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BOOK REVIEWS

Can a History of Israel be Written? (JSOT Supplement Series 245; European Seminar
in Historical Methodology 1). Edited by Lester L. Grabbe. Pp. 201, Sheffield
Academic Press, 1997, £40.00/$66.00.

In July 1996 the European Seminar on Methodology in Israel’s History had its inaugural
meeting in Dublin. Although it met under the aegis of the Society for Biblical Literature
International Meeting, it is an independent working group made up of members from a
variety of European countries. The group originates, the editor informs us, from the
frustrations that he, for one, had felt over the current state of the debate about how to
write the history of ancient Israel and Judah in the second and first millennia BCE and
into the first century or so of the Common Era. The Seminar is intended to be a serious
working group, not just a loose SBL-type section for all and sundry to read papers. All
papers at this first meeting address in some fashion or other the two following questions:
Can a ‘history of Israel’ be written and if so, how? What place does the text of the Old
Testament/Hebrew Bible have in the matter?

An introduction by the editor contains a summary (in so far as such is possible) of the
content of the different papers. The papers in this volume are as follows: L. L. Grabbe
(University of Hull), ‘Are historians of Ancient Palestine fellow creatures – or different
animals?’; H. M. Barstad (University of Oslo), ‘History and the Hebrew Bible’; B. Becking
(University of Utrecht), ‘Inscribed seals as evidence for biblical Israel? Jeremiah
40.7–41.15 par exemple’; R. P. Carroll (University of Glasgow), ‘Madonna of Silence:
Clio and the Bible’; P. R. Davies (University of Sheffield), ‘Whose history/Whose
land/Whose Bible/Biblical histories, ancient and modern’; N.P. Lemche (Professor of
Theology, University of Copenhagen), ‘Clio is also among the muses! Keith W. Whitelam
and the history of Palestine: A review and a commentary’; H. Niehr (University of
Tübingen), ‘Some aspects of working with the textual sources’; T. L. Thompson (Pro-
fessor of Theology, University of Copenhagen), ‘Defining history and ethnicity in the
South Levant’; L. L. Grabbe, ‘Reflections on the discussion’. There is an index of refer-
ences and an index of authors.

The first part of Lemche’s paper has already been published (in SJOT 10, 1996), and
is reprinted here with minor revisions and corrections. Much of it is a review of 
K. W. Whitelam’s book The Invention of Ancient Israel (1996). In the introductory section
Lemche refers to T. L. Thompson’s work The Historicity of the Patriarchal Narratives
(1994), ‘the first major attack in modern times on a specific period in Israel’s history, the
patriarchal age’. Now, two decades later, Lemche writes, it is obvious that most of the
traditional ideas about the history of Israel have become the victim of progress made in
historical studies: there is no premonarchic history of Israel left worth speaking about;
the Davidic and Solomonic empire is in jeopardy; the history of the divided kingdom –
particularly the Judaean part – is being drastically rewritten, the exile is being suspect of
being mostly an ideological construct, and the Persian and Hellenistic periods, about
which the Old Testament itself has very little to tell, are moving into the focus of
scholarly attention.

The various essays make clear that the problems involved in the task of a ‘history of
Israel’ must be confronted. Davies’s essay has a series of subsections on these problems.
History, he reminds us, ‘as every historian should know, is not about the past but about



the present’. He instances the island on the West of Britain, with its various names
(‘Ireland’, ‘island of Ireland’) and its Northern region, which may variously be known
as ‘Northern Ireland’, or ‘Ulster’ or the ‘Six Counties’, often indicating political
allegiances for which people die. Likewise with the designations ‘Palestine’ or ‘Israel’.
Carroll, treating of history and the Bible, sets three examples into a context of treating
of the bible as ideological history (Carroll’s emphasis). These are Balaam ben Beor (and
the Deir ‘Alla texts), Omri and Berekhyahu Ben Neriyahu, and the problems involved in
seeing the story of Baruch ben Neriah, Jeremiah’s scribe, in the name found in a bulla
which Avigad locates in sixth-century Jerusalem. Becking treats of similar problems
with regard to other persons of the Gedaliah incident of the book of Jeremiah (Jer
40 : 7–41:15), with corresponding names on inscribed seals, namely Gdlyhw (Gedaliah),
Ys̆m‘’l (Ishmael) and B‘lys̆‘ (Baalis, the Ammonite king, Jer 40 : 14).

Barstad has a very full examination of the issues involved. There is the hermeneutical
question, the influence of Heidegger and Gadamer, the postmodernist thinkers and the
critique of French theorists in particular on ‘The Great Story’. Closely associated with
the crisis in hermeneutics is the impact of linguistics and literary history on modern
historiography; the stress on the autonomous character of the text, and the claim that
texts do not refer to any reality outside themselves. This is something that affects all
historiography, not merely biblical history. With these epistemological and ontological
questions (‘Is there any objectivity?’) the subject matter has become much more
problematic.

Barstad regrets that historians of ancient Israel do not pay sufficient attention to what
theorists in the field of history are saying. He has reservations about the weight given to
the so-called Annales School (with its stress on structures and developments over longer
periods rather than on events) by some contemporary historians of ancient Israel like
Lemche, Thompson, Weippert and Whitelam. After the decline and fall of ‘scientific
history’, Barstad notes the importance of narrative history in biblical studies, noting
the manner in which this used particular literary genres. In this context he studies the
Deuteronomistic Story with the sub-plot of the building of the Temple (1 Kings 3–9). He
remarks that biblical national history does not distinguish itself much from similar
‘national histories’. From J. Hutchinson’s work on the Gaelic Revival (1890–1920) he
instances the five ‘myths’ that define the cultural voyage of a nation through time, and
finds them in the Bible (from the exodus to Ezra and Nehemiah). We must not make the
mistake, he says, of supposing that because the Deuteronomists and their fellow authors
expressed themselves through specific genres, everything we find in the Deuteronomic
Story is pure fiction. Because the ordering is fictional, it does not follow that there was
not an ancient kingdom of Israel at all. Because we have no extra-biblical attestation for
David or Solomon, there is no reason to deny the historicity of David or Solomon or the
divided monarchy, and the existence of a genre of temple building in non-biblical texts,
does not prove that the biblical account is not historical. By reason of its contents, and
of the accompanying rich bibliography, Barstad’s essay should prove extremely useful
for future study of the issues in question.

