Anabaptist view of marriage, and his work more aataly described Anabaptist beliefs, theology, and
social behavior.

187 Christoph Andreas Fischer, woodcut, “The Huttefitebaptist Pigeon Coop,” in Adam W. Darlage,
Priests Under Pressure in Southern Moravia: Histand Identity in Roman Catholic Polemics (1575-
1615)(Proquest, 2009), 341.

188 Darlage Priests Under Pressur&36-348. Fischer's woodcut was the cover imagettezeological
refutation of the Hutterites, published in 1607t thedicated to Moravian lord Maximilian von

Dietrichstein two years earlier in a pamphlet titi€he Hutterite Anabaptist Pigeon Coop, in Which All
their Shit, Dung, and Filth is to be Found, Whagythirhink About God, Christ, the Holy Sacraments, an
Other Articles of Christian Faith, Explained Brigfhnd Truly from Their Own Books Printed as Well as
Written... and Also that of the Greatest Pigeon, Balatter Darlage details Fischer’s attack in this source
thoroughly.

169« Refutation of the Articles of the Needle Meartt Hans. February 1, 1529,” in SSGAA, 149-150.
The “Refutation of Hans” shows how Protestant aathGlic theologians refuted and countered Anabiptis
claims by citing passages of Pauline doctrine #dox interpretations on marriage, mainly 1 Coand

1 Tim. 5.
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Despite the occasional desertion of wives after twversion, Anabaptist men
conceived of marriage as a serious element of thagculine identities, just as their
contemporaries did. Most men observed strict mapagations as husbands with
authority over their wives, and a few wrote abdwen. Peter Riedemanronfession of
Faith (1545)provides one of the most detailed prescriptiveceaifor a Hutterite man’s
duties as a husband, discussing virtues a mandiposkess through marriage.
Riedemann addressed a husband’s concern for lessiilvation and his responsibility
to provide spousal guidance, which in-turn madehti&band a more virtuous Christian

and more masculine in character:

“The man, on the other hand, as one in whom somgtbfi God’s glory is
seen, should have compassion on the woman as #lenastrument. He
should go before her in love and kindness and foaideer not only in
temporal but still more in spiritual things. He shbfaithfully share with
her all he hath been given by God. He should gorkdier in honesty,
courage, and all the Christian virtues, so thdtim she may have a mirror
of riggtoeousness, and invitation to piety, and alguvho will lead her to
god.”

Riedemann understood marital relationships asgtinened by spiritual rather
than emotional love. In this case, an Anabaptist’'sx@entity centered on
keeping his wife in check with “manly feeling,” botit of mutual respect, the
spouses were to improve one another in terms bfetyisness, piety, and

spiritual guidance.

The majority of marriages in Europe in the sixteerentury did not end
in divorce, and Anabaptists could not officiallwdice one another. Menno

Simmon’s pamphlet “On the Ban: Questions and AnswEs50” summarized the

0 Haude, 433; 545.
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Mennonite ordinance on ending a marridgeeparation must be made in the
congregation; and therefore the husband must coasénvote with the church in
the separation of his wife; and the wife in theaafion of her husband]...]

therefore we do not speak of divorce, but of shogrit”

Marriage was supposed
to be performed in front of the community, and otflg community could
dissolve a marriage by voting democratically to s a mutual ban on each

spouse.

Heterosocial Relationships

Men in sixteenth-century Europe were homosociahmirey their day-to-day
public activities were conducted with other meng aot with women. Homosociality
was demonstrated by non-sexual bonds men forméxdon# another. Artisans,
theologians, and members of the nobility condutied daily affairs, communicated,
and competed for reputation with others of the saexe Guild membership, military
service, and university life were all career chsigewhich men were homosocial, and
adolescent boys also behaved in this mahfer.

Anabaptist men were more heterosocial in theiydsfairs than were their
contemporaries. Seperated from society in smatincanities, Anabaptist men ignored a
number of male-exclusive obligations imposed byetgcsuch as military service or
swearing oaths. Men re-structured their lifestyfesommunities that featured more
social and religious activities involving women’arficipation. Anabaptist leaders

promoted an “ethicization” of faith among both nmeerd women. In this atmosphere,

1 Menno Simmons, “On the Ban: Question and Answiss0,” in Williams and Mergal, 264-265.
"2 Karras, 1; 10-11.
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communal participation of everyone was criticailte process of salvatidi® Both men
and women read from the Bible during church ses/ar@d wore the same humble
clothing. Men also had a tendency to address baifnérs and sisters in the faith in their
writing.

Hutterite men such as Paul Glock gave gifts torotten’s wives in the
community as a “greeting” to show brotherly compassAfter a year of making wool
cloth Glock wrote, “Ursula Wurm of Kaufbeuren, ffesis still alive, is also to share the
cloth, even if she gets only one ell. It is a greetAnd the other bolt you are to give to
your wife Maria and to all the wives of servantsteg Word and temporal care, also as a
greeting.”™ Showing brotherly affection or kindness towardswen by offering simple
provisions formed and strengthened bonds with womeime community. Gift-giving
expressed a degree of fraternal love and solidantgngst men and women in
Anabaptist communities, which Balthasar Hubmeiégrred to as the “public expression
of Christian love.*"®

Heterosocial participation in gift-giving strengttesl relations in Anabaptist
communities that were critical to survival in timespersecution. Sigrun Haude argues,
“This powerful spiritual component of the relatibis between men and women also
allowed for another constellation among the selaswas a rarity at the time, namely
male-female friendship outside of marriag& Heterosocial friendship implied a sense

of reassurance that all members of the communityldveupport one another in times of

13 Goertz, 77.

74 paul Glock, “Letter to Peter Walpot, 1571,” in S8& 352; Leonard Schiemer, “Letter to the Church
of God at Rattenberg, 1527” in SSGAA, 68. Schiesgtter provided a similar emphasis on gift-giving
all in the Church (68).

5 Goertz, 78; Karras, 95. Ruth Karras also remirglsfiStephen Jaeger’s idea of “ennobling lovedms
important model of love based on admiration oftieoved’s virtuous attributes, rather than on
“chemistry”.

" Haude, 452.
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hardship. While imprisoned in Wirttemberg away friois family, Hutterite Hans
Schmidt remained steadfast against authoritiesingri“In vain they reminded me of my
wife and asked whether | had children. | said thatbrothers would take care of my wife
and children.*”” Schmidt's assurance that his family would be medifor in his
absence is an indication of the heterosocial btmaisAnabaptist communities like the
Hutterites relied upon.

How did Anabaptist men’s heterosociality affeaithattitudes about masculinity?
It allowed them sometimes to comprehend manlinesslation to women in their
communities. The close-knit communal and spirigialcture of Anabaptist communities
meant that Anabaptist men regularly interacted@mmunicated with women who
were not family members in their daily affairs. Bi@social behavior of this nature was
uncommon in sixteenth-century society, in whictas routine for men to socially and
publicly interact only with other men. In contrastale-female friendships based on
communal bonds allowed some men in Anabaptistesrtd develop a sense of manliness

through voluntary kindness.

7" Hans Schmidt, “Experience of a Hutterite in Wiirtheerg,” in SSGAA, 373.



68

Ch. 3: Individuals

Recently, scholars of Reformation Europe have fedus masculinity and new
definitions of manhood during the sixteenth centu®pecialists in this field agree that
class, age, marital status, and the expectationsenglaced on men altogether were
essential facets in establishing a man’s idenfftyn addition, honor, lineage and
patrimony, violence, competition, and service te skate were all integral to the

understanding of what made a “man.”

In this chapter | argue that Anabaptists revolutied the understanding of
masculinity through their innovations in moral beloa. Separated from the distractions
of the world, Anabaptist men rejected common cduties required of men and other
worldly desires in favor of a spiritual and Biblilgacentered godly life. This rejection

radically altered what they believed defined masgm

This chapter focuses on the individual religiosifyAnabaptist men during the
sixteenth century, and analyzes how their devdboa spiritual life was prescribed by a
strong rhetoric for strict morality. It will als@fus on how Anabaptist men’s ideas about
a proper Christian lifestyle and behavior contrdsth both Lutheran and Catholic
perceptions. | argue that identities and ideas ama@mhood were not homogenous
among Protestants; instead, sharp distinctionsesklzetween Anabaptist and Lutheran

masculinity.

Individually, Anabaptist men profoundly changedithiees during the Protestant

Reformation. Hans-Jurgen Goertz has argued, “Tkerohation of individual religiosity

178 Hendrix and Karant-Nunn. ed#asculinity in the Reformation Eyax-x.
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is the foundation for strict morality, the follovgrof Christ, or Christianity of action, in
short, for the ethicization of faith. It is alsetfoundation for Anabaptist separatism: the
separation from the world, that is, from evil, dr@n the opinions of all of those people
who still live in sin.*”® This separation was accomplished through gesafnesfusal.
Rejection of civic oaths and conscription were sghabacts of protest that required
participation in the process of change. If separafdr Anabaptists implied hope for a
better future with new human beings, repentance tla@ Kingdom of God, then in fact,

“everythinghad changed*°

This chapter addresses topics that were centrahadaptist men as they
reconstructed notions of manhood in terms of immeral spirituality, including honor,
missionary activity, and violence, and in term®ofward appearance, including dress
and facial hair. Anabaptist men wrote about eadh@de topics prescriptively, providing
advice about how a man should conduct, improveresent himself. In some cases
Anabaptist authors disagreed on these topics, theinase of whether one should use
violence. On the other hand, Anabaptist authors edreerned themselves with writing
about male honor, missionary activity, and outwapgdearance were rather

complementary in their logic.
Honor

In early modern Europe the notion of honor shapelyeadult man’s identity.
Honor was given commonly through some form of acsach as providing for a

household unit, serving bravely for one’s countrypattle, religious piety, or displaying

179 Goertz, “Radical Religiosity in the Reformatios.
% pid., 80.
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authority’®* Men often held honor on behalf of themselves tlaenily lineage, and
nation. In many ways honor could circulate amomggstips of men, which formed strong
bonds between thef? Honor was both socially constructed from the rapiah and
esteem given by others, and subjectively formethfome’s own inward sense of pride,
self-esteem, and integrity. The interior aspeatsiéml the core of an Anabaptist man’s

sense of honor.

Many sources written by Anabaptist men rejectechtbrenal actions that allowed
men to receive honor. Some men went as far aardisg the concept of honor in its
entirety or at least in the way contemporary Ptatgs and Catholics viewed it.
Anabaptist men acknowledged civic or noble hondresynonymous with avarice,
egotism, pride, and ignorance. By doing so, these ranounced what they considered to
be “creaturely” or physical possessions that ceeddne man with an appearance or

reputation above anoth&f

The rejection of status reflected a doctrine ofadigpisupported in Anabaptism,
positioning no man above another. Anabaptist manigdy embraced this radical
doctrine through refusals of participation in cidigties and denial of inheritance rights.
They rejected the concept of a family blood linenoble blood, acknowledging everyone
as descendants of Christ, and ruled out the peaofiprimogeniture. Anabaptists also

addressed other men only by their first name, tmsting titles of respect. They refused

181 \Wiesner-HanksGender in History94

182\niesner-Hanks, “The Religious Dimensions of GiNlotions of Honor in Reformation Germany” in
Backmann, Kinast, Ullmann, and Tlusty, 223-225.

18 There are many Anabaptist sources that reflestiditiology. Jorg Haugk von Jiichsen, “A Christian
Order of a True Christian: Giving an Account of tggin of his Faith (1524)” (2-20) and Leonard
Schiemer, “Letter to the Chuch of God at Rattenl§#b®7),” (67-80) in SSGAA; Hans Denck, “On the
Law of God” (130-151), Hans Hut, “On the MysteryRdiptism” (152-171), and Michael Sattler, “The
Schleitheim Articles,” (172-180) in Baylor; Melchlidiloffman, “The Ordinance of God, 1530,” in
Williams and Mergal, 198.
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to swear public oaths of any sort, did not accegitfpns of public office, and declined

all military service'®*

Anabaptist men perceived honor demonstrable ¢mbugh a meek Christian
lifestyle; in other words, honor was a reflectidrmanan’s inner strength that was free of
earthly temptations. Salvation in Christ was thendte reward and an eternal blessing in
exchange for committing one’s life to a higher @ukherefore, Anabaptist men believed
that a man should refrain from the vices of selfitroand titles. For them, honor was
more affiliated with the respect given to a manHisrpious, moral, and humble
attributes. This was an inward sense of being radter rather than honor externally
displayed by wealth or office. Therefore, this vaamentality that perceived masculine
virtue as relinquishing the honor a man could glamugh worldly affairs in favor of an

inner and individualistic religiosity that focused what he held most sacred.

The refusal to participate in normal obligatiossigned to men was rationalized
through a new inner strength Anabaptist men weppased to possess. According to
Jorg Haugk von Jichsen’s widely read pampl@étjstian Order inner strength derived
from “the spirit of God, who strengthens the peraooording to that person’s yielded
strength §elassene krdftAt this point one becomes courageous and upright

[rechtschaffeh” %> Haugk von Jiicksen’s work described a transforreatikperience

184 Goertz, 79-80. Refusals of civic duties and peasorealth in Anabaptism have been compared to
traditional monastic piety and apostolic povertpmssed in mendicant orders. The chief differemeae
that Anabaptists were not officially recognizedtbg Catholic Church as Franciscan or Benedictiiaesfr
were for their missionary pursuits, and they did experience monastic isolation.

