
HeyJ XLI (2000), pp. 463–518

© The Editor/Blackwell Publishers Ltd, Oxford, UK and Boston, USA.

BOOK REVIEWS

The Strange Woman: Power and Sex in the Bible. By Gail Corrington Streete. Pp. x, 219,
Louisville, KY, Westminster John Knox Press, 1999, $19.00.

The major theme of this book is female adultery in biblical texts. In biblical language,
this kind of adultery represents chaos in the male-dominated social order. Only when the
female sexual behaviour serves male interests, such as the production of male progeny,
is it not condemned. The author offers a counter-reading, interpreting adultery not so
much as a danger to the social order, but as a female strategy of resistance against
patriarchal boundaries. Women who commit adultery make their own choices, choose
their own partners for their own purposes and on their own terms. The author points out
that adultery is often linked with harlotry, and that this image is expanded to any female
behaviour that seeks autonomy or escapes from male control. Women committing
adultery transgress boundaries set by the male-dominated society. The author connects
this transgression of boundaries with female wisdom, since often female wisdom is pre-
sented as seduction. A double standard is again at stake: when this wisdom protects the
community and the males, it is considered to be positive; when it threatens the authority
of men, it is seen as negative.

The counter-reading offers an interesting analysis of biblical texts. It sheds new light
on the theme of female adultery by outlining the great variety of situations in which
female biblical characters commit adultery. The author succeeds in substantiating her
thesis that a double standard is being used to assess female adultery, depending on
whether a male goal is served or not. In order to save their lives, the patriarchs (Abraham
and Isaac) may give up their husband status without any concern for the likely conse-
quence for their wives: forced adultery or rape. The double standard is even clearer in
the stories that refer to the power of the slave-owner to use the sexual potency of a
female slave. This is approved of in the case of Abraham and Sarah because of the
longed-for heir, and it is clearly allowed, though restricted in some cases in the laws
concerning the female slaves. Yet, when a mistress wants to have intercourse with a male
slave (cf. the wife of Potiphar) this is condemned, even though it obviously would have
been no problem at all if she had been a man and the slave a woman.

The double standard also comes to the fore when female wisdom is depicted as
seduction by a woman, at least if one broadens the strict definition of ‘adultery’ so as to
include the image of being a prostitute and female independent behaviour. For apart from
Potiphar’s wife, none of the women mentioned in the context of the link between female
wisdom and adultery (p. 19) are actually married women who commit adultery with a
man who is not their husband. Jael, for instance, is a married woman, who deceives
Sisera. This is trickery indeed, and can be interpreted as wisdom in the sense of knowing
how to deal with the enemy. It may also be spoken about in terms of adultery because of
the similarity with the ‘strange woman’ of Proverbs 7:19–20. Ruth, to give another
example, is a widow, who seduces the older Boaz and is praised for not going after
younger men. In both of these cases, the female independent behaviour is approved of,
since it serves to protect male goals: survival and progeny. This kind of behaviour is
disapproved of when it undermines the required male order. An example is the story of
Queen Jezebel, who seduces her husband Achab to serve her deities, Baal and Ashera.

The author points to the influence of the link between female wisdom and the (fear
of) female independent sexual behaviour for the interpretation of certain texts of the



New Testament and the later Jewish and Christian traditions. A convincing example is
the discussion of the anointing of Jesus by a woman in the Gospels. This woman is
usually identified as a whore with the name of Mary of Magdala even though in the only
version in which she is named, her name is Mary of Bethany, who is elsewhere portrayed
as a decent woman. A detailed analysis of the different versions in the four Gospels
shows that in fact the woman is not said to have committed any sexual transgression. 
Her gesture can in the versions of Mark and Matthew even be read as a prophetic but
politically dangerous act of anointing the Messiah.

The theme of ‘adultery’, interpreted and broadened as ‘female independent behav-
iour’, is here presented in a balanced way in all its variety, based on a very wide number
of biblical texts. It will be of interest not only to scholars who are interested in the theme
as such, but also to anyone interested in a creative reading of a biblical text concerning
female biblical characters.

Catholic University of Louvain Sabine Van Den Eynde

Judges (A Feminist Companion to the Bible. Second Series 4). Edited by Athalya
Brenner. Pp. 174, Sheffield Academic Press, 1999, £28.50, £16.95.

The diverse articles are arranged in the order of the chapters of the Book of Judges to
which they primarily relate. This arrangement allows this volume to be used as what it
is meant to be: a ‘feminist companion to the Bible’. At the same time, this order groups
articles which are connected in content, such as the articles on the story of Jephtha and
his daughter or on the Samson/Delilah cycle, as well as the articles on sexual violence
and rape (in Judg 19–21). Consequently, the practical arrangement is combined with a
certain thematic unity, which increases the coherence of the book. The bibliography
brings together all the articles and books mentioned in all the contributions. It is a pity
that the editor has not decided also to offer a selective bibliography of feminist exegesis
on Judges in general and on broader feminist issues present in the contributions, as for
instance on violence and rape. Such a bibliography could have functioned as a ‘feminist
companion’ to the reader of passages of Judges that are not discussed in the present volume.

Some contributions in this volume are not mainly discussing a biblical text, but take
up a broader feminist issue, which is further developed with a reference to a specific text
out of the Book of Judges. For example: C. Smith discusses the evolution and differences
in feminist exegesis, and demonstrates these differences from the example of Delilah. The
contributions are in general quite different as regards their perspectives and methods and
offer therefore a good illustration on what contemporary feminist exegesis looks like.

A narrative analysis of a pericope is made by L. R. Klein, who discusses the biblical
figure of Achsah (Judg 1:12–15). Though Klein’s analysis describes Achsah as a ‘vital
woman who knows how to live within the constraints of her society, who recognizes
what is important to her in that social milieu, and who acts decisively, adjusting method
to the situation at hand’ (p. 26), her analysis also leads to an over-estimation of the
patriarchal power of the father as regards fertility. Achsah asks for a blessing, which is
interpreted as the blessing of birth. Klein ascribes to the father the same power over ‘the
water of life that permits the seeds to grow’ concerning his daughter’s land and her
fertility. Achsah’s father owns the wells that may water the land, but her fertility is not
in his power. Though men may bless women and wish that they become fruitful (compare
Gen 24:60), the ultimate power over fertility always remains with God (cf. Gen 30:1–2).

Intertextuality is the main approach and strong point of C. Rakel. Though her article
is focusing more on the book of Judith than on the book of Judges, the presented inter-
pretation of Judith 16 as a re-reading of Miriam’s song in Exodus 15 and a creative rework-
ing of Deborah’s song in Judges 5 is quite convincing and methodologically well sustained.
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In the contributions of S. Valler and S. Silverman-Kramer, some aspects of the
Rezeptionsgeschichte of Judges 11:29–40 are brought to the fore. Both authors deal in a
complementary way with the story of Jephtah’s daughter. Valler focuses upon the
Midrashim. The biblical story raises the question why God did not prevent Jephtah
slaughtering his daughter. The Midrashim make clear that God never wanted the
sacrifice to happen, by making Jephtah’s role blacker: in the whole chain of events, he
is the one to blame. In contrast to the biblical story, some Midrashim even allow for
protest from the daughter against her father’s wish to carry out his vow. Unlike her
father, she is portrayed as wise and skilled in theological discussion. Silverman-Kramer,
also discussing the biblical story as well as later Jewish comments, analyses how the
exegetical interpretations are mirrored in visual art. She concludes: ‘it is as if the biblical
gaps are repeated by the artist’s brush’. For instance, in the biblical text no other views
are mentioned than those of Jephtah and of his daughter. No reaction or protest is heard
from the mother or other people of the community. Possible alternatives for dealing with
Jephtah’s oath, as can be found in Jewish exegesis, could have led to some reaction, be
it sorrow or protest, in the silent multitude present in some art images. This concern for
the ‘silences’ in the text is shared by A. Bach, who reads the story of rape in Judges 21
with a specific strategy: ‘fill up the female silences in the one text with the witness from
the other’ (p. 146). Since the biblical text does not even present the events as a collective
rape, and is not interested in women’s experiences, the readers should reclaim their
power as readers by ‘inhabiting the gap’ and breaking the silence of the women of Shiloh.

The continually changing feminist exegesis is the point of departure for C. Smith to
analyse the feminist interpretations of the biblical figure of Delilah. After a general
discussion of the evolution in feminist exegesis and more specifically in that of Delilah,
Smith pleads for a varied feminist reading of the story of Delilah, for a collaborative
approach.

The approach of R. Jost is based on the hermeneutics of biblical theology. She deals
with the idea of a vengeful God in the prayer of Samson (Judg 16). Starting from the
hermeneutics of the statements about a God of Vengeance, as developed by J. Ebach and
E. Zenger, Jost turns to C. J. Exum for her interpretation of Samson’s prayer. Not
vengeance, but vindication in a legal context, is at stake. Taken in this sense, the idea of
a God of Vengeance has a liberating effect and is therefore ‘indispensable even for a
Christian feminist understanding of love’ (p. 125). I. Müllner discusses sexual violence as
a matter of violence towards others. She claims that feminist focus upon sexual violence
against women cannot neglect other forms of excluding Others. The story about the Levite
and his wife (Judg 19) combines two aspects of Otherness: being of female sex and being
a stranger. The Levite is in danger of becoming feminized, whereas his wife becomes a
victim of sexual violence because she is both a foreign woman and the wife of a foreigner.

The diversity of perspectives present in this volume is representative of the multiplicity
of contemporary feminist exegesis and therefore most interesting for biblical and other
scholars interested in feminist approaches to the biblical texts and their interpretations.

Catholic University of Louvain Sabine Van Den Eynde

Ruth and Esther (The Feminist Companion to the Bible. Second Series 3). Edited by
Athalya Brenner. Pp. 271, Sheffield Academic Press, 1999, £16.95.

The lion’s share of this volume, namely ten articles, is devoted to the Book of Ruth. Of the
four remaining essays, two deal with the relationships between mothers and daughters
and two with the Esther scroll. In this review, I will not discuss the texts of B. Honig and
M. Bal, which have been published earlier in, respectively, Political Theory 25/1 (1997)
pp. 112–36 and Semeia 54 (1991) pp. 77–102.
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The four papers read at the SBL Meeting of 1997, which are followed by a response
from R. Boer, can best be described as ‘counter-readings’ of Ruth. They are inspired by
contemporary social, cultural and economic situations and hence they highlight several
otherwise unnoticed aspects of Ruth. For, as J. E. McKinlay puts it: ‘It is good to be
Israelite in the storyteller’s world’ (p. 152). But what if you are a Moabite, as are Ruth
and Orpah, or if you read from the perspective of the foreigner, from the point of view
of the marginalized culture? The challenging paper of L. E. Donaldson questions the,
generally speaking, negative exegetical assessment of Orpah. Donaldson states that the
assimilation and conversion of Ruth can hardly offer hope for the Native reader, whose
culture and self is threatened. Relating the story of Ruth to stories from the Native
culture, such as Pocahontas, this author puts Orpah at the centre as the model of courage,
who dares to choose ‘the indigenous mother’s house over that of the alien Israelite
Father’ (p. 144). A similar perspective is found in the paper of M. W. Dube, which
stands out for its originality. In the ‘unpublished letters of Orpah to Ruth’, Dube portrays
the imaginary history of Orpah and the Moabites as it could have been if it had not been
written by their enemies. A. Brenner brings in the perspective of the foreign workers.
Though one may wonder whether Ruth’s famous words to Naomi are actually a verbal
contract implying that Ruth has to work for Naomi, in the same way as a foreign worker
does, the comparison with the contemporary foreign workers in Israel certainly sheds
new light upon the figure of Ruth and on her actions. Her free choice may have been
more limited than is usually assumed, for instance. Just like the contemporary foreign
workers in Israel, Ruth at first remains invisible for the dominant culture. Trying harder
is noticed but is no guarantee of a real integration, which is, in Brenner’s view, not really
possible because of the decisive factor of ‘class’.

The ideological focus of the story of Ruth is pointed out by J. E. McKinlay, who
concludes that the Book of Ruth is ‘not a good story for the Moabites’ (p. 156). This
negative ideological aspect of the book may be repeated and even reinforced in our
contemporary readings and societies. That the awareness of the tension between
dominating versus dominated culture influences the actual reading of the story, becomes
even more clear if one compares McKinlay’s essay with that of U. Silber’s report on how
the book of Ruth functions in a study group of rural women in Germany. Their
recognition of sharing similar experiences with Ruth and Naomi is probably partially
due to a common agricultural background, but is likely also to be connected to the fact
that they are part of the dominant culture of their contemporary society and therefore
stand in the ideological mainstream.

C. Meyers draws attention to the unbalanced views concerning the role of women in
Israel, which arise from not taking into account the informal (women’s) networks. The
distortion is blamed on ‘a wider androcentric bias that exaggerates the juridical and
political spheres by focusing on formal or national structures in which men are the major
participants’ (p. 111). Apart from this contemporary interpretative problem, the biblical
texts, written from an androcentric perspective, contain relatively little information on
informal group life. As a matter of fact, the book of Ruth is the only clear source on this
issue. The ‘women of the neighbourhood’, who welcome Naomi home and rejoice when
Obed is born, are set against a general background of female networking in peasant
societies. Relying on a firm background of anthropological cross-cultural research, and
linking this with the admittedly scarce biblical information, Meyers convincingly
sketches what the informal networking must have looked like.

According to I. Fischer, the book of Ruth betrays a female worldview, even though it
bears traces of the patriarchal society it originated from. Therefore, she accepts a ‘female’
author, i.e., an author, be it a man or a woman, who sees women’s interests and takes
them seriously. This female author reinterprets both legal and narrative traditions of the
Pentateuch, in favour of women’s interests. As a result, this reinterpretation can be
considered ‘feminist’ exegesis. More specifically, the story reflects upon the prohibition
to let any Moabite join the community. When the motivation for this prohibition no

466 BOOK REVIEWS



longer exists, the prohibition itself no longer stands. The intertextual links between Ruth
and the narrative traditions of the Pentateuch lead to the interesting interpretation of
Ruth 4:17b which de facto reflects the remark of 4:15 that Ruth is better than seven sons
of Israel. Whereas Fischer interprets the Book of Ruth as a feminist reinterpretation of
the Pentateuch, K. Butting sees the Esther scroll as a reinterpretation of the Joseph story.
Several aspects of the Joseph story are used to build the fight against anti-Semitism and
sexism.

Most authors portray the relationship between the Israelite mother-in-law Naomi and
her Moabite daughter-in-law Ruth as an ambiguous one. In contrast with that interpret-
ation, L. L. Bronners considers it an ideal mother/daughter relationship, which even
leads her to the hypothesis that the absence of a mother leaves the daughter in danger,
whereas her presence may protect her. However, this point of view can in my opinion
hardly be reconciled with the fact that Naomi does not even acknowledge Ruth’s
presence when returning to Bethlehem and certainly not with Naomi’s advice to Ruth in
Chapter 3, advice that endangers Ruth and Ruth’s reputation. The value of Bronner’s
contribution lies in highlighting the theme of mother/daughter relationships rather than
in the concrete exegesis of Ruth.

A similar theme is addressed by C. A. Kirk-Duggan. Taking black mother-women as
her starting-point for reflection, she introduces a broad concept of ‘mothering’ which
indicates not so much a biological fact as rather an attitude. The ability of black women
to ‘mother’ ‘for the better or the worse’ – or, taking biblical metaphors, during famine
and in days of feast – is creatively linked with the stories of Ruth and Esther.

The last essay offers valuable information on the Jewish illustrative art of the Middle
Ages, explaining extensively the symbolic meaning of its animal-headed persons in
general and of cats in particular. C. Fontaine explores a less known (unknown?) aspect
of the Wirkungsgeschichte of Ruth. The illustration of Ruth in the Tripartite Mahzor,
which portrays Ruth as a cat-headed woman, is set against the background of Jewish
illustrative art and the symbolism of the cat. Fontaine comes to the conclusion that the
illustrator portrayed Ruth in her double otherness as a female and a foreigner, differing
from both the men and the Jewish women in the picture. Yet, even in this otherness, Ruth
is portrayed as having value for the community, since the cat is a ‘dedicated mother and
protective housekeeper’ (p. 91).

Though the First series of the Feminist Companion to the Bible contains both a
volume on Ruth (1993) and a volume partially devoted to Esther (A Feminist Companion
to Esther, Judith and Susanna, 1995), the present volume offers refreshing new perspec-
tives that have grown out of the new feminist criticism which takes into account con-
temporary life situations and marginalization. However, since most of the essays focus
upon the book of Ruth, Esther is still further to be explored.

Catholic University of Louvain Sabine Van Den Eynde

Miracles in Greco-Roman Antiquity: A Sourcebook for the Study of New Testament
Miracle Stories. By Wendy Cotter. Pp. x, 274, London, Routledge, 1999, £14.99.

The purpose of this book is to contextualize Jesus’ miracles in the New Testament, and the
Routledge series in which it is published is called ‘The Context of Early Christianity’.
It is not, then, an independent or complete study or sourcebook of miracles in the
Greek and Roman world, and it is designed to be of use more to theologians than to
classicists. The whole book is structured by reference to Jesus’ miracles, so that, for
instance, the part on ‘Gods and Heroes Who Control Nature’ is organized into subsections
on controlling the wind and sea, walking on water, changing water into wine, and
multiplying food for the hungry. There are four parts to the book: ‘Gods and Heroes Who
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Heal’; ‘Exorcists and Exorcisms’; ‘Gods and Heroes Who Control Nature’; and ‘Magic
and Miracles’. It is obvious how these correspond to Jesus’ miracles, and it will therefore
be of considerable interest to students of the New Testament to have available, for the
first time, a collection of pre-Christian or non-Christian texts about such miracles. At the end
of each section Cotter also provides the relevant evidence for Jesus’ miracles.

Within this Christian context, Cotter rightly ignores the lengthy classical tradition of
recording mirabilia (not mirabili, as Cotter has it on p. 2), which are really only
inexplicable natural phenomena. They were hugely popular among the Greeks and
Romans, and even Aristotle (or more likely one of his pupils) wrote a book of such tales.
Here is one from his book: ‘It is said that the frogs in Seriphos do not croak, but that if
they are taken elsewhere they do croak’ – that kind of thing. Cotter restricts herself to
miracles where some god or hero has effected ‘a wonderful rescue or salvation of
someone … by the overturning of “the canons of the ordinary” ’ (p. 2).

As a classicist, I have to say that Cotter’s lack of classical knowledge is occasionally
visible. Even if we assume that mirabili is a printer’s error, an extract from Apuleius, a
prose author, is set as verse on p. 15. Her choice of translations is also not always good,
and I cannot see that it has been dictated by copyright reasons. I am thinking of, say, Way’s
Euripides and Rushton’s Virgil. But perhaps most disturbing in this respect is her inclusion
of a number of passages about daimones – spirits, often a person’s guardian spirit – in the
section about exorcism, as if they were something that needed exorcizing. It is only in the late
Hellenistic period that the word regularly comes to mean ‘evil spirit’, so none of those texts
which have been influenced by earlier usage (especially Plato, in the case of Plutarch) should
have been included, to avoid the implication that all Greek daimones are evil spirits.

However, her selection of texts is basically solid, and each section and subsection
receives a brief introduction. It would have helped the non-initiate if at some point she
had mentioned that the fifteen or so Epidaurian inscriptions she includes on Asclepius’s
miraculous healings through incubation are only the tip of the iceberg, and that these
healings took place in many other places as well, not just at Epidaurus. Amphiaraus gets
a brief mention, but Trophonius is another at whose shrines miracle cures took place. In
the section on healing, she quotes three texts about the Presocratic philosopher
Empedocles of Acragas, but surprisingly delays the one where he claims to teach the
ability to revivify the dead until the section on control of nature (since in the same
fragment he also claims to teach the ability to raise and calm winds, and so on).

What I missed most in the book was more discussion. For instance, Cotter includes
the section on magic because she recognizes that ‘certain elements found in the Jesus
miracles invited associations with magic’ (p. 175). Her care here in distancing Jesus from
magic is reflected in other comments in this section – but she never tells us what the
essential difference is. Presumably it is because Jesus’ miracles depended on the Holy
Spirit – but is that a sufficient differentia in itself? And what should we make of the fact
that almost all of Jesus’ miracles have Graeco-Roman precedents? A sceptic might 
be inclined to suggest that this shows that the New Testament stories fall within an
established literary tradition, rather than being historically reliable. Cotter could have
discussed this kind of point, I think, even within the confines of her brief introductions.
But this remains a very useful sourcebook.

St Martin, Cornwall Robin Waterfield

The Meaning of Jesus. By N. T. Wright and Marcus J. Borg. Pp. xi, 290, London, SPCK,
1999, £12.99.

Tom Wright and Marcus Borg have a great deal in common. They both studied at Oxford
with George Caird, they have both made major contributions to the study of the New
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Testament, they have the experience of having taught undergraduates, they are both
ordained ministers of their respective Churches and have strong pastoral interests that
underpin their scholarly work, and they are friends. They both think that the history that
lies behind the Gospels is important and that the meaning of the Gospels is crucial for
understanding something of God, but they have different tendencies in their work on the
New Testament which they explore in the dialogue which is this book. Borg represents
a liberal tendency in New Testament criticism, being associated with the reductionist
work of the Jesus Seminar, while Wright is from a more conservative tradition though
only in the sense that he claims wide-ranging historical veracity for the content of the
Gospels. His work is severely historical and critical and not conservative in a familiar
sense, but he does want to conserve pretty much all of what we find in the Synoptic
Gospels.

The book is in eight sections each with two chapters, one from each author. They
begin with a chapter on method. Borg’s approach is a common one. Identify the Gospel
sources, look for multiple attestation, discriminate between pre-Easter historical material
about Jesus and post-Easter Christian kerygma. That is to say, discriminate between
history remembered and, to use Borg’s much used phrase, history metaphorized, i.e.,
metaphor which only looks like history. Wright on the other hand denies any certainty
to the usual Synoptic sources and adopts a very different approach. Everything in the
Gospels is grist to historical explanation and he aims for a grand hypothesis that explains
as much as possible of the material in the Gospels, a hypothesis that is relatively simple,
grounded in what we know of first-century Judaism, and plausible in terms of what
communities believe and what they become. This leads him to accept the historicality of
virtually everything in the Synoptic tradition because he thinks he can account for it in
his hypothesis. He will not even rule out the historicality of the birth narratives, and
certainly not the virginal conception of Jesus. He skates over the fact that there are just
two birth narratives, which are different and occasionally contradictory. He would really
be safer here to agree with Borg to put them in the historical ‘suspense account’.

Wright is interested in establishing historical ‘facts’ but not for their own sake. He
looks for evidence to answer questions: what can be known about Jesus and how does
he fit into the world of his day? What were his aims and to what extent did he accom-
plish them? What caused him to meet his death? Why did a movement claiming
allegiance to him spring up shortly after his death, taking a shape that was both like and
significantly unlike other movements of the time?

The real difference between the two authors, however, and the two schools they
represent is not over the details they accept as historical – did Jesus consider he might
be the messiah? did he think his inexorable death would have any saving significance?
The fundamental difference is over the distinction between the pre- and post-Easter
Jesus. Borg makes a sharp distinction between the two: on the one hand we have the
historical Jesus or what we can recover of him, and on the other we have the meta-
phorical language the early Church used (often in the style of historical narrative) to
express what they believed to be true about him after Easter. Wright goes for the
both–and approach: both historically true and religiously true, one and the same
person before and after Easter; and he is surely right to claim that the early Christians
did not adopt Borg’s liberal distinction. Wright raises this issue explicitly at the end
when he speaks of the need for integration in our picture of Jesus: event and mean-
ing (pp. 225ff.).

Borg assigns the Easter narratives to ‘history metaphorized’ – true but not historical:
‘I see the empty tomb and whatever happened to the corpse of Jesus to be ultimately
irrelevant to the truth of Easter’ (p. 130). Wright’s integral approach allows him to be
much more realistic about the bodily resurrection of Jesus, the empty tomb and the
appearances: ‘take the past events away, and the other layers of truth begin to dis-
integrate’ (p. 126). Wright is always the more substantial and the more robust in what he
claims for Jesus and, culturally, the more Jewish. Wright comes to Jesus from the
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religious culture of his own time; Borg comes from a study of religious experience and
he sees Jesus as a type of religious leader, ‘a spirit person’. Borg’s Jesus is the more
universal in appeal, the more believable; Wright’s is the more particular, the more
bizarre but also the more remarkable and challenging.