In a preamble to his study, R. P. Carroll introduces himself as Irish. However, he con-
tinues, living in Scotland he is deeply aware of the fact that in the eighteenth century
James Macpherson (1736–96) invented (Carroll’s emphasis), that is to say, created, the
character Ossian, the famous third-century Celtic poet. The figure proved to be enor-
mously seminal and significant in the subsequent history of Scottish literature. Like the
invention of the kilt (with reference for this to an essay of 1983 by H. Trevor-Roper),
Ossian was pure invention yet had real effects and flourished as a living person in the
imagination of writers and poets. Carroll continues: ‘Did the biblical writers create (invent)
Abraham and David, Moses and Ezra, and did these characters resonate as “real persons”
for generations of readers and hearers of the Bible?’ Before attempting to answer such
questions, let us examine Macpherson’s ‘inventiveness’ with regard to Ossian. In his foot-
notes Carroll refers us to Macpherson’s The Poems of Ossian and Related Works edited
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by H. Gaskell with an introduction by F. Stafford. No Irish person could admit that
Macpherson invented the figure of Ossian (son of Fingal) or the stories connected with
him. The original publication of Macpherson’s poems of Ossian, son of Fingal, occasioned
questioning in England regarding the third-century date assigned to him. In Ireland there
was anger, because of Macpherson’s claim that Ossian and Fingal were Scots, not Irish.
In these poems the Irish recognized their own tradition of Oisin, son of Fionn Mac
Cumhaill. As the Irish man of letters and of politics, Edmund Burke, told the Scottish
philosopher David Hume on the first publication of the Macpherson volume: on reading
these poems all the Irish cried out: ‘we know all these poems, we have always heard
them from our infancy’. There was then no question of any ‘invention’ of Ossian. In his
book The Gaelic Sources of Macpherson’s Ossian (1952; also in his contribution
‘Scottish Literature: In Gaelic’, in Encyclopaedia Britannica, vol. 20, 1958, pp. 185–88)
Derick S. Thomson has made clear Macpherson’s relationship to the Gaelic manuscript
tradition. The work of Thomson (who is still active in this field) has been continued by
others, notably Donal E. Meek and Michéal Mac Craith of the National University of
Ireland at Galway. Macpherson was articulating a very rich tradition on Ossian (Oisín)
that can be traced back in Irish and Scottish Gaelic tradition to the eleventh century.
Until the sixteenth century, literary tradition in both countries was the same; after that
Scottish tradition continued its own course. While Macpherson was articulating an old
tradition, a certain ‘redaction criticism’ is permitted with regard to his work, in that his
Ossian was possibly presented to the Scottish literati as a refined exemplar of their
ancient tradition.

If a lesson is to be drawn from Macpherson’s Ossian in biblical studies it would seem
to be that caution is necessary in presuming that newer formulations are inventions,
entirely creations. The traditions behind them may be older than we think. It is a thought
to be borne in mind in the current reassessments of the history of Israel to which the
essays in the present volume are dedicated.

Milltown Institute, Dublin Martin McNamara

Western Scholarship and the History of Palestine. Edited by Michael Prior. Pp. 128,
London, Melisende, 1998, £8.99.

A slight book of some importance. These four papers, each of them more than an article,
were given at the Seventh Jerusalem Day Symposium in Amman in October 1996. The
issue of the ancient history of Palestine-Israel has been hotly contested in recent years
and the authors of the four essays found here have all played a part in exploring the
implications of the discussion for contemporary issues affecting the people who live there.
The context in which these papers were given gives particular importance to the serious
study of the Hebrew Bible that underlies much of the content.

Thomas Thompson has been the most directly concerned with issues of the history of
Ancient Israel. In his essay ‘Hidden Histories and the problem of Ethnicity in Palestine’
(pp. 23–39) he argues that the same Hebrew Bible which itself is responsible for the
picture we have of a Davidic pre-Exilic state offers a critique of the foundation of that
state. The critique is seldom heard. The discussion engages the issue of ethnicity and the
Western dominated perception that is both romantic and Bible-related. We are told that
‘there is no room in history for either a David or for a united monarchy in Jerusalem’
(p. 35) even though the central highlands did seem to be organized as ‘Israel’ and ‘Bit
Humri’ and was in competition with Tyre, Damascus and Ammon. Through centuries
religiously defined groups can be seen to evolve along lines that are not ethnic.

Michael Prior (‘The Moral Problem of the Land Traditions of the Bible’, pp. 41–81)
begins with a brief summary of the land traditions in Genesis–Deuteronomy,
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Joshua–Judges, and other books of the Bible. The moral problem is tied up with the kind
of authority given to these texts because they are considered to be sacred. I am uneasy
about his interpretation that the Torah is accepted in its totality and in all its parts in both
Jewish and Christian tradition (p. 50). The traditions are more subtle than that. Yet, it is
perhaps just as problematic that the traditions have chosen to prioritize particular
aspects. Prior moves quickly to the contemporary interpretation of the texts in Israel, and
the effect of this on Christian Palestinian interpretation of the Old Testament. The para-
graphs on Zionist Colonialism and colonialism in general are probably best interpreted
in the context of his 1997 book The Bible and Colonialism. A Moral Critique (Sheffield).
There is a danger that the force of Prior’s arguments may alienate some of those who are
otherwise open to persuasion. Generalizations about ‘mainstream Christian theology and
university biblical studies’ do not help (p. 56) but can be allowed in the context of a brief
article. Prior is strongest in his understanding of Zionism. His point that people have
been spurred on by readings of these texts to carry out patent injustices is valid, and his
concern that this come to an end is compelling. He addresses himself to scholarship of
the Old Testament in his argument that scholarship ‘must set its own house in order by
articulating ethical criteria by which dispositions unworthy of a civilized person may not
be accorded a privileged place as part of a sacred text’ (p. 81). This begs some questions,
but pedantry is swept away by his tide of fury at a scholarship that concerns itself with
the past, and does not address the use made of these same texts in the present. Yet, it is
not unreasonable to note that even in those areas where scholarship has been clear and
come to consensus, the effect on liturgy and popular preaching is far from evident.