185 J6rg Haugk von Jiichsen, “Jérg Haugk von JiichseBhmstian Order of a True Christian: Giving an
Account of the Origin of his Faith (1524),” in SSBA13. Haugk’s “Christian Order” circulated freely
among Anabaptists and their descendants into thedmtury. C. Arnold Snyder argues this work “was
read as a critical alternative to Martin Lutherfglerstanding of justification by faith alone[...Jistthe
Spirit’s illumination that “lifts” a person out afbelief and sends the believer on a seven-stagegyp
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during which Anabaptists were internally strengéeethrough the Holy Spirit, giving

men courage and the unique power of self-restr&eif-restraint was key. Anabaptist
men’s ability to posseggelassenheitor a “yieldedness” towards temporal possessions
changed the nature of their identity and what daristd masculine honor. Hans Hut
expressed this fundamental change in men in higppktOn the Mystery of Baptism

Hut argued, “Often in Scripture a man is calledegtIf he is to be turned into a house,
he must be cut off from the world in all his lufad] the desires of a person: one branch
sticks out to property, another to great wealtld, atthers to pomp and temporal

honors.*8

Anabaptists believed honor awarded through wesdftytation, and merit
tarnished the purity of Christian life. The Soutar@an Anabaptist Hans Denck scolded,
“Whoever seeks glory by virtue of his merits, asuph these merits came from him,
certainly destroys the grace that comes througlis€HP’ In hisProtest and Defense
Felix Manz proclaimed;For, truthfully, | am not concerned about honomeaand
reputation]...] Therefore, | appeal to yauy gracious, dear lords and brothers, as a
citizen.”®8 In comparison, Balthasar Hubmaier's treati3r,the Sworgdstated true
followers of Christ must deprive themselves of ‘ietieeir honor, which people regard as
the most precious jewel on earth, must also be dedmand violated by the godless.” “It

is not appropriate for any Christian to gain fawath the authorities out of a desire for

that transforms the inner being and thus leadstdocmity with Christ. True saving faith is theredo
above all transformational.” (n., 2).

18 Hans Hut, “On the Mystery of Baptism,” in Bayld60. Also see, Hans Denck, “On the Law of God,”
in Baylor, 136. Denck writes, “You say, “Oh, itnst possible for any man to fulfill the law.” Iply that,
indeed, it is not possible for any man as a maffulfdl it]. But for the faithful, all things argossible
(Mark 9[:23])—not as men, but as those who arewitie God and who are independent of everything
creaturely, and in part independent of themselves.”

18" Hans Denck, “On the Law of God,” in Baylor, 141.

188 Feliz Manz, “Protest and Defense (1527),” in BaylO.
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power. Rather, he should avoid authority as mudmeasan. Brothers, you see that Christ
himself shows here how the greatest should recegma regard himself as the least, and

the most preeminent as the servafit.”

The excerpts from Denck, Manz, and Hubmaier relieal Anabaptist men
encouraged self-restraint among their brethrensao#e in favor of putting God’s honor
first. Their written documents frequently descrilvgghteous conduct, defense of
Anabaptist doctrine, and martyrdom as actions peréo specifically for God’s honor.
For example, Michael SattlerSchleitheim Articlestated “we have the steadfastness to
proceed along the path we have undertaken, follgwie honor of God*° In Sattler’s
view, God was the only source for obtaining masmuhonor and courage. On a similar
note, an anonymous pamphlet the Assembly of the Common Peasaifbtiowed the
reasoning of Michael Sattler, and cited St. Peteriing as a model: “In sum, the basis
of St. Peter’s whole epistle is directed only tad@donor, brotherly fidelity, and
unity.”*** These examples point towards a symbolic trangfarman’s honor, developed
through stronger personal and spiritual relatigpskvith God. Attributing one’s honor

to God was a refusal of contemporary expectatidm®oor originating in the self, which

were advocated in other strands of Protestantisimra@atholicism.

Anabaptist men criticized other Protestant refosvaey false, greedy men for
holding temporal offices. This criticism stemmednfr a larger concern with the failure
of Protestant reformers to address the overall fereghoral improvement in society. In

such cases, they characterized Magisterial ref@meunworthy leaders. Hans Hut

189 Balthasar Hubmaier, “On the Sword,” in Baylor, 1823.

1% Michael Sattler, “The Schleitheim Articles,” in far, 174.

191 Anonymous, “To the Assembly of the Common Peagdritr Baylor, 111. Michael Baylor believes
this source was possibly an early work of Andreadd{adt, yet there is no evidence to supportdlaisn.
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lamented, “They [Magisterial Reformers] are now whg anew with the Babylonian
whore [the papacy], in every pleasure, pomp, hogreed, envy, and haté’® In a

similar manner, Dietrich Phillips claimed Luthenaformers and Catholic clergy
“greatly prefer to have the honor of men—they lowée called Doctors, Masters, and
Sirs—rather than the honor that comes from Godg¢lwig obtained by upright faith and
a holy conduct*? The admonitions by Hut and Phillips and their camdation of
Lutheran magistrates and Catholic priests as mraxkeh with a greedy desire for honor
and wealth provide examples of the new morally-tiarted, masculine honor in

Anabaptism.

Outsiders tended to view Anabaptist men’s rejectibcivic duty as unruly and
dangerous to society. Sebastian Franck’s publigleell, On the Anabaptisiprovided a
detailed summary of how the peculiar behavior cdBamptist men distinguished them

from other Protestants and Catholics. Franck stated

“He has renounced all that is creaturely, and knoething according to
the flesh. Dying is counted as gain and richesusgydHe counts the joys
of the world, voluptuousness, honor, life, etcb&sorrow, unhappiness,
shame and death. He never swears in anything,rixd®ing a suit
before the law, does not go to war, bears no wegpord needs no
worldly government, interest [for money lent], @ngants. He goes about
as a person no longer alive, without finery. He hathing of his own, and
nothing in common with the world such as parties)duets, business
contracts, craft guilds, companies, estates, wgdditances, etc. To him
all things are equal, in him not one sin, nor passnor quarreling, nor
concupiscence finds place. Any stirring of thelilesto be killed and
drowned by the spirit, and sin is not permitteducface. To support all
this they cite the saying of Paul about the new.i&h

192 Hans Hut, “On the Mystery of Baptism,” in Bayldi54.

193 Dietrich Phillips, “The Church of God, c. 15601 Williams and Mergal, 246.

194 Sebastian Franck, “On the Anabaptists,” in SSG228-39. This work was an essential part of Franck’s
Chronica, Zeytbuch vnd geschychtbibel von anbeggmibn disz gegenwertig M.D. xxxj. jawhich was a
large folio volume of over 1,000 pages printed traSbourg in 1531. It is most significant for iistbry of



75

Franck’s summary described Anabaptist men as soctahsts, uncivil, and dead to the
world in all matters temporal. In this sense, heegwed Anabaptist men as people
without emotions and values. Frank understood taemen withoubMut (spiritedness)
and, thus, without masculine energy, enjoymenplayfulness->> Franck compared
masculine honor among Anabaptists with shame. Asugsider, he failed to grasp how
honor was conceptualized by Anabaptist men. Ralfar connecting honor with
spiritualgelassenheitoward the worldly for moral improvement and fordhonor,

Franck viewed acts of refusal by Anabaptist mestasneful to society.

The criticisms exchanged between Anabaptist merémer Protestants such as
Sebastian Franck provide insight into how Protdgtimtities in the sixteenth-century
were not homogenous. Anabaptist men often idedtifiemselves in relation to other
Protestant groups, rather than simply in relatm@atholicism. This was especially true
in how men from these religious groups conceivedaukne honor. For Lutheran men,
honor was associated with civic duty, the familyripaony, work, and reputation. In
contrast, Anabaptist men rejected mainstream miaschibnor in their separation from
society. These men “put God’s honor first” for imi@l spiritual and moral improvement.
They would also express this externally througlsglrevhich this chapter will address

later on.

ideas on early Anabaptism. Frank refused to becom&nabaptist because he believed they placed too
much stress on the visible church.

19 Rublack, 109Mut was a central idiom in sixteenth-century Germangiéscribe what other cultures
understood to be “spiritedness.” This was contchgtigh “Uber-mut”.
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Missionaries

Missionary activity in Anabaptism was identifiedthwvthe apostolic Church of
antiquity. Initial attempts for reconciliation inidch between Ulrich Zwingli and Conrad
Grebel and Felix Manz failed, which forced the Snisethren to look elsewhere for
support. Itinerant missionaries became the mgurés in sustaining the movement

through firsthand communication with conve'ts.

Only male members of Anabaptist churches were@anfrom their
congregations and communities as missionarfebhe stress on the laity and the
common man in the Anabaptist movement encouragedra active role for men to
promote and spread the faith. Sigrun Haude argBesveen the leaders and itinerant
missionaries and the general membership existages bf “half-missionaries” that
provided an opportunity for men to participate &gy in the dissemination of their
faith.”*°® These “wandering preachers,” as they were somstigeferred to, experienced
a core feature of the Anabaptist movement, thatadjtional apostolic poverty. The life
of a poor missionary allowed Anabaptist men to epigalize their masculinity in new
and complex ways. These men faced everyday chalenighunger, persecution, and
imprisonment. Missionary pursuits of this naturgtéd a man’s courage, strength, and

steadfastness.

1% Brad GregorySalvation at Stake: Christian Martyrdom in Early don Europg/Cambridge: Harvard
University Press, 1999), 211.

" Haude, 341. Wolfgang Schaufele has argued thdayhienpulse in Anabaptism led to a much more
widespread missionary pursuit, in which the formale role played only a small part. Swiss Brethren
South German, Austrian, and Hutterite Brethren @sisigned men missionary work; however, spirittialis
and millenarian Anabaptist groups were more gerdatitarian. These groups allowed women more active
roles in prophesizing and missionary work.

1% Haude, 432.
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The imitation of Christ’s evangelical mission wahtral to the missionary
identity for Anabaptist men. Hans Hut wrote, “Fanaever thinks that he is a Christian
must travel the path which Christ traveled (JohBH8[and 10[:271]).**° Anabaptist
missionaries understood their mission in practieahs—as a spiritual duty of spreading
the Gospel of Christ and gathering converts—anal adsfollowing in Christ’ footsteps.
Missionary men identified themselves with the sanasculine characteristics of Jesus
Christ. Humility, honesty, courage, perseveranod, auffering were essential attributes

of this moralized masculine identity.

For some Anabaptist men, as in the case of Jakitieiimissionary work
provided a position of leadership during the edB$0s. The early Hutterite settlements
in Moravia were the strongest advocates of missiowark throughout the Holy Roman
Empire?®® Hundreds of Hutterite missionaries in the sixtBergntury communicated
with other Anabaptist circles, preached the Hugefionfession of Faithand encouraged

men and women to the join the communes in Moravia.

Craig Koslofsky has recently addressed the dangarature of the missionary
activity Anabaptist men undertook, and notes thasé¢ men were forced to adapt to and
anticipate a more nocturnal lifestyle. Moving bglmti to elude capture, missionaries, in
the words of thédutterite Chronicle were “hunted and driven from place to place and
from land to land. They had to be like owls anchhigavens, not daring to appear by day,
hiding... in the wild woods?** Within a culture of persecution that existed dgrihe

Protestant Reformation, the night became more ddoréAnabaptist men, and

199 Hans Hut, “On the Law of God,” in Baylor, 133.

20 parlage, “Double Honor,” 764.

21 Craig KoslofskyEvening’s Empire: A History of the Night in Earlyolfern EuropgCambridge:
Cambridge University Press, 2011), 56; 90.
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missionary men often had to show a type of maniyage unknown to their Lutheran

and Catholic equivalents.

Pacifism and Violence

Fighting in battle and the martial skills requiiadvarfare were expectations of
men in sixteenth-century Europe. Since the earlgdiéi Ages, feudal society required
noble men to be trained from the age of pubertyarseback and to wield a sword.
Burghers and free-peasants could be conscriptdoattie. Only serfs were free of
military obligations. Violence, military servicend protection were masculine values in
Europe. Ulinka Rublack argues, “To constantly digpheapons was a specifically
German custom]...] meant for aesthetic display ashhascto mark wealth and a civic,
virile adult masculinity that prided itself on thbility to defend its honor, freedom, and a

‘fatherland’ here understood in local terni&%”

Many Anabaptist men rejected military service andscription, and showed a
pacifist mentality towards violence. Andreas Katitstressed this mentality in his letter
to the people of Allstedt in 1524, statifitf,you are to be armed against your enemies,
dress yourself in the strong, steel-like and uncenaple armor of faith?*® The refusal
to fight in battle or physically participate in m@lry conquest was an extremely
subversive act in sixteenth-century Europe, anglrifusal raises questions about the
nature of Anabaptist masculinity. Sigrun Haudeihgsiired, “In a society where

manliness was intricately linked to strength arelwhilingness to defend home and

292 Rublack, 53.
203 Andreas Karlstadt: Letter from the Community of Orlamiinde to the Peagfl Allstedt,” in Baylor, 34.
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community, how did pacifist Anabaptist men—unwidjito carry a sword or serve in the

army—redefine their manhood?*

Anabaptist men’s rejection of the sword in favbnonresistance was considered
in two ways: physical battles against fellow Chaiss and the application of church
discipline. The majority of Anabaptists advocatemmsistance, but to consider this as
nonviolent pacifism in the modern sense would kechronistic. Rather, Anabaptist men
opposed the sword in favor of the ban, which was s a rehabilitating process for
disciplining those who opposed official church @gemis. People were not to be judged
by the sword, but were to be improved through nbysgral punishment. Although the
ban shunned people away from the community andeéw®mmunication with them,
this was understood as a less severe punishmenadeasing heresy and taking life.
Those that were banned were given the opportuaityehabilitation, a chance to correct
one’s mistakes and be welcomed back to the congoeg&lonviolence, then, was more
than simply refusing to bear arms or participatbattle. Instead, as Walter Klaassen
argued, it was “a totally new life orientation imieh all human relationships are
governed by patience, understanding, love, forgigenand a desire for the redemption
even of the enemy. It is part of the new way ofeoirt human relationships under the

new covenant?®®

The Swiss Brethren were the first Anabaptist grauadvocate nonviolené®® In
his correspondence with Thomas Muntzer, Conrad érelbuked the spiritualist for his

incitement of peasant rebellion. Grebel wrote, “Btwrer, the gospel and its adherents

2% Haude, 461.