In the end I think the Church can accommodate them both but I also think Borg edges
towards a post-modern relativism in suggesting that they are complementary. There are
real differences here that need dealing with. Because there are substantial differences
this dialogue could profitably be used by final-year undergraduates who already have
some background in the discipline. The debate remains eirenical and in the final chapters
each writes with feeling and insight of the significance of Jesus for the Christian life as
it is expressed in spirituality, theology, politics and healing.

Trinity and All Saints College, University of Leeds, UK Geoffrey Turner

Invitation to the Apocrypha. By Daniel J. Harrington. Pp. viii, 222, Grand Rapids MI
and Cambridge, Wm. B. Eerdmans, 1999, £10.99/$16.00.

In a couple of hundred pages, Harrington introduces the Old Testament Apocrypha, as
found in the full edition of the New Revised Standard Version translation. This collec-
tion of works, probably composed between the third century BC and the first century AD,
consists of writings included in the Greek Septuagint but absent from the rabbinic canon
of the Hebrew Bible. Roman Catholics regard the bulk of these texts as belonging to the
‘deuterocanonical’ books of the Old Testament: Tobit, Judith, Wisdom of Solomon,
Ecclesiasticus/Sirach, Baruch with the Letter of Jeremiah, First and Second Maccabees,
plus the Greek additions to Esther and Daniel. But Harrington also includes the other
texts outside the Roman Catholic canon of scripture: First and Second Esdras, Third and
Fourth Maccabees, the Prayer of Manasseh, and Psalm 151. In the past, these Apocrypha
were often regarded as ‘hidden’ works (compare 4 Ezra 14:45–6), whose Hebrew
original had generally been lost. However, since they were in the Septuagint these works
were never actually hidden, and the term ‘Apocrypha’ is a misnomer. Moreover, as
Harrington makes clear, Hebrew portions of some of the books have been discovered at
Qumran or Masada (Tobit, Sirach, Psalm 151), besides the Qumran Aramaic portions of
Tobit. Even for those who do not regard the Apocryphal books as canonical, they shed
interesting light on Second Temple Judaism during the centuries up till Jesus’ lifetime
and the rise of the early church.

The introductory section on the canonical status of the Apocrypha makes many help-
ful points. Harrington usefully outlines the canonical status of these books in the Roman
Catholic, Greek Orthodox, and Slavonic Bibles (p. 4). However, by an oversight the
previous paragraph includes the Letter of Jeremiah (= Baruch 6) among the books that
are not canonical for Roman Catholics (it should say ‘Psalm 151’ instead). Harrington
asserts that the deuterocanonical books ‘made little doctrinal or practical difference’
(p. 5), though in the next paragraph he recognizes that Roman Catholics used 2 Macc
12:44–45 to justify the practice of praying for the dead. Harrington helpfully notes
Luther’s position on the Old Testament canon, but says nothing of other Protestant reformers.

After the introduction, each of Harrington’s subsequent chapters analyses one
Apocryphal book, using three main sections: Basic Information; Content; Signifi-
cance. At the end of each chapter he appends a short bibliography of modern works in
English. His style of presentation is straightforward and readable. However, some short
books are given relatively more attention than the longer books: the single chapter of the
Letter of Jeremiah (= Baruch 6) receives six pages, and the short Prayer of Manasseh
gets four pages. By contrast, the fifty-one chapters of Sirach receive only fourteen pages,
with only four lines for the Praise of the Ancestors in Sirach 44–50.

470 BOOK REVIEWS



In order to engage with the Apocryphal books, Harrington examines each one to see
what light it sheds on the mystery of suffering. Such an approach is instructive.
Admittedly, while some of the books devote considerable attention to understanding
personal suffering (Tobit, Wisdom of Solomon) or the suffering of the nation (Baruch, 4
Ezra), other books focus less on suffering. Thus, the chapter on Sirach deals briefly with
suffering, while the chapter on the Letter of Jeremiah (= Baruch 6) makes only a brief
mention of the suffering of exile as punishment for Israel’s sins. Both Sirach and Baruch
follow the Deuteronomic view of divine retribution, whereby sin leads to punishment,
which can be allayed by repentance. Besides asking whether this system adequately
explained Israel’s exile in Babylon, Harrington poignantly questions whether such a
system offers any help as a theological explanation for the Holocaust.

In Hellenistic Judaism, dissatisfaction with the Deuteronomic system of retribution
led to explanations that reached beyond present human experience. Thus, the Wisdom of
Solomon promised that the righteous who suffered on earth would be vindicated in the
afterlife, while 4 Ezra (= 2 Esdras 3–14) offered the apocalyptic solution to the problem
of theodicy, that in the future world God would put right all injustices. Harrington points
out that ‘among the Old Testament Apocrypha, 4 Ezra is the fullest and most profound
exploration of suffering and theodicy’ (p. 202), and his description of the content of 
4 Ezra provides a useful guide to the dialogue between Ezra and the angel.

Having summarized the main features of Harrington’s volume, I will now sample 
the work by offering a critical assessment of three chapters. The chapter on Tobit (ch. 2)
provides a useful outline of the narrative, with helpful comments on the literary artistry.
Harrington’s comment on the Book of Tobit’s solution to the problem of suffering 
(a ‘happy ending’) pertinently observes that ‘it is not always the case that righteous
people are vindicated and rewarded in their lifetimes (as Wisdom 1–5 makes clear)’ 
(p. 25).

In chapter 3, on Judith, Harrington emphasizes that the story is best understood as
historical fiction, for while the text exhibits factual inaccuracies, it is rich in irony.
Harrington has a good brief discussion on the problem of suffering in the book of
Judith (p. 41). He also writes helpfully on the moral issues (use of lying and violence)
and the story’s influence (with Judith seen in Christian tradition as symbolizing Mary or
the church).

In chapter 6, Harrington introduces Sirach by providing both a structural and a topical
outline of the book, before focusing on seven major themes: fear of the Lord, friendship,
honour and shame, women, the doctrine of the pairs (Sir 33: 7–15), death, and wisdom.
He claims that Ben Sira was a ‘pioneer in integrating biblical and secular wisdom’
(p. 79), though the earlier authors of the Book of Proverbs had used Egyptian sapiential
material. When Harrington asserts that Ben Sira ‘showed his students how to join the
wisdom traditions of the ancient Near East with their Jewish religious traditions’ (p. 78),
he neglects the fact that Ben Sira also kept a firm eye on the Hellenistic thought-world.
Whereas Harrington divides Ben Sira’s book into seven main sections (p. 80), other
scholars see eight sections, with the poem on God’s providence (Sir 32:14–33:18)
marking the boundary with Sir 33:19–38:23.

Besides the introductory bibliography (p. 9), each of the subsequent chapters has
its own bibliography which is brief but up-to-date (including books published in
1999). There is one combined index for authors and themes, but no index of biblical
references.

Harrington’s book is clear and straightforward enough for the first-time reader of the
Old Testament Apocrypha, without too many technical details. It will serve admirably
for classroom use in colleges and seminaries, while it is also accessible enough for the
general reader. If it encourages people to pick up these little-read works from Hellenistic
Judaism, it will have fulfilled its purpose.

Ushaw College, Durham, UK Jeremy Corley
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The Apocryphal Acts of the Apostles (Harvard Divinity School Studies). Edited by
François Bovon, Ann Graham Brock and Christopher R. Matthews. Pp. xxix, 234,
Cambridge MA, Harvard University Press, 1999, £21.95/£15.50.

Following so soon upon J. N. Bremmer’s excellent collection of essays on the
Apocryphal Acts (the Leuven series), this most recent offering in the genre from the
Harvard Divinity School needed to be exceptional. It does not disappoint. There is a
pervasive and infectious sense of excitement throughout the book such as we might
expect to find amongst those discovering new things, each contributor complementing
the investigations of others in the team. Not, of course, that these ancient writings and
Byzantine and medieval manuscripts have only recently come to light; but so neglected
have they been for so long, in turn feared, ridiculed and forgotten by Christian
Orthodoxy, that the texts and traditions they preserve provide rich material for the
modern unbiased exegete and scholar. Bovon and his fellow-editors, Brock and
Matthews, have assembled a varied collection of essays on these little-known writings
of the early Christian centuries which will not only succeed in capturing the popular
imagination, but will be generally recognized to be an important contribution to renewed
scholarly interest in this field.

In a novel approach, and with characteristic enthusiasm, Bovon himself establishes
the tone of the book, and takes us, stage by stage, through the process of locating,
examining and editing a text attributed to some chosen saint, using as an example his
own exciting discovery of a manuscript containing hitherto unknown parts of the Acts of
Philip (Athos, Xenophontos 32), a manuscript which had lain undisturbed for centuries
in the library of a monastery on Mount Athos. Bovon illuminates his conducted tour of
apocryphal research with practical tips for the aspiring textual critic on how to establish
the age and authenticity of a document: does the writing sit on the line, or just above or
below it? What of the quality of the ink, and the style and size of the letters themselves?

In the first of the four main sections into which the book is divided, a section
devoted to the performance and rewriting of these ancient texts, Christine Thomas
examines the pre-history of one of the earliest of the non-canonical Acta – The Acts of
Peter – to illustrate the growth and composition of a text, and the gradual and complex
processes of redaction. Thomas’s work on the Acts of Peter is well-known and much-
respected; and here she traces the stages of recension, backwards and forwards
throughout the history of its transmission, once again demonstrating her expertise in
unravelling the multiform strands of tradition woven into these important texts. Some
might want to question her unqualified assumption, based on the earlier work of
Poupon and Vouaux, that the missing portion of the work ‘must’ have contained an
account of Peter’s work in Jerusalem, and that the first three or more chapters of the
Actus Vercellenses are necessarily redactive. Fashionable though these theories are, they
are by no means yet proven.

Two essays of more general application in the short central section focus on
philological aspects of the texts, David Warren and Evie Zachariades-Holmberg
demonstrating respectively how the habitual stylistic choices of an author, and awkward
syntactical constructions such as the use of complex relative clauses in the Greek text
(as, for instance, in the Acts of Andrew), provide valuable clues to the background of the
work. Ann Brock begins the third section with a fascinating comparison of the social
outlook of two closely-related texts, the Acts of Paul and the Acts of Peter – emphasizing
their differing attitudes to civil authority and to filial, social and ecclesiastical responsi-
bilities. Although she is prepared to hazard that the more adversarial stance of the Acts
of Paul, in contrast to the more accommodating position of the Acts of Peter, might
suggest that the former is the earlier work, Brock is understandably cautious in her
conclusions, and leaves many questions unanswered. There is no doubt, however, that
this is an important new avenue of research which could well prove fruitful in other
comparative studies.
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The later essays, despite inevitable constraints of space in a collection of this kind, do
more than whet the appetite for further reading on a number of key themes common to
the apocryphal Acts, from miracles and magic, to talking dogs and the salvific efficacy
of words. Caroline Johnson looks to ancient magic spells as the best model for epicleses
in the Acts of Thomas (though one cannot help wondering whether incantation and
invocation are really so closely linked); and Christopher Matthews delights us with a
lively study of the role of articulate animals in the overall plan of salvation. One study
in particular might be deserving of special mention, just because it seeks to relate text to
community – that of Richard Slater’s comparative study of differing versions of the Acts
of Philip. His thesis that the longer text of Act 1 (Xenophontos 32), with its ‘Tour of
Hell’, predates the Vaticanus graecus 824 text, and represents the values of an embattled
ascetic community in the face of rampant Christian orthodoxy, seems to bring us very
close to this beleaguered Christian sect.

Two fascinating appendices provide critical and analytical studies of recently re-
discovered and hitherto unpublished later manuscripts, a fitting conclusion to what
will undoubtedly be acclaimed as a well-presented and valuable addition to modern
Apocryphal research.

Shrewsbury, UK Fred Lapham

Beyond Resurrection. By A. J. M. Wedderburn. Pp. xiv, 306, London, SCM Press, 1999,
£17.50.

The turning-point in this book occurs at its midpoint, where the author concludes that he
must remain agnostic about what the resurrection of Jesus might be about and whether
it happened. The first half is a conventional investigation of the questions that New
Testament scholars usually ask about the relevant texts on resurrection. In the first
chapter Wedderburn insists that when you consider these texts, the resurrection remains
a historical issue. He backs Pannenberg and Lüdemann against those such as Nineham,
Barth and Marxsen who want to take the resurrection outside historical investigation. In
chapter two he examines the inadequacies of some historical analyses from Reimarus to
Frank Morison and C. S. Lewis. In chapter three he maintains that the resurrection of
Jesus is not a fiction because it has left traces in the disciples’ faith, the emergence of
the Church, its witnesses and their worship. In chapter four he considers what the nature
of this resurrection might be and he concludes that it is quite impossible to say, as the
word is used so elastically and ambiguously by the different writers he has chosen to
look at. After the preceding chapters, this comes as a jolt. Just at the point when you
would expect Wedderburn to support a firm historical line on the resurrection, he
collapses into an agnosticism, a suspension of judgement about the historicality of the
empty tomb, the appearances, the on-going life of Jesus and the final resurrection of all
Christians.

Wedderburn is quite clear that Paul and John and the other evangelists thought that
something had happened historically when, as they believed, God raised Jesus from the
dead, and this involved the continued life of Jesus and his vindication by God (p. 123),
a life that they too would inherit. But Wedderburn does not share their belief. By
examining the nature of Paul’s Damascus road vision, what Paul might mean by
‘spiritual body’ and the inconsistencies of the Gospels, he concludes that we cannot
know what the resurrection might be and so there can be no way of verifying it. There
is then no reason to believe in life beyond the grave for Jesus or for anyone else. Talk of
resurrection is about this life. Better to drop ‘resurrection’ and substitute ‘life’ (p. 152)
– this life, for there is no survival. Christianity is a this-worldly faith, we are told, that
should follow liberal Judaism by giving up talk about eternal life.
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In taking up this position, the author is quite explicit that he is going beyond what
Paul and the other New Testament writers claimed. Yet he remains an agnostic; he is not
offering a definitive reading of the texts; he is a ‘conversation-partner’ with texts that are
often unilluminating but which sometimes present thought-provoking suggestions. Yet
why converse with these texts at all? I can think of three possibilities: (i) they have an
inherent (divine) authority and make a claim on the reader; (ii) they report (possible)
historical events which, if true, offer new possibilities for the reader; (iii) they contain
ideas which can develop our self-understanding. Although he is from an evangelical
background, Wedderburn does not accept (i) because he is openly ditching what the
biblical authors say. While the New Testament authors think they are reporting historical
events, they are wrong when it comes to the resurrection, so out goes (ii). That leaves
(iii): the New Testament contains thought provoking ideas. What has happened to the
inheritance of the Reformation? Where does this leave Catholic–Reformed dialogue?

Wedderburn realizes that he now has to rethink what he means by ‘God’. He wants to
hang on to the idea of God as a person who can be addressed as father, but he gives up
the omnipotence of God, the God who can makes things different, the God who can
answer prayer and offer eternal life. Jesus is still our best way of knowing what God is
like but there is no place here for the incarnation or the Trinity. There remains a certain
nobility about Wedderburn’s version of Christianity: Jesus offers his life to God and
invites us to do the same; we can ‘appropriate a faith and a life’ modelled on that of
Jesus. But in the end there is no reason why we should. Like others before him,
Wedderburn tries to make a virtue out of this lack of intellectual support by praising ‘the
vulnerability of a faith that does not find the protection of firm proofs of its validity in
the resurrection stories’ (p. 220), and by speaking of the blessedness of believing
without seeing (allusions to John 20:29). In the end, however, this religion looks more
like Stoicism than traditional Christianity.

Trinity and All Saints College, University of Leeds, UK Geoffrey Turner

Mary Douglas: An Intellectual Biography. By Richard Fardon. Pp. xx, 315, London and
New York, Routledge, 1999, £15.99.

Mary Douglas’s enduring liveliness makes this an odd book, in spite of its restrictive
subtitle. Given her inventive mind and fearless engagement, who knows what fresh
insights may lie ahead? The task of the reviewer, in such circumstances, is almost as
hard as that of the biographer, since comment is bound to reflect upon the subject as
much as upon the writer.

Douglas’s stature and achievement, however, justify a broad assessment, which
Professor Fardon has ably supplied. Never a simple representative of the ‘British school’
of anthropology, Douglas’s early experience in the then Belgian Congo encouraged an
interest in continental developments – crucial to her progress, in spite of her mistrust of
Lévi-Strauss and Foucault. Teaching and research in the United States provided her with
a chance to make clearer the distinctions between British and American methodologies.
That varied experience allowed her to develop and defend a consistent and distinctive
emphasis within the central citadel of her mind, from which, as Fardon suggests, she
made her forays into different areas of inquiry. It is, she asserts, the social context that
makes human behaviour intelligible; and it is the differences among societies – their
different ways of shaping context – that allow them to support different beliefs and
different moral codes. She has done most, perhaps, to make modern Western society ‘a
legitimate field of anthropological investigation’ (p. xiv).

Fardon’s book provides a full survey of Douglas’s career to date, interweaving
anecdote with a critical examination of her major works. Not content with summary, he
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mounts his own arguments, which makes for a lively, though at times demanding, read
– for he is not always as clear as she is. Major milestones are well identified. At Oxford,
Douglas gained much from the teaching of Franz Steiner – from his refusal to take at face
value a distinction between ‘we’ the civilized ‘moderns’ and ‘they’ the passé ‘primitives’;
his wish to identify in each society the active influence of a ‘total cosmology’; his sense
of a ‘hedge’ built about, and thus defining, a society’s notion of sacred power (p. 83). Her
fieldwork among the Lele of Kasai awakened her to the importance of ‘danger’ as a
socializing force, and to the role of mediators, both within social structures and across
the boundaries by which they were defined. She was forced to disentangle the suppositions
of the ‘ethnographic present’, the convenient illusion that the observed society was time-
less. Her clarity in that regard affected much of her later work, for it prevented her from
supposing that a shift from corporate to individual patterns of social organization was a
matter of historically progressive modernization, or that the contemporary abandonment
(as she saw it) of ritual was an escape from dispensable primitivism.

Then came what Fardon calls a decade of ‘synthesis’ – the years of Purity and Danger
(1966) and Natural Symbols (1970). The first established in abstract form the theory that
a society (like the Lele) preserves its boundaries by symbolizing threats against it. By
focusing on symbols, Douglas made her crucial move away from structure as the foun-
dation of anthropological analysis. Natural Symbols was an indignant book – indignant
at a modern (and not least a Catholic) carelessness in thinking ritual dispensable. Ritual,
she insisted, does not merely subject participants to social myths, but empowers them to
master the symbolic code that gives their society its distinctive, bounded shape. In
societies with a weak sense of boundary (which she came increasingly to identify as the
modern malaise), people turn inward to exercise their capacity for religion. Self-
consciousness of that sort, however, is inimical to stable and vital social groups. Ritual
allows one to be socially informed without being reflectively distracted.

During those years, Douglas developed her most distinctive contribution to social
analysis, the ‘grid and group’ theory. It governed all her subsequent work on consump-
tion, institutions and risk. ‘Group’ refers to components of a social order that reinforce
its bounded coherence; ‘grid’ refers to canons that govern relations among individuals.
A scale of complexity and rigour in each case makes possible a variety of combinations.
Douglas prefers a ‘hierarchical’ society, which offers a clear sense of definition and
order, while encouraging a high degree of complexity in the relationships of its members
(Risk and Blame, p. 266, quoted p. 170). The interplay of the two concepts is crucial –
‘the experience of action’ and ‘the coherence of ideas’ (p. 43). As she attended more to
contemporary societies – to the ‘modern’ weakness of ‘group’ structure and the con-
fused abandonment of symbol and ritual – she made analogous appeal to the interplay
between ‘the culture of classification’ and ‘the culture of contention’.

Fardon’s book exposes admirably the philosophical difficulty that lies at the heart of
this enterprise. He does not corner and bridle the beast entirely, but nor does Douglas.
The problem is threefold. First, a question is begged, in both the choice of model and the
method of argument. Her declared ‘preference’ for ‘an idealized form of hierarchy’ was
based on its ‘facilitating a differentiated thought style’, meaning that ‘principles of
organization are replicated from the smallest to the most inclusive levels’ (pp. 142, 252).
For her, ‘forms of organization that are relatively undifferentiated’ were, as Fardon puts
it, ‘hardly worthy of the names society and culture’ (p. 170). In the service of this prefer-
ence, her conclusions are allowed to govern her preceding logic. She may have been, as
Fardon puts it, ‘open-minded about her means’, but she remained ‘dogmatic about her
ends’ (p. 251). He writes of ‘the impression that [she] knew with certainty where her
argument began, and where it was going to lead, but she was less sure of the most eco-
nomical course to argue her way between these two points’ (p. 114). ‘Professional
philosophers’, he concludes, ‘have found all this hair-raising’ (p. 252).

Second, it is difficult to know where the ‘group’-dominated, ritualized and bounded
society comes from. The ‘grid and group’ theory seems to establish group formation as
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a prior imperative (see, for example, Essays in the Sociology of Perception, pp. 3–5,
quoted p. 223). But the whole account of grid and group remains descriptive rather than
explanatory, because the qualities discerned in any one society cannot by themselves
explain how the variables combine to produce them. Pollution, as examined in Purity
and Danger, might be taken to represent a prior threat that social structure allowed one
to escape. But any ‘anomaly’ (used symbolically to assert boundaries) would be ‘conse-
quential on classification’, ‘just as much part of the classifying exercise’ (p. 213).
Equally deceptive is the apparent priority of the physical body, as a source of ‘the
symbols … used to express different social experiences’ (Natural Symbols, 1st edn 1970,
p. vii, quoted p. 110).

We face here – and this is the third problem – a dependence on privileged insight as
a solution to social enclosure. All of us, including Douglas, are locked into the social
experience that makes life intelligible. The ‘internal mental furniture’ of individuals,
‘the forms in which their thought is set, are analogous to those of the institution in which
their thinking is done’ (p. 259). Therefore, ‘any account of cognitive control is recur-
sively subject to its own strictures’ (p. 147). ‘Since institutional settings are in prin-
ciple few in number, human societies … are preordained to shift around and between
the available co-ordinates of grid and group but never to escape the map on which these
movements are plotted, nor to redefine it’ (p. 250). Yet ‘a theory of [i.e., an objective
reflection upon] social context has to address us from somewhere on the social map’
(p. 219); and therefore one has to suppose that ‘the capacity for objectivity is greater
from some position on the social map’ (p. 237). It is all very well to talk about ‘the
ability of social institutions to command assent’ (p. 151), so that people may ‘choose
rationally among social arrangements’ (pp. 251–2); but where do we have to stand,
before we can become aware of giving (or withholding) such assent? Douglas herself
seemed at one time confident enough: ‘one inevitable by-product’, she wrote, ‘of social
differentiation [best achieved in a hierarchical society] is social awareness, self-con-
sciousness about the processes of communal life’ (Purity and Danger, p. 93, quoted
p. 92); and she could still refer some ten years later to ‘the experience the individual has
of the logical properties of social forms’ (Implicit Meanings, p. 281, quoted p. 188).
However, an odd exception was being claimed. A certain élitism clings to a ‘theory that
aspires to escape the trap of a reflexive relativism in order to claim insight into their
situation of which social agents are necessarily, and to their detriment, ignorant’
(p. 252, italics mine). The anthropologist, at least, is unusually (in social terms) alert:
she is allowed to recognize and describe the organic connection between institutions and
attitudes, to the extent that ‘their spell is broken, and the functional loops can be viewed
dispassionately’ (p. 236). There is a logical price to be paid, however: ‘Sociological
determinism has to be, as it were, suspended temporarily to allow the moment of insight
that will allow its hegemony to be reinstalled’. As Fardon suggests, ‘philosophically, this
is indeed a difficult argument to make convincing’ (p. 257).