Keith W. Whitelam ‘Western Scholarship and the silencing of Palestinian history’
(pp. 9–22) takes his starting-point not from the present, but explicitly from European re-
engagement with the Middle East and Palestine, referred to as the ‘Holy Land’ from the
eighteenth and nineteenth centuries. European attitudes and military interests shaped the
study of the history and topography of the region. In Palestine their view was dominated
by biblical concerns. This led in time to ‘biblical archaeology’. Other peoples and cul-
tures were dehumanized. These are now beginning to unravel. A reappraisal of the his-
tory of the region is emerging, but its effect on the appreciation of the history of the
several peoples of the Holy Land has yet to be seen.

The final article is almost wholly concerned with the contemporary legal question of
‘The Right of Return of Displaced Jerusalemites’ (pp. 83–90). John Quigley begins from
the negotiations taking place in 1997 between the PLO and Israel, and notes that the
rights of those Palestinians displaced from Jerusalem remain important. The question of
Jerusalem and its future in any full settlement is still delicate. It is hard to see how it can
be resolved until the history of what exactly happened in Jerusalem in 1948 and 1967 is
resolved. The arguments presented here are very convincing, but one can see that the
first difficulty in discussions with the Israelis would centre on the reading of events of
1948 and 1967. The answer, as ever, must lie in discussion and not in assertion and
counter assertion. How can we get there?

Details of the Jerusalem Day Symposia, and a bibliography end this interesting and
well-edited book.

The University of Birmingham, UK Gerard J. Norton

The Bible and the Ancient Near East. By Cyrus H. Gordon and Gary A. Rendsburg.
Fourth edition, pp. 345, New York and London, W. W. Norton, 1997, $32.50.

Cyrus Herzl Gordon (1908–) is aptly described in the dust cover as a towering figure in
biblical and Near Eastern scholarship. He is the author of about six hundred publica-
tions, including over twenty books or monographs on the Mediterranean and the Near
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East. He will be known to many scholars for his groundbreaking work on the Ugaritic
language (Ugaritic Textbook, 1965, with its earlier editions: Ugaritic Grammar, Ugaritic
Handbook, Ugaritic Manual, etc.), on Minoan (The Evidence for the Minoan Language,
1965), the Semitic nature or affiliations of Linear A, on the common background to
Mediterranean civilizations (The Common Background of Greek and Hebrew Civiliza-
tions, 1965). From 1931 to 1935 he was a field archaeologist on expeditions of the
American Schools of Oriental Research in Jerusalem and Baghdad.

The first edition of the present work appeared in 1953 under the title Introduction to
Old Testament Times. Gordon’s aim in this work was to bridge the gap between ancient
Mesopotamia and Pharaonic Egypt via Palestine that lay between them and had connec-
tion with both. The second edition appeared in 1958 as The World of the Old Testament.
This could take cognizance of the decipherment of the Mycenaean Linear B, permitting
scholars to surmise, if not determine, that Minoan Linear A was some sort of Semitic
language. A third edition of the work appeared in 1965, under the title The Ancient Near
East. In this Gordon included treatment of the main developments that took place in the
meantime, and their bearing on the Bible: Ebla and its language, Dan Inscriptions refer-
ring both to the ‘king of Israel’ and the ‘house of David’. This fourth edition is brought
out in conjunction with the younger scholar Gary A. Rendsburg. Much has changed, of
course, since the third edition, especially with regard to the historical nature of the bibli-
cal record. Gordon and his co-author are, naturally, aware of these developments, even
though there is no explicit treatment of the question. Their position is probably reflected
in the final paragraph of the introduction in which they tell us that in preparing this
volume they have sought to understand the Bible on its own terms by situating it in the
world of the ancient Near East. They continue: ‘Too often nowadays scholars approach
this classic text with preconceived notions based on social, political, religious, and/or
ideological predilections reflecting the present, with little or no concern for how and
what the past informs. The result is that much of what passes for scholarship is based
not on facts “on the ground”, but on theories suspended “on nothingness” (to use the
expression in Job 26 : 7). We hope that the informed reader of this book will notice the
difference, and furthermore, that he or she will enjoy with us the exhilarating quest for
uncovering the world of ancient Israel and its most remarkable achievement, the Bible.’

In the course of nineteen chapters we are taken through prolegomena, Genesis 1–11
(‘in the Beginning’), Egypt to the Amarna age, Mesopotamia to the Amarna Age, the
Amarna Age, Ugarit, Homer and the Ancient East, the Patriarchal Age, Israel and the
Ramesside Age, Israel, Law and Cult, Israel as a tribal league, the transition to kingship,
Israel united under the House of David, the divided kingdoms to Jehu’s purge, from
Israel’s largest empire to the fall of Samaria, Judah alone, Exile and restoration, the
passing of Near Eastern antiquity, the Hebrew Bible in the making. There is an index of
subjects and ancient names, but unfortunately none of modern authors.

The work is well written and highly informative. The extra-biblical material that
relates to the Bible is very clearly presented, as for instance for Genesis 1–6 (the
Atrahasis Epic, the Epic of Gilgamesh). There is extensive treatment of the Nuzu
documents, taken as furnishing the background or setting for the Patriarchal narratives.
The authors note that some scholars have denied any relevance of the Nuzu tablets for
the study of the Bible (with a footnote reference to the works of T. L. Thompson, 1974,
and J. Van Seters, 1975). The patriarchal genealogies are taken as reliable, with refer-
ence to a study of Gary A. Rendsburg (1990) and mention of the more sceptical view of
Robert R. Wilson (1977). The exodus under Moses is dated c.1175; an approximate date
for Jacob is 1325, 1355 for Isaac and 1385 for Abraham, in the Amarna period ‘which
makes the evidence from Nuzu all the more relevant’ (p. 111). The reference to Israel in
the Merneptah stela (1224–1214) is taken as implying that in the late thirteenth century
the Israelites were still slaves under Merneptah in the land of Egypt. (As noted, the
exodus under Moses is dated c.1175.) Moses probably learned about the god Yahweh
during his residence in the desert. Numerous biblical texts associate Yahweh specifically
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with the desert (referred to in different terms: Sinai, Paran, Seir, Edom, Teman). Further-
more, several Egyptian texts refer to ‘Yhw in the land of the nomads’ in the same gen-
eral region. These facts permit us to conclude that Yhw = Yahwe was a deity associated
with the desert region separating Egypt from Canaan (p. 145). Until Second Isaiah and
c.500 Israelite religion was monolatry rather than monotheism. The overall message of
the Bible, the authors note, remains the official outlook of Israelite religious leaders:
prophets, priests and others who adhered to the worship of the one God, Yahweh, with-
out an admixture of pagan customs. Exactly what percentage of the population followed
this position in, let us say, the eighth century BCE, cannot be stated with any accuracy.
We get some precious evidence on popular religion from the recent discovery of two
epigraphic remains, the first from Khirbet el-Qom in Judah, the second from Kuntillet
‘Ajrud, a caravan station in the eastern Sinai (just West of the current Israeli–Egyptian
border). Both date to the eighth century; both mention Asherah in connection with
Yahweh. The el-Qom inscription is carved into a pillar in a tomb, and while it is both
difficult to read and is subject to varying interpretation, a translation such as ‘Blessed be
Uriyahu by Yahwe, and from his enemies save him by his Asherah’, is acceptable. The
‘Ajrud material includes several inscriptions and accompanying drawings on vessels.
The most interesting of them reads: ‘I bless you by Yahwe of Samaria and by his (or its)
Asherah’, alongside of which is a depiction of Yahweh and, at least according to many
scholars, Asherah. There is a debate among scholars as to whether Asherah in these
inscriptions refers to the Canaanite goddess by this name, or to a cultic wooden pole or
tree (perhaps a phallic symbol). So while there is still uncertainty in the specific meaning
of the words of these inscriptions, there is no doubt about their importance. They serve
as an excellent witness to the manner in which Canaanite religious ideas were easily
mixed syncretistically with the worship of Yahweh.