295 Klassen Anabaptism in Outline265-266.

2% pid., 265. James Stayer has argued that the Brighren’s conviction for a complete refusal d th
sword only came gradually.
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are not to be protected by the sword, nor are tiney to protect themselves, which, as we
learn from our brother, is thy opinion and practi€aue Christian believers are sheep
among wolves, sheep for the slaught&f.Grebel’s view would be accepted by many
and would come to fundamentally structure the nolewit doctrine found in Michael
Sattler'sSchleitheim ArticlesArticle VI stated: “But within the perfection &hrist only

the ban is used for the admonition and exclusiah@ne who has sinned, without the

death of the flesh, simply the warning and the camdto sin no more?®®

As in other refusals undertaken by Anabaptistayegistance in separating from
the world was understood in literal Biblical terarsd argued in th8chleitheim Articles
by citing Matthew 5:39, Romans 13:1ff, and Johril8Articles IV and VI specifically
reject sword-bearing in favor of Christ's commaridrmnresistance,” followed by a
reference to Paul’s orders that the world and ther¢h function according to different
standards, where true Christians should remainraepiom the world. For example,
Matthew 5:39 states, “Thereby shall also fall avirayn us the diabolical weapons of
violence—such as sword, armor, and the like, ahtheair use to protect friends or
against enemies—by virtue of the word of Christiyshall not resist evil.*° The strict
position against violence and sword outlined inSlcaleitheim Articlesvas upheld by
the Swiss and South German/Austrian AnabaptistigHies, and Mennonites. Perfect
Christians were not to resist enemies but yielateethem and the world, while trusting

in God. This separation from society, taken from iew Testament and read literally,

27 Conrad Grebel, “Letter to Miintzer, 1524,” in Wlths and Mergal, 80.

298 Michael Sattler, “Schleitheim Confession, 1521, Klaassen, 268-270.

209 snyder Anabaptist History and Theolog¥86; Also seeThe Legacy of Michael Sattldrans. and ed.
John H. Yoder (Scottdale, Pennsylvania: Herald$rE373), 44-45; 86-91. Sattleongregational
OrderandThe Capito Letters: Letter to Biirgermeister andi@@@l at Horb, 31 May 152both reference
his position against violence and the use of therdw
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underlined an objective “rule of life” and politicathic for Anabaptist mefi® Although
Anabaptist leaders including Grebel, Sattler, Haaack, Pilgram Marpeck, Jakub
Hutter, and Philip Riedemann had somewhat diffeveaws on the issue of nonviolence,

they all looked to Jesus as a foundational modgbdditical ethics.

On the other hand, the Anabaptist view againsstard was not uniformly
accepted by all the Brethren. Hans Hut and Balthdsameier did not advocate a
theology of nonresistance or pacifi§fHut supported an apocalyptic vision similar to
that of Thomas Muntzer. Even after the failed Petsa&Var of 1525, Hut criticized
Swiss Brethren ordinances that forbade all Chrigbiarticipation in war. He explained,

“A Christian may well have a sword but][...]it musthrain in the scabbard until God tells
him to take it out. Before then they would all loatsered and tried. Finally the Lord
would gather them all together again and himsalfrre Then the saints would punish the

others, namely, the sinners who had not reperftéd.”

Balthasar Hubmaier was unique among Anabaptiselsad that he had a
doctorate in theology and was not a pacifist, batadad viewed protection through
violence as essential to ensure the Christian oHiebelieved in civil service, swearing

oaths, and a typical form of male honor compatitaté that of society at large.

Hubmaier and his followers, ttf&hwertler(sword bearers), believed that
Christian men may use violence as a means to dé¢fseé under persecution and to

maintain ordef* Hubmaier's tract “Concerning the Sword” indicatiet every man’s

#0gnyder, 187.

2 bid., 185-200.

224 nterrogation of Hans Hut, 1527,” in Klaassen327
23 Gregory, 206.
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duty was to judge all matter of conflicts beforetggpating in them. The man’s decision
may then appropriately acknowledge whether govemtsnare just or unjust® This

work was unique in that Hubmaier addressed the itapoe of Anabaptist men in
protecting true Christians and their neighborseafedse against the wicked. Hubmaier
understood Anabaptist men as potential wieldeth®@sword if called to duty by God.
He writes, “God has hung the sword at their sid# @dered them to be his handmaidens
(dienerin [...] Paul calls the authorities handmaidens of Géat what God can do
himself he often prefers to do through his creat@®tools "> Here men are to uphold
civic authority in defense and protection of theawéollowing the advice of Paul, who
wrote “to the Romans of a material sword, worrhatgide, which terrifies evildoers]...]
If there are two different swords, one which consahe soul and the other the body,
dear brothers, you must allow both to remain icédt“Thus, God wants to do many

things through creatures as his todf€.”

Hubmaier'sOn the Swordvas a rebuttal of th8chleitheim Article’strict literal
interpretation of following the model of Jesus. i#ized passages from scripture to
contradict Sattler’s view, referencing Isaiah 2nd doel 3:10: “Melting Swords into
plowshares and the lances into sickles and yekimg#he plow for swords and the hoes
for lances.?’ In this manner, Hubmaier attempted to make thencand not to Kkill
(Matthew 5) and the divine “ordering” of the swarfdgovernment (Romans 13) into a

more compatible theology. He argued that individDltistians and government “does

214 Balthasar Hubmaier, “Concerning the Sword, (132@)Klaassen, 271. Hubmaier stated, “However,
the subjects should first carefully test the smifitheir rulers whether they are motivated by garce,
pride, greed, envy, hate, or self-seeking rathen thy love of the common good and the peace of'land
415 Balthasar Hubmaier, “On the Sword,” in Baylor, 1B8%7; 192.

2% pid., 195; 198; Also see, Snyder, 192-193.

27 gnyder, 192-193.
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not kill out of anger[...] but by the order of Goayhich legitimized both nonresistance
and the use of force as separate, each in its pspbere?® From these writings,

Hubmaier like Martin Luther, supported Christiantpapation in defensive war.

The argument over the duty to wield the sword adted by Hubmaier split
many Austrian and Moravian Anabaptist groups. Tamsvas high over the issue,
especially in the summer of 1527 in Nikolsburg mHebmaier was arrested for
baptizing adults. This tension characterized tm&ion of the first two Moravian
communities. Th&chwertlerdefended Hubmaier’s theology that Christian maafiss
should use force to maintain order. These menvatbthe leadership of Han
Spittelmaier. Others advocated pacifist separdtmm society, in accordance with
Grebel, Manz, and Sattler. The latter group, knewtheStabler(staff bearers), were led
by Jacob Wiedemann. After a dispute, Wiedemanrhantlock traveled east of the

Morava River and founded the Anabaptist commurtijuwsterlitz in 152&°

How did Anabaptist men, unwilling to provide rnaliy service or use a sword,
view the relationship between violence and manhddd@se men understood the use of
violence and killing as unchristian acts. Killingsvtoo final. It denied other men their
opportunity to improve spiritually and morally, t@r repent. Killing was considered
wrong because it robbed men of the liberty to deéoa Christ. Anabaptist men believed

using the sword was, therefore, counterproduéti¥¥iolence produced more hostility,

18 |bid., 193. For additional sources concerning Hataris understanding of violence, see Balthasar
Hubmaier, “Concerning the Sword, 1527,” in Klaass#48; 271-272.

219 Gregory, 206. Other sects of Anabaptism, espgdiaél Dutch Melchoirites associated with the Miinste
Rebellion of 1534-35 and the Batenburgers, were @dfenders of physical violence. | am not conémder
them in this study because many historians havieatet their violent, radical behavior and proptheti
millenarianism separated them from the Swiss BegthiHutterites, and Mennonites that are my focus.

20 Klaassen, 266.
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whereas the ban was more ethical in dealing withllyrChristian subjects. Proper
masculinity was modeled on the forgiving and ethimature of Christ, and valued
patience, understanding, love, and forgiveness) effene’s enemy. Human life and

relationships were meant to be valued rather tlieraded carelessly.

Hubmaier’s unique stance towards violence wagsylitae to his advanced
training as a theologian. Like Luther, he suppojtestified violence in protection of
Christian lives, friends, and neighbors. Hubmaidrribt condone violence for the sake
of honor, glory, or wealth that accompanied spoilg/ar, however. He justified using the
sword only when necessary, to be done throughritier @and service of God, and never
out of anger. Thus his acceptance of violenceitiht wontemporary Protestant and

Catholic views of masculinity, but his justificatidor this did not.

Dress

Ulinka Rublack’s recent booRressing Up: Cultural Identity in Renaissance
Europe provides a terrific analysis of German materidture, clothing, and masculinity
during the Reformation. She argues, “There wasingthomogenous about Protestant
culture. Clothing practices and their symbolizatiam reveal specific “taste
communities”. A bourgeois urban mainstream evemdeul a Protestant material culture.
Rather than preaching austere simplicity, it enelhia notion of civil decorousness and
hence adapted Renaissance ideZfstler study aptly identifies a mainstream Protestant

type of dress, but describes marginalized religgrasips in vague terms. She writes,

221 Rublack, 82.
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“Some Protestants saw fancy dress as too taintddinvmorality and too playful to be
decorous. Principle restricted and kept everytiningell-defined limits; consequently,
emotional transformation spread danger|...] True haekjoy in this strand of
Protestantism was increasingly confined to theitsiit”??* This section will build on
Rublack’s arguments and examine Anabaptist drelsishwvas one of those strands of

Protestantism in which play and joy were “incregsirconfined to the spiritual.”

Among the reasons for anticlericalism during tredRmation was the criticism
of priestly vestments worn during mass. Protestaeised this as excessive display,
unrelated to Christ's message and the true apostiolirch. Luther believed neither
humble habits nor fine clerical clothing designaaegone as hol§? In a sense, this
logic was a part of a spiritual redaction charastierof Erasmian “perfect piety”: “the
attempt to progress always away from visible thingsich are usually imperfect or
indifferent, to invisible ones** The Swiss Brethren were especially strict on lihis of
reasoning. Conrad Grebel argued in his “Lettertiorflas Muntzer”, “If the Lord’s
Supper is to be administered, we want it to talkeg@Wwithout priestly vestments, without
singing, and without additions... preach and esthbiibat the apostles practiced>He
also articulated this ithe Second Zurich Disputation with ZwindliLikewise
concerning the vestments which the priest wearsweeadministers the mass|[...]

neither chanting nor vestments is of any use excegiéetract from right, true prayef™®

222 Rublack, 109.

*23 |pid., 85.

224 Brady,German Histories in the Age of Reformatiofi-62.
225 Conrad Grebel, “Letter to Thomas Miintzer,” in BayKO0.

220«The Second Zurich Disputation (October 26-28,3)32in Lindburg 128.
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The Swiss Brethrens’ attack on priestly vestmarats a small aspect of a much
larger Anabaptist campaign against luxurious aedaatt clothing during the
Reformation. Along with their separation from thend and rejection of temporal or
“honored” possessions, Anabaptists rejected maitsras that designated wealth or
sumptuousness. The refusal to wear lavish clotbrmappear in public dressed in
anything inappropriate to one’s standing refledtezlspiritual and moral ideal that
Anabaptists identified with. Wearing simple or hdenblothes constructed a “psychic
landscape” for Anabaptists that was supposed toesgpheir inner spirituality outward.
Clothes were worn to symbolize morality and meeg&nBsiblack argues, “Simple dress

of this kind projected an image of a pious laitjntierested in fashior??’

Anabaptist men wrote letters, pamphlets, and conityiordinances that all
prescribed how men and women were to dress anaapppublic. This was often done
to admonish fellow Anabaptists to physically exhéomore Christian lifestyle or to
conform to community standards and expectationss@&hwritings, however, also
expressed the more personalized relationships Aniabshad with God, and described
how the clothing they wore could express their irsprituality to the world. Hans-
Jiurgen Goertz has argued, “Liberation from thegsieneant freedom of expression, in
addition to taking personal responsibility for gédius practice: reading the Scriptures

oneself, actively offering oneself to the Holy $fpand living one’s life according to

227 Rublack, 10; 86. Rublack finds that clothing dsthature was sometimes illustrated in Reformasind
apocalyptic woodcuts. Propaganda like this portigyeople who were spiritually prepared for repecgan
and in some cases, for the end of the world asddeim humble clothing.
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God's will[...] For Karlstadt, it meant throwing ofine’s robes and starting a new life on

the land, in the garb of a farmer®

For other Anabaptist men, dressing in simple gaanifested the humble
appearance of Christ. Like Jesus, they did not weards at their waste, codpieces, or
shiny belt buckles. Even Anabaptists who couldrafto did not dress pompously, with
fine silks, or appear in gold or purple, which eg@nted wealth. This was deliberate.
These men chose to imitate Christ, who was alwaysgyed wearing a simple cloak.
This idealized poverty as sacred. Imitating Chwigs a further impetus taken by
Anabaptist men to differentiate and distance thévasdrom other Protestants and
Catholics. It was a way to physically symbolizeai that truly followed Christ?® A
sentence from Zwingli’sSRefutation of the Tricks of the Baptists” helpsvisualize the
apostolic poverty embraced by some Swiss Brethrdb27, where “in great swarms
they [Anabaptists] came into the city, unbelted gimded with rope or osiers, and

prophesied, as they call it, in the market plac® squares?*°

Only neutral-colored clothing may have been faddorg Anabaptist men. Hans
Hergot's early writings offer one indication of shias he state$SfFor God’s sake the
people will disregard selfish interests and do vdeaves the common good. They will
wear a garment which they can produce in the \éHagvhite, gray, black, blu¢* In
this society, neutral colors like black and whitgllsymbolic meaning. Black represented

constancy and somberness while white signifiedh fartd humility. Multi-colored clothes

228 Goertz, “Radical Religiosity in the Reformatioffa.

229 Rublack, 26; 82-86. Rublack also comments, “Otheaintained that materiality could mediate between
the human and the divine. Shrouds worn by a holggee for instance, could be seen as imbued wéh th
sacred through having touched a holy body and gessghealing power.”