In seeking to explain his subject, Fardon has written not only an intellectual
biography, but also an intellectual biography. He attempts what he admits is ‘a slightly
fanciful reconstruction of [her] early life’ (p. xii), placing great emphasis on her convent
schooling at Roehampton – ‘closed, hierarchic, highly ritualized’ – and on her particular
sense of Catholicism thereafter. Here, he suggests, were the roots of her later prefer-
ences, modified rather than superseded by Oxford and the Congo, and by her ‘more
amorphous, middle-class world’ (p. 113). In a sense, he is taking her theory at its word
– not just ‘the weak notion that all ideas are born in social circumstances’ but ‘a stronger
assertion that they continue to be part and parcel of the social world in which they are
used’ (p. 3). That means precisely, however, that we need to look at the setting in which
she applied her inclinations rather than the setting in which she supposedly acquired
them. We also have to take account of her 1977 self-assessment – that she was not ‘a
socially well-adjusted person’, and that ‘anthropologists tend to be people who have
rejected something’, which could include convents (quoted p. 24). If she ever shared in
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any conscious English Catholic experience of ‘internal exile’, her work as an anthro-
pologist was just as likely to have overcome it, opening windows to both the otherness
of the Lele and the methods and analyses of the French. Fardon writes of ‘[her] sense
that she was out of sympathy with her times and its intellectual movements’ (p. 129);
but surely it is just as accurate to say that she became aware of the slipshod self-
interpretations of modernity. ‘Out of sympathy’ conjures up too marginal a position for
one so embroiled in the description of contemporary society. The closing attempt to
achieve an even grander view, moving from de Maistre through Comte and Durkheim,
and linking her with de Maistre’s reaction to the disruptive individualism of the French
Revolution, adds to implied marginality an unconvincing degree of reactionary nostalgia
(pp. 244–52).

Douglas deserves to be written up in larger terms. ‘Her liberal cultural imagination’,
writes Fardon, ‘has been disciplined by the conservatism of her sociological imagin-
ation’ (p. 243) – a process that occurred after the Catholic girlhood, after Africa and
engagement with the unfinished arguments of Durkheim. Natural Symbols was not
simply a reaction to Vatican II, but an exercise in placing the Lele against the backdrop
of the larger world they lived in. The characteristic experience of the 1950s and the
1960s, from an anthropological point of view, was the challenge to old notions of ‘we’
and ‘they’, of ‘primitive’ and ‘modern’. The sense of outworn, inadequate, and unjust
suppositions was not peculiar to Catholicism, nor to Douglas. Her attempt to awaken
Western contemporaries to what they shared, and shared now, with people like the Lele
was not without its problems, of course. It suggested, perhaps, ‘a relatively unchanging
human nature’ (p. 250), which then prompted questions about freedom and choice
(‘human societies … preordained’, as quoted above). One may doubt, however, whether
that had much to do, in Douglas’s eyes, with ‘the potential of all human beings for
salvation’ (theologically, an odd phrase, p. 170). But the seed sown by the Lele that
ripens in Purity and Danger was concerned with what people were prepared to ignore
or exclude, in order to claim their cultural and social space. The well-lit society could
drive to its margins the elements of danger and darkness, depending upon both its
‘channels of memory’ and its ability to create ‘amnesic spaces’ – an image that reaches
forward to 1982 (Risk and Culture, p. 87, quoted p. 158). The tensions implied typify
the experience of modernity. That awareness of current Angst marks Douglas’s later
transition from issues of colonialism to issues of monetarism: the fate of isolated groups
(‘sects’ or ‘enclaves’) within a society given over to an individualizing grid; the task of
achieving balance between self-interest and the common good. A whole generation has
lived through that moral challenge.

Meanwhile, Mary Douglas continues to think and write – now about the Old Testa-
ment especially. Mary Douglas provides a stimulating account of her development and
her fundamental method. It invites us, like every good biography, to turn back to the long
series of original and clear-sighted monographs that span nearly half a century. A less
common benefit is that we can still wait for unforeseeable fruits of a mature wisdom.

Catholic University of America Philip Rousseau

After Writing: On the Liturgical Consummation of Philosophy. By Catherine Pickstock.
Pp. xvi, 292, Oxford, Blackwell Publishers, 1997, £50.00/£16.99.

This is a fascinating and at the same time maddening book: fascinating, because it
addresses a subject of central importance to modern theology with vast intelligence,
courage and originality, but maddening, because so much of this book is expressed in an
arcane manner, which can only make Catherine Pickstock’s reflections inaccessible to all
but the most devoted, and likely to be misunderstood and misrepresented by others (not
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to mention the less bright dévots). The subject, put with a simplicity that doubtless
misrepresents, concerns the centrality of liturgy for theology. What this means is that it
is in liturgy that theology should find both its true inspiration and its highest expression.
For Pickstock, this claim has ramifications that are profound and wide-ranging: It entails
a complete rethinking of our understanding of the nature and the origins of philosophy,
not least the philosophy of Plato (here she engages powerfully, and remarkably com-
prehensibly, with Jacques Derrida’s reduction of Platonic philosophy in one of his
more accessible pieces, ‘La Pharmacie de Platon’, to a ‘metaphysics of presence’), which
she argues is fundamentally ‘doxological’, concerned with praise of the divine, and the
challenging of various Enlightenment myths about the nature of modernity, including a
construction of space in terms of physics as a kind of empty container full of dead
objects (or objects that might just as well be dead), and the extremely potent myth of the
emergence of the modern state as essentially secular and providing refuge from the mur-
derous propensities of religion (in the ‘wars of religion’). All of this sets the scene for a
close reading of the medieval Roman rite (regarded as essentially the same as the
Tridentine rite of Pope Pius V), which provides the basis for a withering critique of
modern liturgical reform in the Christian West, both Roman Catholic and Anglican
(Pickstock is, I believe, an Anglican). Her concluding chapter concerns the doctrine of
transubstantiation as, in particular, ‘the Condition of the Possibility of all Meaning’.
How this relates to George Steiner’s reflections on ‘real presence’ I would not care to
say (Steiner is not mentioned by Pickstock, but I expect she would regard his rebuttal of
Derrida as conceding too much).

The last paragraph is, I confess, a woefully inadequate summary of a rich and
fascinating book. I have not made clear the political implications of theology, thus
understood, for Pickstock: implications too radical to be characterized as ‘left wing’ or
‘socialist’ (though with closer affinities to such a position than anything else, I would
reckon). And though I have harped on about the density of her prose, I have not made
clear that there are whole pages, even whole sequences of pages, in which her thought
is manifest with power and clarity; this is particularly true when she engages with the
thought of other thinkers with a similarly near impenetrable style, for instance her
engagement with Jean-Yves Lacoste’s Expérience et absolu, which I found helped me
both to understand a book the meaning of which, though full of arresting ideas, seemed
constantly beyond my comprehension, and to see some of its limitations (though, even
so, her comments were at times too elliptical for me, e.g., p. 191, n. 57).

From what I have said so far, it must be evident that any criticisms I have of
Pickstock’s thought in this book are subject to the proviso that I may have mis-
understood her. My first reflection concerns her use of history. It is clearly part of the
project of ‘Radical Orthodoxy’ to call in question the historical narrative (or myth)
propagated by the Enlightenment and its advocates. But the trouble with history is that
it is nearly always susceptible to several interpretations, and most practising historians
are aware of, not just the possibility, but the likely validity (at least in part), of other
interpretations than their own. But Radical Orthodoxy seems to demand a very particular
reading of the past, especially the past in which the modern world emerged from the
medieval world. Several other books that have come into my hands recently lead one to
fear that the kind of line offered by Pickstock here (and by John Milbank elsewhere)
about the origins of modernity and the secular state is going to be repeated as a kind of
catechism, without much reflection as to its adequacy. Neither Milbank nor Pickstock
pretends to prove their historical case, they simply suggest: but these suggestions seem
to be in danger of becoming axioms, or even dogmas, among the faithful. Perhaps some
attention should be paid in these matters to the, alas uncompleted, trilogy that the
lamented David Nichols was at work on before his untimely death. Nichols was first a
historian and a political scientist, before being a good theologian, and his engagement
with the historical and political context of theology seems to me more firmly based than
the suggestions of Milbank and Pickstock.
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Another danger in Pickstock’s historical analysis seems to me to be that she is arguing
not a precisely historical case, but something more absolute. At one point (on p. 151),
she cites Bossy as remarking that in the course of the Middle Ages there seemed to be a
shift from pride and envy as the sins that ‘severed social peace’ to sins which concerned an
individual’s command over his own passions. Bossy’s point might be valid in his context,
but Pickstock’s context is broader, and the idea that crucial concern for sins involving
control over one’s passions is something that emerges in the late Middle Ages seems to
me an idea that would not survive a reading of the Desert Fathers, say.

Another aspect of Pickstock’s argumentation that concerned me has to do with what
I rather think is the root of her inclination to the arcane. It is not, as it usually is, because
she is fundamentally muddled, rather it is because she delights in her own command of
English and allows herself to be carried away. A comparatively harmless example occurs
in her reading of the Roman rite: she has a command, rare nowadays, of the technical
terminology of rhetoric, which will have some of her readers reaching for the dictionary.
But sometimes she seems to me to allow herself to believe that labelling constitutes not
only some kind of analysis, but also an argument; I don’t see that it does. Another
example of her fatal facility with words is what one might call the grand simplification.
At one point (I cannot find it now, the index is useless, though it could not have been
expected to help me here), she says that a secular attitude to time is characterized by
regret for the past and despair about the future. That sounds very fine, and I suppose the
Christian attitude is characterized by repentance for the past and hope for the future. But
is it true? Surely another secular attitude to time involves pride about the past and
confidence about the future. The Christian apologist may think that all secular attitudes
are inadequate, but they need not all be the same.

The centrepiece of Pickstock’s book is her close reading of the Roman rite. It is
fascinating, and in its own terms very compelling. And I would be the last (or one of
the last) to dissent from her conviction about the banality of modern liturgical reform in
the West. But, I wonder, had not the rot already set in, long before Trent? What strikes
me about Pickstock’s analysis is that it is above all the analysis of a text. This reflects
something that happened to the Western liturgy in the later Middle Ages, and is bound
up with other things concerning the change in significance of the term corpus mysticum
that Pickstock is willing to deplore. For in the Middle Ages, partly for the convenience
of the mendicant orders, the liturgy became a single text (see S. J. P. van Dijk and 
J. Hazelden Walker, The Origins of the Modern Roman Liturgy). Trent set the seal on
this: only one book (at a time) was needed for the office, the breviary, and one for the mass,
the missal. But the liturgy is not a text, it is an action, an action involving a whole
community of people, many of them doing different things. Earlier on in the Middle
Ages (and still the case in the Orthodox East), performing the liturgy required several
books: one for the priest, another for the deacon, yet another (more than one, in fact) for
the choir, and books for the Epistle and the Gospel. There was no single text, there was
an ordered community of different ranks, each following its own task, the whole consti-
tuting a liturgy. This has, I think profound implications for the notion of liturgical space,
and beyond that for the space of the polis, and indeed of the cosmos, for which, in
agreement with Pickstock, I think liturgical space is constitutive. Trent completed the
process of reducing the liturgy to a text, and that seems to me far and away the most
serious fault of modern liturgical reform, which concerns a text, devised by a scholar at
his desk or by a committee round a table. This leads on to another thought: how odd it is
that Pickstock leaps from the Greek Plato to the Latin West, with not a glance at the
Greek East, where, with such theologians as Dionysios the Areopagite and Maximos the
Confessor, there was already a well-developed sense of the liturgical foundation of all
language, and especially theological language. A further reflection is this: Catherine
Pickstock, an Anglican, makes the core of her book an analysis of the Roman rite, that
is, a rite she can only have experienced as a spectator, if at all, but, further, a rite rejected
nearly half-a-millennium ago by the church to which she belongs. But her contention in

BOOK REVIEWS 479



this book is surely not just that language is rooted in liturgy, as a text, but in liturgy as
celebrated by a community, the Church. Given that, it seems to me that it frustrates her
whole position to work out her theology in a context that is purely theoretical. Ortho-
doxy, as I understand it, involves living engagement in the communion of the Church: if
‘radical orthodoxy’ does not, then it is neither ‘radical’ nor ‘orthodox’.

This is a difficult book. I do not believe it need have been as difficult, and inaccessible.
But it is also an important book, and well worth the effort demanded to engage with it.

University of Durham, UK Andrew Louth

Balthasar at the End of Modernity. By Lucy Gardener, David Moss, Ben Quash and
Graham Ward. Pp. 191, Edinburgh, T. & T. Clark, 1999, £22.50.

Balthasar at the End of Modernity, consisting of three extended essays by Anglican
scholars, marks a significant broadening of the standard appropriation of von Balthasar’s
theology. Moving away from the current dominant identification of his theology with
certain ‘conservative’ theological trends, the authors announce their intention to ‘write as
it were from within his thought’ (p. vii), and to do so in the light of the cultural situation
in which we are located – the ‘end of modernity’. The style of post-modern inquiry, as
exemplified by Derrida, is used within a Christian framework, with particular reference
to Balthasar’s resolute stance against certain features of modernism. In the introduction
Fergus Kerr OP reflects upon the first part of Balthasar’s Trilogy, his Herrlichkeit, high-
lighting both Balthasar’s indebtedness to Karl Barth and his ‘reckless … disregard for
the theological establishment’ (p. 5). This opening by a Catholic theologian is fitting in
so far as it indicates Balthasar’s ecumenical concerns and, contrary to popular opinion,
the radical nature of his appearance on the theological stage. However, it is a rather
untypical introduction to a collection of essays, as there is no reference to the writings
it purports to introduce.

In the first of the three essays, ‘Kenosis: Death, Discourse and Resurrection’, Graham
Ward locates ‘the self-emptying of God in Christ’ as the centre of Balthasar’s theology,
and heralds this as ‘a way beyond the impasse of the “death world” ’ of modernity’ (p. 19).
He uses the metaphor of taxidermy to portray various features of this ‘age of death’, and
focuses upon the importance of the resurrection of the body for what is fatalistically
described as ‘modernity’s culture of necropolis’ (p. 19). Ward regards Balthasar’s work
(breathing, ‘in a certain rarefied atmosphere, a post-resurrection perspective’ [p. 56]), as
providing this in an exemplary manner. However, both his account of the ‘death-world’
and his following treatment of the theological convergence of Kristeva and Balthasar,
left me wondering whether Balthasar himself would have recognized Ward’s attempt to
think from within his theology. Balthasar’s theology of the sexes is widely regarded as
problematic, but it is by no means clear that reading him in conjunction with modern
feminist psychoanalytical thought (as Lucy Gardener and David Moss also do in the
following essay) clarifies these difficulties.

A frequent theme of this first essay is the post-modern construction of ‘difference’.
However, it is with the longest article in the collection, Gardener and Moss’s joint
contribution, ‘Something like Time; Something like the Sexes’, that the language of
post-modernism is most prevalent. For those unfamiliar with the post-modern genre,
aspects of this essay may well more than slightly tax the brain. For example, they
describe how ‘… in a logic of over-determination which is always a decision on a
properly prior indeterminacy, all difference becomes figured in the difference not
between man and woman but between God and woman, in the (infinite) distance
between God and women’s bodies’ (p. 96).
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Despite the concentration required for this highly compact essay, it is a remarkably
thorough analysis of the relationship between Balthasar’s theologies of sexual difference
and time. Here, as in Ben Quash’s essay which follows, the second part of von Balthasar’s
Trilogy, his Theodramatik, is the focus of attention. The two accounts of woman
(‘before’ and ‘after’ Christ) found therein are examined, and the determining role of the
Marian fiat identified and reflected upon. Whether or not one agrees with their critical,
post-modern, reading of Balthasar, the central premise, that ‘there is something like time
and something like the sexes in the trinitarian differencing’ (p. 115), certainly highlights
a central facet of his theology.

The final essay, in which Quash analyses Balthasar’s attempt to ‘redramatize the
traditions and practises of modernity’ (p. 141), can, in many ways, be distinguished from
the previous contributions. Quash’s engaging style makes little use of the post-modern
genre as he illustrates both the significance and the innate flaws of the Theodramatik.
His starting-point is a concern for the difficulty brought by modernity of ‘how to read’
(p. 139). Balthasar’s use of the three styles of ‘poetic stance’ found in Hegel’s Aesthetics,
namely, epic (‘brutely given’), lyrical (‘banally free’, p. 140), and the consummation,
and intended resolution of these, the dramatic, are focused upon. Quash maintains that
the influence of Hegel leads to a betrayal of the dramatic as envisaged by Balthasar, in
his ‘looking for an innate stability in the constitution of human life and its interactions
which it is not theirs to possess (p. 159). Balthasar’s ecclesiology, particularly his
Eucharistic theology (and the Marian ‘resolved, a priori condition’ [p. 163] of its human
dimension) are examined in an attempt to justify this. As a Roman Catholic student of
von Balthasar, I was left wondering whether Quash’s Anglicanism was at the root of this
critique, or whether his objections stemmed from elsewhere. An extended treatment of
this issue would have been helpful. This is a prime example of the key ecumenical
questions raised by this book; questions which need to be addressed if Balthasar’s
theology is to have a lasting influence beyond the Roman Catholic Church.

The Anglican Bishop Rowan Williams provides a concluding ‘Afterword’ to the essays.
He acknowledges the revolutionary potential of Balthasar’s Theodramatik, recognizing
that ‘he is proposing a programme so searching and radical that even a theologian of his
stature is unlikely to realize it with uniform fidelity’ (p. 179). The Theodramatik focus of
this book will no doubt prophetically herald further attention being given to this centre of
Balthasar’s Trilogy, and the section reputed to be dearest to his heart. Currently Balthasar
is acknowledged principally as a theologian of beauty (owing to his Herrlichkeit) and as
a ‘conservative’ reactionary (from his short, polemical texts). As Williams concludes,
‘Balthasar is too important for a renewal of Christian ontology to be left to the politics
of the Catholic institutions’ (p. 179). The present collection of essays, attempting to
appropriate this self-consciously Catholic theologian for an Anglican, ‘post-modern’
theology, illustrates this forcibly, and will no doubt be only the beginning of a much
needed critical engagement with Balthasar’s monumental theological legacy.

Heythrop College. Cathy Jones

The Reform of the Papacy. By John R. Quinn. Pp. 188, New York, Crossroad, 1999,
£12.99.

The author, former archbishop of San Francisco and past president of the National
Conference of Catholic Bishops in the USA, here expands on his lecture at Campion
Hall, Oxford, in June 1996, which was published in Commonweal, 12 July 1996. The
book is important more because it is written by an archbishop than for the novelty of its
contents: the author describes it as written at ‘the first level of reflection … not the work
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of a professional theologian … more the reflections of a bishop’ (p. 9). Chapters 1 and
2 set the framework. John Paul II, in his encyclical Ut unum sint of 1995, invited
suggestions on how the exercise of the papacy might be improved, especially with a
view to Christian unity, and he prayed for his own conversion, so Quinn, in the first
chapter, outlines his task as a response to the pope’s invitation. ‘Reform and Criticism
in the Church’, the second chapter, surveys the continuous tradition of reform and
openness to criticism in the Church. The strong words in favour, of Bernard of Clairvaux
and Thomas Aquinas, and in more recent times of Bishops Stecher and Cullinane, are
contrasted with those against, of Popes Pius VII and Gregory XVI and the present
Vatican secretary of State, Cardinal Sodano, ‘If you love, you do not criticize’. The
medieval Church was relatively robust and accepting of criticism: the Reformation
initiated a defensiveness among Catholics on most matters, including the papacy, and the
last 150 years have seen an exaltation of the person of the pope so that any criticisms are
liable to be taken as disloyalty.

The next four chapters give Quinn’s positive suggestions: on collegiality, the appoint-
ment of bishops, cardinals, and reform of the curia. The general line of argument is clear,
that there has been backsliding from the vision of Vatican II in all these areas. Despite the
charitable tone, many criticisms are severe and the suggestions quite radical: that they
come from one who as archbishop has had personal experience of the problems makes
them all the more pertinent. Quinn is notably critical of the curial Cardinals Ratzinger and
Hamer, who, between them, he argues, contradict Canon Law, Vatican II, some previous
popes, notably Pius IX, and themselves, in their hostility towards episcopal conferences.
The synod of bishops is ineffective. Rome’s virtual monopoly of control over the
appointment of bishops dates from the nineteenth century and Quinn urges a return to the
earlier practice of much more local consultation and participation: a practice that will
reflect Vatican II’s teaching on communion rather than a monarchy. He mentions
appointments that have met with widespread dissatisfaction, those in Chur in Switzerland
and St Polten in Austria, for example, and he fears that ‘integralism, … a kind of
narrowness and intolerance, raising private opinions and viewpoints to the level of dogma’,
rather than orthodoxy, is being imposed by Rome as the criterion of appointments.

The short chapter on cardinals focuses on their role in electing the pope and urges the
inclusion of Eastern patriarchs among the electors, and that there be wider consultation
at the time of an election: among episcopal conferences, within the diocese of Rome,
among clergy and laity more widely. The Roman curia, in the last chapter, comes in for the
severest criticism. Quinn feels that it has never forgiven its defeat at Vatican II and since
then has done its best to reverse much of the council and to restore its own power. His
practical proposals for a reformed curia include: fewer bishops and priests, more lay
people; terms of appointments that are limited in time; alternating work in the curia with
time back in a person’s own country; greater consultation with the local church before
officials are appointed; and the establishment of a commission for the reform of the
curia, headed by the president of an episcopal conference, a lay person and a repre-
sentative of the curia.

In a brief Conclusion, Quinn argues that ‘in the exercise of the papacy two things,
more than others, are the greatest problem for the Church and for Christian unity. The
first is centralization [to which he suggests “directed autonomy” as an antidote]; the
other, the need for reform of the Roman curia’.

In the above matters the present pope cannot escape criticism altogether, though the
book is discreet in this area. Quinn puts his hopes chiefly in the bishops, yet one might
argue that the pope and curia often protect Christians from erratic bishops and any
reform needs to go beyond bishops. His criticisms and suggestions are serious and quite
far-reaching: in effect he is saying that the papacy and curia have been acting in an
unconstitutional way in recent decades and have been subverting the Church, thereby
harming the kingdom of God and the proclamation of the gospel, by failing to follow
through the impetus given to the Church by the Holy Spirit in the second Vatican
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council. Quinn is the first to admit that his positive suggestions remain untried and
incomplete. Most important is the fact that a senior and respected churchman is openly
voicing his concerns and reflecting on his personal experiences of many years at the
heart of the North American church.

Campion Hall, Oxford, UK Norman Tanner

Pentecostalism in Brazil: Emotion of the Poor and Theological Romanticism. By André
Corten, translated by Arianne Dorval. Pp. xx, 206, Basingstoke, Macmillan, 1999,
£45.00.

This study of the rise and influence of Pentecostalism was first published in French in
1995, which make the frequent references in the text to more recent publications by
Professor Corten mildly unnerving. It is not helped, either, by a translation which is
often far from lucid, though that, of course, may be a fault of the original version. The
text is full of theory, some of which, to be honest, I thought added little to the under-
standing of the phenomenon Corten is describing and analysing. I also found disturbing
the vast historical simplifications which occur (cf., for example, pp. 12ff.), though to be
fair these do not affect the general theme of the book, the nature and role of the
Pentecostal churches in Brazilian society.

In tackling his topic, Corten contrasts Pentecostalism with Liberation Theology and
Liberation Theology’s manifestation in the Base Christian Communities. He quotes with
approval Rubem César Fernandes’s remark that ‘The evangelical movement today has a
symbolic weight equivalent to that of liberation theology in the seventies’ (p. 25),
though Corten’s personal sympathies seem to lie rather with the proponents of the latter
than with the members of the former. Pentecostalists are linked to Liberationists, he
believes, by their ‘morality of salvation’, but while the central drive of Liberation
Theology is liberation from oppression, the central drive of Pentecostalism is praise of
God. Though Corten describes the television programmes of one of the largest of
Brazilian Pentecostal Churches, the Universal Church of the Kingdom of God as being
‘marked by a rather pronounced didactic character’ (p. 57), it is not clear to me what is
being taught. There is no element of ‘conscientization’ in these services, lives are not
transformed, but instead much consolation is received – which, remarks Corten, makes
it easier to collect money.

There is a link, suggests Corten, between conversion to Pentecostalism and low eco-
nomic expectation. Although Pentecostalists preach a gospel, or theology, of prosperity, 
the first element in this prosperity is good health: hence divine healing is essential to the
message. Membership of Pentecostal Churches does not, he claims, much alter the eco-
nomic success of its members (apart from its leaders, that is, some of whom become
remarkably prosperous) despite the ‘asceticism’ which is demanded of them – abstention
from alcohol, for example. But the support groups which the Churches provide make 
the poverty easier to bear, and attract especially those coming into the city from the
countryside. The asceticism, and general ‘clean living’ inculcated by the Pentecostal
movements quite possibly make it easier for their adherents to find jobs in their new, urban,
environment.