While many scholars will disagree with a number of the authors’ positions in regard
to dating and the understanding of certain biblical texts (for instance the Patriarchal nar-
ratives and the exodus), still, by reason of the authors’ competence in the ancient languages
and literatures, and the history of the ancient Near East, as well as in other matters, this
book is a valuable and welcome contribution in its field. It is both learned and readable.

Milltown Institute, Dublin Martin McNamara

Asherah: Goddesses in Ugarit, Israel and the Old Testament (JSOT Supplement Series
232; Copenhagen International Seminar 2). By Tilde Binger. Pp. 190, Sheffield
Academic Press, 1997, £35.00; US$57.50.

This volume is presented as Copenhagen International Seminar 2, the series editors
being T. L. Thompson and N. P. Lemche. Binger lectures in the Department of Biblical
Studies at the University of Copenhagen. The original version of the book was written
(as a doctoral dissertation) in 1991, and this has been left unchanged. Binger tells us
she has been unable to use works on the history of Israel published by P. Davies and 
T. L. Thompson in 1992, and that as a consequence most of the ‘historical’ arguments
found in her book are now obsolete. She also has been unable to use the more recent
works on the subject (Asherah), that is, those of M. Dietrich and O. Loretz (Jahweh und
seine Aschera, 1992), S. A. Wiggins (A Reassessment of ‘Asherah’, 1993) and O. Keel
and C. Uehlinger (Göttinnen, Götter und Gottessymbole, 1992). In the course of seven
chapters Binger treats of method, definitions (Ugaritic, Israelite, Canaanite), the source
material (archaeological finds, the Old Testament), Asherah in Ugarit (mythological and
epic texts, excursus on Asherah in the Babylonian and Assyrian Material, a further
excursus on the Egyptian Quds̆u, Asherah’s role in the cult, Asherah in the pantheon of
Ugarit, including her place in the cult and religion), Asherah and Israel (the inscriptions
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from Khirbet el-Qom, the Kuntillet Ajrud inscriptions, who and what was ‘s̆rt?, Asherah
in Israel, from the epigraphical evidence), Asherah in the Old Testament (the goddess;
examining 1 Kg 15 : 13, 2 Chron 15 : 16; 1 Kg 18 : 19; 2 Kg 21 : 3, 7; 2 Kg 23 : 4,7;
excursus on qds̆/qds̆h, priest or prostitute?, Asherah and Yahweh (studies Deut 16 : 21;
2 Kg 18 : 4; 2 Kg 21 : 7 and 23 : 4–7), h’s̆rh = Yahweh (examines Judg 6 : 25–30; 1 Kg
16 : 33 and 2 Kg 13 : 6; 2 Kg 18 : 4), from goddess to object, excursuses on the relation-
ship between Asherah and Astarte; on Isaiah 6 : 13b, a problematic passage translated
here as: ‘As the Elah and as the oak-tree, As̆erah is cast down, <with the> mazzeboth and
the high places, her stump is holy seed’. Chapter 7 is on Asherah Ugarit, in Israel and
the Old Testament. Appendix 1 gives lists of sacrifices from Ugarit, Appendix 2 has
inscriptions from ‘Israel’ with all the different versions [readings] and translations of the
inscriptions from Khirbet el-Qom (by fourteen authors, plus Binger’s own readings and
translations in places) and the Kuntillet Ajrud inscriptions (by eighteen authors). There
are seven pages of bibliography, an index of references and of authors.

With regard to Asherah in Ugarit, Binger says: ‘If the texts so far discussed [by her-
self] are summed up, it must be concluded that they do not give much information to
build on. The positive knowledge gained on her is easily summed up: she is Lady
Asherah of the Day (or of the Sea), the creatress of gods, and she is one of the wet-nurses
(of the gods), and that is the sum total of our certain knowledge of the lady … The rest
are conjectures and hypotheses.’ At the end of her discussion of the eighth- and seventh-
century inscriptions of Khirbet el-Qom and Kuntillet Ajrud Binger says: ‘On the basis of
the texts discussed …, we can now conclude that the cult of Asherah in “ancient Israel”
was closely connected to the cult of Yahweh, that Asherah was a goddess, and that she
functioned as his consort. Further, she was part of the “official” religion of her time. She
had functions of her own, apparently securing the welfare of her adherents. She was
invoked in apotropaic texts, just as she was appealed to in prayer texts.’ Similarly in the
conclusion on Asherah in the Old Testament: ‘To sum up, the situation in the Old Testa-
ment is not dissimilar from the situation found in the epigraphic material. Asherah in the
Old Testament is, in all probability, a goddess or the cultic representation of this same
goddess. In the minds of her adherents, this cultic representation would be identical to
the goddess herself. When the Deuteronomists pretend that the cultic representation is
not the goddess, they are in all probability making a deliberate misrepresentation of the
relationship between the goddess and the cultic representation of the goddess … Asherah,
throughout the deuteronomistic layer, was seen as an indigenous goddess, closely con-
nected to the cult of Yahweh, whereas Astarte was seen as a foreigner.’