20UIrich Zwingli, “Refutation of the Tricks of thedptists (July 31, 1527),” in Lindburg, 125.

%1 Hans Hergot* On the New Transformation of the Christian Lifa)’$SGAA,213.
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could be associated with an “unsound” mfffdThis is not surprising, for multi-colored
clothing and decorations were commonly displayeekimues for entertainment. The
Mennonite Obbe Phillips recalled that some charignmaystics in Strasbourg “wore a
tunic or a cloak with a lappet of fur. Some woreuanisually strange garment and so
forth with these shapes and appearances dresspeeatty and pompously in multi-
colored clothes to attract attention while othexsoged their beards to “beautify their
intentions.*** Anabaptist men warned others to be wary of thdse deceived men of
their true nature and evil intentions by false disg. These were “wolves in sheep’s

clothing”; men who purposely don a pleasant appeaz*

Many of the sources from Anabaptist men regardlothing are consistent in
their message, stating often that sumptuous didssotl denote holiness and was actually
unchristian. While working as an apostle aroundzl.lsimbrosius Spitelmaier wrote in
1527,
“before | received this baptism, | attended schsinice | am a student as my clothes
indicate although they are somewhat used and withimament. Clothes do not make
anyone devout nor wicked, but the he&rt.Likewise, Hans Schlaffer wrote in 1528,
“Being a true Christian has nothing to do with faats, long gowns and hats, good
eating and drinking and idleness, honoured sihliparned father, beautiful salons, tall
houses, warm rooms, gentle brother on your pillofeather mattress>*® Another more

detailed excerpt comes from the Austrian Anabaptisacher Wolfgang Brandhuber,

232 Rublack, 70.

233 Obbe Phillips, “A Confession, c. 1560,” in Willianand Mergal, 211-213.

234 36rg von Jiichsen, “A Christian Order of a Trueigttan (1524),” in SSGAA, 10

235 Ambosius Spitelmaier, “Questions and Answers ofbAmsius Spitelmaier (1527),” in SSGAA, 54.
2% Hans Schlaffer, “A Brief Instruction for the Beging of a Truly Christian Life and Confession and
Defense (1528),” in SSGAA, 89.
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who became an important elder and leader to thesHhet Brethren. Brandhuber asserted
that fancy clothes will disappear on judgment dag be replaced by sackcloth for

everyone.

“On that day (judgment day) he will put away theefiy of the anklets, the
headbands, the golden crescents, the bodicestdbeléts, the scarfs, the
beautiful long tight-fitting dresses, the musk sjghe amulets, the signet
rings and head bands, the festal garments, thethatsloaks, the veils,
the pins, the mirrors, the blouses, the neckcldties|inen garments, etc.
And then instead of perfume there will be stenoktgad of a sash a rope,
baldness instead of well-set hair, instead of agireloth, sackcloth,
instead of beauty, blackness”

Brandhuber’s description identified a true Christas one who lacked luxury goods,
poor in appearance, and humbled by his sackcldthupeby a rope. He was to be

somber but patient as he received the salvati@soof.

Some of the most detailed sources regarding Ariebalness come from the
writings of Menno Simmons. His pamphl&he True Christian Faith, c. 1541
intentionally warned members of his Church aboetlifie of excess that false Christians

lead. Menno wrote,

“They say that they believe, and yet, alas, thezena limits nor bounds to
their accursed haughtiness, foolish pride and pdhgy, parade in silks,
velvet, costly clothes, gold rings, chains, sillelts, pins and buttons,
curiously adorned shirts, shawls, collars, veispas, velvet shoes,
slippers, and such like foolish finery. They nekeggard that the exalted
apostles Peter and Paul have in plain and expresssviorbidden this all

%7 Wolfgang Brandhuber, “A Letter from our Dear Brettand Servant of Jesus Christ, Wolfgang
Brandhuber to the Church of God at Rattenberg erirth (1529),” in SSGAA, 159. This list of female
finery, somewhat contemporized by Brandhuber, coinoes Isa. 3:18-24. It should, however, not be
understood as applying only to women, but simplg asriptural list of worldly indulgence applicalite
male and female alike.
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to Christian women. And if forbidden to women, howich more to men
who are the leaders and heads of their wivES!”

Menno mainly addressed the women in his congregayiet men, too, were to adhere to
the same restrictions on clothing. Wives were toam pious, both internally and
externally. This meant a Mennonite woman’s demea@s judged by her appearance,
where modest dress was the desired fashion. Woreente avoid clothing that made
them appear sinful. Menno later added, “Do not agmurselves with gold, silver, costly
pearls and embroidered hair, and expensive, undsess. Use such clothing as becomes
women professing godliness and which is suitablir occupation®®® This last
admonishment indicates that even jewelry and cdsraetessories available for
women'’s hair were deemed impermissible by the Maitas. Menno believed only the

simplest of dress was tolerable for Christian women

Differences in clothing between Anabaptists arfgepoProtestants were noticeable
to contemporaries. Sebastian Franck comparedribersature of Anabaptist dress to
monasticism. Frank wrote, “They also establishgalleout how simple clothes have to
be, how each is to be made, and how many foldskineshould have. Like the monks,
they have rules governing eating, drinking, silerspeaking and clothe$* Frank’s
comment compared Anabaptist sumptuary laws t@#dreedictine Rulewvhich stated

rules about the fabric and style of a monk’s tand undergarments.

Anabaptist men were not afraid to criticize otblergymen for their impious

choice of dress. One Hutterite missionary was drawe enough to scold an abbot

28 Menno Simmons, “The True Christain Faith, C. 1541 )rwin, 57.
29 Menno Simmons, “The True Christian Faith1541,"in Irwin, 63.
240 gepastian Frank, “On the Anabaptists, (1536)SSGAA, 235.
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during his stay in Wirttemberg. Hans Schmidt rechih writing that he told an abbot,
“You have placed your houses near to the churdeethat you will not have to walk far.
The apostles did not have things that easy, notheig sit around in fox-trimmed coats
like you.” Such an accusation must have been em&sing for a prelate of the Catholic
Church. Schmidt was quick to add rather amusiridlgereupon the abbot again became

very excited and the spirit of evil was on his feead.**

There is difficulty in providing illustrative evahce for Anabaptist clothing.
Unlike their magisterial Protestant and Catholiarderparts, very few Anabaptist men
had self-portraits commissioned in the sixteenthtvogy. The majority of profile images
of prominent Anabaptist men were commissioned pwsthusly. Christoffel van Sichem
(1581-1658), for example, was the artist of a seofeengravings of Anabaptist leaders,
such as that dBalthasar Hubmaier provided drawnl606. Since Hubmaier was
martyred in 1528, there is no way to authenticlast he owned the fur coat and hat that

van Sichem placed him in, howet.

David Joris, one of the most influential Anabapesders in the Netherlands, was
one of the few men who did commission a self-pdrtkaving been a skilled glass
painter by profession, Joris was a wealthy gentlemaois time. His biographer, Gary
Waite, has appropriately labeled him both an Anéibaand a Spiritualist because of his
prophetic attitude toward the second coming of §hbavid Joris was a peculiar

Anabaptist leader because he was a Nicodemiteghar avords, he was a devout

241 Hans Schmidt, “Experiences of a Hutterite in W&irtburg,” in SSGAA, 370.
242 For a view of this image, see the back coveBaithasar Hubmaier: Theologian of Anabaptjsmans.
and ed. H. Wayne Pipkin and John H. Yoder (Sctetd@A: Herald Press, 1989).



92

Anabaptist in his private life but pretended toappear as an ordinary gentleman in

public. Joris used the alias and pseudonym JoharBuagge to avoid persecution.

The two faces of David Joris help explain his itdag, if not unique self-portrait,
in which he is dressed sumptuously in a red silkigand tailored yellow hose, with a
fashionable black velvet cap, thin white glovespédpiece, and sword at his waist. This

was hardly the look of a prophet of God.

David Joris relocated several times during his kied spent the last twelve years
in Basel. In his account, Joris’s neighbor Dr. ¥&llatter tells of Joris being buried in a
velvet pointed cap lined with scarlet and a sumpsugown. Three years after his death
(1559), his body was exhumed because of the loagistrate’s suspicion of heresy.

After he recognized the body, the hangman desetitaby tearing off his funerary

243 Netherlandish Master, Portrait of the Anabaptiavid Jorisc. 1550/1555, oil on panel, 78.9x68.5 cm
(Inv. 561). © Kunstmuseum Basel, Photo: Martin BhEgr, rpt. in Rublackpressing Up 25; 37. Rublack
writes, “The new prominence of portrait paintingsg heightened the symbolic presence of an indiidu
person, as looking from that central viewpointasercentrally depicted.” It is therefore helpfukibink of
portrait paintings as a visualization of the sutgeiclentities in particular ways.
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clothes and publicly burning Joris’s remains alodg$is books and a portrait he

owned?**

The self-portrait and the elegant dress Joris wloreot reveal him to be an
Anabaptist, but were characteristic of his prof@sal status. Thus David Joris was a
Nicodemite in terms of religion, but also in terofamasculinity, because his private life
exhibited masculine virtues at odds with thoseisfgublic alter ego, Johan von Brugge.
Joris altered his public religious identity to comh to the norms of the Swiss
Reformation. He also altered his public identityaagentleman who dressed sumptuously

to conform to hegemonic gender norms of sixteeetitvey German society.

Joris’s ideas about the spiritual and moral impnogat of man were at odds with
his outward appearance. His own illustration dié¢TNew Man” provided below comes

from his most important workhe Wonder Book
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2* Rublack, 24-25.
245 David Joris, “The New Man,The Wonder Bogk?™ ed. 1555. Courtesy of the Mennonite Historical
Library, Goshen College. Goshen, IN.
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Joris’s “New Man” symbolized a true Christian mairisually improved after
receiving believer’s baptism. The illustration syshibed what Joris believed was the
state of human perfection. Appearing naked, the mew was born anew, having
physically shed away worldly possessions. This mas completely free from

temptations of the flesh, very different from thanmin the self-portraft*®

In summary, the sources that describe Anabapbthicly indicate that Protestant
dress was not homogenous in style. As memberseparatist faith, Anabaptists adopted
clothing that not only differentiated their membé&sn Catholics, but it also
distinguished them from mainstream bourgeois Praté¢siress. Instead of the civil
decorousness advocated by Luther and other Protesfenabaptist men encouraged
their followers to adopt an extremely simple anohber style of clothing, which might
have helped members to identify with one anothechSlIress allowed Anabaptist men to
comprehend their masculinity in relation to apastpbverty and the humility of Jesus
Christ. Wearing simple clothing was a participatexpression that could mediate the
divine by displaying a man’s inner spirituality extally. Therefore, an analysis of dress
can show how Anabaptism was expressed outwardiy¢iin simpler clothing than what

mainstream Protestants wore.
Facial Hair

The male body and hair have been new categoriegevést among scholars of
early modern Europe, and beards have become d t@ifuto explore as a constituent

of masculinity. Facial hair was not simply a barbetween a man’s face and his

248 David Joris, “To the Praise of Our Lord and thstinction of His People, 1537,” ithe Anabaptist
Writings of David Joris 1535-154%&ans. and ed. Gary K. Waite (Scottdale, PA: KePaess), 172-173.
Also see SnydeAnabaptist History and Theolog283-284.
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environment; it was also a physical symbol of Heattractiveness, and honor. Will
Fisher’s study of early modern English culture jeg evidence that beards were
significant, both characteristically and symboligah idealizing how hair constructed
masculinity®*’ Through the life stages of a man, growing a besas a major symbol of
maturity that divided adolescence from adulthoadtfermore, Anu Korhonen argues
that, “Following a medieval tradition, male physigy, maturity, and virility all had their

bodily manifestation in abundant hair, be it beabdsly hair, or head haif*®

Beards were a significant expression of proteshduhe Reformation.
Traditionally, many laymen grew long beards, buth@hc clergy had rules against
growing facial hair and therefore beards becamgrdbesl and marker of Protestant
defiance. Deliberate baldness, such as the mook®ite and bare chin connected
manhood with a sense of spiritual humility for Gdit clergy. In the Protestant context,
this was considered false modesty, and Protestaatpers grew long beards to counter

Catholic religious baldne$&?

Ulinka Rublack notes that long beards “could asgeatlergymen with the
patriarchs and provide gravity, especially for mahyhe young, newly trained clergy...]
But the fashion was far from being uniformly adapteecause if they were not grey and
long, and unless they were groomed, flourishingdiseaould also be associated with
disruptive masculine virility, or with Jewish prams.”° There was little actual

consistency among Protestant reformers concerrgagds. John Calvin, Wolfgang

247 Anu Korhonen, “Strange Things Out of Hair: Baldnesid Masculinity in Early Modern England;he
Sixteenth Century JournXlLI, no. 2 (Summer 2010): 371-391; Will Fish&taterializing Gender in Early
Modern English Literature and Cultuf€ambridge: Cambridge University Press, 2006).
248 Korhonen, “Baldness and Masculinity in Early Modl&ngland,” 388.
249 | }a;

Ibid., 389.
#0Rublack, 102.
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Capito, Urbanus Rhegius, Johan Brenz, John Oecaldiony and Heinrich Bullinger
were a handful of reformers that had chosen to daaval hair. In contrast, Martin
Luther, Ulrich Zwingli, Martin Bucer, Caspar Hediiphannes Bugenhagen, Erasmus
Alber, Justus Menius, and Veit Dietrich were beasdlin public for long periods during

their time as reformers!