Despite their very poor economic status, Pentecostalists do not, suggests Corten,
engage in a political struggle to win improved conditions. The Workers Party was heavily
influenced by members of the Base Christian Communities – though they are, in num-
bers, very much smaller than the full phalanx of Pentecostalists. The latter’s agenda is
perhaps more straightforward: there was a strong movement among Pentecostalists in
support of the re-election of President Cardoso after he had undertaken to veto proposed
legislation to limit the decibels emanating from Pentecostalist temples.
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In seeking to explain the different stances of Catholic and Pentecostalist, Corten turns
to an argument presented by G. C. Dealy. According to his theory, Catholics operate a
double morality, honesty in private, domination (‘caudillismo’) in public life: ‘While
Catholic dualism resulted from the realization that the monastic ideal was too ambitious
for the ordinary sinner, the Protestant model, on the contrary, claimed to oblige all
those who wanted salvation to seek it in a life of holiness in the world. Conversion to
Protestantism in a Catholic country presents a problem for believers. Will they convert
in the only field which Catholicism allows for religion, namely the private field …’
(p. 103). I confess I find this argument deeply unconvincing, both as an account of the
relationship of Catholicism to society, and because of the understanding of
Protestantism it entails.

The answer to the non-political stance of the Pentecostals is much simpler: ‘While the
most established Churches are middle class, the sects – and all of Pentecostalism in its
early stages – are composed of the poor and disinherited’ (p. 141). What this book pre-
sents is an account of why Liberation Theology in Latin America has gone into relative
decline because of its failure, though it talks about the poor, to formulate a religious
context which embraces the poor. ‘Liberation theology’, says Corten, ‘constructed a
category of poor, but it was an exiguous category. It consisted of the conscientized poor,
that is the elite of the popular circles’ (p. 148, italics in the text). This statement may
read better in the original than in this translation, but one gets the meaning.

Heythrop College Michael J. Walsh

Invitation to Christian Spirituality: An Ecumenical Anthology. Edited by John R. Tyson.
Pp. xix, 474, New York and Oxford, Oxford University Press, 1999, $29.95.

Tyson provides us with a collection of texts drawn from five periods of church history.
1: The ancient church; 2: The medieval era; 3: The Reformation; 4: Modern spirituality;
and 5: Contemporary spirituality. The readings on spirituality selected from the ancient
period range from the writings of Ignatius of Antioch to John of Damascus with excerpts
from such patristic favourites as Origen, Augustine, John Cassian and Maximus the
Confessor. In the medieval period we have selections from Anselm of Canterbury to
Thomas à Kempis with excerpts from Mechthild of Magdeburg, Meister Eckhart and
Julian of Norwich among others. In the Reformation era we have selections from
Catherine of Genoa to John of the Cross with representative writings from Luther,
Bartholomé De Las Casas, Thomas Cranmer and Teresa of Avila, among others. The
readings from the modern period range from Johann Arndt to Walter Rauschenbusch
with several selections from George Herbert’s poetry, Madame Guyon, John and Charles
Wesley and Thérèse of Lisieux. Selections from contemporary spirituality run the gamut
from Rudolf Otto to Archbishop Tutu with excerpts from Karl Barth, Thomas Metron,
James Cone and Mother Teresa. The readings are arranged chronologically, with a short
introduction to each main period of church history. In addition, there is a short
introduction to each author featured in this anthology. Tyson also provides us with a
fifty-two page introduction to Christian spirituality as a whole. A general index and a
Scripture index round off the book.

In his long introduction Tyson notes how difficult it is to construct an adequate
definition of Christian spirituality. Christian spirituality, for him, does not denote a flight
from this world but describes the processes whereby Christians, who have blood and not
ice cubes in their veins, attempt to live holy lives while taking on the challenges of daily
life. Throughout his introduction Tyson explicates the role of the Holy Spirit in creating
spirituality or sanctification. He does not attempt to construct a systematic treatise on
Christian spiritually but contents himself with unpacking several foundational themes
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that are at the basis of it. These basic themes transcend denominational boundaries and
serve to highlight its organic unity. These themes are: creation and redemption, sin and
fallenness, justification and righteousness, the presence of God, Christology, the Holy
Spirit, the Holy Trinity, the communion of saints, and eschatology. Tyson concludes his
introduction with a few pages devoted to the spiritual disciplines, in which pages he
reflects on such topics as prayer, belief, scripture readings, the sacraments and service.

Tyson has exercised particularly good judgement in his choice of authors, seventeen
of whom (there is a total of seventy-six) are women. The introductions to the five major
time periods are uniformly useful and replete with helpful information. The same can be
said for the introductions to the various authors. Tyson’s long introduction to Christian
spirituality is, in itself, an original contribution to the burgeoning literature on this topic.
One of the key questions for me in reviewing a work on spirituality is the extent to which
it nourishes my own spiritual life. On this score I would have to give Tyson’s anthology
very high marks. I have found it useful to read on a daily basis excerpts from this
anthology to spark my interior life.

Tyson’s book would be an ideal textbook for a course on Christian spirituality not
only because it contains readings on the theoretical aspects of Christian spirituality but
also on its practice, on prayer, for instance, and how to pray. It might also be useful for
an adult education course in a parish setting. Oxford University Press should be con-
gratulated for producing such a handsome volume in a paperback edition.

Auburn University, Alabama Richard Penaskovic

Spirituality and the Curriculum. Edited by Adrian Thatcher. Pp. x, 246, London, Cassell,
1999, £14.99.

Part of a series on theology in dialogue (other titles relate to English and Sociology), this
collection of thirteen essays includes perspectives from theology, philosophy, teacher
education, chaplaincy and religious education. It offers an informed, critical, accessible
and thought-provoking set of reflections on the possible connections that might be made
between spirituality and the curriculum, especially at school level.

Much of the recent educational discussion on spiritual development, at least in the
United Kingdom, has taken place in a sanitized vacuum, one supposedly freed from the
taint of those ideological conflicts that have bedeviled religious controversies. In an
attempt to be inclusive of people of all faiths and of none, much of the legislation and
many of the practical prescriptions and commentary on spiritual development has some-
times suffered from ambiguity, confusion, sentimentality and both hidden and uncritical
assumptions. Teachers have been suspicious of the motives of those who require them to
include spiritual development within the curriculum and unclear as to what is expected
of them. They have been anxious about the effects of such an imposition on their other
responsibilities (where will they find the time?). They have also resented the inspection
of an area that seems to lack the same kinds of critical underpinning, with particular
content, methodology, standards and criteria for evaluation, that they are at least vaguely
aware form the foundations of other curriculum areas, such as the sciences and the
humanities. This book addresses several of these concerns. It helps in the task of
establishing the credibility of spirituality as a valid dimension of the curriculum. It also
provides some guidance for educators as to how they might approach this area and offers
some valuable insights into aspects of practice.

Without adopting a uniform line of argument, the essays do exhibit some dialogical
features: the essay by Mary Grey is pivotal to the discussion and elicits appreciative,
sensitive and critical responses in later chapters. Her insights from various forms of
liberation theology and her advocacy of listening to the lost voices in our context are
picked up by later contributors. So too is her challenge: ‘in order to play the prophetic
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role which education desperately needs, educators first need to become mystics, to recover
their own potential for contemplation, wonder, stillness, relationship with the natural
world, and a thirst for learning which transcends narrow curriculum limits’ (p. 27).

The book functions as a helpful introduction to the controversial (rather than anodyne)
nature of ‘the spiritual’. One can ‘overhear’ some important arguments as to the nature,
scope, influence and relevance of spiritual development for education. The major con-
tributions are theological, but application to educational practice is never far from sight.
Unfortunately, theology has rarely made much impact on either policy or practice with
regard to spiritual development. Thatcher (pp. 2–3) gives several reasons for this:
theology does not handle social change well; it has partly been supplanted by religious
studies; it works insufficiently closely with social sciences; theology of education as a
field of ‘applied theology’ is underdeveloped; social changes make learning from religious
traditions problematic, rendering religious language odd, authoritarian, or oppressive.

Thatcher, along with several other contributors, brings out some shortcomings in
much that is assumed about ‘the spiritual’, for example, that it is only concerned with
what is exceptional rather than common in our experience; or that it is focused on our
inner self, rather than concerned about our social life; or that it is etherial, rather than
intimately linked to the material. Sheldrake offers a nuanced defence of spirituality as a
legitimate field of (interdisciplinary) enquiry, and notes its unfortunate divorce from liturgy,
ethics and attempts to supply an adequate critical intellectual underpinning for faith.
Spirituality is not assumed here to function always benignly; indeed within Christianity
it has been linked, through various forms of imbalance, with exploitation and oppression.

In guarding us against new forms of fanaticism, Andrew Bolton suggests that there
has been a ‘Constantinian shift’ in education since 1988, with state control now func-
tioning in ways that echo state control of the church in the past. In the face of this, he
advocates a stance of non-conformity, though he draws too sharp a line between dissent-
ing and establishment Christianity. His interesting argument for a counter-cultural
church college role in preparing future educators has several weaknesses: he forgets that
non-conformity pre-dates Protestant reformers; he assumes that non-conformity is closer
to pluralism than it really is; his attempt to establish a connection between free enquiry
and independent learning with non-conformity is unclear and unconvincing; he fails to
acknowledge that some non-conformists live ‘in the world’ while others live ‘outside’ it;
he also gives insufficient recognition to the fact that some counter-cultural minorities are
internally strongly conformist, and to the fact that there are several types of establish-
ment and of non-conformity. The kind of church college he argues for itself depends
upon some kind of establishment for its existence.

One approach to non-conformity and to the counter-cultural potential of spiritual
development is taken by those contributors, notably Elizabeth Ramsey and Clive and
Jane Erricker, who focus on the experience, questions and perspectives of children.
These chapters combine sensitivity with realism; they are open to both the negative as
well as the positive aspects of such experience. Arguing that at the heart of spiritual and
moral education there must be high-quality, nurturing, listening adults, the Errickers
suggest that ‘our starting-point must be to take what they (children) have to say about
their experience seriously, and not convert their understanding to ours, to what we would
like it to be’ (p. 139). Markham takes issue with the Errickers for assuming that a
traditionless neutrality is a suitable response to plurality and complains that, having
accepted too readily the success of secularization, they adopt a view of spirituality that
is alien to religious traditions. He advocates instead an ‘engaged diversity’ which
explores disagreements among the claims of committed religious people. If the reader
draws upon the guidance (offered in Grolsch’s chapter, p. 190) on essential (and
interrelated) aspects of learning, one can see the possibility of combining the best
insights from both the child-centred and the tradition-centred approaches.

St Mary’s College, Twickenham, UK John Sullivan
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The Cult of the Saints in Late Antiquity and the Early Middle Ages: Essays on the
Contribution of Peter Brown. Edited by James Howard-Johnston and Paul Antony
Hayward. Pp. x, 298, Oxford University Press, 1999, £45.00.

The Memory of the Eyes: Pilgrims to Living Saints in Late Antiquity (The
Transformation of the Classical Heritage 30). By Georgia Frank. Pp. xiii, 219,
Berkeley CA, University of California Press, 2000, £24.95/$40.00.

When I went up to Oxford to read Modern History in 1961, a wise senior tutor advised
me, as I thought about the options before me, to choose the tutor rather than the subject.
On those grounds I chose the Late Roman Empire and Saint Augustine because they
were then taught by Peter Brown. It was advice, incidentally, which I seem to remember
passing on to Philip Rousseau, who contributes the second essay in the first of the
volumes listed above. I mention this because it is evidence, it seems to me, that the fame
of Peter Brown had already, in 1961 – or at the latest by 1962 – become widespread
enough to be known to my senior tutor whose own area of expertise fell elsewhere than
Modern History. My experience, in other words, rather contradicts the claims made by
James Howard-Johnston in his (mite pompous-sounding) Introduction that Brown’s first
years at All Souls were a period of ‘relative seclusion’, and that he emerged ‘into the
mainstream of academic life’ only in 1966, the year, of course, before he published his
award-winning biography of Saint Augustine.

Augustine of Hippo: A Biography has been translated into numerous languages 
and has never, I think, been out of print since publication. A new edition has just 
been announced. It undoubtedly established Brown’s reputation. Yet oddly, it is a single
article, ‘The Rise and Function of the Holy Man in Late Antiquity’, in the Journal 
of Roman Studies 1971 which has been the more influential. It revivified the study of 
the holy not just, I think, in Late Antiquity, but in the whole of Christian history – and
even influenced the study of holy men and women in faiths other than Christianity.
Brown has himself revisited the topic several times, most notably perhaps in his Haskell
Lectures, published three years after their delivery as The Cult of the Saints: Its Rise 
and Function in Latin Christianity (Chicago, 1981). As he readily acknowledges, his
original approach to the issues he raised in ‘The Rise and Function’ has not gone
unchallenged – not least by himself. This collection of essays, a Festschrift, as it were,
for the article, rather than for its author, is a further example of praise allied with con-
structive criticism.

At least, much of it is, especially the two opening articles after the Introduction, 
by Averil Cameron and Philip Rousseau. The latter, writing in ‘Ascetics as mediators and
as teachers’ in a style remarkably reminiscent of Brown’s own, is in a sense the more
critical, taking to task ‘the Master’, as Howard-Johnston calls Peter Brown. Averil
Cameron is also in a way critical, but only gently, by indicating the ways in which
research has moved forward from the parameters employed by Brown. Both of them
draw attention, to a greater extent than did Brown, to the role of women. Cameron and
Paul Hayward, one of the co-editors, appear to be at odds, however, in the way in which
they interpret saints’ lives – the former arguing that ‘they are heroic individuals who 
are carefully presented to others for their imitation’ (p. 37), while the latter claims ‘The
vast majority of saints’ Lives are difficult to construe as serious attempts to provide
instruction for would-be saints’ (p. 123). My sympathies, I confess, lie with Hayward.
Claudia Rapps is unhappy with the over-functional approach to sanctity, taking more
seriously the overtly spiritual roles of these holy men and women – though one might
argue these roles were just as functional, though in another place, late antique men 
and women having a far more matter-of-fact attitude to the existence of the realm 
of the spiritual, an attitude to which, nowadays, it is sometimes difficult to give due
weight.

Later essays in the volume – there are twelve in all, if one includes the Introduction –
move away from Brown’s chosen period: Paul Hollingsworth and Richard Price both
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provide essays on ‘The cult of the saints in medieval Russia’, and there are two final
contributions, by Chase Robinson and Josef W. Meri, on Islam. Only the last of these,
however, significantly departs from Brown’s general approach, and does not fit either the
style or the theme of this volume.

Georgia Frank also acknowledges her debt to Peter Brown, staying for her discussion
of the significance of the act of seeing holy places and, more particularly, holy men
and women, firmly within the epoch which Brown has made his own. I was discontented
with the first three chapters: ‘Pilgrims to the Living in Context’, ‘Desert Ascetics and
Distant Marvels: The Historia as Travelogue’ and ‘Imagined Journeys: Literary Para-
digms for Pilgrimage to Holy People’. These struck me as self-consciously clever and
over elaborate (over-long as well), and at the end of them I wondered what I had learned.
The final section of the book, however, was of a different order, explaining the signifi-
cance of ancient theories of both vision and physiognomy for what pilgrims thought they
were doing when they visited holy sites, and gazed upon holy men and women. People’s
characters could be discerned through their appearance: the body, even the feet on their
own, were taken as an indication of the quality of the soul which dwelt within. With this
as the background, the crisis of iconoclasm, with which Franks ends, can be the more
readily understood.

Heythrop College Michael J. Walsh

Early Christians and Animals. By R. M. Grant. Pp. ix, 213, London and New York,
Routledge, 1999, £45.00/$75.00.

At the end of his Life of Paul the Hermit (written c. 375), Jerome tells how, when Antony
was lamenting that he had no implement to dig a hole to bury the saint’s body, two lions
came rushing from the desert with flying manes. They approached the saint’s body,
groaning as if they were mourning. Then they started digging a hole in the ground, just
big enough to contain Paul’s body. Afterwards they came to Antony, began to lick his
hands and his feet as if to ask for a reward. Antony gave them his blessing and they went.
This kind of story shows that animals were not only present in the real world of the early
Christians but also inhabited their mental world. In Early Christians and Animals Grant
deals with the latter aspect: it is not primarily a book about biology (though one gets a
vivid picture of the ancients’ knowledge in this field) but about the part animals played
in Early Christian thought and tradition.

The first three chapters are devoted to respectively Biblical animals (the snake of Eden,
discussion on the (ir)rationality of animals, dietary laws, vegetarianism), unusual animals
and unreal animals (e.g., centaurs, dragons and the phoenix). My general impression 
is that these chapters are somewhat too fragmentary; they bring together much
interesting material but seem to lack a central argument. Chapters 4–7 are largely
occupied by annotated fresh translations of some key texts: the Physiologus, three of
Basil’s Homilies on the Hexaemeron and chapters 11 and 12 from Isidore of Sevilla’s
Etymologies, texts that offer the reader more than one surprise as the following examples
may show.

The Physiologus is an anthology, largely from the second century but with later
additions, that uses the traits of many animals in order to illustrate biblical passages or
to draw moral or theological lessons from their behaviour. For the theological lessons
the entry on the heron bird is a fine example: this animal has but one nest and one
enclosure. The author continues, ‘And you, O Christian man, do not seek many places
of the heretics; let there be one bed, the holy church of God, and one meal, the bread
that came down from heaven, our Lord Jesus Christ. Do not touch dead teachings, so that
the heavenly bread may be conspicuous for you, and do not seek many places of the
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heterodox’ (pp. 71–2). The behaviour of the frog, on the other hand, becomes in the
allegorical reading of the Physiologus an exhortation to endure temptation. The land
frog endures the heat of the summer and dies from the harsh winter cold; when the
marine frog suffers from the heat, he dives back into the water. The noblest Christians,
says the Physiologus, are like the land frog: they endure the summer heat of temptations
and when winter comes in the form of persecutions, they will die. The Christians of 
the world, however, are like the marine frog: they give in to temptations and every time
they are touched by even the faintest longing or lust for sexual intercourse they give in 
(p. 64).

Against the allegorical tendency of the Alexandrian tradition to which the Physio-
logus belongs, stands the more analytical literal approach of the Antiochene tradition,
that also made greater use of Greek zoological works. After brief treatments of, among
others, Tatian and Theophilus, Grant turns to Basil of Caesarea’s Homilies on the
Hexaemeron, of which he translates number seven (‘On reptiles’ but also including fish),
eight (‘birds and marine animals’) and the first part of number nine (‘land animals’). In
these homilies Basil uses the verses of Genesis to elaborate on many animals and what
is peculiar to them and this in turn serves as a basis for a moral exegesis. Since we know
from Gregory of Nazianzen (On Basil, 23) that his friend was only just enough at home
in the sciences to avoid being fooled by what he read in others’ works, it is interesting
to see how he relies for his information about animals on works of earlier ‘technical’
authors such as Aristotle, Pliny, Plutarch, Aelian and Oppian. We see what this
information can become in the hands of a skilful orator: easily exceeding the limitations
of the often somewhat repetitive encyclopaedic treatment in the Physiologus, Basil
delivers full-blown homilies and never loses sight of the Creator of everything that he
describes. For the study of the Auseinandersetzung between paganism and Christianity
it is also interesting to note how Basil relies, without hesitation, on the above-mentioned
pagan authors: the basic information he borrows from them remains the same but the
framework in which he presents it is completely different.

In his final chapters, Grant deals with the later Latin fathers (brief treatments on,
among others, Ambrose, Jerome, Augustine and Gregory the Great) and then turns to
the Etymologies by Isidore of Seville (early seventh century). The work is a systematic
collection of material, in the first place from patristic authors (Ambrose, Augustine,
Gregory the Great) but also from classical authors (Varro, Virgil, Pliny, and more). The
Etymologies is also characterized by the frequent recourse Isidore has to fanciful
word-derivations which he considered scientific but which often lead him astray
(‘Horses [equi] are so called because when yoked to quadrigas they were made equal
[aequabantur] in form and linked, and similar in course’ [p. 127]). Grant translates a
part of book 11 of the Etymologies, which deals with portents and then continues with
the entire book 12, which is completely devoted to animals. These are divided into
eight categories: cattle and beasts of burden; beasts; minute animals; snakes; worms;
fish; birds; smaller flying animals. Each category is treated as amply as possible in
many items in the manner of the one about the horse quoted above. In reading book 12
of the Etymologies one is astonished how much and varied information Isidore collected,
and amused about the many items of folklore that he included. The parallels drawn
in Grant’s endnotes show how this material has been handed down, revised and
expanded from generation to generation until it was collected and systematized by the
bishop of Seville.

All in all Grant has produced a stimulating book. He has made accessible little-
known but interesting texts. His commentary shows how the role of animals in the Early
Christians’ mental world was to a large extent influenced by material primarily found in
pagan authors and then handed on. It also becomes clear how Christians, while adopting
this material, used it in their own ways and for their own distinct purposes.

Faculty of Theology, Leuven Johan Leemans
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Gregory of Nyssa (The Early Church Fathers). By Anthony Meredith. Pp. x, 166, London
and New York, Routledge, 1999, £15.99.

This is not a full-scale monograph on the great Cappadocian, although there can be
few better qualified to write one than Anthony Meredith. What we have instead, as in
other volumes in the series, is an introduction, followed by three chapters (on ‘doctrine’,
‘philosophy’, and ‘spirituality’) containing further background and clear, competent
translations of extracts from Gregory’s writings, most notably against Eunomius, the
‘Macedonians’, and Apollinarius of Laodicea, the Oratio catechetica, and the Life of
Moses. There are more than twenty pages of detailed notes, a virtual commentary in
themselves.

One has to say, however, that the book is far from perfect in its structure. One gains the
impression that the various sections were written at different times and then less than
effectively joined together. There is a good deal of repetition and inconsistency, extend-
ing even into the notes and the spelling of people’s names. The book has been badly
proof-read and is confusingly ordered in its numbering of the different sections and of
the extracts. None of this need be laid entirely at the feet of the author; but the effect is
certainly spoiled, especially since these faults are most evident in the opening pages.

Particular problems attach to using extracts in the first place. The intention of the
editor is to provide ‘key selected texts’ in ‘accessible translations’; but the result may be
misleadingly static. Meredith is not unaware of the difficulty. He admits that Gregory’s
writings were what he calls ‘occasional’, ‘written in response to particular challenges’
(p. 15), and he recognizes that Gregory ‘modified his views with the progress of time’,
which, as he says, ‘makes it difficult to extract the essence of his thought by a random
selection of texts’ (p. 16). Perhaps we can detect here the voice of a scholar frustrated
(rightly, in my view) by the format he has to work with. Certainly, we miss as a con-
sequence the process of debate. Two oddities illustrate the dangers of abstraction. The
excellent section on ‘spirituality’ emphasizes (p. 100) the connection Gregory made
between vision and virtue, between ‘mystical theology’ and ‘moral excellence’, and
attributes that conjunction to pressure from Eunomius; yet we miss, both in the author’s
prefatory comments and in the extracts themselves, the scent and sound of that con-
frontation. In the chapter on ‘doctrine’, Apollinarius of Laodicea is described as ‘the
most brilliant theologian of the fourth century’ – as Basil put it, without intending a
compliment, his ‘facility in writing’ had ‘filled the world with his books’ (Letter 263. 4).
By contrast, ‘Gregory’s reply disappoints’ (p. 49). Why, therefore, should we rest con-
tent with that reply? Apollinarius’s surviving work is sadly fragmentary, of course; but
its asserted quality demands a much fuller treatment of the man, if we are to assess
Gregory’s response with any justice.