A specialized book like this may seem far removed from the concerns of theologians,
and more so from that of the general reader of theological journals. However, the issues
treated have to do with the religion of Israel and as such merit our attention.

Milltown Institute, Dublin Martin McNamara

The Paul Quest: The Renewed Search for the Jew of Tarsus. By Ben Witherington III.
Pp. 347, Downers Grove IL and Leicester: InterVarsity Press, 1998, £14.99.

While the Third Quest for the Historical Jesus is now in full flow, a quest for the his-
torical Paul is rapidly increasing. A useful contribution to this field, from the mainstream
of intelligent evangelical writing, is Witherington’s latest book. Following his recent
commentaries on Philippians, the Corinthian correspondence, Acts, and Galatians, the
author aims to present a picture of Paul as a whole.

Witherington first outlines his methodological assumptions, based on recent insights
from the cultural anthropology of the Mediterranean world. He contrasts the modern
emphasis on individual liberty with the ancient sense of belonging to an ethnic and cultural
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group. Thus for Paul, his belonging to the people of Israel (Phil 3 : 5) and to the Christian
church (2 Cor 5 : 17) were of vital significance.

Next the author presents three important aspects of Paul’s identity, namely as a Jew,
a Roman citizen, and a Christian. Lest the Greek cultural background be neglected,
Witherington goes on to discuss Paul as a writer and rhetor, noting that literacy is too
seldom considered as a criterion for leadership in the early church. Other chapters deal
with Paul as prophet and apostle; realist and radical; anthropologist and advocate; story-
teller and exegete; ethicist and theologian. Witherington’s conclusion offers a brief por-
trait of Paul, noting several paradoxes in the apostle’s life and thinking. An appendix
presents a chronological comparison between Paul’s letters and Acts, and suggests dates
for important events in the apostle’s life. The volume concludes with a bibliography, plus
indexes of authors and subjects (but no index of scripture references).

In his treatment of Paul, Witherington uses not only the seven undisputed Pauline
letters but also the Acts of the Apostles, as well as (to a lesser extent) the later canonical
Pauline epistles. He accounts for differences by saying that Acts focuses on Paul the
missionary whereas the letters focus on Paul the pastor. As for the Pastoral Epistles, he
proposes that someone like Luke wrote the Pastorals, either at the behest of the impris-
oned Paul or else from notes, and soon after the apostle’s death. To be sure, not all
scholars would concur with this view.

It is instructive to compare Witherington’s book with the recent study by J. Murphy-
O’Connor, Paul: A Critical Life (Oxford, 1997), which thoroughly sets Paul in the con-
text of the ancient world (with some original conclusions). While Murphy-O’Connor opens
his book discussing the chronological framework for the apostle’s life, Witherington
relegates treatment of chronology to the appendix. Moreover, Murphy-O’Connor’s tour
of Paul’s life is done mainly in chronological order, whereas Witherington’s assessment of
Paul’s achievement is thematic. Whereas Murphy-O’Connor regards Paul’s classical edu-
cation in Tarsus as important, Witherington sees Tarsus as unimportant for Paul’s formation
in comparison with Jerusalem. While Murphy-O’Connor emphasizes the realia of tentmak-
ing, Witherington has only a brief discussion of the topic. In addition, while Murphy-
O’Connor regards some letters as composite (1 Thessalonians, Philippians, 2 Corinthians),
Witherington views no Pauline letter as composite, not even 2 Corinthians. Murphy-
O’Connor explains Paul’s zeal psychologically as displaced anger, whereas Witherington
regards such zeal as continuing the tradition of Jewish heroes such as Elijah, Phinehas
and the Maccabees. Witherington prefers a sociological rather than a psychological explan-
ation for Paul’s characteristics. Because Paul asserts his blamelessness in regard to the
Mosaic law (Phil 3 : 6), Witherington rejects Luther’s psychological approach to Romans
7. Instead of attributing Paul’s conversion to guilt feelings about not keeping the Mosaic
Law, Witherington ascribes it to the revelation he experienced on the Damascus Road.

The volume’s value lies in the helpful way it gathers information from recent studies
(mostly American) and presents it in a clear and readable fashion. Especially useful is
the way the author begins each chapter with a page-long summary of its contents; less
helpful are a few bibliographical errors. In summary, this reasonably-priced hardback
offers an accessible introduction to the achievement of the apostle Paul, suitable both for
undergraduates and for the educated general reader.

Ushaw College, Durham, UK Jeremy Corley

The Gospel of Thomas (New Testament Readings). By Robert Valantasis. Pp. xvii, 221,
London, Routledge, 1997, £40.00/£12.99.

It is pleasant when one picks up a book on an early Christian document and soon
afterwards can say: ‘This is the book I have been waiting for to recommend to my
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students.’ Such is my reaction to this book. Its purpose and method are quite straight-
forward: to examine, in a short one-volume commentary, the Gospel of Thomas in much
the same way that the books in the NT canon are treated in works aimed at a student
audience. As such it consists of a general introduction and some material to set the
gospel in context, and then a section by section commentary (in this case the sectioning
is probably more certain than anywhere else in early Christian literature due to this
gospel’s nature as, materially, a collection of logia). What is most refreshing about the
whole work is that it breaks free from the mental strait-jacket of ‘the canon’ which still
abounds in much exegesis. This is an attitude which places in a secondary place – often
unwittingly through the use of pejorative terms such as ‘apocryphal’ – texts which have
as much right to be centre stage in studies of early Christianity as any other text, but
since they did not ‘make the cut’ of the early-fourth century – and gradually were no
longer copied – fell by the wayside. Such attitudes manifest themselves in that texts such
as the Didache or this gospel are not studied in their own right, or as early witnesses to
Christian belief, and so to Jesus, but as side-shows which at best may throw light on the
‘real gospels’. By not approaching this gospel simply as another angle on the Synoptics,
Valantasis has rendered a service.

Valantasis’s basic approach to this gospel is also of great interest for he breaks free of
the assumption that Thomas is just a collection of sayings. He presents a very good argu-
ment that this is not a narrative theology such as we find in the canonical gospels, but a
different kerygmatic strategy altogether. He calls it a ‘performance’ theology according
to which the actual message of the gospel is in the reaction within the hearer’s under-
standing upon hearing each logion. This is something he explores briefly in his overall
introduction, and returns to here and there as he progresses through the text. A fuller
discussion would have helped, for the implications of this approach for other first-century
documents are enormous and that discussion would have sharpened what he says about
Thomas. In particular, while allowing that Thomas can be swallowed up once the
Synoptics are brought into discussion, it is a pity that he did not explore the implications
of such an approach for what we say about Q.