In contrast to magisterial Protestant reformermstdtseems to be a stronger
tendency among Anabaptist men towards the grondimzaintenance of a beard. David
Joris was known for his long red beard as showwipuely in his self-portrait, and even
his illustration of “The New Man” featured a beafdmost every engraving or drawing,
although made posthumously, pictured an Anabapidst with a bear®? The images

below show six prominent Anabaptist leaders, alhwieards>*

1 Caspar Hedio was a reformer in Strasbourg alotig Martin Bucer, Wolfgang Capito and Mathew
Zell. Johannes Bugenhagen was a pastor in Wittgrdoeat from 1528-1540, a reformer in North Germany
and Denmark. Justus Menius was a town preacheitsnierg, Miihlberg, and Erfurt. Erasmus Alber was
a teacher and pastor in many towns in central anithern Germany, namely in Sprendlingen near
Frankfort. Veit Dietrich was Luther’s secretary angreacher at St. Sebald in Nuremburg.

2Thielmann J. van Braght'She Bloody Theater or Martyrs Mirror of the Defeless Christians: Who
Baptized Only Upon Confession of Faith, and Whde®Bed and Died for the Testimony of Jesus, Their
Saviour, From the Time of Christ to the Year A1B60trans. Joseph F. Sohm (Scottdale, PA: Herald
Press, 1938). Thlartyrs Mirror is another source that provides several illustratiof Anabaptists
posthumously. Personal images of Anabaptist maftgra the sixteenth-century as well as those @jdar
groups of unidentified Anabaptists men were pidusith beards. Conrad Grebel was apparently thg onl
Anabaptist portrayed posthumously without a beard.

%3 Starting from the top row, left to right: Melchibloffman; Menno Simmons; Balthasar Humbaier;
Melchoir Rink. Second row: Felix Manz; Pilgram Magk.
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O HoTaw, VAN STRA)
MELCHIOR HOEMANNUS,

Hardly anything is mentioned about facial hair hyahaptist men in written
sources, perhaps because beards were seen dalartstter”™ Although Anabaptist
sources lack reference to beards, one documeertcatiiention to an Anabaptist who
couldnot grow facial hair. Jorg Zaunring, an important Aaptist leader in South Tyrol,
was described as a man without a beard and withhagitched voicé>® The fact that
Zaunring'’s beardless face was noted by another #ptadt indicates that his condition
may have been perceived as an irregularity by tethken, and that he lacked common

physical traits other Anabaptist men had.

%4 Hans Schmidt, “Experiences of a Hutterite in Wairtberg,” in SSGAA, 375. Schmidt briefly remarked
that while imprisoned in Wirttemberg, a Catholiergyman threatened “that my beard would grow white
before | got back to Moravia.”

%5 36rg Zaunring, “A Short Interpretation of the L&stpper of Christ Presented as a Conversation betwe
the World and a Christian to the Honour and Gldréod (ca. 1530),” in SSGAA, 162-163.
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Their desire to imitate Christ may have been oasaor that a majority of
Anabaptist men appear to have had beards and aguérly portrayed with them in
illustrations. Sixteenth-century images of Christgented the savior as a man with a
beard. Anabaptist men grew facial hair becausa# avhighly masculinized ideal that
also held an appealing religious significance. lilke tonsure of medieval monks, beards
were symbolic of an Anabaptist man’s humility apdisual honor for God. Beyond the
association with Christ, a beard was a way Anabtjaaders distinguished themselves

from Catholic clergy, and in some cases, otherd3taht preachers.
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Ch. 4: Martyrdom

As followers of a nonconformist religion, the SwBethren of 1525 were
immediately labeled heretics, forcing them to farlandestine gatherings and meet in
secret. In May of 1525, the first two Anabaptisergvmartyred, having, as it was
reported, “both approached the fire stakes witliyidyearing and died willingly and
joyfully.” **® The first years of the movement were also thediksi: 488 of the 845
(57.6 percent) verified or “credible” Anabaptisteextions fell in the three-year period
from 1527-30°°" By 1529, Charles V's imperial mandate at the DieBpeyer made
adult baptism a heresy punishable as a public séfelRrom the view of the authorities,
Anabaptism was an attack on the social order, aesalve lifestyle that “struck the very
heart of a culture in which religion was supposedihd man to wife, parents to children,
neighbor to neighbor, burghers to magistrates samgects to lords?®®

From the view of Anabaptists, suffering and manyndwere essential
components of the faith, and this chapter arguaisrttartyrdom was also a central
component of Anabaptist masculinity. A martyr’s thedundamentally connected with
the process of receiving salvation, required bngv&eadfastness, and “manly courage.”
This was considered a heroic act and identifiede¢heho willingly suffered for the Lord
as heroes of the faith. Since medieval times it ma@sincommon for acts of self-sacrifice

to be attributed with masculine virtue, especiallyegard to the service feudal knights

provided their lords. Self-sacrifice was an hontgaztion for Anabaptist men who

%% Heinold Fast, “The First Two Swiss Anabaptist Mest Bolt Eberli and an Unnamed Priest Lachen,
May 29, 1525,” inSources of Swiss Anabaptigah. Leland Harder (Scottdale: Herald Press, 1985),
%7 Gregory,Salvation at Stake€01. The 845 known executions come from Switzetlandth and central
Germany, Austria, Bohemia, and Moravia.

8 Thomas A. Brady, JrThe Politics of Reformation Germany: Jacob Stur#8@1553) of Strasbourg
(Atlantic Highlands: Humanities Press Internatiolmal., 1997), 144.
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followed in the footsteps of Christ. Anabaptist nvemo suffered in death for their faith
were honored through the reverence of martyr's samgl martyrologies. The men who
died in this way were given the same masculingatts that saintly martyrs of antiquity
were thought to have. In some ways, martyrdom caldd solidify bonds between
Anabaptist men who were ready to surrender thalrdsofor salvation. These men were,

as one Anabaptist man described it, a “nobilityiciue.”>°

This chapter will begin by analyzing the dangergraicticing adult baptism in the
context of the Reformation. The legal procedur&srnay both Catholics and Protestants
in their attempts to stamp out Anabaptism labehedfaith as a heresy. Persecution,
imprisonment, trial, torture, and death threateAirdbaptist men in their quest to
establish a more Christian lifestyle free of auites. An analysis of the martyrs’
mentality follows, which will help unveil the feealys, emotions, and consciousness of the
men who freely accepted this fate. Next, a comparanalysis of adult baptism and
martyrdom will provide better comprehension of hibv two actions were connected in
the Anabaptist mentality of salvation. The chapt#irfollow with a brief look at
Nicodemism and apostates to reveal how attitudearttss martyrdom were not
uniformly accepted by all Anabaptist men. Finathe chapter will close with a section
examining how Anabaptist songs and martyrologiesohed fallen brethren. Attention is
especially given to the concept of memory and homas utilized among Anabaptist

groups to praise and preserve heroic actions.

%9 Hans Hergot, “On the New Transformation of thei§tfan Life,” in Baylor, 218. Hergot's use oflér
adel der turgeritsignified a group of men that possessed noblditiggathrough their virtuous behavior
rather than by their blood.



101

Persecution, Imprisonment, and Death

The failure of the Swiss Brethren to persuadeddl@wingli and the Zirich City
Council during the Zirich Disputations meant thaiccreform was not a possibility.
Instead, the Zurich Council condemned the pracf@ult baptism, making it
punishable by death. The Brethren had to sepdratedelves from the Zirich Church if
they were to practice adult baptism and abolishmhbes for a more purified Christian
faith. That separation itself, however, was alkmgal. One Lutheran pastor stated in
1528,“ Holy Scripture customarily uses the wdreresim Titus 3:10: A heretic, whom in
German we call &etzef...] For the wordheresisn the Greek language means to
choose, select, separaté”The pastor’s definition indicated that even befiwe
imperial edict of 1529, Anabaptist separation froalic Churches was considered

heresy and was thus illegal.

TheReichstagf Speyer in 1529 was the venue at which Charlesdéred an
imperial mandate against all Anabaptists throughioeitEmpire. On April 23, 1529 the
mandate threatened: “no man, having once beenziedpdiccording to Christian order,
shall let himself be baptized again or for the selctime]...] it is forbidden in the
imperial lawto do such on pain of deatf?* This order listed a number of legal
procedures as to how Catholic and evangelical itpliere to handle the accused, but

essentially it allowed the condemnation of thos® whacticed and refused to recant their

20 Anonymous (Simon Schneeweiss?), “Theological Reifu of Anabaptist Teaching (1528),” in
SSGAA, 122.Schneeweiss was a Lutheran, listed as being pafstoe Church at Crailsheim, a town near
Nuremberg.

%1 Emperor Charles V, “Mandate of 23 April 1529” inilildms, The Radical Reformatior238-239. Text
translated from that in Bossew/urttembergQuellen zur Geschichte der TAuf€GT, 1), 3 f. In the
earlier mandate of 1528 that Charles identified wam law with spiritual or canon law against the
Anabaptists. This was presented at the Diet of/&pevarning “...by Our public mandate, to exhort, to
restrain, and to warn your subjects, relatives,tande who belong to you against the recently arisew
error sect of Anabaptism... remind them faithfullydaearnestly of the penalty of the law in such a&cas
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adult baptism. The law was adapted from the sigthiryCodex lustitianeuand was
firmly adhered to in Catholic regions of the empiteAs a result, hundreds of Anabaptist
men and women were persecuted in the Holy RomanrErap well as Catholic areas of

Switzerland, and the Low Countrig¥.

In reformed regions of the Empire Charles V's mdedeas not consistently
applied. Hans-Jirgen Goertz finds that the mandagefollowed “milder in Hessen,
more strongly in Electoral Saxony and in partshef Palatinate. The grounds for
punishment were also revised in the Protestanbnsgi-not heresy, but blasphemy and
treason were cited. In this context, the practideetiever’'s baptism was forbidden by

being declared a public offens&®

Some Protestant cities like Strasbourg handledAhabaptist problem” in their
own way. Already in July of 1527 the Strasbourgip&tn and future mayor, Jacob
Sturm, issued the first city ordinance against Aamists®®® Strasbourg, once viewed as
a safe-haven to all beliefs, closed its gates amtetl away Anabaptist refugees. The
Senate and City Council of XXI vigorously trieddssolve Anabaptist conventicles by
ordering raids, arrests, and exile. They arrestetthir Hoffman, who spent the final
twelve years of his life in prison, only to be foeey death. Pilgram Marpeck, the
Anabaptist leader and once respected engineerasl&iurg, was expelled after a debate

with the council in the winter of 1531. The Spanégstii-trinitarian and Anabaptist

%2 Gpertz, 82.

263 Arthur, The Tailor-King 10.

%4 Goertz, 82.

25 \vjilliams, The Radical Reformatiqr252.
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sympathizer Michael Servetus was also forced oth@tity before being martyred in

Geneva by Calvin's consistof$?

Sturm and the XXI held a synod in order to colleely decide how to deal with
Strasbourg’s Anabaptists. In the final sessiorhefRirst Synod on 23 October 1533,
Sturm declared, “the Senate does not intend tefanyone in matters of faith, but only
to suppress conspiracies that might lead to dimisiothe commonweal.” A unanimous
vote at a later synod on 4 March 1534 declaredAhabaptism would not be tolerated in
Strasbourg, and that it was considered a punistudfeiese®®’ The official decision
indicates that some reformed cities did not sinfplypw the Catholic mandate of 1529
against Anabaptists, but instead deliberated hoadtivess Anabaptism through civic

councils.

Anabaptist men, especially those traveling as missies, were subject to
persecution and imprisonment, and many were tmedsantenced to death. Most men
were burned at the stake, but some were drowneslZtitich council made adult
baptism punishable by drowning in an edict passedarch of 1526. Felix Manz
suffered this fate in Lake Zurich that year. Mich@attler was later burned at the stake in

Rottenburg in 1527. Balthasar Hubmeier was sentetadeath by fire in Vienna in

26 Brady, The Politics of the Reformation In Germafy3-146.

%7 Brady, Politics of the Reformatiqrg8; 148. In the vote in March 1534, the Strasgd@ouncil had
decided to remain with the oft-mentioned TetrafaiitConfession, which was a doctrinal statement
prepared by Martin Bucer and Wolfgang Capito urfgteirm’s supervision for the Diet of Augsburg in
1530. It held a shared view of the Strasbourg pgresscthat sided with the Zwinglian position on the
sacrament of the Eucharist. The vote also remdmadcordance with the Sixteen Articles, which \was
declaration of faith drawn up during StrasbourgistSynod in 1533 by Bucer to achieve unity amtirey
churchwardens, pastors, preachers, and curateBgious matters.
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1528, while other important leaders in the Tiroigls as Leonard Schiemer and Hans

Schlaffer, received a similar fat® John Hut was also burned at Augsburg in 1529.