A second problem is the focus on what the cover calls ‘thought’ and ‘the history of
ideas’ – obviously the editor’s conception, if not the author’s. What the book presents is
theology as an intellectual tradition (and the intelligibility of that tradition is, for the
most part, taken for granted). Theology, however, is born of faith and action (and there
is no need to suppose that Meredith thinks otherwise). One cannot allow a set of
theological ideas to float free from circumstance, like a radio signal that any receiver can
pick up unsullied over decades, indeed centuries. That means at least two things: some
account of status and role, of the social responsibilities expected by the audience and
acknowledged by the writer; and a sensitivity to the characteristic liveliness but also
limitation of each literary genre included in the collection. By and large, the book fails
to provide either. The character of each text, as opposed to its content, is rarely explored;
and Gregory’s ambitions and failures figure very little.

We have to remain content, therefore, with a partial and systematic account. System
is something, in fact, that Meredith is very good at describing. Once he decides that that
has to be his task, he can quickly supply, in relation to the ‘idea of God’ for instance, ‘a
very clear example of the way in which Gregory uses, but at the same time distances
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himself from, the metaphysical structures of his own day’ (p. 19). His account of
Gregory’s ‘philosophy’ is particularly good (pp. 59–63); and he produces a regular series
of perceptive aphorisms – as when he writes of Gregory’s wish ‘to prove that the two
crucial doctrines of Christianity, the Trinity and the Incarnation, far from upsetting the
highest ideas of God current among the Platonists, actually reinforce them, by going
beyond them’ (p. 74). That combination of humanity, learning and style is everything
that we expect, given the author’s record. The detailed annotation and the carefully
sustained cadences of what is often difficult prose will command and reassure by their
evident authority.

Catholic University of America Philip Rousseau

Jutta and Hildegard: The Biographical Sources. Translated and introduced by Anna
Silvas (Brepols Medieval Women Series). Pp. xxviii, 299, University Park PA:
Pennsylvania State University Press, 1999, $18.95.

In recent decades, work on Hildegard of Bingen (1098–1179) has made her one of the
most discussed of medieval women. So extensive is the interest in her life and writings
that there is now something akin to a distinct sub-discipline of ‘Hildegard Studies’. She
certainly merits such attention. Initially consigned to the virtual death of an anchoress at
the age of eight, she eventually became perhaps the most prominent female religious of
the twelfth century: prolific writer, visionary, musical composer, miracle worker,
prophetess, correspondent of popes and emperors, and powerful abbess. Given her status,
and influences, it is unsurprising that her story – although extraordinary and unrepre-
sentative – has attracted scholarly attention, particularly from those concerned to put
women back into history, and into the history of spirituality.

The collection of sources translated in this volume makes available the main bio-
graphical material for Hildegard’s life, providing the basic contextual foundations
needed to assess her works and influence. It appears in the ‘Brepols Medieval Women’
series: Brepols published a hardback version in 1998. This paperback obviously aims at
a wider readership, with undergraduates a clear target.

The collection’s core text (pp. 135–210) is the Vita of Hildegard herself, begun by
Godfrey of Disbodenberg and continued and completed by Theoderic of Echternach at
the instigation of Godfrey, abbot of Echternach, and Ludwig, abbot of St Eucharius at
Trier. Admittedly, as a saint’s life, it is somewhat unrevealing: Theoderic did not know
Hildegard personally, so his work is rather apologetically sketchy on solid biographical
information. Composed in three books, much of Book Two (dealing with Hildegard as a
visionary) consists simply of passages lifted from Hildegard’s own works. Book Three
chiefly records miracles performed in her lifetime, again giving little real detail. Hildegard
seems to have been unusually effective for demoniacs; if her written instructions for a
long-distance exorcism were carried out, and the sufferer received the extended and
sustained thrashing which was proposed, the demon was doubtless relieved to depart!

The Life is complemented by several other documents. Guibert of Nogent, Hildegard’s
assistant, produced a more polished version of Theoderic’s text, with some expansions
which may derive from Hildegard’s own (lost) works: these additions are also translated,
with Guibert’s ‘Letter to Bovo’, a text originally written in 1177 and to which Guibert
later attached his own version of Hildgard’s life. (As now known, and as here translated,
Guibert’s Life breaks off in mid-text.) Other documents are included to provide back-
ground: extracts from the Chronicle of Disbodenberg and translations of major charters
relating to that house and to Hildegard’s own foundation at Rupertsberg; the readings for
the liturgical legenda intended for Hildegard’s commemoration, and the surviving docu-
ments for an attempted canonization in the thirteenth century, notable primarily as
giving further details of miracles ascribed to Hildegard, both in life and after death.
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While Hildegard is the main focus for the volume, and interest in her will probably be
the reason for most readers to use it, Silvas also offers a translation of the Vita of
Hildegard’s mentor, Jutta, the formative influence on her life with whom she began her
religious life as a child-anchoress. It was at Hildegard’s instigation that the Life of Jutta
was originally produced. Short (pp. 65–84), this text is infused more with spirituality
than biographical detail, yet it provides convenient access to the mind of its subject – or
its writer.

Potentially, this is a very useful collection, with applications beyond the realm of
‘Hildegard studies’. Silvas adds informative introductions to each of the texts, paying
particular attention to questions of authorship and reliability. Sometimes her arguments
may not convince: she seems determined that Volmar, Hildegard’s first secretary, should
be given credit for almost everything, on grounds which sometimes seem thin. What is
striking – but largely passed over – is how far appreciations of Jutta and Hildegard
offered in these sources are actually constructed by men, specifically by monks.
Hildegard clearly had an appeal to women, and enjoyed particular relationships with
them – obviously so as abbess, but also from the sense that it was primarily women 
who sought her aid in securing miracles – but she existed primarily in a monastic and
ecclesiastical context where men were the dominant influence. ‘Hildegard studies’ run
the risk of being seen as merely a branch of ‘women’s history’, but this broader context
of reception and appreciation should not be overlooked. In this useful collection of
sources Silvas provides material which will allow readers to reach their own conclusions
on this and many other related issues.

University of Birmingham, UK R. N. Swanson

Crusade Propaganda and Ideology: Model Sermons for the Preaching of the Cross. By
Christoph. T. Maier. Pp. viii, 280, Cambridge University Press, 1999, £37.50/$59.95.

‘Ire si vis ad sermonem/ cave, precor, Ciceronem/ ne per verbi rationem/ reddat crucis
te prisonem.’ The satirist clearly thought that crusading preachers were dangerously
effective, and it is a fact that, with special exceptions, participation in expeditions to the
Holy Land was voluntary: so no preaching, no crusades. The study of crusade preaching
goes back more than a century, to the publications of Röhricht and (later) Cramer, whose
works, incidentally, are difficult to access in Britain. Interest in the subject has been
revived in recent years. Christoph Maier himself has made an important contribution in
his earlier book, Preaching the Crusades, which concentrated particularly on the activity
of the friars. There are very few texts indeed of which we can believe with confidence
that we are reading what a preacher said on a specific occasion. The nearest thing,
perhaps, is the so-called ‘encyclical’ which Bernard of Clairvaux sent at the time of the
Second Crusade, to those regions in which he could not preach personally. If we want to
feel the tingle in the spine which came to the original hearers, we have to follow indirect
clues. Chroniclers occasionally report the content of a crusade sermon, beginning with
Urban II’s at Clermont, and it is interesting to hear what an intelligent contemporary
thought would have been appropriate to say, even while we can be sure that we are not
hearing the preacher’s original words. Songs help us to understand the message, for they
were addressed to the same constituency, and sometimes actually describe themselves as
appeals or sermons. A collection of raw materials for a preaching campaign, probably in
1216, the ‘ordinatio’ published by Röhricht, does seem designed to put words directly
into the mouth of the preachers.

Professor Maier has now greatly extended our knowledge by editing and translating a
series of recruiting appeals which have not previously been published, by outstanding
preachers in the thirteenth century, James of Vitry, Odo of Châteauroux, Gilbert of
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Tournai, and Humbert of Romans, along with the less well-known Bertrand de la Tour.
They are not records of actual sermons, but are, as the editor calls them, models. I
suspect that they are further away from what was actually said than that term implies.
The material here must have needed a good deal of work to make it compelling in the
great church or market place. There are some exempla (good stories) and mentions of
heroes, but the ‘ordinatio’ material suggests that these would be made more prominent,
and the rather laboured Biblical exposition be pushed into the background. Perhaps here
we are closer to briefing for preachers than to models for their actual use. We can,
however, be reasonably sure that the overall picture of crusade theology and ideology
which is represented here was widely held in influential circles. The editor expounds this
aspect particularly well in his extensive introduction, and it is an important contribution
to our understanding, because crusade ideology did not have a major place in formal
theological works, or even (with some important exceptions) in the thought of canonists.
It was defined in the papal encyclicals which authorized the expeditions, and in the
appeals to the public by which they were promoted. What we are listening to here is 
the prevailing thought of the establishment. Most of these preachers were learned and
well-trained men, who consciously intended their work as guidance to others. What they
said was an important input into the self-image of crusaders, but it does not follow that
their thought-patterns were the same. As the author points out, the preachers did not
primarily define these expeditions as ‘pilgrimages’. Conversely, the lay chronicler
Villehardouin, who must stand closer to the views of the participants, almost invariably
refers to the members of the Fourth Crusade as ‘pilgrims’, and that in spite of their
notable failure to continue to Jerusalem. Apparently this was an important part of his
awareness of what they were supposed to be doing. 

This book is an admirable work of scholarship, presenting the reader with an excellent
text and translation, and a careful analysis of the relationship between the texts and the
circumstances in which they came into being.

Southampton University, UK Colin Morris

Siena and the Virgin: Art and Politics in a Late Medieval City State. By Diana Norman.
Pp. xii, 251, New Haven and London, Yale University Press, 1999, £40.00.

In 1260, prior to the Battle of Montaperti, the Sienese proffered their city and its terri-
tories to the Virgin, seeking her protection against the threatening Florentines. Victory
confirmed a loyalty which was frequently reiterated and constantly affirmed in later
centuries. Diana Norman seeks to trace the impact of that affiliation on Siena’s medieval
artistic heritage, within the city itself, and in the dependent (or dominated) contado. She
focuses on selected art works primarily from the fourteenth century, but including some
fifteenth-century material. A brief introduction in Part I sets the context, providing an
impressively succinct analysis of relations between a dominant city and its contado. The
discussion then moves very firmly into art history. Here the selection of material is
restricted, but in its aspirations wide-ranging. Her city-based examples, dealt with in
Part II, include Duccio’s Maestà and four other altarpieces from the cathedral, to indi-
cate the chiefly ecclesiastical aspects of the devotion to the Virgin; another Maestà (by
Simone Martini) in the Palazzo Pubblico, to suggest Marian influence on the city gov-
ernment; and the frescoes painted on the external walls of the Spedale di Santa Maria
della Scala, combining both secular and ecclesiastical in a display of decidedly public
art. (The discussion of these frescoes is necessarily highly speculative: none now sur-
vive, and their original format and location are only scantily recorded.)

Part III firmly turns attention to the contado, seeking to assess the influence of the
Sienese Marian themes on the area which the city struggled to dominate. Here again
selection plays a hand, discussion focusing on works at Massa Marittima, San Leonardo
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al Lago, Montalcino, and Montepulciano. (Part II had also pointed to links between the
Martini Maestà and that produced by Lippo Memmi at San Gemignano.) Ties to Siena
are established in politics, the choice of artists and the themes of their commissions,
ecclesiastical connections (especially important for the religious orders), and the social,
economic, and political interests of the secular patrons of the artworks; but it is clear
that, despite similarities, there was no slavish imitation of Sienese prototypes. That
individual artists like Simone Martini or Taddeo di Bartolo depicted similar subjects in
different locations is perhaps unsurprising; but the paintings had to differ in detail to
reflect particular local concerns and interests, especially in the choruses of saints which
often appear around the Virgin.

Lavishly illustrated, with the majority of its 220 illustrations being in full colour, and
excellently produced, this is yet another volume to enhance the reputation of Yale
University Press for publishing major works at relatively modest prices. It also advances
a serious thesis, which complements more traditional historical investigations of the
links between major Italian cities and the dependent settlements (both urban and rural)
of their contadi. At times, one might wonder how far the claims should be pushed: were
artists chosen because they were ‘Sienese’ or because they were accessible and avail-
able; were themes chosen for their political implications, or because that was what a
particular artist offered in terms of current artistic fashion? Above all, how did the
viewers respond? The reception of this art is perhaps the most critical element of
Norman’s hypothesis; it is, necessarily, the aspect about which virtually nothing can be
said beyond the fact that the art did survive – while other works, some on similar themes,
did not. However, that does suggest that those in control wanted these specific images to
survive, and ensured that they did, for whatever reason.

The underlying thesis cannot be fully tested from art history alone: Norman refers to
additional relevant aspects which she cannot fully investigate, especially other forms of
civic ritual like processions (including those of dependencies to Siena’s cathedral). A
full argument establishing the integration of ‘art and politics in a late medieval city state’
would need to examine these complementary aspects in more depth, and perhaps look
more widely at the general dissemination of Marian devotion in the art of city and
contado; but this volume is a major step towards that synthesis. Highly informative, well
argued, and quite simply a joy to hold and behold, this is a volume which ought to be
read not merely by art historians, but by anyone interested in manifestations of late
medieval religion, or with an interest in the construction and functioning of civic
mentalities in late medieval Italy.

University of Birmingham, UK R. N. Swanson

The Register of Thetford Priory, Part 1, 1482–1517. Edited by David Dymond. Pp. lviii,
348, + Plates, Oxford University Press (for the British Academy), 1995, £40.00.

The Register of Thetford Priory, Part 2, 1518–1540. Edited by David Dymond. Pp. xx,
349–877, + Plates, Oxford University Press (for the British Academy), 1996,
£50.00.

These two books appear as a joint venture by the British Academy and the Norfolk
Record Society, being volumes 24–25 in the new series of the former’s run of Records
of Social and Economic History, and volumes 59–60 of the latter’s publications. They
offer an edition of financial information for a small Cluniac priory in the decades before
the Henrician Dissolution.

Thetford priory, founded in 1103/4, was the penultimate religious house to fall victim
to Henry VIII’s commissioners, its monks surrendering on 16 February 1540. A con-
tinuous record of outgoings over the preceding forty-two years survives as Cambridge
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University Library MS Add. 6969; the manuscript also includes material from 1482–3,
and 1483–4. It is that volume which is transcribed and annotated here, reproducing the
haphazardly macaronic wording which is often engaging, if occasionally bizarre. This is
very much an idiosyncratic account, probably compiled by the prior as some sort of
personal record to ensure adequate oversight of the house’s finances. While it has regular
divisions, it lacks the organization and totalling of full and formal accounts. It is not
clear just how complete the detail is; despite the amount of information and its organ-
ization, the volume is not necessarily a full statement of payments by all the obedien-
tiaries. Many entries seem to reflect the prior’s personal outgoings; some suggest that
other conventual amounts were recorded elsewhere. The information provided is prolific
and detailed, but it is solely a record of expenses; there is no information about income.
Accordingly, the utility of these payments for assessing the priory’s economy is limited.
With a few exceptions the entries are undated other than by year, rendering the register’s
precise status and function within the priory’s financial structure even more uncertain.

Despite that, this edition makes available a vibrant source for the life of the monastery
in the years leading up to Dissolution, both calm and storm. Not, indeed, that there is
much sense of storm. Until 1535 the house trundles on, regularly paying for building
repairs, buying supplies at Ely fair, sending its junior members off for ordination,
recording totals of grain consumed or sown on its fields. From 1535 things do change
slightly: payments formerly made to religious houses now go to the crown or to pur-
chasers of ex-monastic lands, royal visitors need to be accommodated, preaching appears.
But there is little sense of real impending crisis; indeed, when the nearby house of Castle
Acre fell in November 1537, Thetford joined in the demolition and scavenging. The
spoils included one of Castle Acre’s main relics, the arm of St Philip, which was
honorably relocated to Thetford … but not for long. The account for 1539–40, the last
year, simply breaks off, presumably as the house fell.

The detail of this record is its obvious strength, and there is much here to be quarried,
the contents defying brief summary. Although there are no references to kitchen sinks,
the entries are enormously varied, ranging from fairly regular cleaning out of assorted
privies to a single purchase in 1500–1 of ‘suger candy’ (p. 143). Farming expenses,
building materials and wages, legal costs, entertainments (lots of minstrels and men with
bears), and payments for assorted ecclesiastical needs and obligations (including regular
diocesan synods), are all here.

The editor’s introduction provides a synopsis of the contents, as well as discussing a
variety of other issues relevant to the house’s history. On the whole, however, the register
must speak for itself: individuals will interrogate the material for their own purposes.
Frequent notes expand on some of the entries (although the gloss to ‘Antony man’ in
n.230 as someone either suffering from illness or using antimony as a cure may be
challenged; I suspect that these entries record visits by a questor for the London hospital
of St Antony).

As well as the introduction, the editor provides a lengthy glossary, a set of ‘Notes on
People’ identified in the volume, and five appendices. These tabulate additional infor-
mation on the monks, building craftsmen, legal cases, and fees paid by the house, and
temporalities recorded in the Valor ecclesiasticus. Given the nature of the edition the
indices – one of people and places, a second of subjects – are unavoidably long. The
second is perhaps more complex and unfriendly than it might be: it sometimes requires
determinedly lateral thinking to find the appropriate entries.

These are not accounts which can be easily analysed or summarized; yet they do
contain a vast amount of material which can now be used. Purists may jib at some of the
editorial conventions (notably the use of Arabic rather than Roman numerals for most of
the monetary figures), but that is a mere quibble. The completion of this work is a real
achievement; its publication is certainly welcome.

University of Birmingham, UK R. N. Swanson
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John of the Cross (Fount Christian Thinkers). By Wilfrid McGreal. Pp. xiv, 80, London,
Fount, 1996, £4.99.

This short and highly readable book provides an excellent introduction to the life and
works of one of the greatest mystics of the Christian tradition: the Spanish poet and
Carmelite, St John of the Cross (1540–1591). In keeping with the aims of the Fount
Christian Thinkers series, McGreal’s work not only provides a sound historical overview
of its subject-matter, but also explores the theological relevance of John’s life and
message for our own time in a thoughtful and illuminating way.

Chapter One presents a warm and sympathetic biographical sketch, touching upon
many of the formative influences and defining experiences of John’s life: the poverty
and insecurity of his childhood (pp. 2–3), which included the deaths of his father and
brother at the ages of five and eight respectively; his close contact with the sick and the
dying during his youth as a hospital assistant (p. 4); his entry into the Carmelite Order
in 1563 and his subsequent intellectual formation in Salamanca (pp. 4–8); his pivotal
contact with Teresa of Avila, who not only ‘helped him see that academic life had
overshadowed the playful, creative side of his nature’ (p. 9), but also inspired him in his
spiritual life and in his reform of the Carmelite Order (pp. 9–11); and – most importantly
perhaps – his period of imprisonment from December 1577 until the Summer of 1578
(pp. 12–13), during which time he ‘had profound religious experiences which he was
able to express in sublime poetry’ (p. 13).

In Chapter Two, McGreal provides a sensitive study of John the poet, placing his work
squarely in the context of the human religious quest and discussing at some length the
relationship between spirituality and erotic love. According to McGreal: ‘if sexuality is
perceived as a good gift from God, then it must be seen as crucial in any understanding
of God loving us, and vice versa. To deny our sexuality or ignore it is no recipe for close-
ness to God …’ (p. 23). In Chapter Three, the focus is upon the four main prose works
written by John: The Ascent of Mount Carmel, The Dark Night of the Soul, The Spiritual
Canticle and The Living Flame of Love. Once again, McGreal’s treatment of John’s
account of the path of mystical union contained in these writings is sympathetic to the
needs and aspirations of contemporary Western readers. Thus, to take just one example,
McGreal defines the notion of nada (nothing) as ‘part of a process that achieves deep
personal freedom – the offloading of baggage that prevents personal growth’ (p. 42), in
contrast to the view that it is something life-denying which entails putting the created
world into second place.

Chapter Four, entitled ‘Nada, the Night and the Twentieth Century’, explores some of
the ways in which John’s writings are relevant to the contemporary world. Here,
McGreal enlarges upon his initial exposition of John’s way of denial by considering the
central concept of the dark night in the wider context of some of the major ailments of
the twentieth century: the breakdown of personal and social relationships, spiritual con-
fusion, excessive commercialism, environmental catastrophe, armed conflict and geno-
cide. Chapter Five, meanwhile, looks at John’s contribution to spiritual direction and
considers its relation to contemporary psychology.

McGreal is an excellent communicator with an effortless style, able to accommodate
John’s ideas to a modern audience, but without, I believe, distorting his theological
outlook. So, although he often discusses the spiritual elements of John’s account of
mystical union with God in the context of contemporary psychotherapy, he nevertheless
avoids psychologizing them away. And although he appears throughout the book to
present what some might regard as an overly ‘soft’ version of John’s route to union with
God, McGreal in fact stresses the seriousness of following this path. Thus he writes:
‘people today need to hear John of the Cross’s uncompromising message’ (p. 56); ‘we
have to give ourselves to God’s sovereignty because if we give our hearts to the limited
we will be limited’ (p. 60); and ‘we are being asked to share with Christ in a death by
which we say yes to God in an unconditional way’ (p. 65).
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Most of John’s biographers, according to McGreal, have served him badly by portray-
ing him as a ‘remote’ and ‘rather severe saint’, whose ‘humanity has been removed’ (p. 1).
By contrast, McGreal’s study is a humane account which convincingly traces a picture
of a man who had ‘a wonderfully warm personality and … a great love for people’ (p. 16)
and who ‘was gifted, lovable and single-minded in his love of God’ (p. 17).

The Warburg Institute, London Jonathan Rolls

This Poor Sort: A History of the European Province of the Society of St Francis. By Peta
Dunstan. Pp. xvi, 394, London, Darton, Longman and Todd 1997, £19.95.

The growth of Franciscan movements within the Anglican Communion has been one of
the most remarkable features of the revival of religious life in that Communion since the
nineteenth century, and it is good that Peta Dunstan has given us this detailed work on
the history of the European Province of the Society of St Francis, the largest of these
movements. The emergence of the Society involved a fusion of two elements, one
inspired by the Anglo-Catholicism of the Oxford Movement, the other by an evangelical
zeal for the care of the unemployed. The world of chronic unemployment, homelessness
and the casual wards is the essential social background to the emergence of the Society,
and the Vagrancy Reform Society was actually founded at the Home of St Francis in
1928. The Society can claim a good deal of the credit for the early reforms in this field.

Dunstan describes the development of the Society from its early years in Oxford, and
the move to Flowers Farm, near Cerne Abbas, Dorset, originally as an ‘Industrial Home
for Vagrants’, and still the mother house of the Society. It was the arrival of Brother
Giles at Flowers Farm in 1921 which began the modern movement. She gives us the
background of the earlier groups – the Brotherhood of St Francis, the Christa Seva
Sangha (an Indian order), and the Brotherhood of the Holy Cross. She tells us of the
benefactor Colonel Lloyd, a puritanical evangelical who was so outraged by the Cerne
Abbas giant – an ancient fertility symbol on the hill – that he took some wayfarers and
tried to remove its genitalia! (p. 22).

The book is full of fascinating detail about the history of the Society, yet here is a
problem. It is so thorough that it is, at one level, almost unreviewable, since the author
has drawn on sources such as minutes of chapters and meetings, and the notes, com-
ments and memories of many friars. Since the author is probably the only person in the
world to have drawn on these sources, there is probably nobody who knows if her
account is correct or not. Criticism of fact and interpretation must therefore be restricted
to those areas of which a particular reviewer has close knowledge.

Moreover, the work is in fact so detailed that I felt that some key issues, developments
and areas of actual or potential conflict tended to get lost in the detail, and I want
therefore to identify some of these which seem rather important.

First, there was clearly a tension, going back to the early years, between the tramp
preachers – the late Brother Kenneth was the last survivor of this stream – and the more
‘refined’ group personified by Father Algy who, according to the author, had ‘the air of
Oxbridge’ (p. 88) about him. The dedication of some brothers to work in the ‘public’
schools is mentioned as an important area of activity (p. 112), but there seems not to
have been any sense of conflict between the values, even the existence, of the ‘public’
schools and the demands of a radical Franciscan tradition. It would have been helpful to
have been told more of this. Has anything survived of the early tramp preachers’ vision?

Secondly, and linked with the first point, there seem to have been two parallel streams
in the Society from the start, a working class, earthy, non-academic, lay stream, and a
cultured, clerical, sometimes rather precious, and more ‘churchy’, one. The early
disapproval by the latter group of some brothers’ practice of smoking and playing cards
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is passed over rather quickly (p. 81) and I suspect it may be more important in shaping
the culture of the Society than the author realizes.