If getting inside the theology of Thomas by assuming a non-narrative understanding
of the kerygma is the book’s strength, then what the author sees as a concomitant of that
theology, an emphasis on the gospel and individual’s response, is its weakness. He sees
an interest in the individual – apart from the community – as being one of the distinguish-
ing features of Thomas in contrast with the canonicals. However, he does not adduce
good evidence for this position – curiously similar to the post-sixteenth-century position
on the interpretation of the gospel message – apart from its being a consequence of a
performance theology. But as anyone who has been at a political rally could tell him, a
performance theology would work much better within a group than in an individual
context. Moreover, one of the book’s strengths is that it recognizes that the interminable
discussions about ‘Gnosticism’ which have dogged Thomas since its discovery are, in
reality, irrelevant. That so many were distracted by the red herring of Gnosticism he sees
as ironical given that the book originated in an orthodox Christian monastery. However,
Valantasis does not seem to recognize that his notion of individualism creates another
irony: an individualistic gospel surviving in use in a monastic community.

The style in which Valantasis writes is clear and concise, and the book has the advan-
tage of not assuming – as so many books on non-canonical writings assume – that its
readers are at ease reading Greek. This fact, along with a good account of the history of
the text (and its discovery) add to its appeal as a book for students. Valantasis dates
Thomas to between 100 and 110 CE on the basis of an evolution in thinking running from
John, to Thomas, to Ignatius of Antioch (p. 13); and he does not speculate about a place
of writing. These arguments – which only hold water if it can be shown that the composer
of the gospel belonged to a milieu shared by those texts which he is using as comparata
– are probably the weakest part of the whole book. So we have a good and useful work
that deserves praise, and on that point I wish to end my review of the book we have.
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I should also like to draw attention, however, to what I think were two missed oppor-
tunities to produce a rather better book. First, while reading Thomas without the
Synoptics is a laudable aim, a section on parallels would be instructive and would not
necessarily reduce Thomas to a fourth column in a general study of the gospels – indeed
it could show that we have five long late-first/early-second century works dedicated to
recording Jesus’ teaching. Things have been moving that way since Aland produced his
Synopsis quattuor Evangeliorum with Thomas in German, English, and Latin as an
appendix, but the time has come for discussing things on the basis of a synopsis quinque.
Here would have been an opportunity to develop this theme given its comparisons with
John’s theology. Second, there should have been more attention to the question why
Thomas did not make it into the canon and why it subsequently disappeared. This would
not only advance discussions about the nature of the canon we have, but might have
thrown light on the theological tastes of the period after the late second century.

University College, Lampeter, Wales Thomas O’Loughlin

People of the Book: Canon, Meaning and Authority. By Moshe Halbertal. Pp. xii, 185,
Cambridge MA and London, Harvard University Press, 1997, no price given.

Professor Halbertal demonstrates an impressive readiness to span two millennia of
Jewish scriptural interpretation, while providing reassuring detail from every sector of
the textual tradition. Within a mere 144 pages of text, he demonstrates an admirable and
effective economy of illustration. The schematic presentation of a whole culture serves
also to offer comment on what the author clearly regards as a current crisis. Sustained
attention to medieval and early modern developments points forward to more recent
emphases, which makes the book much more than a history and allows Christians access
to a debate that might help them to sort out some of their own problems.

At the centre of the tradition stands the scholarly rabbi. It is unwise to suppose (and
the author does not suppose) that Christianity, with its enduring attachment to priesthood
and sacrifice, was radically different. The Christian priest has always exercised an inter-
pretative and often learned function. Nevertheless, the turbulent vitality of Jewish prac-
tice has sprung, for the most part, from the rabbinic scholar’s need to preside over three
potentially conflicting but frequently interwoven concerns: the identification of the
authoritative text, respect for argument and varied opinion, and the spiritual growth of
the religious community. Those represent the three major divisions of Halbertal’s book.
He wants to know how a canon can be at once honoured, interpreted, and taught, so as
to govern, stimulate, and form a unified people.

In a ‘text-centred community’, a fundamental question is whether authority resides
within or apart from the text – always supposing that the distinction is recognized as
legitimate. That anxiety runs through the book (and through Jewish history). In par-
ticular, if one is to ascribe ‘canonical’ status to a text (whether it be Torah, Talmud, or
any other body of material), is the legitimacy of doing so enforced exclusively by the
text itself? The turbulent vitality I referred to consisted precisely in Judaism’s inability,
or rather honourable unwillingness, to be hard and fast on the matter. Some, for example,
regarded dissenting opinions worth preserving within the textual heritage with an eye to
their later revival; others fixed them in writing only as a warning of their permanent
unacceptability. Some, like the great Maimonides, sought for intelligible coherence
within present exegetical discourse; others for correspondence with some prior expres-
sion of belief. Among those who thought that authentic tradition was constituted by the
very sequence of rabbinic interpretations, there was still argument as to whether they
might diverge from God’s original (and independent) intentions, or whether God had
foreseen and remained happy with their imperfect disagreements. Divergent opinion on
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such issues resulted in paradoxical strategies. While argument was welcomed in prin-
ciple (as already in the Mishnah), some arguments (and indeed some arguers) were
excluded by the very antagonists. In later tensions between courts and sages, the latter
were allowed to dissent quite publicly, as long as they did not pretend to the authority of
courts themselves: personal qualities of insight and erudition were allowed to coexist
with independent forms of legitimacy. All those features of Jewish debate reflected a
single conundrum: could the worth and the demands of the text be assessed on its own
terms and within the context of a current reading, or must the reading submit to some
other authority, present or past, readily accessible or hidden in the mind of God?