Torture was a common method utilized by seculanaittes to get Anabaptist
men to deny their faitilhe Hutterite Chroniclelescribes many of the gruesome
practices used in the attempt to get Jakob Hudtezdant after he was betrayed and
brought to Innsbruck in Austria. After interrogatiby priests of the King Ferdinand’s

government:

“They tortured him and caused him great agony bthal did to him, yet
they were not able to change his heart or makedainy the truth[...] They
put him ice-cold water and then took him into amvaaoom and had him
beaten with rods. They lacerated his body, pouraddy into the wounds,
and set it on fire. They tied his hands and agagggd him to prevent him
from denouncing their wickedness. Putting a hahwaituft of feathers on
his head, they led him into the house of theirsdoid in every way made
a laughing stock of him. After he had sufferediadlir cruelty and yet
remained firm and upright, a Christian hero stestdfafaith, these wicked
sons of Caiaphas and Pilate condemned him and durnealive at the
stake.?®°

It was common for large groups of Anabaptist meha®entenced and burned
together publicly. Thdlartyrs Mirror provides many cases where this happened. For
example, Thomas Hermann was seized at Kitzbuelb®Y where “He was immediately
apprehended, tortured, sentenced to fire, and dufne] After him sixty-seven of his
fellow believers were executed in the same pld€&These men were tried and

sentenced to death because the judge at Kitzbaehidund them to be “heretics.”

28 Goertz, 82.

#9The Chronicle of the Hutterian Brethren: Volumérans. and ed. by the Hutterian Brethren, (Rifton
NY: Plough Publishing House Hutterian Brethren, 7)9845.

2%yan BraghtMartyrs Mirror, 422.
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Wolfgang Brandhuber and seventy of his followerseansdso executed at Linz by “fire,

water and the sword"™

King Ferdinand was particularly motivated to weedl @l Anabaptists in Austria.
He ordered a “great persecution” of the Anabag@ttsirch of Steinborn in 1539.
Approximately 150 men and women were taken to #stle€ of Falkenstein. Some
recanted but roughly 90 people were kept imprisdoeflve and a half weeks. Those
who refused recantation were “taken to the sealenthie King's marshal “gave some of
the young lads as slaves to Austrian nobféSTheMartyrs Mirror portrays a scene of
emotion and feeling: “Thus man and wife had to s&gafrom each other, and leave their
little children]...] This leave-taking was so pitifuhat the king’s marshal, and others like
him, could not keep back their tears.* At “great persecutions,” such as that at
Steinborn, Anabaptist husbands and fathers lostltiigy to protect and provide for their
families. Sigrun Haude notes that the prospecbdfedd abandonment of wives and
children added to the suffering Anabaptist mentoaehdure under persecution and

imprisonment’

The examples presented above describe only a soralber of the Anabaptists
that experienced punishments and suffering for neimg steadfast in their faith. The few
mentioned, however, do indicate the range of punésiis that Anabaptist men
underwent during the sixteenth century. Death f®/iias not the only sentence given to
Anabaptists found guilty of heresy. Life imprisormhestarvation, various methods of

torture, enslavement, and emotional trauma comghiseariety of punishments

2"1yan BraghtMartyrs Mirror, 433.
22 1pjid., 450.

% |pid., 450-451.

" Haude, 454.
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Anabaptist men were subject to. Menno Simmons camdeon the uncertainty of

punishment for his fellow Brethren, stating:

“Some they have executed by hanging, some they toatvged with
inhuman tyranny, and afterwards choked with cotdb@astake. Some
they roasted and burned alive. Some they havelkiiéh the sword and
given them to the fowls of the air to devour. Sdimey have cast to the
fishes[...] Others wander about here and there, mwemelessness and
affliction, in mountains and deserts, in holes aades of the earth. They
must flee with their wives and little children fromme country to another,
from one city to another. They are hated, abudadgdsred and lied about
by all men.%"

Menno'’s list of cruel and usual punishments retieal Anabaptism was
perceived as a real threat to the public by botth@& and Reformed authorities.
Already by 1527 martyrdom had become a well-knoata for those who willingly
accepted adult baptism. Therefore, suffering andyrdom were realistic consequences

for Anabaptist men.

The Martyrs’ Mentality

The martyr's mentality shared by Anabaptists wasdamental awareness
accepted along the moral path to salvation. Adattism was an illegal action
punishable by death, so suffering was intrinsithefaith. This was a mentality that
associated physical bravery with torture and afphdeath. Anabaptists identified
suffering as courageous and honorable, and vieelédacrifice as a moral quality to be

praised by fellow Brethref(®

25 Katherine LeachDocuments and Debates: The German Reformgtiondon: Macmillan Education
LTD, 1991), 74.

278 For a full analysis of the Anabaptist martyr méitasee Brad Gregory’s chapteachfolge Christi:
Anabaptists and Martyrdohin Salvation at Stake: Christian Martyrdom in Early §&on Europe 197-
249,
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A handful of historians have studied the martyremality in Anabaptism.
George Hunston Williams argued that Anabaptistsmonly found their answers in the
“ecclesiastical blueprints” of Scripture where thartyred church of antiquity provided a
past model to replicafé’ Hans-Jiirgen Goertz has pointed towards the néiwidual
religiosity intensified by the Reformation’s thegioof personal salvation possible
without clerical ordination. Goertz claimed, “Thssthe foundation for the intensely new
notion of the individual's personal religiousneagerson who is told that the divine
spirit transforms him internally, and of whom itagpected that he will contribute to it
through acts of mortification]...] becomes more irsi@ely conscious of his own
singularity than if he is told that his sinful selfil henceforth be overlooked*
Anabaptists claimed that mainstream Protestankethserious belief in the moral
significance of salvation, or as Goertz calledhg “improvement of behavior.” Like
Thomas Mintzer, Anabaptists compared Luther wdHitional papists because of his
focus on the “honey-sweet” instead of the “bitt€tirist, who demanded suffering. The
process of salvation required real human partimpah order to understand “what God
is in experience.” This had its roots in medievialig repentanc&?’

Brad Gregory has argued, “Even to ponder becommgnabaptist was ipso
facto to think about martyrdom?®°The act embodied the notions of separation at the
heart of Anabaptist identity; the idea that truscgles of the faith consciously
maintained a readiness to suffer and die as Qheit®* The willingness to endure

suffering through martyrdom instead of recantatrengthened solidarity and attracted

277 | rwin, XXix.

28 Goertz, 75.

2% Goertz, 77.

280 |pid., 198.

21 Gregory, 207; 212.
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rather than weakened membership. True Discipl€shoist, Anabaptists believed,

happily followed their savior in agony and deatlanld Denck wrote, “The person who
willingly suffers for the truth is blessed becabigehas escaped the lie. To such a person
even this suffering becomes easy, precious and.@gado the world it is difficult,

painful and evil.®*? Although Anabaptist leaders quarreled over otiseeats of their

faith, this mentality was fixed among them: “Huberaand Hut, Grebel and Muntzer, for

all their disagreements, voiced variations on thésne from Strasbourg to Moravi&®

The martyrs’ mentality may have been more commoargAnabaptist men
than women. As previously mentioned in chaptenydive percent of the Anabaptist
membership was male according to Claus-Peter Ckasesearch. This implies that there
was likely a larger demographic of men martyrechttvamen. Sigrun Haude has also
indicated differences in capital punishments betwaen (burning) and women
(drowning), and some sources suggest that martysdasna more common experience
for men in specific region&® The 1584 Wiirttemburg record “How to proceed agains
Anabaptist Women” indicated a reluctance of thecaauthorities to use capital
punishment or even banishment of women hereticgiditates feared that children of
Anabaptist mothers would be left abandofi@d/Vhile the Wiirttemburg example
suggests martyrdom was more common for men, furdssarch is needed to show

whether this was also true in other Protestanitoeies 2%°

22 Hans Denck, “On the Law of God,” Baylor, 146.

283 Gregory, 207.

24 Haude, 458. Women martyrs typically suffered déstlirowning, which appeared less painful and
dramatic to authorities and the public, while tladrable kind of execution for men was to be burned
2% |rwin, 63-66.

286 Anabaptist women were often martyred in Cathdicitories owned by the Habsburgs such as the
Dutch Netherlands and Austria.
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Anabaptist men perceived a sense of spiritual honBrethren who had the
ability to remain steadfast and suffer for God.y&lty and devotion tested through pain
and loss were sacrifices made by men who possassidier spiritual strength.
Salvation in Christ was the ultimate reward anctmnal blessing in exchange for
committing one’s life for a higher cause. As menéd in the previous chapter,
Anabaptist men often “put God’s honor first.” Theiritings expressed the idea that
righteous conduct and death “under the cross” Wereic actions performed f@od’s
honor.?®” Wilhelm Reublin, a leader among Michael Sattleitsle of Swiss Brethren,
wrote to his followers about Anabaptist men whoeverartyred in nearby towns. His
letters claimed that four Anabaptist men were effignardons if they would recant their
faith, but each one rejected this, having claimi&d’s grace was to them more precious
than man’s grace’® Therefore, part of Anabaptist masculinity meamtendering the
honor men could gain in life by honoring God thrbwsglf-sacrifice and death. Spiritual
honor was symbolic of the martyrs’ mentality and thternal, personal relationship

Anabaptist men had with God.

Anabaptist martyrologies have described mass exesnvhere several
Anabaptist men were simultaneously burned alive ifilage provided below, taken
from theMartyrs Mirror, helps to visualize such emotion-packed expergncesuch
circumstances, spiritual honor could be collectiagparent among those men who
suffered together painfully for their salvation. Aeported in the martyrology, these men

were perceived as heroic and honorable by thethire. Martyrdom had the ability to

27 Michael Sattler, “The Schleitheim Articles,” in far, 174.
28 Gregory, 208.
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create a strong sense of unity amongst Anabapést embonding mechanism of

brotherly fidelity and a “nobility of virtue” thadeeply shaped their consciousn&ss.

The bonds between Anabaptist men strengthenedahbiditty to remain steadfast
in the face of death. Those men that went williniglyhe fire provided honorable
examples of “manly courage” to others. Menno Simemsouraged this spiritual bonding

between men, writing, “See, my worthy brothergafl prove yourselves in your

289 Hans Hergot, “ On the New Transformation of thei§tfan Life,” in Baylor, 218.
29 j3an Luiken, “18 Anabaptists Burned at the Stake’an Braghts,” ifMartyrs Mirror, 17.
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oppression [then will] your poor, weak brethren anchpanions in the Lord

[be]strengthened and instructed through your cairay

These masculine bonds also meant a willingnessftersn order to protect
fellow members of the faith. The missionary Hankr8iclt refused to provide
information concerning fellow Hutterites when queséd by Wirttemberg authorities.
Schmidt wrote, “The overseer would have been satisfith an answer about the

stopping places of our people, but | would ratherendied than to betray anyorfé*”

The martyrdom of Christ was the example that An&ibamen followed.
Following Christ in all paths of life provided agia guide to salvation, from baptism at
the age of 30 to martyrdom at death. Brad Gregaoitesy “Discipleship was no halfway
house Nachfolge Christ(following Christ) implied an openness to rejentioppression,
and violent death for maintaining the truth for efhiChrist himself had been killed.
[This] marked them more deeply with a martyrologiventality.”>* Michael Sattler
wrote in theSchleitheim Articles'Christ has suffered, not ruled, and he gave n®del,
so that you shall follow in his footsteps” [1 Pe2e21]>** In a similar manner, the
Mennonite Dietrich Philips wrote, “deny self, araitiifully follow in his footsteps,
voluntarily take up the cross|...] have godly sorramgekness, purity of heart, mercy,
peacemaking, patience in persecution for righteessrsake.” “The seventh ordinance is

that all Christians must suffer and be persecut8thé righteous must suffer and possess

291 Gregory, 223.

292 Hans Schmidt, “Experiences of a Hutterite in W&irtberg,” in SSGAA, 377.

293 Gregory, 198. Gregory builds on the argument aih@lius Dyck, who wrote, “the possibility of
martyrdom had a radical impact on all who joineg ghoup—on their priorities, status and self-
consciousness.”

294 Michael Sattler, “The Schleitheim Articles,” in far, 178.



112

his soul through suffering?® Sattler and Philip’s comments made a direct paktor
identification with Christ’s suffering, revealing Anabaptist men anticipated their

own martyrdomg?®

Baptism and Martyrdom

Anabaptist theology linked adult baptism to thegpect of martyrdom. This was
commonly referred to as the threefold baptism dised in chapter 1. The third stage,
after inner baptism of the spirit and water baptigras the baptism of blood. Anabaptists
believed this was physical experience of suffeand persecution. The baptism of blood
was the final step in the Anabaptist journey towsasalvation through God’!

Both baptism and martyrdom were symbolic actioms taflected the ethical and
moral consciousness among Anabaptist men to sarffidiascend towards a higher state
of perfection. Hans Hut described salvation reagiveough martyrdom as the
attainment of perfection by man. Hut wrote, “He frhean recognize how God acts
through man and prepares him for [the goal of]gxibn, since perfection can only
occur beneath the cross of suffering accordingdd’ &will.”?*® Hut was reflecting on
the imperfection of one’s human nature and theenalbility of man. Only through the
purifying act of martyrdom can man obtain perfettio God’s everlasting salvation.

Adult baptism and martyrdom were actions that ihticed men into a more

Christian communityThe former into the Anabaptist congregation, thieetanto the

29 philip Dietrich, “The Church of God, c. 1560, Wiilliams and Mergal, 150-152.

2% Gregory, 202.

27 KlaassenAnabaptism in Outlingl62-163. Balthasar Hubmaier's “A Short Justificat(1526)” and
Hans Hut's “Schornbaum (1527)” are two sources Kiaassen provides that describe the threefold
baptism in detail (pp. 166-167; 169-170).

2% Hans Hut, “On the Mystery of Baptism,” in Bayld61.
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eternal Kingdom of God?® Both acts were external displays of faith, buetbgr they
represented the fundamental steps towards innighéshment and salvation. Hans-
Jirgen Goertz writes, “For all Swiss Anabaptistsithptism of faith was not only the
entry into the community, a rite of initiation, battthe same time a public act in which
the baptized bound himself to remain a followeCafist and declared himself willing to
become a martyr’*° This “martyr’s mentality” conceived death in therh of sacrifice

as a second transition, surrendering human lifefemal salvation. Conrad Grebel
wrote, “Truly believing Christians|...]Jmust be bam@din fear, need, grief, persecution,
suffering, and dying. They must be tested in thes fand they must not find the haven of
eternal rest by killing their bodily enemies,” tetare, in the face of martyrdom one must
“stand by the others like a hero and warrior of G8dIn Grebel’s view, Christ’ own
martyrdom supported his willingness to suffer, iifgimg the sacrifice as a heroic and
manly act.