Thirdly, the tension between the evangelicalism of Brother Douglas and the rigid
Anglo-Catholicism of some others receives only slight treatment. How important, for
example, was the conflict over the Church of South India, mentioned but also passed
over (p. 95)? Father Algy is said to have been CSI’s ‘most searching and persistent
critic’ (cited p. 110). What effect did this have on the Society?

Fourthly, there seems to have been a period in the 1960s when the Society grew in
numerical terms somewhat irresponsibly and with a high turnover rate of novices. Some
of the new members seem to have been attracted more by the mystique of St Francis, but
to have had a rather vague grasp of Christian theology, and some were certainly psycho-
logically unstable. The problems of a romantic devotion to the Franciscan ethos, without
ascetical discipline and theological rigour, are only vaguely hinted at. These were the
years when Brother Michael, described by another of the brothers as being ‘most
awfully attractive to everybody’ (cited p. 129), was the Minister. How important was
Michael’s charismatic personality in attracting members? Were there other factors, such
as the impact of the late 60s counter-culture and other cultural shifts? And how did the
Society recover its stability? (Or did it?) All we are told is that ‘a larger novitiate was
not necessarily a sign of long term growth or stability’ (p. 216).

I restrict my criticisms of factual inaccuracy to one area, that of the Franciscan house
at 84 Cable Street, East London, where I lived for much of the period from 1958 until
its evacuation in 1963. Dunstan is wrong on a number of details here. The house was not
at the east end of the street (p. 138) but at the extreme west end, close to Leman Street
She refers to the important work of Daphne Jones, a tertiary, but ignores that of her
colleague Nora Neal (pp. 138ff.). The omission of all reference to Nora Neal, also a
tertiary, who does not even appear in the index, and whose work with Father John Groser
in the 1940s was partly responsible for the Society coming to the East End at all, is
extraordinary and rather serious. The claim that ‘Cable Street was expected to be
demolished by 1962’ (p. 142) is incorrect. The Graces Alley Compulsory Purchase Order
of 1963 related to a small part of the west part of the street, including the Franciscan
House, but major demolition did not occur until 1967. Two-thirds of the street was not
affected. Kathleen Wrsama, a key black resident of the area and neighbour of the SSF,
and her husband Solomon, are called ‘keen Christians’ (p. 139). In fact, Solomon was
Muslim, and Kathleen always said that she was not a Christian, and insisted that there
was to be no religious service at her funeral (at which, at her request, I spoke). The
London Hospital psychiatrist Desmond Pond is wrongly called Donald (p. 210).

The mistakes seem to be restricted to the account of the East London work in which
it is sad that the remarkable figure of Father Neville Palmer is given such brief attention.
But none of this detracts from the immense value of this book which will be a major
resource for students of religious life in the twentieth century.

St Botolph’s Church, London Kenneth Leech

Dark Riddle: Hegel, Nietzsche and the Jews. By Yirmiyahu Yovel. Pp. xx, 235,
Cambridge, Polity Press, 1998, no price given.

Yovel’s work constitutes a rare achievement. Not only does he carry out everything
which he claims to, but he surpasses by far his own expectations. Yovel sets out to
answer the question as to ‘whether the negation of the enlightenment necessarily leads
to the persecution of the Jews, and do liberalism and enlightenment always act as a
guarantee against anti-Semitism?’ (p. xiii). This question is answered by examining the
development of the views towards Jews and Judaism in both Hegel and Nietzsche. Yovel
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aims to be ‘reconstructive’ of these thinkers, offering a ‘picture, a conceptual portrait’
which ‘leaves much room for the reader to reach his or her own conclusions and final
judgments’ (p. xiv). These stated intentions are altogether too modest. The questions
Yovel poses and the answers he delivers are much more varied and subtle than the rather
crude enquiry into whether there is an intrinsic relationship between anti-enlightenment/
anti-Semitic and pro-enlightenment/pro-Semitic views. Yovel offers much more than a
‘reconstruction’, with his searching analysis of the encounter between Judaism and (post-)
Enlightenment thought. There is little room for the reader to reach his or her own conclu-
sions, just because the account Yovel gives us is so powerful, argued with style, evidence
and relentless fairness.

Yovel never appeals to caricature or over-statement in making his case. Amidst his
account of Hegel’s anti-Jewish views, he insists that ‘any debate with Hegel must start
from the assumption that he has a right to maintain his critical view of Judaism without
being denounced as an anti-Semite’ (p. 98). Yovel is also careful to point out that Hegel
supported political emancipation and social acceptance of the Jews (p. 180). Having said
all this, Yovel shows that Hegel’s portrayal of Judaism is bleak, spanning from the
malice and negative passion towards the Jews which Hegel shows in his early thought,
through to the tragic and self-alienating role which the Jews play in his mature thinking.
The early Hegel, in his work The Spirit of Christianity and its Fate (1797), describes
Judaism as ‘built on seclusion and hatred of all other nations’ (p. 33; all quotes are
Yovel’s unless specified as Nietzsche’s/Hegel’s), with the spirit of Judaism represented
by the patriarch Abraham ‘who severs all his ties to life, nature, a particular place,
family, and love’ (p. 36), and so becomes ‘a stranger on earth, a stranger to the soil
and to men alike’ (Hegel). Jews are portrayed as being brutal in power, materialistic,
slavish to an indifferent God, tied by laws of ‘external coercion’ (p. 40), with the
Sabbath being a day of emptiness (a free man, Hegel considers, would never give such
an empty day to God). The most positive view of the early Hegel on the subject of the
Jews is summarized by Yovel as the claim that ‘the Jew’s humanity must be discovered
and acknowledged, not through mediation of his or her Jewishness, but rather by
ignoring that Jewishness and uncovering some “universal man” beneath it’ (p. 46).

The mature Hegel (of the Lectures on The Philosophy of History) has lost much of his
earlier vindictive prejudice against the Jews. Hegel extols Jewish hope and suffering as
superior active attitudes, in contrast to the Stoic resignation to fate (p. 63). Judaism is seen
as a revolutionary point in the history of philosophy and religion, being the genesis of
the notion of Spirit and absolute truth (pp. 80–2). Before this humans were limited to
natural religion, with people unable to ‘rediscover their own selves, interests, and spirit
in the supreme principle of reality’ (p. 75).

Although Judaism marks the first crucial turn to understanding the absolute as spirit,
Hegel appraises Judaism as having falsified from the start the message of the absolute
as subject (pp. 75–85). So Hegel considers that while ‘God is viewed as a person … no
use is made of the dialectical notion of subject. God is a separate person residing beyond
the world and ruling it from without’ (p. 76), such that ‘the Jews are condemned by
God’s sublimity to look in vain for a reflection of their own goals and concerns in the
laws they are required to obey’ (p. 77). We have in Hegel’s understanding of Judaism a
‘dialectical paradox’ which is that ‘only when the absolute is conceived as spirit can
human beings rediscover themselves in God; but just when Judaism makes this possible,
it (immediately) also makes it impossible, and man ends up as God’s slave’ (pp. 77–8).
So Yovel finds Hegel continuing to see the Jew as ‘facing a blocked horizon – as cast
outside history and condemned to everlasting alienation’ (p. 81). Hegel ascribes to
Judaism all the ‘basic ills and defects which rationalists have imputed to the religious
phenomenon in general – fear, alienation, irrationality, heteronomy, and the rest.
Judaism is singled out as the self-alienated religion par excellence’ (p. 82).

Hegel’s essentially negative portrayal of Judaism and the Jews contrasts with
Nietzsche’s more variegated attitude. It is a relief to find an author not prepared to
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sanction vague ascriptions to Nietzsche of an ‘ambivalent’ attitude towards Judaism.
Yovel succeeds in demonstrating the precise structure of this ‘ambivalence’, whilst
masterfully demonstrating how Nietzsche’s varying attitudes towards different periods
of Judaism arise out of ideas which are central to his whole philosophical programme.
Yovel establishes definitively that, apart from the period when close to Wagner,
Nietzsche is a vehement anti-anti-Semite (pp. 119–38). A good example of the way
Yovel chooses and handles his evidence can be found in his treatment of a letter which
Nietzsche wrote, in 1887, to the ‘dull-witted’ anti-Semite Fritsch, who had accused
Nietzsche of having ‘perverted judgments’ on the subject of the Jews. Nietzsche con-
cludes the letter; ‘… perhaps it will help assuage your mind if I say, finally, that there
are no Jews among my friends, but neither are there any anti-Semites’ (p. 128).

Nietzsche’s heterogeneous treatment of historical Judaism is manifested by his admir-
ation for the great figures of the Jewish Bible, his profound contempt for the Jewish priests
in Jesus’ time, and his renewed admiration for Diaspora and contemporary Jews, on whom
he placed great hopes for the future of Europe. The source of Nietzsche’s contempt for
the priestly Judaism of Jesus’ time is his hatred of ressentiment which he identified as a
‘revolutionary force in ancient priestly Judaism, which created new values and projected
them into Christianity, whereby the morality of the “weak” became a universal, all-power-
ful system’ (p. 145). Yovel shows that this same contempt for ressentiment is at the root
of Nietzsche’s distaste for Christianity and also contemporary anti-Semitism. Ressentiment
is a ‘slave morality (which) from the outset says No to what is “outside” what is
“different”, what is “not itself”: and this No is its creative deed … in order to exist, slave
morality always first needs a hostile external world’ (Nietzsche, quoted on p. 146).

The great figures of the Jewish Bible, as well as Diaspora and contemporary Jews, are
admired by Nietzsche for exemplifying noble existential properties. So the Diaspora
Jews, in Nietzsche’s view, have ‘turned their centuries-long suffering into a source of
vigour’ (p. 187) and ‘accumulated existential power and historical “breeding” ’ (p. 188).
Unlike Hegel, Nietzsche has a vision of the Jews as Jews playing a crucial role in the
regeneration of Europe, ‘the Jews’ existential vigour and anti-Christian disposition
would … pour into Europe, promoting a Dionysian revolution of values’ (p. 188).

By the time Yovel has completed his analysis of Nietzsche we have the satisfying
result that ‘beyond the contradictions, flashes of brilliance, dubious historical examples,
and arbitrary statements which Nietzsche’s pen often ejects’, Yovel has identified ‘a
uniform way of thinking, applied to a central philosophical theme’ (p. 181). It is a mark
of Yovel’s level-headedness that he provides the cautionary emphasis that ‘Nietzsche’s
pro-Jewish attitude does not derive from liberalism’ but from ‘his own anti-liberal
sources … the Jews are supposed to promote that same Nietzschian philosophy of life –
a task which many Jews, who were and are liberals, can hardly welcome’ (p. 181).

This is an exemplary piece of creative and careful scholarship. Experts and more
general readers alike will find Yovel’s study profound and well-crafted.

Trinity College, Oxford, UK Christopher J. Insole

Classical Philosophy. Edited by Terence Irwin. Pp. 433, Oxford University Press, 1999,
£15.00/$22.95.

If I say that this book is a reader in ancient philosophy, your first reaction might be, ‘Oh
no, not another one.’ So let me begin by assuring you that this is definitely not just
another one, but stands head and shoulders above the rest. In the first place, it is arranged
thematically rather than chronologically; in the second place, it would be hard to fault
the choice of texts, the translations or the introductions. The scope of the book is so
great that it is a hard book to summarize or review. It covers pretty much the whole of
the 1,100 or so years of Graeco-Roman philosophy, with Socrates, Plato, Aristotle, and
Hellenistic thought far better represented than, at one end, the Presocratics and Sophists,
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and at the other the Neoplatonists. A list of chapter headings will give some idea of the
content: ‘Introduction’; ‘Nature, Change, and Cause: Natural Philosophy before Plato’;
‘Origins of Scepticism: Knowledge and Belief in Early Greek Philosophy’; ‘Knowledge
and Belief: From Socrates to Scepticism’; ‘Knowledge, Belief, and Forms: Socrates and
Plato’; ‘Form and Matter: Aristotle and Stoicism’; ‘Knowledge and Belief: Answers to
Scepticism’; ‘Soul and Body’; ‘Free Will’; ‘Good, Pleasure, and Happiness’; ‘Knowledge
and Desire in Virtue’; ‘The Good of Others’; ‘Virtue and Happiness’; ‘Political Theory’;
‘Philosophy and Theology’. In other words, the book is arranged more or less into four
parts: metaphysics and epistemology; philosophy of mind; moral and political philosophy;
theology. Of the major divisions of modern philosophy, only aesthetics and logic have
been omitted, the former perhaps inexcusably, the latter presumably because it is too
technical a subject for an introductory reader.

Each chapter is arranged chronologically, by and large, but not rigidly. If it helps to
have a later ancient, or even modern, perspective on an issue before tackling the earlier
sources, Irwin helpfully provides it. One of the charms of the selection of texts is that
modern philosophers and commentators such as Mill, Wittgenstein, Bernard Williams
and Gwil Owen are occasionally excerpted, so that they rub shoulders with Plato and
other ancients. Irwin’s purpose is to elucidate the issues and the ancient approach to
them by whatever means seems best. Tragedians such as Sophocles or historians such as
Herodotus are also occasionally allowed to set the scene.

Commentary is achieved through a series of remarkable introductions. There is 
an introductory chapter as a whole, and then each chapter and section of a chapter
receives its own introduction. Just as each text is numbered consecutively throughout 
the book, so these introductions are also included in the numerical sequence,
distinguished by being a black number on a white boxed background, rather than the
other way round. As a sample of the breakdown of a chapter, consider Chapter 10, on
‘Good, Pleasure, and Happiness’. The sections are: ‘The Final Good’; ‘Happiness as
Pleasure’; ‘Pleasure as a Part of Happiness’; Beyond Pleasure’; ‘Aristotle: Criteria for
Happiness’; ‘Happiness and the Human Function’; ‘Epicurus’ Defence of Hedonism’;
‘Varieties of Hedonism’; ‘Death and Evil’. So each of these sections consists of an
introduction by Irwin, and then between two and seven illustrative texts of greater or
lesser length.

Each introduction is a mini-masterpiece of compression. As we already knew from
Irwin’s Classical Thought, he has the ability to communicate the importance and interest
of ancient philosophy for beginners in an accessible and lucid fashion, which is highly
informative and deeply thoughtful without being dense. His learning and acquaintance
not just with ancient but modern philosophy are immense.

There is a potential source of confusion for the beginner. The policy of beginning each
extract with a citation of the translated text works well for Plato and Aristotle, say, but less
well for those thinkers who remain only in fragments. So a beginner will have to think twice
when faced with a text of Eusebius or Clement, before realizing that they are sources for
Heraclitus or Xenophanes. Irwin’s policy with Epicurus has been to write, e.g., ‘Epicurus
= Diogenes Laertius x. 123’. It might have been best to do the same with the Presocratic
fragments too. But this is a very minor quibble. The book is overwhelmingly good, and
will certainly become a set text in universities throughout the English-speaking world.

St Martin, Cornwall, UK Robin Waterfield

On the Socratic Education: An Introduction to the Shorter Platonic Dialogues. By
Christopher Bruell. Pp. viii, 225, Lanham MD, Rowman and Littlefield, 1999,
£27.00.

In this book Bruell summarizes and discusses sixteen of the shorter Platonic dialogues,
devoting a chapter to each. The approach is avowedly subjective and unscholarly 
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(at least according to one common understanding of scholarship). That is, first, 
about a quarter of the dialogues discussed are of dubious authenticity. They are included
in the Platonic corpus, and Bruell may indeed be right to assume that they are by Plato’s
hand, but scholars argue over the issue. There is not a trace of this scholarly discussion;
indeed, the book has not a single footnote or end-note throughout (though sometimes
parentheses take on this role), nor any bibliography or other scholarly apparatus.
Second, Bruell takes no account of the contentious issue of the order in which these
dialogues might have been written, but it is nevertheless very important to him to present
the dialogues in a certain order. For the Socratic education to which he adverts in 
his title is precisely a result of reading these dialogues in the order in which he presents
them.

Plato’s Socrates notoriously claims never to have been a teacher of anyone (Apology
19e–20a); in fact, this was a major plank in Plato’s distinction of Socrates from the
Sophists (and remains one of the chief differences between the portraits of Socrates that
we find in Plato and in Xenophon). But it would be quibbling to take Bruell to task on
this point, since it is clear to anyone reading the early dialogues that some kind of
teaching is going on. It may not exactly be the imparting of information, but it is
certainly psychagogia (to borrow Henry Teloh’s term, from Socratic Education in
Plato’s Early Dialogues). The kind of education Bruell finds in these dialogues is
sketched in his short preface, in which he contrasts the worthless set of values which the
modern ‘guardians of our opinions’ inculcate with something that makes life worth
living, and indeed a human life – a true, or truly rewarding set of values, one supposes.

So what interests Bruell about these short dialogues is their highly moral flavour. And,
to précis his rich, rather meandering discussions, Socratic education for Bruell consists
first in arousing and nurturing those characteristics in a person’s soul which might
make him want to pursue virtue (i.e., practise philosophy), and then in defining for him
the ‘nobility’ which he now desires to make his own. Not every prospective pupil will
be able to make the sacrifices required by the philosophic life. Meanwhile, Socratic
education apparently requires the teacher to be reluctant to teach by normal methods, but
prepared to offer himself (his life, and his death) as an example of commitment to the
life of virtue and knowledge, which is displayed in some of the dialogues (either
positively, or by contrast to the conceited claims of others), and resolutely opposed to
other forms of life, such as involvement in politics.

It has to be said that the links between the dialogues – the way each of Bruell’s
chapters segues into the next within the broad context of Socratic education – are natural
and appealing. The result is a coherent and interesting narrative. But I say this without
being committed to any thesis about how, when and why Plato composed these
dialogues stronger than that he was always concerned with related moral issues.
Moreover, the thread which deals with Socratic education is only one aspect of the book,
which will be turned to more often for its analysis of the details of the action and thought
of individual dialogues.

On its own terms (which appear to be somewhat Straussian in orientation) this is a
valuable book. But I have reservations (partly as a result, I confess, of my own decidedly
non-Straussian training and inclinations). Above all, I find this kind of loose-limbed,
associative discussion of Plato unsatisfactory; I end up each chapter thinking, ‘Yes, but
what was that all about?’ Plato generally seems to have some point, but the wood of
Bruell’s point is often hard to make out behind the profusion of trees that spring out of
his associative mind. Then again, the deliberate ignoring of scholarly consensus irritates
me, and not least because scholarly work is inevitably and rightly cumulative, so that in
ignoring it Bruell and his peers run the risk either of reinventing the wheel or of
consigning their work to a primitive and trivial stage of evolution. There will be those
who find this book profound, but there will be more who will find it not at all to their taste.

St Martin, Cornwall, UK Robin Waterfield
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Socratic Perplexity. By Gareth B. Matthews. Pp. iii, 137, Oxford University Press, 1999,
£19.99/$29.95.

Reading this book, I was often reminded, despite the difference in subject matter, of
Iris Murdoch’s The Fire and the Sun. Both are short books, and both show philosophers
reflecting on Platonic texts for their own purposes, more or less thinly disguised as
essays in the history of philosophy. Matthews pursues a developmental course through
the Platonic dialogues, though with a glance at the beginning and end of the book at
Aristotle. Essentially, his developmental thesis is that the perplexity we often find in the
early Socratic dialogues is genuine; that in the middle-period dialogues perplexity is
something to be overcome on the way to reaching positive conclusions; and that in the
later dialogues perplexity is seen as a clue to philosophical problems whose solution is
important (such as the problem of falsity in Theaetetus and Sophist). This latter approach
to perplexity is also similar to that of Aristotle. Socrates moves from being (in the image
of Meno) a self-stinging stingray who reduces his interlocutors to perplexity but shares
it himself, to being a midwife in later dialogues.

Matthews suggests that philosophy in the West began with a particular puzzle
about the world: given infinite time, and given that things plainly pass away, why has
everything not ceased to exist by now? This assumes an Aristotelian view of the
Milesian thinkers which few scholars would share, but, as I say, Matthews is not really
operating in this book as a historian of philosophy. Moving on to Socrates, Matthews
hypothesizes that it was a similar puzzlement, but this time about the meaning of value-
terms in ethics that prompted him to philosophy. He rejects any attempt to argue that the
aporetic dialogues contain hidden doctrine, and illustrates the importance of perplexity
by a swift survey of Laches and Euthyphro. In the case of the latter dialogue, for
instance, he suggests that the central problem Socrates comes across while trying to
define piety is one any thinking person of a religious bent should face, and indeed one
which extends to any situation involving regulations dictated by an authority figure. The
problem is: how can these regulations be based on human reason, and yet be decisively
authoritative?

Matthews’s approach to the texts is always interesting and insightful. Thus, for instance,
he takes Socrates’ constant professions of ignorance to be sincere and challenging – to be
inviting us to realize that things we thought we knew may in fact be philosophically
problematic. Or again, in discussing Meno, Matthews wonders why, although Meno’s Para-
dox is a genuine puzzle, Socrates appears not to be puzzled by it, and concludes that
Plato assimilated it to another, sophistic version of the paradox, which is not genuinely
puzzling. Instead of accepting perplexity, as he had done in earlier dialogues, Socrates
defuses the paradox by making some grandiose assumptions, developed in the Theory of
Recollection, as if to say that assumptions of this order are necessary if we are to progress
beyond perplexity. Hence, in his subsequent dialogue with the slave-boy, not only does
Socrates not share the slave’s perplexity himself, but he sets him a geometrical problem,
which is far easier to solve than, say, the definition of virtue.

The reason I say that Matthews’s approach is more that of a philosopher than a
historian is that he eschews close analysis of the texts on which he bases his reflections.
He does from time to time engage with the views of other scholars, to clear the ground
for his own view; but it has to be said that not all his positions on the relevant texts find
favour with historians of ancient philosophy. Nevertheless, by categorizing this book as
a work of philosophy rather than history, I mean to imply that its main interest is not in
its interpretation of ancient texts, but in its raising issues and seeking to reinstate per-
plexity as a valid philosophical stance. From time to time in the book Matthews breaks
off to imagine a philosopher in the classroom, struggling with a knotty problem, and
inducing open-minded perplexity about the issue in his students as well as in himself.

These asides reveal Matthews’s predilection. He infinitely prefers the Socratic approach
to perplexity than that found in the middle or later dialogues, or in Aristotle. He thinks
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that Socratic perplexity is important, and not just as a spur to resolve inconsistencies in
one’s thinking or one’s life. Perplexity is the origin of philosophy (as both Plato and
Aristotle said), and one of philosophy’s important jobs is to make us see that in many
crucial areas matters are problematic and unclear. However, philosophy cannot consist
of just perplexity; there is also a place for attempting to resolve problems (as in Plato’s
middle period) and for the dispassionate, midwifery approach to perplexity of the later
dialogues.

As well as being a short book, I felt that this was rather a slight book, given
Matthews’s stature as a philosopher – something of a pot-boiler, perhaps. Nevertheless,
it is full of interest, and shows how mature reflection on ancient texts can continue to
stimulate thoughtful responses.

St Martin, Cornwall, UK Robin Waterfield

Aquinas and Analogy. By Ralph McInerny. Pp. x, 169, Washington DC, Catholic
University of America Press, 1996, £31.95.

Of the many subjects treated by Aquinas in his writings, perhaps the most frequently
discussed in contemporary scholarship is his notion of analogy. Since the middle of the
twentieth century especially, various monographs dedicated to Aquinas’s understanding
of this topic have been written by a range of scholars, including Lyttkens (1952),
Klubertanz (1960), Montagnes (1963), Burrell (1973), Mtega (1984) and Chavannes
(1992); and several article-length studies have been produced both by Thomists (such as
Clarke) and by historians of medieval logic (such as Ashworth). To this bibliography, of
course, must be added the name of Ralph McInerny, whose most recent offering on the
subject, Aquinas and Analogy, encapsulates and continues some of his earlier work in
this field, most notably that which was published in The Logic of Analogy (1961) and
Studies in Analogy (1968).