In their engagement with the sacred texts themselves, the rabbis used a variety of
techniques. As in the case of Christianity, though with different effect, the ‘sealing’ of the
Scriptures, in whatever sense, demoted prophecy to admonition; but a richer sense of
inspiration was preserved, to the advantage of the learned interpreter. As one would
expect from the debates about authority, there were those who thought they could arm
themselves to the task of unravelling meaning, and those who accepted with respectful
wonder the opaque statements of a radically non-human discourse. Most, however,
retained a hermeneutical openness to a text that resisted addition, taking refuge in meta-
phor and in a ‘principle of charity’ that accepted meanings most easily reconciled with
the corpus as a whole. The text was taken to present the reader with multiple layers, all
accessible to devout scholarship. That included the notion of a society that was itself
formed according to the pattern of such metaphor – a tendency resisted by those with a
more literal or a more transcendent view of history. The spiritual formation of that
society was the interpreter’s third task. The Jewish community was in the fullest sense a
student community. It is pleasing that Halbertal should end where so many histories of
religion begin: for the sources of inspiration, and the moral and methodological demands
that they made, are seen to have been prior to their social effects. The rabbis were not
anxious merely to ‘make sense’ of their authorities, demythologizing their heritage: they
made the very act of reading and interpretation itself a moral exercise that gave the
community its identity and value.

There is no doubt that People of the Book will provoke many Jews to reflect further
on the core of their tradition and the challenges it poses. There are lessons here for
Christians, however. Without venturing any pastoral or academic advice, the historical
analogies are arresting enough. Students of early Christianity pay to Jewish history of
the period the fullest and most respectful attention possible. One is stimulated, as I say,
to assess further the degree of creative inspiration allowed to a Christian exegete who is
also a priest. One is astonished at the ease with which the Church appropriated the
Jewish Scriptures and ‘sealed’ them so promptly. As a result, in addition to commentary
in a stricter sense, Christians developed a theological method that appealed to canonical
texts in support of enquiries more philosophical than hermeneutic. Their respect for the
canon was not so obviously stretched, as it were, between the three tasks that Halbertal
describes. Texts, in the case of the Church, did less to define ‘territory’ than they did in
the case of Jews, who needed to compensate for the loss of their Temple and (in many
cases) their homeland. What I found most arresting, however, was the way the book
invited a Christian to compare the early bishop with much later Jewish figures – rabbis
still, but crossing slightly different bridges at rather different times. Here the medieval
portions of the account prove most instructive. Medieval Christianity had its dialogue
with Aristotle, certainly; but the Jewish response in the Middle Ages, the ‘shared
discourse of rationality’, was more akin to the Church’s dialogue with Hellenic culture
in an earlier time. (Halbertal provides a particularly vivid and detailed account of the
battle over the legacy of Maimonides, in which, during and after the thirteenth century,
the sages of Provence were caught between their French peers to the North and the
rabbis of Toledo and Barcelona.) The two traditions are brought side by side, therefore,
at different stages of their development or, perhaps better, are caught side by side in
different attitudes, so that the past of each enlightens the present of the other.
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I hope one can gather from these comments the benefit that so succinct and thoughtful
a survey can offer to believers of many traditions. The book is delicately structured, in
spite of some overlaps, and lucid if occasionally repetitious. Words are sometimes omitted
that should be there, and some are there that should have been deleted – not necessarily
the author’s fault. There is, sadly, no bibliography, a regrettable economy (or oversight);
but the thirty-odd pages of notes provide plenty of guidance for those who wish to study
further so rewarding a field of enquiry.

Catholic University of America, Washington DC Philip Rousseau

Canon and Criterion in Christian Theology: From the Fathers to Feminism. By William
J. Abraham. Pp. 508, Oxford, Clarendon Press, 1998, £65.00

In this work the author takes a significant step beyond his previous work, while still
working with the same background concerns. In The Divine Inspiration of Holy Scrip-
ture and Divine Revelation and the Limits of Historical Criticism he covered epistemo-
logical issues regarding scripture. In Canon and Criterion he contends that theology has
been troubled by the issue of authority because it has confused the concept of canon,
conceived from the perspective of soteriology, with that of criterion, from the perspect-
ive of epistemology. If the canon qua canon is best understood as a criterion of truth for
Christians, then this move also entails a reduction of the church’s canonical heritage
(‘creed, Scripture, liturgy, iconography, the Fathers and sacraments’ [p. 1]) to those ele-
ments that can function to give or justify knowledge. In contrast, when conceived as a
means of grace, the canonical heritage of the church plays a broader role, centred on the
growth and health of Christians and the Christian community.

There appear to be two key factors leading Abraham to take his argument in this
direction. The first is his serious interaction with the Orthodox tradition. An essay by
Aleksey Khomiakov (‘On the Western Confession of Faith’) seems to provide the frame-
work of his argument. Khomiakov sought to demonstrate the failure of the Western
Church through a polemical reading of church history. The failure, for Khomiakov, began
in the Western adoption of the filioque, presaging the later Protestant rebellion against
Rome. Abraham adopts Khomiakov’s central idea but combines it with a more careful
historical argument that forms the core of this text. Unlike Khomiakov, Abraham repeat-
edly identifies his narrative as one possible way of reading the history. Chapters are
dedicated to the addition of the filioque, Aquinas, Luther, Calvin, Descartes, early Angli-
canism, Locke, Schleiermacher, the Princetonians, Newman, Barth, Schubert Ogden, and
feminist theology. The inclusion of non-theologians is an important part of Abraham’s
argument. When we ask why epistemology became so central to theology in the modern
era, the traditional answer has been to point to philosophical developments springing
from Descartes. It is thought that given the trajectory of Descartes, Locke, Hume and
Kant, theology could not help turning to epistemology. Abraham makes a strong case
that these philosophical developments find their impetus in theology and are best
understood (in their genesis) as seeking to solve problems in the theological arena,
specifically problems caused by canonical confusion.

The second factor that influences Abraham’s step in his argument is his participa-
tion in an ecclesial community (the United Methodist Church) plagued by doctrinal
incoherence rooted in its reduction of the canonical heritage to an epistemological
method. As in the Liberal Protestant tradition in general, an epistemology of theology
has replaced theology as the source of communal identity. This ecclesial calamity is 
the question to which an argument like Khomiakov’s provides the answer. Because
ecclesial reality supplies the problematic, Abraham’s argument presupposes both 
an account of the nature of canon (as a complex means of grace for the church) and of
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the current status of the canon in the church (subservient to, and reduced by,
epistemology).