The same pastoral identification with Christ wobklrepeated in Thielman van
Braght'sMartyrs Mirror: “For this is the signification of baptism, that tGéaristian’s life
is nothing more but pure dying and suffering; bseawe are like unto the image of
Christ, and baptized with Him, must die and suffierye would reign and live with Him.
Rom. 6:4.%%? Both men and women could be martyrs, but for rteawillingness to
suffer and to sacrifice one’s life was understosdiciowing in Christ’s footsteps; to be

baptized and die in the same way Jesus had.

29 Gregory, 211.

30 Goertz, 78.

301 Conrad Grebel, “Letter to Thomas Miintzer,” in Bayk2; 46.
302 yan BraghtMartyrs Mirror, 367.
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Nicodemites and Apostates

Although martyrdom was intrinsic to AnabaptistlHiaithere were many
Anabaptist men who avoided this fate. Some Anasiapien, such as David Joris, chose
to hide their faith in public for fear of perseartj a practice termed Nicodemisfi.

Some men were not so quick to surrender their Isaghel lives to secular authorities.
Attitudes towards martyrdom were not uniform, ar@hmAnabaptist men recanted and
turned apostate when their possessions, familnespan lives were literally “at stake”.

Sources reveal that many Anabaptist men did nogider martyrdom as the
essential key to enter the Kingdom of God. In faandreds of Anabaptists denied their
faith before councils, magistrates, and inquisitdt3he Anabaptist leader at Rattenberg,
Leonard Schiemer, wrote disparagingly about thedviduals in an attempt to deter

recantation among his followers.

“The second sort of people are indolent towarddéighd...] they are very
self-confident, but fear the opinion of others. Medge, understanding,
good advice, strength and skill are highly prizgdhem. They are very
inquisitive, ask many questions, and want to exgmee everything.
Indeed, they are very fine Christians until thessrarrives *”>
According to Schiemer, martyrdom was the ultimatd of true Christians. In his view,
the sacrificial cross had divided Anabaptists s#parate camps of real Christians and
pretenders.

Johnathan Grieser has argued that economic canaathprivate property were

strong motives for new Anabaptist converts to régdren interrogated. His research of

303 Goertz, 76.
304 Gregory, 208.
305 _eonard Schiemer, “Letter to the Church of Go&attenberg (1527),” in SSGAA, 73.
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the Tyrolean archives suggest that many Anabaptigtes region were persecuted for
their economic assets, namely, property. Thosewpnooted themselves with intentions
to migrate to the Hutterite communes in Moraviaevesmmonly arrested and tried by
secular courts interested in gaining land. Earlndades of the 1530s threatened
confiscation of all Anabaptist property. Those fdwuilty of practicing Anabaptism
were forced to swear thdrfehde(oath) and publicly recant their beliefs, a rather
embarrassing but common penalty for first time rodfers 3°°

The case of Heug family from Vintschgau providesteworthy example of how
the Tyrol authorities dealt with Anabaptists durthg sixteenth century. In March of
1555 both brothers, Remigius and Christoff, weispsated of being Anabaptists after
selling a portion of their property. Before theyumbimmigrate to Moravia both brothers
were arrested along with their wives who were lgsfgnant at the time. The Heug
family had considerable wealth, and not surprisintile courts imposed harsh penalties.
Grieser writes, “Letting them go with the ustafehdeand payment of court and prison
costs, they also levied a fine of 1000 fl. andrinstied local officials to make sure the
brothers and their wives underwent full penanddy.July it was clear to the authorities
that the Heug recantation was less than sincar@aly August) the menfolk vanished
(to Moravia).”®*” Both Remigius and Christoff renounced their abalptism in fear of
martyrdom, but their apostasy was more practicad tfenuine. The Heug family chose
to save their lives and much of their property eatfhan become Anabaptist martyrs, but

did eventually leave for Moravia in spite of thetmathey sworé®

3% Grieser, “The Household Divided against ltselfyHorster and Kaplan, 138.

%7 pid., 149-150.

3%8 |pid., 144. The archives show that execution aasaiternative in Tyrol. On 10 June 1561 Jérg Ragg,
Hutterite missionary, was arrested and martyregf athme time in prison. Ragg had supposedly been
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Cases like the Heug family’s were not uncommortadsuPlechpuchler was also
seized while sojourning to Moravia in 1562. Thertoacords claim that “He recognized
that he had badly erred in taking up the Anabafsiti; he repented his sin and asked for
mercy.”®*® The Bishop Madruzzo, lord of Brixen, pardoned buftfPlechpuchler’s sons
who followed their father’s recantation. These mame forced to pay fines from the
court and prison and publicly take an oath of lby&dr the Catholic faith.

Forced recantation by Anabaptists show the mixeides that members had
towards martyrdom. Grieser argues, “While thesedsaare often evidence of
Nicodemism, they may also be interpreted as eviglehthe continuing power and
persistence of traditional family ties and struesuf*° This is certainly true, especially
among new converts. Neophytes like the Heug brstaed the Plechpuchlers indicate
that some Anabaptist men were reluctant to takinegross because they had not yet
identified self-sacrifice as a masculine and Clamsvirtue. If new converts in Tyrol still
valued private property over a communal life, therkitle reason to believe that they

were ready and willing to become martyrs like trengnHutterite men before them.

Martyr’'s Songs, Hymns, and Martyrologies

Recent research has examined Anabalgléstyrerlied (martyrs’ songs).
Historians have analyzed the themes, structuretrantbnality of these hymns! These
songs were a means of saving and evoking the hdsidfemartyrs’ experiences for

future generations.

seized in Tyrol while attempting to claim his patdany. He was interrogated for some time but refused
deny his faith.

399 Grieser, 144.

1% pid., 151.

311 Gregory, 199.
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Martyrs’ songs regularly allowed illiterate Anabgpg to understand the
significance of suffering that was central to taglf. Singing was a religious ritual that
was fundamental to communicating the martyrs’ migta > Anabaptist members who
participated in song became not only aware ofikeniity of persecution, but also the
positive and pious nature of the martyred. The satigengthened the bonds of solidarity
between Anabaptist men, heroically honoring theétdetheir fallen brethren. They also
condemned those who persecuted Christ’s disciMagistrates, executioners, and, most

commonly, the pope were attacked for their evilkv@gainst God’s chosen flock®

TheMartyrerlied linked the popular doctrines of Anabaptism withttiea a very
precise manner. Anabaptist leaders and martyraggspecially those from the Dutch
Netherlands, collected final testimonies and copfesourt records and styled the
dialogue of these documents into songs to commemtra martyr experience. Martyrs’
songs and hymnals preserved the martyrs’ experi@mcewere sung in church and
during other daily activities to give praise toéal brethren and sisters and revere them

as heroes.

A close comparison between final testimonies ofies@nabaptists and their
corresponding martyrs’ hymns suggest that maniesd¢ songs were typically written
shortly after the executions, and often by fellovetBren who were present during trials
and sentence®? The striking similarities between Felix Manz'sdlrtestimonyFelix
Manz an seine Mitbrider, Vor 1527 Januadd his martyrs’ hymrkelix Manz, Bey

Christo wil ich bleiben. Im Ton: Ich stund an eingrargen, Vor 1527 Januar, provide

312 Gregory, 227.

313 Goertz, 83.

314 Gregory, 214. In some cases, marytrs’ songs wargosed from letters or pamphlets that the martyred
and their fellow members had previously written.
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evidence as to how these songs were compda@there is some suspicion about the
correct year of the Manz'’s testimony and whethendxd previously written the hymn
himself, which was revised after his death. Yet, ¢hmilarities in prose between the two
documents show that the hymn was in fact craftech fine final testimony shortly after
Manz’s death.

Towards the final decades of the sixteenth-centimabaptists began to compile
other sources that contributed to the writindgvigirtyrerlied. Brad Gregory writes, “A
new series of songs accompanied the martyrologybiem in 1570 [which were] based
directly on the prison writings of the martyrs tregtves.” These were crafted from the
documents “thought to be the most importgmincipaelstg or the most instructive
(leerachtichtsti”3*°

The Swiss Brethren and Hutterites memorized marwynsins regularly.
Memorization rather than mass printing had a cerapeal to Anabaptists. Martyrs’
songs were spread by missionaries traveling froemammgregation to the next, which
prevented outside audiences from having acce$ese tsongs through the wider market

of the printing press. The exclusivity of martyhg/mns among Anabaptist circles not

315 Felix Manz an seine Mitbriider, Vor 1527 JanuaefdFelix Manz, Bey Christo wil ich bleiben. Im
Ton: Ich stund an einem morgen, Vor 1527 Januaiirb@uellen Zur Geschichte Der Taufer In Der
Schweizeds. Dr. Leonhard Von Muralt and Dr. Walter Sathi@aiirich: S. Hirzel Verlag, 1952), 218-221.
Manz’s final testimony begins: Mein Hertz erfresith in Gott, der mir viel ErkanntBuhat gegeben und
beygeleget, auf gaich dem ewigen, unendlichen Tod entgehen mégeuDarepe ich dich, o Herr
Christus vom Himmel! D& du meinen Kummer und Betribhabwendest: welchen Heiland mir Gott
gesandt hat zu einem Vorbild und zu einem Licht,rdieh noch vor meinem Ende zu seinem himmlischen
Kdnigreich beruffen hat, auf flach mit Ihm solte der ewigen Freude geniesen hindsbhmt seiner
Gerechtigkeit lieben, welche hier und dort in dedidkeit bestehen wird, ohne welche kein Ding hitftter
bestehet[...]. The similarities are striking in compan to the beginning of Manz’'s martyrs’ hymn: Mit
lust so wil ich singen, / mein hertz frewt sichGiett, / Der mir vil kunst thut bringen, / fléch entrinn dem
Todt / Der ewiglich nimmet kein endt. / Jch reich, Christ von Himmel, / der mir mein Kummer wién
[begin second stanza] Den mir Gott thut zusendeneim vorbild und liecht, / Der mich vor meinenden
/ zu seinem Reich befft, / Da ich mit jm hab ewig freudt, / und liebe jhn vorrtzen, / auch all sein
grechtigkeyt, / [begin third stanza] Die hie undtdeirt gelten.

1% Gregory, 226.
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only explains the lack of their early publicatiobsi it also explains the strong symbolic
role that the martyrs’ experience played within fiéh. The reluctance to share these
songs outside of Anabaptist communities reflectechternalized martyrs’ mentality that
was unknown to other Protestants and Cathdlics.

The use of memory in spreading martyrs’ hymns edseals another important
difference between Anabaptists and other Protestévitile Lutherans also used the
hymn as a critical symbol of communal participatiotheir religious services, they
relied more on the publication of hymns to readit@ader audience. In 1524, Luther had
the first evangelical hymnbook publish&8 Rather than printing hymns, Anabaptists
celebrated their heroes distinctively, through memamd memorized sorg® The ritual
of song-singing in Anabaptist practice was strictiysistent with their ecclesiological
views, because Anabaptists believed only spirgoalgs should be sung, rather than

those for entertainment and celebration.

Anabaptist martyrs’ hymns had a tendency to peecalvmartyrs as having
masculine qualities. ThBong about Weynken Claes Dauglit@mmemorated a
martyred Dutch Anabaptist woman burned at the staldéne Hague in 1527, who
exhibited the virtues bestowed upon both brethrehsasters of the faith. Stanzas four
and ten of her martyrs’ hymn read:

“That which | before have spoken,”

she declared, “I stay steadfast in that.”

They could stoke the fire all they wanted,

7 |bid., 212-214.

318 H.G. Koenigsberger and G.L. Mos&ajrope in the Sixteenth Centuiiyfew York: Holt, Rinehart and
Winston, Inc., 1968), 118.

319 Gregory, 197.
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Getting it to burn and smoke:

She had no fear for any of it.

She herself did help him put
The powder in her bosom.
Listen to what happened there:
Of her own accord she went

Up to the stake, a Heroiri&’

Songs and hymns of this nature attributed coutaigeery, and heroism to both
sexes in Anabaptism. Women who suffered persecutere characterized as also having
“manly courage,” which indicated that Anabaptistsadinity was not linked to the male
gender in the act of martyrdom. Through acts ofspta} bravery, courage, and enduring
torture and painful death, Anabaptist women cortdddcend their traditional feminine
roles.

Nikki Shepardson’s “Gender and Rhetoric of Martyrdm Jean Crespin’s
Histoire des vrays tesmoifidinds the act of martyrdom to be non-genderedsn
experience, but gendered in its perceptfdriThe martyr's songs that commemorated
fallen Anabaptists reveal that the gendered tralich typically characterized male
actions were also attributed to women who equalkgived corporal punishmefit.In
other words, although more Anabaptist men than wowere punished and martyred for

their faith, the Anabaptist perception of courageniartyrdom was not limited to men.

320 Een Liedeken van Weynken Claes dochter, Na de:\Miggavas een Joden dochter, 1587oldersma
and Grijp, 50-55.

321 Nikki Shepardson, “Gender and the Rhetoric of Maiam in Jean Crispin’slistoire des vrays
tesmoins' The Sixteenth Century Journzb, no. 1 (Spring, 2004): 155-174.