As with many of the books and articles mentioned above, McInerny’s reading of
Aquinas on analogy is revisionary in character and seeks to challenge the interpretation
of it which was accepted as the standard one for roughly 450 years, having been
developed first by Cardinal Cajetan in his De nominum analogia (1498), and then faith-
fully handed down (mainly in scholastic philosophical manuals) to such twentieth-
century writers on the subject as Penido and Mascall. Indeed, until the early Fifties, the
only major challenge to the Cajetanian reading of Aquinas on analogy came from the
equally questionable interpretation advanced and defended by Francisco Suárez and his
later followers. Nowadays, however, hardly any living exponents of the Cajetanian
account of analogy can be found – thanks largely to the revisionist work of scholars such
as McInerny.

At the centre of Aquinas and Analogy are two main contentions, both of which are
directed against Cajetan. The first is terminological and concerns the relationship
between the Greek word α’ ναλογ ι′α, used by Aristotle, and those Latin adverbial cognates,
such as secundum analogiam and analogice, which were employed by Aquinas. To put
the matter succinctly, whereas Cajetan maintained that the true meaning of the Latin
term analogia, when used to indicate a mode of signification, was identical to the Greek
word α’ ναλογ ι′α, which denoted a relationship between two sets of two ratios (such as
‘a : b :: c : d’), McInerny regards any such identification as ‘controversial’ (p. 30) and
devotes Chapter Two to showing, on the basis of a close textual study of Aristotle’s use
of the term α’ ναλογ ι′α, why this is so. The conclusion towards which McInerny moves
is that ‘the Thomistic doctrine of analogous names has its counterpart in Aristotle,
though not in that terminology, and … Aristotle’s doctrine of analogy, when he is using
that term and its cognates, is not identical with the Thomistic doctrine of analogous
names (p. 31).
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One of the consequences of this claim is that Cajetan’s ‘analogy of proportionality’ –
based squarely upon the etymology of the Latin word analogia and considered for so
long to be the only true form of analogy in Aquinas’s works – is deprived of its
hegemony and the way is cleared for McInerny to reinstate (Chapters Three, Four and
Five) what he believes to be the basic logical account of the analogy of names in
Aquinas: ‘things are named analogously when they share a name that receives several
accounts and one of them is controlling or primary, a sign of which is that it enters into
the other accounts. The rule expressing this is that the proper meaning of the term, its
ratio propria, is found in only one of the analogates and the others are named with
reference to, by proportion or relation to, it’ (p. 114).

The second contention of Aquinas and Analogy is philosophical and concerns the
relationship between the logical and the real orders. In McInerny’s view, Cajetan’s
account of analogy rests upon a tendency, Platonic in character, to confuse things as
known and named by us with things as they exist outside of the intellect. According to
McInerny, this tendency to confuse the logical and the real orders and to assume that the
order of knowing reflects the order of existing things leads Cajetan to diverge from
Aquinas’s understanding of analogy in two main ways.

In the first place, it causes him to distinguish between kinds of analogous name on the
basis of whether that which is predicated analogously of many things exists in only one
of the analogates of which it is predicated or whether it exists in them all. For Cajetan,
an example of the first kind of name would be ‘healthy’, because although it is
predicated analogously of a human being, a meal and a pulse rate, health itself only
exists in a human being; whereas an example of the second kind of name would be
‘wise’, because not only is it predicated analogously of both Socrates and God, but wis-
dom itself is actually possessed by each of these analogates, although in different ways.
The first kind of analogous naming, Cajetan termed the ‘analogy of attribution’, while
he described the second type as the ‘analogy of proportionality’. For McInerny, however,
such a distinction is false: ‘the feature secundum esse of things named healthy analog-
ously is per accidens to their being named analogously’ (p. 11).

In the second place, Cajetan’s confusion of the logical and the real orders leads him
to claim that the ratio propria of an analogous word (i.e., its primary meaning) is
predicated, not simply and on every occasion of analogous predication of one analogate
alone (as Aquinas maintains in ST, Ia, q. 13, a. 6), but sometimes of several analogates.
So, for Cajetan, while the primary meaning of ‘healthy’ can be predicated only of a
human being (for only a human being can be actually healthy), the primary meaning of
‘being’ is predicated of both Socrates and God (since both of these realities exist). But,
as McInerny rightly points out, in making such a move, ‘Cajetan seems to have taken
ratio propria non invenitur nisi in uno to mean that the res significatur non invenitur nisi
in uno’ (p. 100), which is clearly symptomatic of a mind which has identified the logical
and the real orders.

As a sustained argument against an influential misreading of Aquinas’s teaching on
analogy, McInerny’s book is hard to fault. As a study of the development of the notion
of analogy between the 1270s and the 1490s, however, it is less rewarding. Although
primarily a work of philosophical criticism, Aquinas and Analogy would nevertheless
benefit its readers, I believe, by furnishing them with a contextual and historical
explanation for the mutation which occurred to the notion of analogy in the Latin West
between the time of Aquinas and the age of Cajetan. Indeed, McInerny himself recog-
nizes the importance of this matter: ‘that Cajetan often permits Scotist problematics to
guide his presentation of Thomas is well known, and it is often necessary to take this
into account to understand why he is taking up the questions he does’ (p. 28); and yet
McInerny supplies nothing of this important late-medieval background in order to
illuminate the topic of his book.

Overall, however, McInerny has produced a clearly written primer on the complex
topic of analogous signification. While its findings will come as no surprise to hardened
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scholars of this field, Aquinas and Analogy is nevertheless considerably more accessible
than its precursor, The Logic of Analogy, not only because of its improved style of
delivery, but also because translations have been supplied alongside the Latin texts,
which should help to widen the appeal of this work beyond specialists in the field of
medieval philosophy.

The Warburg Institute, London Jonathan Rolls

The Cambridge Companion to Ockham. Edited by Paul Vincent Spade. Pp. xviii, 420,
Cambridge University Press, 1999, £37.50/£13.95.

The word ‘companion’ in a volume’s title is now something of a code word, for collections
of essays promising fairly comprehensive coverage to make a particular theme or writer
readily accessible. William of Ockham (c. 1288–1347) is an obvious candidate for such
treatment, given his frequent appearance in discussions of medieval philosophy and
political thought. As one of the Franciscans who challenged Pope John XXII on the
poverty issue, and eventually defected to the would-be emperor Louis of Bavaria, he is a
significant historical figure of the first half of the fourteenth century. This collection of
fifteen articles breaks away from the customary patterns of the genre. The book appears
expressly in a series of companions to philosophy, and is aimed chiefly at philosophers.
Its stimulus is established in Alfred J. Freddoso’s contribution on ‘Ockham on Faith and
Reason’: ‘Analytic philosophers specializing in medieval philosophy have tended to focus
on those aspects of Catholic medieval thought that seem relevant to research programs
already established within the mainstream of contemporary academic philosophy … The
tendency … has been especially pronounced in the case of William of Ockham because
he is at his best when doing ontology and philosophical semantics, two areas that have
figured prominently in recent analytic philosophy and that seem safely removed from
distinctively Catholic beliefs’ (p. 326). That precisely philosophical focus, which dissects
Ockham’s thought primarily in relation to current academic debates, dominates the essays.
Technical jargon and assumptions of background awareness make many of these pieces
hard going for anyone from outside the discipline. Characteristic of the approach is the
insistence throughout on using abbreviated forms for Ockham’s works, in text and notes.

Yet, initially, the run-in is straightforward. The editor’s introduction lists Ockham’s
works and their dates of composition, indicating subsequent editions and translations.
The first main article is a useful preliminary discussion by William Courtenay of ‘The
Academic and Intellectual Worlds of Ockham’, which provides almost the only historical
context in the volume, and the closest approximation to a biography (bits of context
appear elsewhere, but almost by accident). Then Calvin G. Normore embarks on ‘Some
aspects of Ockham’s logic’, and the technical vocabulary and philosophical focus come
in with a vengeance. Subsequent essays verify Freddoso’s comment, dealing with issues
like ‘Semantics and Mental Language’ (Claude Panaccio), ‘Ockham’s Semantics and
Ontology of the Categories’ (Gyula Klima), or ‘The Mechanisms of Cognition: Ockham
on Mediating Species’ (Eleanore Stump). These are often densely argued pieces, and
clearly use Ockham’s thought to make their own contributions to contemporary debates
among linguistic philosophers. In consequence, that the thought is actually Ockham’s
sometimes seems merely accidental. Indeed, David Chalmers, dealing with the question,
‘Is there Synonymy in Ockham’s Mental Language?’, virtually pushes him to one side,
insisting that his own concern is with what Ockham ought theoretically to have said
rather than his actual arguments, and creating hypotheses about what Ockham might
have thought on certain issues if he had actually considered them.

This firm and advanced emphasis on philosophy still leaves room for some consider-
ation of other aspects of Ockham’s ideas. The non-philosophical works produced during
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the final decades of his life – the polemical and political writings against John XXII and
his successors – receive rather summary treatment in John Kilcullen’s piece on ‘The
Political Writings’. This assesses them at a level which many historians may find
unsatisfactory, leaving the sensation that a perceived gap is being filled as briefly as
possible. More enlightening is the comment on links between Ockham’s moral theology
and secular politics in A. S. McGrade’s contribution, on ‘Natural Law and Moral
Omnipotence’. Theology also has a look in, linking to philosophy in analyses of the
absolute and ordained powers of God. Freddoso discusses faith and reason, while Rega
Wood examines ‘Ockham’s Repudiation of Pelagianism’.

One thing evident from these essays is that Ockham still provokes debate. Elizabeth
Karger accuses others of getting him wrong (‘Ockham’s Misunderstood Theory of
Intuitive and Abstractive Cognition’) – but Stump specifically and firmly disagrees with
her. Wood’s piece forcefully challenges and refutes previous interpretations, while aware
that mud tends to stick. Marilyn McCord Adams discusses ‘Ockham on Will, Nature,
and Morality’, but has little time (or perhaps space) for detailed refutations: ‘Recent
critics are simply wrong’ (p. 263).

Philosophers and theologians will certainly find meat here. Others, however, will
probably find most of these essays fairly indigestible.

University of Birmingham, UK R. N. Swanson

Regulae ad Directionem Ingenii: Rules for the Direction of the Natural Intelligence
(Studies in the History of Ideas in the Low Countries). By René Descartes; edited
and translated by George Heffernan. Pp. 278, Amsterdam, Rodopi, 1998, $22.00.

Without doubt, Descartes’s Regulæ is amongst the pre-eminent texts of Western phil-
osophy. Leibniz went to great lengths to secure a copy of them – indeed, in the absence
of the original manuscripts, his is one of the earliest extant copies we have. Heidegger
said of the Regulæ: ‘Only someone who has really thought through this relentlessly
sober volume long enough, down to its remotest and coldest corner, fulfils the
prerequisite for getting an inkling of what is going on in modern scientific knowledge’
(Die Frage nach dem Ding [Tübingen, Niemeyer, 1962], p. 77). If one of the most
important, it is also one of the more neglected corners of thought. Although the Regulæ
have been available in various English translations, and notably in a good, if somewhat
more colloquial, translation in the first volume of the Cottingham edition of Descartes’s
works (The Philosophical Writings of Descartes [Cambridge University Press, 1985,
1993]), nevertheless the publication of this bilingual translation is a welcome addition
to Cartesian scholarship.

The Regulæ were first published in Dutch translation in 1684 as Regulen van de
bestieringe des verstants, following Descartes relocation to the Low Countries, and it is
this that is the pretext for the publication of this translation by Rodopi in the series
Studies in the History of Ideas in the Low Countries. They were first published in the
Latin in which they written, edited by de Raey, in 1701 (Amsterdam, P. and J. Blæu), some
fifty years after Descartes’s death.

This is the third of George Heffernan’s scholarly and careful translations of Descartes’s
most important works, the other two being Descartes’s Meditationes de Prima Philo-
sophia: Meditations on First Philosophy in 1990 and Discours de la méthode: Discourse
on the Method in 1994. The first two were published in the United States by Notre Dame
University Press, but in fact the three share a common form, and I would hope that
he intends to follow them with a similar translation of the Principia Philosophiae. In
each case the English translation is accompanied by the original text in Latin (for the
Regulæ and Meditationes) or French (for the Discours). Heffernan also includes the
French of the short excerpt from La Logique ou l’art de penser by Arnauld and Nichol
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which constitutes a possible paraphrase of the missing section of question XIII in an
Appendix. The work itself is short, comprising only seventy-seven pages in English,
themselves shortened by Heffernan’s detailed philological and critical footnotes. It is
also unfinished, so that only eighteen of the projected thirty-six regulae or rules exist
complete or nearly so, with three more existing only as titles, and the rest completely
absent. It represents the earlier thought of Descartes, having been finished by 1628,
although most likely begun perhaps even ten years earlier.

Heffernan has attempted to reconstruct the text through appeal to earlier texts, and in
particular Leibniz’s unpublished text of 1678 (the ‘Hanover’ manuscript) and de Raey’s
1701 (‘Amsterdam’) edition. He notes that ‘no systematic attempt has been made to
determine “in principle” which edition “in general” is better. Rather, the procedure has
been to try to decide – in particular – what works better’ (p. 53). He says ‘the editorial
choices have usually been based, not on correspondence, but on coherence’ (p. 51). This
would be a risky business, were it not for the fact that he has invariably drawn attention
to problematic passages in the footnotes, and indicated which manuscripts have been
privileged in each re-construction of the text (there are about five which he consults
closely, whilst noting the other scholarly editions, and clearly following closely the
editorial policies that underpinned them). The result is a text which is both readable for
the student, and potentially re-constructable in alternative ways for the more earnest
philologist.

Much of the Introduction which concerns the philological provenance and history of
the text is useful and informative, and it is worth saying that Heffernan properly locates
Descartes within the wider Continental tradition in which he stands. This means that he
presents Descartes to us with a view to his reception by his most important (and, in the
case, perhaps, of Feyerabend, sometimes more improbable) French, English and German
commentators. He does not, therefore, reduce this work to the contextless rubble of
argumentation that too often passes for English-speaking academic consideration of
philosophical works. The textual notes, index, glossary of Latin and English terms and
selective bibliography all make this a useful scholarly resource. Nevertheless, the
commentary on the text is of variable quality, and I couldn’t help feeling that in places
the summaries were better truncated for the sake of the arguments of the rules them-
selves. Heffernan’s parades of etymologies and his sometimes forced style (it is now rare
to find a sentence allowed to end ‘thereof’) do, however, point to his solicitude for
language and syntax; in this sense the very skills that impoverish his commentary enrich
his translation.

I wish many more European philosophical texts appeared in bilingual English editions
like this one. The importance of having access to texts in their original languages is
pressed on me more and more, especially as I come to teach from them. Why a phil-
osopher chooses this word and not that one; what the genealogy of the word she or he
chooses is; and what the history of translation and interpretation of these chosen words
is; all are of central importance in understanding a work. I find myself struck when
giving even a cursory glance at translations of older works undertaken even a century
ago, not just how distant is the world in which the work itself spoke, but also how
different the inferences drawn from that work have been with the distance of just a
hundred years. The perspicacious scholar needs constantly to be reminding him or
herself of the difficulties and traps presented by reading an older work which has been
rendered into a more contemporary idiom. Too often translations supply resolutions to
lacunæ in texts where the difficulties encountered are in fact the keys to understanding
what the author thought. Having the text in the original language means at least one is
aware what gaps there are, and what difficulties are there to be overcome.

I have only one gripe about this otherwise well-presented book, and that concerns the
lacquered paper on which it is printed, which makes the print too fine and the surface
shiny. In consequence, reading the book under a desk-lamp or any direct light source is
awkward, and yet reading in dim light is almost impossible.
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Heffernan repeats one phrase several times in introducing the Regulæ: ‘every 
text has a context’. If occasionally inclined to fussiness, Heffernan has nevertheless
provided a generous and scholarly modern context to Descartes’s work. We are indebted
to him.

Heythrop College Laurence Hemming

Introduction to Phenomenology. By Robert Sokolowski. Pp. ix, 238, Cambridge
University Press, 2000, £11.95/$18.95.

Phenomenology purports to study human experience and the way reality discloses itself
to humans in and through such experience, attempting to restore the sense of philosophy
found in Plato. Sokolowski understands phenomenology to be reason’s self-discovery in
the presence of intelligible objects. Phenomenology is a significant philosophical
movement because it deals so well with the problem of appearances which has been an
issue in philosophy at least since the time of the Sophists, who manipulated appearances
through the magic of words. Sokolowski presents to the reader a clarification of what it
means to let things appear for us and to be the dative for their manifestation. This book
not only introduces us to the basic themes in phenomenology but also invites the reader
to enter into philosophical thinking itself.

Sokolowski begins by discussing the notion of ‘intentionality’ which may be summed
up in the slogan ‘consciousness is always consciousness of (or an experience of) some-
thing’. This means that every intending has its intending object, or that every act of
consciousness (or every experience) is correlated with an action. Intending, therefore,
refers to the conscious relationship we have to an object. The doctrine of intentionality
is the answer of phenomenology to what Sokolowski calls the egocentric predicament of
the Cartesian, Hobbesian and Lockean traditions which assert that consciousness involves
awareness simply of ourselves or of our own ideas.

Sokolowski distinguishes between the natural attitude and the transcendental or pheno-
menological attitude. The former refers to the focus we have when in our original,
world-directed stance we intend facts, objects or situations. The shift into the phenom-
enological attitude, on the other hand, makes us into philosophers. The latter involves a
disengagement from the natural attitude and a reflection on everything in the natural
attitude, including the underlying world belief. To move into the phenomenological
attitude allows us to reflect on what it means to be a participant in the world and in
manifestations.

This movement from the natural attitude to the phenomenological attitude may be
termed the phenomenological reduction. It involves the ‘epoche’, or the neutralizing, of
our natural intentions that must occur when we reflect on those intentions. To enter into
the phenomenological attitude is tantamount to ‘bracketing’ the world and everything in
the world, i.e., we suspend our beliefs or we consider them precisely as intended by an
intentionality in the natural attitude: for example, if a remembered object, we consider
it now as remembered. To ‘bracket’ means to retain exactly the modality and the mode
of manifestation that the object has for the knowing subject in the natural attitude.

Sokolowski distinguishes between what he calls ‘mundanese’ and ‘transcendentalese’.
We can make a proportion to understand the distinction between the two. Mundanese is
to transcendentalese as natural experience is to philosophy. It should be noted that
transcendentalese has its own technical vocabulary with terms such as ‘noema’ and
‘noesis’. Noema means whatever is intended by the intentions of our natural attitude
such as a mathematical entity, a material object, a picture, a person or a word looked at
from the vantage-point of the transcendental attitude, i.e., as bracketed by the transcen-
dental/phenomenological reduction. In sum, the noema refers to the object itself looked
at from the philosophical point of view.
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Noesis, on the contrary, refers to the intentional acts by which we intend such things
as judgings, empty or filled intentions, perceptions, remembrances and signifying acts
considered from the phenomenological perspective. In other words, noesis reflects on
those acts of consciousness after they have been suspended by the phenomenological
‘epoche’. Sokolowski argues that the doctrine of the transcendental reduction gives a
new understanding of how philosophy relates to the pre-philosophical life/experience.
Phenomenology validates the truth of the pre-philosophical life with its insistence that
the exercises of reason carried out in the natural attitude are both true and valid.
Sokolowski suggests that the distinction between the natural and the transcendental
attitude, the doctrine about the famous ‘epoche’, the idea of neutralizing the intentions
in the natural attitude and the role of the world and world belief, clarify what it means
to adopt philosophical detachment and to do philosophy full speed ahead.

Sokolowski provides us with a well-informed introduction to most of the key terms in
Husserlian phenomenology in addition to the ones noted above: intentionality, tem-
porality, eidetic intuition. One also finds in this book a perceptive exposition of three
structural forms that appear as constants in phenomenological analysis: the structure of
parts and wholes, the structure of identity in a manifold and the structure of presence and
absence. In the final chapter Sokolowski shows us how phenomenology fits into the pre-
sent philosophical scene in terms of modernity, postmodernity, and Thomism. The
Appendix gives us an aperçu of phenomenology during the last century, starting with its
origins in Husserl, the second stage with Husserl, Heidegger and Scheler, phenomenology
in France and other countries and a brief word about hermeneutics and deconstruction.

I am surprised that this book contains no footnotes. Instead, we have a Select
Bibliography which contains some of the best secondary literature on phenomenology
written during the past twenty-five years. I believe that two reasons account for the lack
of footnotes. One, this book was originally written as lecture notes for students who may
have been put off by the scholarly apparatus. Two, the author is not interested in tracing
the use of key phenomenological terms in Husserl or other phenomenologists. Rather,
his intention is to use phenomenological terms directly, showing that they are dynamic
and still have life in them today.

This is the clearest statement of phenomenology in any language available today. This
book will appeal both to beginners and veterans in the study of phenomenology. It would
be an ideal textbook in a course that introduces students to phenomenology, yet its use
of examples will help scholars understand better the subtleties of phenomenological
thought. This book solidifies Sokolowski’s reputation as the leading interpreter of Husserl
in the United States.

Auburn University, Alabama Richard Penaskovic

Discourse and Knowledge: Defence of a Collectivist Ethics. By Janna Thompson. Pp. v,
155, London and New York, Routledge, 1998, £12.99.

This is an extremely able and well-written book, which I hope and expect will be widely
discussed among philosophers. Nearly everyone would admit that, in cases of moral
disagreement, it is a wise course for the disputants to try, by talking and listening to one
another, to come to a position which takes all the differing viewpoints into account. But
the author goes further than this; according to her, as a matter of epistemological
principle, the position that disputing parties arrive at, which takes each individual view-
point into account, is what is good or morally right. She contrasts with this, following
Jürgen Habermas, the ‘monological’ view that it is possible, at least theoretically, for the
individual herself to work out what is morally right in cases of difference between
herself and others; but she accuses Habermas of not being thorough or consistent enough
in the application of this insight.
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Thompson makes much of the notoriously obstinate refusal of many moral issues to
be settled by rational discussion; as she says, this has led many to reject ethical realism,
or indeed the very possibility of a rational approach to moral thought and argument. One
may contrast differences in colour perception, which virtually always turn out to be due
to deficiencies in one or other of the perceivers, or problems about the medium through
which they perceive. Yet most of us are very reluctant to conclude that there is just no
truth of the matter where moral beliefs are concerned, and continue to try to argue
against the views of those who differ morally from ourselves. We are somehow unwill-
ing to acknowledge, say, belief in the wrongness of genocide, or of the torture of children
for fun, to be just a matter of taste.

One thing moral disagreement does, as the author says, is to create a tension between
what she usefully calls the ‘inside’ and ‘outside’ perspectives on moral judgment. Most
of us assume as a matter of course that some of our moral judgments are rationally just
as well-founded as most of our ordinary empirical judgments of fact. And yet we discover,
often to our consternation, that there are intelligent and conscientious individuals who
disagree with us about them. So we are apt to stand back from our moral convictions, and
take an ‘outside’ view of them as no more true than those which contradict them. The
effect of this is ‘to undermine the strength of our convictions or the good faith with which
we hold them’ (13). (It is perhaps no wonder, at this rate, that Martha Nussbaum and
others have expressed alarm at the tendency of instruction in moral philosophy to under-
mine in students not only particular moral convictions, but moral conviction as such.)

According to Thompson, ethical collectivism provides a means of defending our ‘inside’
views of moral judgment from the assaults of non-rationalism and extreme relativism. It
does this, however, only at the price of some assumptions which we tend to make when we
consider our moral judgments only from the ‘inside’. In particular, it leads us to admit
that we may be mistaken as to what our unaided individual reason can do, and so about
the authority to which our own judgment can aspire. However, it confirms that our indivi-
dual judgments make an essential contribution to the determination of what is actually
good or right. We can indeed transcend our individual points of view; but no individual can
even in principle, as ‘monologists’ would hold, do this for herself: ‘A truly rational and
impersonal view can only be obtained by giving all the rational but limited views of
individuals equal weight in a construction that incorporates aspects of all of them’ (p. 67).

In the opinion of the reviewer, each of the main competing theories of ethics comes
from selecting a particular principle which has proved useful in settling a variety of
moral disputes, and setting it up as universal and exclusive. One excellent reason for
thinking an action or policy good is that the general sum of happiness is increased by it,
or the overall load of misery lessened; hence the plausibility of utilitarianism. But
occasionally, an action can increase the sum of happiness, and yet be grossly unfair in
its results; and that this would generally be taken to weigh against its goodness renders
plausible a Kantian or contractarian approach. It is largely due to conflict between the
implied criteria that some moral disputes appear in principle impossible to settle. The
same general point applies to what is argued by Thompson. Certainly it is often a good
idea to invite opposed parties on a moral issue to construct a solution which takes each
of their positions into account. But I cannot see why this should give ‘collectivism’ an
edge over other prevalent ethical theories.

Calgary, Canada Hugo Meynell

Virtue Ethics and Moral Education. Edited by David Carr and Jan Steutel. Pp. xvii, 263,
London, Routledge, 1999, £50.00.

This collection of seventeen essays brings together two related but often mutually
uncommunicative professional communities, mainstream philosophers and educational
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philosophers. The first group is represented here by Paul Crittenden, Nicholas Dent,
John Haldane, Bonnie Kent, Joel Kupperman, Nancy Sherman, Michael Slote and James
Wallace, while the second group is represented by Eamonn Callan, David Carr, Joseph
Dunne, Ben Spiecker, Jan Steutel and Kenneth Strike. Randall Curren stands in both
camps. The perspectives then are those from North America, Britain, Ireland, Holland
and Australia and they focus on the potential relevance of virtue ethics for the practice
of moral education.

The book relies on two (reasonable) assumptions. First, an exploration of the way
philosophical theories (here virtue ethics) in the light of their implications for moral
education opens up features of these theories that might otherwise have been over-
looked, thereby revealing both strengths and weaknesses. Second, teachers need to
grapple with the philosophical underpinning of an approach to moral education; other-
wise such an approach is likely to be confused and ineffective. In coming to understand
a theory it is important to clarify what ‘bite’ or purchase it might have for policy and
practice, here, for example, the aims of moral education and the methods adopted to
achieve these aims. It is also necessary for teachers, in their search for appropriate
strategies and effective approaches to the complex task of moral education, to examine
carefully the expectations about human nature, motivation and flourishing that are built
into (or that flow from) the theories from which they borrow. If, behind the adoption of
every new technology, there is the possibility of importing a particular (and unacknow-
ledged) worldview, then behind the adoption of any particular form of moral education
one may find oneself relying on a philosophy that either is unwarranted or that clashes
with one’s central values and understanding of life and its goods.

Virtue ethics is associated more closely with an aretaic, rather than with a deontic,
emphasis in morality. The latter is concerned with our obeying or refusing the obli-
gatory, the prohibited and the permitted; it is about identifying what is right, what is our
duty, an evaluation of actions. The former focuses on what we think is good or excellent;
it evaluates persons, including their intentions, motives and character. Virtue ethics is
considered in relation to the shaping of behaviour, the making of decisions and the
pattern of one’s life as a whole. Cognitive development, dispositions and the construc-
tion of character all receive attention. Role modelling, emotion, imagination, habit,
struggle, as well as moral reasoning and intellectual practices and skills that come from
domains other than the moral – all are allotted a role in moral growth. Virtue ethics is
distinguished from values clarification, the conveying of moral content, character
education, an ethic of care and utilitarianism. Intrinsic moral virtues (constitutive of the
moral life) and instrumental moral virtues (necessary accompaniments to it) are con-
sidered; in the first category we find justice, benevolence and honesty, while in the
second category we need courage, self-control and perseverance.

An interesting theme that emerges from several essays is the balance to be struck in the
moral life between sensitivity to the particular and one’s grasp of universal principles. In
moral decision-making, we need to discern the unique demands of this situation as well
as allow for the important role played by reliability and consistency in the construction
of an environment that is conducive to moral life. In the light of this theme, the book
might well be sub-titled, not entirely facetiously, ‘beyond Kohlberg and back to
Aristotle’. For many of the contributors, Kohlberg is the discredited villain and Aristotle
the restored hero. Kohlberg is shown to have misrepresented the respective roles of habit
and reasoning in Aristotle and to have lacked the richness of the Greek philosopher’s
treatment of the integral relationship between practical wisdom and moral virtues.
Phronesis as a way of mediating between more generic, habitual knowledge and the
particularities of any given action-situation is examined by Joseph Dunne, who has
written at length (and magisterially) about this elsewhere (Back to the Rough Ground,
University of Notre Dame Press). Aristotle’s view of friendship, philia, (with its asso-
ciated notions of affiliation and identification) is also shown to be central to character
development and the combining of the affective and the cognitive in our moral lives.
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Several other important themes stand out. One, brought out well by Kent, is the focus
on ordinary goodness, rather than on heroic virtue, in motivating us to become more
moral. A second is the embeddedness (and reliance on tradition) of moral agency. Such
an emphasis offers a healthy counter-balance to many discussions in ethics and moral
education. Too often moral decision-making is considered as if it were a solitary,
isolated and individualistic activity, instead of being one that is deeply affected by our
social surroundings, our previous decisions and the very ‘tools’ we use to identify
priorities and values. Finally, Strike provides an intriguing discussion, one with
important implications for moral education in schools, on the teacher as exemplar and
elder and the essential place of trust within the learning process. He argues convinc-
ingly that, in the early stages of learning, trust substitutes for understanding and that it
functions as an epistemological bridge (p. 225). In his chapter on trust and traditions
Strike emphasizes that trust in the teacher (and the school) has to come, not only
from students, but also from their community. He ends by posing the challenging
question: ‘how can we make praiseworthy traditions more important in the education
of our children while appropriately respecting the diversity of traditions?’ (p. 236).

St Mary’s College, Twickenham, UK John Sullivan

The Common Things: Essays on Thomism and Education. Edited by Daniel McInerny.
Pp. x, 281, Washington DC, distributed by the Catholic University of America for
the American Maritain Association, 1999, £11.95.

Through a retrieval of the thought of Jacques Maritain (1882–1973) the twenty-three
essays in this book seek to demonstrate the continuing relevance of the Thomist
philosophical tradition to an understanding of the purposes, nature, scope and practice
of education, especially higher education in a Catholic setting. Both Aquinas and
Maritain are enjoying a revival of scholarly interest in their work. It is now recognized
that, far from being articulators of a narrow, uncritical and unduly ideological defence
of an outdated Catholicism, they each offer penetrating insights into the conditions of
knowledge, into human nature and into key aspects of our social life. Their subtle
analyses require and deserve a nuanced response from scholars from many disciplines,
not least from those with an interest in education.

If I have properly understood the intention behind the book, the title The Common
Things is meant to refer to considerations, priorities, values and concerns that arise in
the course of anybody’s life and in the processes of education, however this is approached.
That is, the starting-point is not the special world-view of a Catholic Christian. The
implication is that the two thinkers, Aquinas and Maritain, although they happen to stand
within the Catholic tradition, have things of value to say to educators from any world-
view. While the desire to be inclusive and to avoid sectarianism is admirable, I do not
think that the book is equally successful in addressing two slightly different tasks: first,
offering some prescriptions (derived, directly or through subtle reinterpretation, from
Aquinas and Maritain) for the educational enterprise in general; second, offering a
critique of the current state of Catholic higher education in particular. These two tasks
may well be closely connected, but they are insufficiently distinguished here.

Most of the essays are written by philosophers. It is unfortunate that, for all their worthy
credentials in this field, and despite the fact that these contributions are complemented
by experts in theology, science, English, languages, law and government, the editor has
not included perspectives from scholars who are specialists in the field of education.
This could possibly account, at least partially, for the deficiency described above. The
book would have been more effective if its focus had been more explicitly educational,
as the reader is led to expect. With the exception of McInerny’s contribution, most of the
chapters in the second half of the book could, with profit, have been omitted to allow
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space for clearer connections to be established between education and the thought of
Aquinas/Maritain.

As might be expected from a Thomist perspective, there is a sustained and searing
critique of some aspects of the Enlightenment: for example, a restricted notion of
rationality, a distorted sense of freedom, the exclusion of revelation, the harmful effects
of scepticism, relativism and nihilism, together with the individualism that accompanies
some forms of democracy and the naturalism that is part of scientism. Major debating
partners of the authors include John Henry Newman, Allan Bloom, George Marsden and
John Paul II.

For considering how a Thomist perspective can offer valuable insights into education,
six contributions are especially helpful. Benedict Ashley provides a powerful intro-
duction, demonstrating the interconnections between metaphysics, morality and
spirituality and showing how these have a bearing on education as a formative and
holistic activity. He argues that the disciplines of study should be differentiated yet co-
ordinated in order to illustrate truth, beauty and goodness. John Palms brings out the
potential contribution of the university to the common good. For this to happen,
universities have to move beyond a specialized and fragmented curriculum, and move
away from a narrow interpretation of rationality, with associated damaging emphases on
pragmatism, quantification, agnosticism and individualism. Alice Ramos constructively
draws on Neuhaus and Ratzinger to bring out respectively, first the difference between
a theology that is accommodating to our liberal culture and one that adopts a ‘crisis’
perspective, and secondly, the essentially close connection between the theologian and
the Church. An accommodating theology seeks a synthesis with contemporary culture;
it adopts a basically positive stance toward the world, which it assumes is, in essence, a
friendly place. A ‘crisis’ theology assumes the basic hostility of the world to the Christian
message and an essential incompatibility such that efforts to establish a synthesis
between Christian theology and modern culture are potentially sources of temptation
and danger to faith. For Ratzinger, full access to the truth requires the perspectives
opened up through worship. Devotion and enquiry are mutually reinforcing. A theologian
should display both a scientific and methodological rigour and a willingness to
participate in the prayer and life of the church community. Thus (Ramos): ‘The greater
the conversion of the theologian, the greater his (sic) penetration into truth … the more
the theologian is himself interiorly transformed, the more he will be able to transform the
souls of those whom he teaches’ (p. 47).

McLaughlin offers a pessimistic reading of Catholic higher education, outlining a set
of what he sees as self-destructive policies, a disconnection between religion and the
academic life and the removal of explicit religious influence on classroom exchanges.
Whether one agrees with his diagnosis or not, those concerned for the future health of
Catholic education should attend carefully to this essay. McInerny succinctly retrieves
Maritain’s still relevant thinking on the dynamics of education, where the vitality of the
student meets the activity of the teacher. He reminds teachers of their task in awakening
the inner resources and aspirations of students and in liberating their spiritual nature.
Reichberg’s essay on studiositas – or the vigorous application of the mind to something
– merits close attention by all those who care about the epistemological conditions and
moral qualities required for effective learning – in any institution.

St Mary’s College, Twickenham, UK John Sullivan

Pragmatic Liberalism and the Critique of Modernity (Modern European Philosophy).
By Gary Gutting. Pp. ix, 198, Cambridge University Press, 1999, no price given.

Gary Gutting’s recent addition to the series Modern European Philosophy is a well-
deserved treatment cum comparison of three highly engaging contemporary
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philosophers: Richard Rorty, Alasdair MacIntyre, and Charles Taylor. Each, Gutting
shows, has a ‘distinctive and essential approach to issues fundamental for contemporary
philosophy’ (pp. 5–6). What makes these three especially important for Gutting’s study
is that all three significantly contribute to the topic of modernity – whether as detractor
(in the case of MacIntyre) or through analysis (Taylor). Rorty, for his part, aids Gutting’s
own development of the Enlightenment ideal, described as pragmatic liberalism. His study
of these prominent philosophers is divided into three respective parts. The concluding
section, entitled ‘Reflections’, is Gutting’s own developed thoughts on pragmatic liberalism.

In his lucid introduction to ‘the question of modernity’, Gutting tries to see what sense
can currently be made of the term ‘modernity’. Its best known sense, that of the modern
age, is Kant’s description of enlightenment. For Kant, ‘enlightenment means a rejection
of the “self-incurred tutelage” of humankind’ (p. 2). From here Gutting wishes to
navigate between two extreme developments of the enlightenment ideal: scientistic
modernity – where science is seen as the only choice for rational authority; and, philo-
sophical modernity – the view that there is such a thing as philosophical rationality
which grounds science and/or ethics. The ‘plain term “modernity” ’, Gutting’s preferred
view, ‘combines a rejection of religious and (nondemocratic) political authority with an
acceptance of scientific results as deliverances of reason’ (p. 3).

Gutting begins Part I by dealing with a number of important themes central to Rorty’s
metaphilosophy: representations, questions of knowledge, justification, truth, Davidson’s
influence on Rorty, and the status of science, ethics, and liberal ironism. All, in some
way, form ‘the rudiments of pragmatic liberalism’. Despite Gutting’s sympathetic
reading of Rorty’s metaphilosophical position, his worry is that Rorty’s view tends
toward a misleading decisionism and an exaggeration of the value of moral pluralism.
Gutting nevertheless regards Rorty’s work as ‘one of the best starting-points for contem-
porary philosophical reflection’ (p. 7). Gutting understands that pragmatic liberalism, as
informed by Rorty, is not the only alternative for those seeking a replacement to modern
epistemology and morality. Those who are uneasy ‘with the ethical naturalism of prag-
matic liberalism may be more inclined to MacIntyre’s call for a return to the Aristotelian
tradition or to Taylor’s development of modern Augustinianism’ (p. 67)

The first choice, elaborated in Part II of Gutting’s treatment, is entitled ‘Alasdair
MacIntyre: A Modern Malgré Lui’. In this section Gutting elaborates MacIntyre’s
critique of liberalism. While MacIntyre and Gutting’s pragmatic liberal agree that the
‘Enlightenment project’ has not been able to provide philosophical foundations for
liberalism, the ‘pragmatic liberal maintains and MacIntyre denies that there is a viable
form of liberalism without philosophical foundations’ (pp. 69–70). In the seven sections
of this chapter, Gutting explores MacIntyre’s version of the Aristotelian tradition, vis-à-vis
pragmatic liberalism. Gutting admits that pragmatic liberalism can learn from MacIntyre’s
position. But most importantly, while MacIntyre’s critique presents many challenges,
quite despite himself, ‘his embedding of ethical practices in traditions provide an essen-
tial enrichment of pragmatic liberalism’s ethical views’ (p. 70).

Part III is devoted to Charles Taylor, whom Gutting refers to as an Augustinian
modern. In comparison to MacIntyre, Taylor is, as well, pessimistic over the adequacy
of the moral sources derived by the Enlightenment project of modern philosophy. But
unlike MacIntyre, Taylor is more optimistic about ‘their richness, power, and even
inevitability’. And so, drawing largely upon Taylor’s Sources of the Self, Gutting, in
this section, deepens ‘pragmatic liberalism’s view of the self with the resources on
nineteenth-century romantic naturalism and seventeenth-century literary modernism’ 
(p. 113). There are a number of issues Gutting covers in this section on Taylor. Some of
the divisions are entitled: ‘Taylor’s Historical Project’, ‘The Primacy of Everyday Life’,
and ‘Taylor’s Critique of Naturalism’. Gutting’s treatment of Taylor’s multifaceted
views is a respectful, in-depth analysis. But he is not convinced that Taylor is right in
thinking that ‘our moral experience requires an irreducibility of values to human desires
inconsistent with ethical naturalism’ (p. 161).
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In the final section of this study, thirty pages in length, divided into two parts, Gutting
elaborates his own understanding of pragmatic liberalism. The first part, entitled
‘Recapitulation’, nuances how pragmatic liberalism is to be compared and contrasted to
the Enlightenment values of human freedom and natural happiness, and how it accounts
for the success of modern science. Harkening back to Rorty’s understanding of truth and
objectivity, Gutting discusses his own sense of ‘humdrum realism’. In the second part,
‘Metaphilosophical Coda’, Gutting situates liberal pragmatism within the analytic/
Continental debate – a dichotomy he sees as ‘awkward and oversimplified’ (p. 189). He
rather opts for the description of ‘three major philosophical approaches’ (p. 189). While
Gutting’s analysis of Rorty, MacIntyre, and Taylor is an invaluable study, many will be
caught up in this final section. Not only does it complement the proceeding chapters, it
merits its own book-length treatment.

University of Waterloo, Ontario, Canada G. E. Dann

Social Welfare and Individual Responsibility: For and Against. By David Schmidtz and
Robert E. Goodin. Pp. xviii, 222, Cambridge University Press, 1998, £30.00/£10.95.

This volume is from the series entitled ‘For and Against’, published by Cambridge
University Press under the general editorship of R. G. Frey, Professor of Philosophy at
Bowling Green State University, Ohio and co-author of the only other current volume in
the ‘For and Against’ list, Euthanasia and Physician-Assisted Suicide. Each volume
brings together two opposing views of a contentious philosophical issue that has
direct consequences on politics and society. In the case of the volume under review,
the two essayists set out their conflicting views on the role of the state and the
individual in providing individual and community welfare. Both essays are excep-
tionally clear, and the authors have gone to impressive lengths to avoid unexplained
jargon or to assume significant prior knowledge of the issues. At the same time, they
have not sought to ‘dumb down’ their subject and the book’s arguments are presented
with considerable rigour.

David Schmidtz, Professor of Philosophy and Joint Professor of Economics at the
University of Arizona, opens the volume with an essay that promotes the role of
responsibility, taken and held by individuals, as key for the mutual benefit of society.
‘What helps poor people’s children in the long run’, Schmidtz argues, ‘is the same thing
that helps poor people in the short run – internalized responsibility, and the synergistic
combination of self-reliance and spontaneous mutual support that goes with it’ (p. 95).
For Schmidtz, society (by which he usually means society in the United States) is con-
tinually progressing: the economy is not leaving the poor behind. Central to this pro-
gression, Schmidtz believes, is the owning of property and the creation of structures
that enable men and women to take responsibility for their own destiny. Schmidtz is
particularly interested in the example of North America’s first permanent English
settlement, Jamestown. Here, land was held and managed collectively, and the colony’s
charter guaranteed to each settler an equal share of the collective product regardless
of the amount of work they had personally contributed. Infamously, the Jamestown
colony failed and hundreds died. Such a society is in contrast to a society that, for
example, regulates its social welfare through friendly societies (‘internalizing responsi-
bility in a collective sense’, p. 79), a means of providing for the whole community that
Schmidtz applauds.

Robert Goodin, Professor of Philosophy at the Research School of Social Sciences,
Australian National University, approaches these issues from a different starting point.
His first chapter explores the broad policy context in which welfare has been debated in
recent years, again, mainly in the United States. He pays particular attention to the
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treatment of single mothers by legislators and suggests that ‘arguments against the wel-
fare state couched in high-minded terms of ‘personal responsibility’ are often, quite simply,
arguments in bad faith. Indeed, he proposes that the harsh treatment of welfare mothers
under recent US law is primarily driven by a racist agenda.

His second chapter studies some key concepts in welfare debate (such as ‘self-
reliance’) and asserts the importance of sharing responsibility for one another’s welfare
rather than making a sharp distinction between self-reliance and dependence on the
state. He goes on to propose a ‘task oriented’ approach to shared responsibility that asks
first of all, how are we to make this better? and not, whose fault is this? He then sets out
his arguments in favour of certain forms of collectivization. Engaging directly with
Schmidtz’s argument, he proposes that underwriting by the state of welfare is more
effective and more just than underwriting by friendly societies. In the excellent chapter
that follows, he examines the problems of using punitive benefits systems for deterrence
purposes, and he suggests that such systems usually affect the ‘blameless’ more than
the ‘guilty’. Finally, he proposes what he describes as ‘reduced communitarianism’ as
the solution to social welfare. ‘Self-styled communitarians say that individuals have to
be social in nature, [whereas he claims] … merely that they can and most typically want
to be’ (p. 194).

Both of these essays are lucid and examine their subject with learning, thoughtful-
ness and erudition. There is room in the basic concept of the book’s design (two
philosophers in debate) to be expanded such that each writer engages more directly with
the other’s argument and issues. And there is room in this volume for the arguments
themselves to be more readily translated to a UK audience (not all of the US welfare
benefits system is comparable, for instance, to that in the UK). However, without doubt
this is a useful and thought-provoking volume and an impressive début to the series.

London Chris O’Gorman

The Market Economy and Christian Ethics. By Peter H. Sedgwick. Pp. xii, 324,
Cambridge University Press, 1999, £37.50/$59.95.

Peter Sedgwick’s book is the fourteenth in the series New Studies in Christian Ethics –
a series which, in my own work, I have found consistently useful. For that reason, 
I began confident that this publication would be as rewarding as its predecessors.
Sedgwick looks to create a theological account of the human being as consumer, worker,
and participant in modern society. He sets out to do so by analysing: why consumption
matters so much in modern Western society; the meaning of work; and how human
identity is fashioned in the global economy. He also wants to hold together an account
of social justice with a theology of society, finding the justification for a theological
ethics in an account of why theologically things may be said to be the way they are. This,
he believes, will lead into a social ethics which is more in dialogue with systematic
theology than has been the case with, for example, Ronald Preston in Religion and the
Ambiguities of Capitalism. He has, therefore, set himself an ambitious project.

He begins with his reading of the analysis offered by Habermas of two key features
of modernity. The first feature is the increasing dominance of an instrumental way of
thinking which excludes social values and the nature of justice. The second is the
pervasive nature of the interplay between capitalism in economic life, and bureaucracy
in social life. This analysis of Habermas is then subjected to a theological critique from
Bonhoeffer and Hardy. His second chapter discusses consumerism and personal identity,
using a historical approach to follow the evolution of intellectual ideas. This is then
examined using the work of Meeks and Oppenheimer. Sedgwick argues persuasively
that consumerism is a displaced search for identity from the religious vocation found in

BOOK REVIEWS 517



work in previous centuries, to a combination of hedonism and self-expression in
consumption. Chapter Three moves from psychological and sociological studies of the
Protestant Work Ethic to a theology of work which draws heavily on Luther’s theology
of vocation, particularly as re-articulated by Brunner. The framework of his analysis of
the failings of the global market in Chapter Four is that of the adoption of a broadly
similar set of economic and social policies across the globe, and the way in which the
adoption of these policies has led to a rapid increase in economic productivity. This he
sees as the central feature of globalization and what he wishes to focus on. I would differ
from his analysis here, as it could be argued that this adoption is a consequence, and
what also needs to be addressed are the underlying causes, particularly the enormous
financial transactions which he completely dismisses except for a paragraph on world debt.

Even from this highly simplified outline of the first four chapters, the scale of
Sedgwick’s undertaking can be appreciated. To hold together such a wealth of philo-
sophical, theological, historical and social-psychological analyses is no easy task. It is
one which he does not quite manage. The sheer complexity of his material requires
firmer handling than he gives it in his attempt at pulling together his wide-ranging
material into a coherent whole. To take two examples from his sections at the end of
each chapter entitled ‘Conclusions’. Chapter One ends with an admirably clear and
concise ‘Conclusions’ section where he sets out what he believes he has covered and
what he has established. However, I found it difficult, even after a second reading, to
recognize what I had just read in what I found in the summary. In contrast to the lucidity
of this example, that of Chapter Two takes up just over fourteen pages with yet more new
aspects and writers being piled one on top of another. Furthermore, although he
constantly picks up the same themes across these four chapters, the sprawling nature of
his argument militates against a sense of their development and resolution.

With Chapter Five, Sedgwick turns to the response of the Churches. Here I have
another reservation. Until this point his theological discussion has been within the
Anglican and Reformed traditions. Now he turns to the Roman Catholic tradition. How-
ever, he focuses overwhelmingly on the US Bishops’ Pastoral Letter on the economy.
This seems a slightly questionable choice as not only is it not entirely typical of the
Catholic tradition of social teaching, but, as he himself points out, the letter is a selective
reading of the economy in one particular country. Clearly, within the context of global-
ization the American economy cannot be ignored. However, to give such weight to one
document rooted in one particular context gives his presentation a lop-sided feel. Given
that the subject matter is the market economy, one is left wondering if this imbalance is
to ensure interest in his book in the United States.

Although Sedgwick alludes to papal encyclicals such as Laborem Exercens, he fails
to engage with them at real length. This seems particularly surprising, given that the role
of the worker is one of the principal themes he wishes to address. Similarly, the under-
standing of the market in Centesimus Annus is one which is both important and con-
testable. Yet although he outlines its content and presents Preston’s and Hauerwas’s
opposing assessments, he leaves the argument hanging in the air, rather than tying it in
to the main thesis of his project. The final chapter, ‘Concluding Reflections’ does not,
in its three pages, add anything further to his argument.

Despite these reservations, I think Sedgwick highlights important questions with
which Christian ethics must engage if it is to make a contribution to secular moral
debate. If he has not quite succeeded in the task he set himself he has, nevertheless,
posed these questions in a thought-provoking way.

Heythrop College Catherine E. Cowley
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