322 Gregory, 205.
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During the early decades of persecution, a haraffAhabaptist groups began to
compile final testimonies, pamphlets, and prisdtets into martyrologies as well as
turning them into hymns. Due to the continuous gaution of Anabaptists these
compilations were regularly updated and republishemlmassive accounts of Anabaptist
martyrs. Like martyrs’ songs, martyrologies weraeans to preserve and commemorate
the actions and writings of virtuous Anabaptist med women. These works told
members about the suffering and sorrow of martyrdmrhthey also celebrated those
heroic Anabaptists who were willing to sacrificeithives for the goal of salvation. In
doing so, martyrologies built a foundation for ftglAnabaptists by keeping alive a past

heritage of saintly membet&®

Brad Gregory claims that Anabaptists groups deweslagifferent methods of
memorialization of martyrs early on. Among the masé¢pt groups were the Swiss
Brethren and the Hutterites, who both spoke andenroGermari?* The Hutterite
Brethren compiled martyr accounts of Anabaptists alarge type of hagiographihe
Hutterite Chronicle®® They also compiled thidistory of the pious Anabaptist
Martyrs.>?°

Among the most well-known Anabaptist martyrologi@side from thédutterite
Chronicle is Thieleman J. van Braghtlshe Bloody Theater or Martyrs Mirror of the
Defenseless ChristianBublished in 1660, van Braght's massive collecti@s an

outgrowth from several different earlier works @rieus authors, who published and

323 Gregory, 239-240.

%24 |bid., 199-200.

3% For an English version s@e Chronicle of the Hutterian Brethren: Volumérans. and ed. by the
Hutterian Brethren, (Rifton, NY: Plough PublishiHguse Hutterian Brethren, 1987). For the German
version se®ie alteste Chronik der Hutterischen Brider: Eir&mdenkmal aus frihneuhochdeutscher
Zeit, Herausgegeben von A.J.F. Zieglschmid, (Northwadtiversitat).

326 yan Braght, 372.
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updated new editions beginning in the mid-sixtearthtury. Each new publication
added new documents, improving and expanding thieyrobogy. The original book

from 1562 was published in Holland under the tilet Offer des HerrerEight more
editions were published from 1567-1599. In 1617 $Ha@ Reis and Jacques Outerman
wrote a massive edition of 863 pages that was gluddi at Hoorn under the titldistorie
der Warachtighe getuygen Jesu Chri$tie following installment in 1631 was printed in
Haarlem with 1056 pages and titlddartelcers Spiegel der Werelose Christe(iHme
Martyrs Mirror of the Defenseless Christign¥an Braght's 1660 edition expanded on
this compilation, and was divided into two partshathe latter portion or “Old Book”
having added minimal corrections to the 1631 enitfd

Van Braght'sMartyrs Mirror is basically a hagiography of saintly Anabaptist
martyrs. Just as in Catholicism where many men wan®nized for suffering a martyrs’
fate, Anabaptists martyrs, too, were considereatlyaand virtuous for their steadfastness
in the face of death.

Memorialization of martyrs was fundamental to theaBaptist movement. The
high number of martyred men not only inspired safity among other Anabaptist men, it
also contributed to the proselytization of new mersbMartyrdom inspired other
Christians to join the Anabaptists because thdimgness to suffer as Christ had was an
honorable sign of faithfulness, which provided hégesalvation in difficult times.
Anabaptist men were aware of this fact, and théwed memorialization of martyrs
was an important way to strengthen membership,igganodels of bravery, and pass
down an oral history of the movement. For Anabaptien, self-sacrifice was manly. A

martyrs’ death was terrifying and painful, but taasen who “willingly and joyously”

327 van Braght, 414.
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approached the stakes knew their actions were geaus and honorable. These men
were aware that such bravery would live on in memoould move others to remain

steadfast, and provide a legacy of faithful follesvef Christ.
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Conclusion

This study has analyzed gender in the Reformatrartio identify how alternative
religious cultures and masculinities developeditegnth-century Europe. The
Anabaptist movement is useful for research in miasgtpstudies, because in their
separation from society Anabaptist men establisbkgious communities that were
different from both Catholic and Protestant culturén analysis of Anabaptist
masculinity provides insight into how some men axkiedged the Reformation’s new
message of salvation and individuality in ways tnatscended religion. For Anabaptists,
that message meant complebange—the moral improvement of oneself—internally and
externally. The desire for change had strong inagilbims for how Anabaptists perceived
masculine ideals, and provided the opportunitystfime men to redefine masculine

identity.

This thesis argues that masculinity in the Refdiomeera was not homogenous;
rather, it was adaptable and nuanced as new movsmeme about in response to
religious reform. Anabaptist masculine ideals wagmificantly different from those
valued by Catholics and by other Protestants. Apigdianen challenged traditional
masculine norms of sixteenth-century Europe. The leading this movement wrote
prescriptively to their followers, and advocatedeav mentality about ethics, moral

behavior, and piety.

The Anabaptist mission for change and improvemexs based on the experience
of adult baptism. Adult baptism improved men ingdlyy and this change was

demonstrated externally in devotion to a spiritifalinstead of one that focused on the
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worldly and temporal. This transformation was athi@zation of faith.” For
Anabaptists, Christian life emphasized qualitiebuility, morality, responsibility, and

piety.

Anabaptist men’s continuous focus on Christ wasrdral factor in this process
of improvement. This was a direct identificatiorttwihe masculine virtues and the
humanity of Jesus. Christ was an exemplary maledifor Anabaptist men to imitate as
closely as possible. His virtues, found in Scripfuilowed these men to redefine their
masculine identities. The moral, humble, and pitaisire of Jesus became the essential

attributes that Anabaptist men placed at the cafterasculine identity.

Sections of this study have associated Anabapastaiinity with the masculinity
of Christ. Chapter one reflected how Anabaptist mlentified adult baptism at the age
of thirty as a direct imitation of Christ’s baptisithe ritual of adult baptism signified a
rite of passage for these men, and was the pigtgpltowards maturity and manhood.
Chapter three argues that Anabaptist missionasmssed on the evangelical nature of
Christ, and understood missionary work in relatimasculine duties and the apostolic
poverty of Christ. In the same chapter, | argué Arabaptist men wrote frequently in
support of modest dress, similar to what Christ\Wwach. Anabaptist men rejected the
civil decorousness of mainstream bourgeois Prategtass. Facial hair, too, was another
way for Anabaptists to imitate Christ. Sixteentmicey images of Christ portrayed him
as a man with a beard, and Anabaptist men chag®to facial hair as a symbol of piety
and masculinity. The martyrs’ mentality of Anabafsj discussed in chapter four, was
also a direct identification with the suffering ashelath of Christ. Anabaptist men

understood Christ’s sacrifice as virtuous, hona@aahd a manly act of courage.
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The theological link between inner and externaligility in the Anabaptist faith
was another factor that supported an ethicizatidaith. Anabaptist writers described
the “Baptism of the Spirit,” an experience thatkqbace within the individual
participating in the act of adult baptism. Accoglio Anabaptist sources, the Holy Spirit
internally empowered men to possess the capacitselbrestraint. Self-restraint meant
the ability to let go of temporal possessions wofeof a simple life that was more in
accordance with how true Christians should liveisas a conscious change, which
expressed a negative attitude towards wealth amdtprproperty. The goal of salvation
and a life dedicated to God was prioritized abdi;ennile material goods were

considered distractions.

Improvement through the Baptism of the Spirit wasralividualized experience,
which was supposed to be externally demonstratdgarceived by the community.
Anabaptist men externally expressed this changjeeiin day-to-day, mundane tasks, as
well as their behavior. Therefore, improvement sa@gposed to be tangibly evident as

the quotidian was to constantly reflect Christi@vation.

The strong connection between inner spiritualitg @s external demonstration
allowed Anabaptist men to connect faith and maauyliSections of this study have
analyzed how Anabaptist men gave meaning to theildwhrough visual practices,
rejected conventional expectations of men, ancethecreated an alternative masculinity
in various ways. Chapter one examined how the elagryork and professions of
Anabaptist men were expressions of piety. Each agaording to his own talent was to
labor in service to the community and provide dabie aide to others. Chapter two

focused on the structure of Anabaptist communitiesl, revealed how patriarchal
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leadership and ordinances demanded strict moravii@hand responsibility for men and
women. Hutterite communities, for example, weradtired in such a way that men
prioritized community over family life. Members veeadmonished to focus on spiritual
rather than emotional love for their family andgteors. Whereas emotional love
formed powerful human attachments, spiritual lovgkasized human relationships

improved by guidance, discipline, and a more semcemprehension of affection.

Chapter three also analyzed how Anabaptist menreadtg demonstrated their
improvement. Several acts of refusal establishealtemative lifestyle that cared little
for temporal possessions. Anabaptist men’s refiossivear oaths, hold offices, provide
military service, hold honorary titles, claim inftance, attend mass on Sunday—along
with other rejections—physically and symbolicallynéirmed that these men denied
worldly possessions in favor of a life dedicated>ted. An analysis of how Anabaptist
men comprehended notions of honor suggests thse then associated wealth,
reputation, and glory with ego, pride, and vanitgtead, Anabaptists “put God’s honor
first,” and rejected personal honor. This chapteo a&entified Anabaptist missionary

activity and dress as external expressions of faittrality, and modesty.

The structure of this thesis follows the life stagé Anabaptist men from
childhood to death. The narrative thus stressesthmwnew religious culture emphasized
certain stages of a man’s life that had specialnmmgeonly for Anabaptist men, and not
for other Catholic and Protestant men. Chaptersoaealysis of education for boys and
the male experience of adult baptism as a riteassage provide evidence for this. The

focus of Anabaptist martyrdom in chapter four atsticated how men in these
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communities could willingly accept an early dedifany Anabaptist men considered

martyrdom as an essential component of their faith.

The cultural differences between Anabaptists ahdrd®rotestants is the final
theme in this study that highlights the Anabaptsicization of faith and alternative
masculinity. This approaches Anabaptist communiti@® both the insiders’, @mig
perspective, and outsiders’, &tic, perspective. Anabaptist men were critical of both
Catholic and Protestant movements of religiousrnefd heir writings claimed that
Lutheran reformers failed to grasp the real meabgtgnd the new understanding of
salvation, which Anabaptists understood to be tbealimprovement of people. On the
other hand, from the perspective of both Protestant Catholics, Anabaptist men were

eccentric, dangerous, and heretical.

A number of areas in this thesis have focused fiardnces between Anabaptists
and Protestants. Chapter one addressed educatdalsor, and argued that Anabaptist
men rejected higher education because they believekis other than the Bible
distracted one from time dedicated to God. In rég&o work, variations existed among
each faith when considering profit and interestaBamptist men argued that men should
only keep enough money to sustain the communigrefiore, any profit or surplus was

given away charitably.

The analysis of marriage and heterosociality irptératwo also delineated areas
where Anabaptist men were at odds with Protestaeteders of the Anabaptist
movement advocated strict endogamy, allowing sore t@ abandon their wives and
only marry women who had accepted adult baptisnthdlias and Protestants viewed

this as unlawful, licentious behavior and somenefas, like Ulrich Zwingli, labeled
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Anabaptists as bigamists. From the perspectivenaibaptist men, women who refused
to convert were not true Christians and therefor@cueptable wives. A closer analysis of
the relationships between Anabaptist men and wam&side of marriage also suggests
Anabaptist men were more heterosocial in their camtres than Protestant and Catholic
men. These men formed strong bonds of friendshilp women as an expression of
spiritual and Christian love. Friendship betweemraed women outside of marriage was
a rarity of the time, as Lutheran and Catholic memne more homosocial. The
participation of women in Bible readings and cose#ions about Scripture was another

essential part of Anabaptist heterosocial life.

Sections dedicated to honor, dress, and facialimainapter three stress the very
different mentalities between Anabaptists and Rtatds about masculine ideals,
comportment, and appearance. In contrast to otteéefant men, Anabaptists rejected
personal honor. In the case of dress and beamgsctiose simplicity over fashionable
clothing and argued that Christ had provided a rfwtehem to follow. Chapter three
also takes up the issue of violence and underlmabaptist men’s doctrine of pacifism.
The refusal to provide military service firmly seated Anabaptists from other Christian
men. While Catholics and Protestants believed ptioig one’s family and fighting for
one’s country was honorable and manly, most Anastapen argued that violence
conflicted with official doctrine established inrg§ture. The refusal to serve in the
military and protect one’s family signified how Aeptists perceived masculine ideals in

alternative ways.

The main historical legacies of the Anabaptist emoent are religious freedom,

religious tolerance, and separation of church aaid sToday, these legacies are highly
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valued liberties in many parts of the world. Analgtpnen wanted to improve society,
and as chapter four discusses, hundreds of menwiiéirg to suffer and die for their
faith and vision of a more ethical and Christianisty. The descendants of sixteenth-
century Anabaptists continued to express this misithe modern diaspora of Hutterites,
Mennonites, and Amish, for example, have continiedbaptist religious culture into

the twenty-first century.

The Anabaptist separation from mainstream sociedlytheir acts of refusal
remain intrinsic to the culture of their modern ckasdants. In North America, these
groups continue to avoid participation in politiosject technological innovations, and
continue to wear simple clothing that distinguistiemm from mainstream society.
Pacifism has also persisted as an essential compohthis religious heritage and
identity. Men from Mennonite groups in South Dakgtused the draft during the First
World War and were persecuted for their faith, iiogthem to migrate to Canad.
These modern examples indicate that Anabaptistandrtheir descendants historically
have placed a strong emphasis on tradition. Theutas ideals of Anabaptists that were
developed during the Reformation in many ways Iswegived to the present. Today, as
in the sixteenth century, these ideals remain ds @dth those of most Protestants and

Catholics.

328 Merry Wiesner-Hanksarly Modern Europe, 1450-1789nd ed. (Cambridge: Cambridge University
Press, 2013), 176.
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