How well does Abraham’s argument come out? That questions of authority have been
central in theology for some time now is undeniable. His reading of this situation as
contingent upon canonical confusion also seems warranted. His reconstruction of the
transition from canon to criterion makes no attempt to consider all theologians of the
period, but does construct a plausible picture of how current reality became what it is.
Because of the way his argument is framed, those who would take issue with his account
must not merely show that another interpretation is possible, but that Abraham’s is
excluded, a rather difficult enterprise. Clearly the epistemological thrust is not equal in
all the thinkers, nor even explicit in all, but Abraham’s interpretive matrix does a good
job in showing their relevance none the less. Overall, his treatment of the various
theologians is fair, though he does seem less sympathetic toward the Princetonians,
sometimes lapsing into sarcasm.

Two questions remain in the background. First, why did the shift from a soteriological
conception to an epistemological one occur? Abraham indicates two factors at work
here, a quest for certainty and an increasing individualism. The canonical heritage
contained too much diversity to guarantee unity of interpretation. The positing of a Pope
or magisterium to provide certainty in interpretation may work better than the positing
of an inerrant Scripture alone (since the latter still requires interpretation). Both, how-
ever, exemplify a reduction of the canonical heritage to epistemological categories.
Abraham does not explicitly develop the role of individualism, but implicit in his work
is a dual role for it. First, the epistemology developed out of the Western theological
tradition has been overwhelmingly concerned with how we know as individuals, not as
members of the body of Christ. Second, and perhaps more important, the nature of
soteriology has been reduced to individual categories of life after death and personal
holiness. As the church recovers the sense of the canon as a means of grace, a more
rounded view of salvation should result as well.

This leads directly into a key question which Abraham does not deal with adequately.
What would a non-epistemized canon look like in the church today? Clearly he believes
that the epistemizing of the canonical heritage was not inevitable, so this question must
be asked. The obvious answer that he might want to give is to point to Orthodoxy. If
epistemology were the only issue, this might be sufficient. His narrative points out
various strands in the Western tradition that offer promise in returning to a soteriological
approach to canon (early Anglicanism, pietism, feminism) but on his account each of
these succumbed to epistemology. Though his narrative seems to account well for our
current reality in the West, an unexplored issue is that even while the canon was no
longer seen as a means of grace, the church continued to speak of means of grace. Ellen
Charry’s recent work (By the Renewing of Your Minds) considers much of the same
period as Abraham. Her argument can be read as a contextualizing of epistemology
within soteriology around the nature of doctrine. Considering many of the same theo-
logians as Abraham, she demonstrates that even though doctrine is informative, its
purpose is formative. If this is so, then soteriology was not entirely replaced by epis-
temology. It is more likely, then, that the connection between epistemology and soteri-
ology is more subtle than Abraham’s argument suggests. He is well aware that even a
soteriologically conceived canon has epistemological consequences, though he does not
consider that for some theologies an epistemized canon has soteriological consequences.
It may be that within some modern theology epistemology is itself conceived as a means
of grace (‘You shall know the truth and the truth will set you free’); human knowledge
takes the place of the action of God. Greater clarity on this issue may come through
bringing ecclesiology more explicitly into the discussion.

Westbury United Methodist Church, Houston, TX Richard Heyduck
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Jesus: Symbol of God. By Roger Haight. Pp. xiv, 505, Maryknoll NY, Orbis Books,
1999, £27.99.

Rather than Christ: Sacrament of God, Haight entitles his book Jesus: Symbol of God
because his intention is to develop a Christology ‘from below’ and because ‘symbol’ is
a broader and more recognized interdisciplinary category than ‘sacrament’. As a work
on Christology it does not result in a system. The systematic character of the text is
defined more by consistency of perspective and method. Nor is it written as part of a
debate inside the Roman Catholic Church. Rather, it seeks to speak intelligibly about its
subject in dialogue with postmodern culture. It does not avoid, however, the classical
conciliar responses to the Christological question. Yet, rather than simply repeating the
Chalcedonian formula, it attempts explicitly to interpret it for the contemporary period.
Furthermore, it does not, despite the title, focus only on the narrow Christological
question. The central Christian symbol is studied in a more expansive way as the basis
of the entire system of Christian symbolism and in a way that addresses its soteriological
significance for humanity as a whole.

After a sketch of the pluralistic nature of current Christology which includes Tran-
scendental, Narrative, Existential, Liberation, Feminist, Inculturated and Process Christ-
ologies, Haight outlines his hermeneutical method which involves a critical correlation
of tradition and contemporary experience. He then considers the biblical sources for his
Christology. A survey of research into the historical Jesus is completed with a selective
summary of the agreed data in a presentation which is not confined to the horizon of
first-century Palestine but is related to the question of salvation as experienced today.
This is followed by a chapter on the God revealed by Jesus and, after a lengthy reflection
on the resurrection, Haight concludes with a study of New Testament soteriologies and
Christologies.

For Haight, every Christian understanding of Jesus Christ has its source in the sym-
bolically mediated experience of salvation. Therefore, his treatment of the development
of classical Christology is preceded by a summary of the main points of Eastern and
Western soteriology. Early Christologies and doctrinal formulations are interpreted in
the light of underlying soteriologies and anthropologies. Chalcedon itself is not under-
stood as the term of the Alexandrian-Antiochene dialectic. While accepted as a true and
important historical marker, it is not taken to be the end of the process of interpretation.
As symbolic language, it is thought to be amenable to further theological explanation.
Just as patristic thought was an inculturation of Christian beliefs into the world of the
time, Haight contends that the Christological doctrine must be made intelligible for our
time. He maintains that the reinterpretation of the classical doctrines of Nicaea and
Chalcedon must use language which respects the human character of Jesus, avoid any
caricature of the incarnation and bring the classical doctrines into conjunction with
current Christian life and spirituality.

In part four of the book, Haight jumps from the patristic to the modern period and
Schleiermacher and Barth, whose conflicting Christologies he sees as analogous to the
opposing traditions of Antioch and Alexandria. He then turns to new foundational issues
which stem from an increasingly postmodern context and concludes that, in responding
to new problems, Christologies at the end of the twentieth century reflect a gradual
internalization of postmodern consciousness.

Haight then begins his own constructive Christology. It regards Jesus as saviour in a
way that takes account of currents in modern soteriology and attempts to respond to the
exigencies of postmodernity. Jesus is said to be saviour by being a revealer of God, a
symbol for an encounter with God and an exemplar of human existence. Given the
privatizing tendencies of postmodernity, however, Haight offers, with the assistance of
insights drawn from Liberation theologies, an interpretation of Christian salvation as a
social reality which at the same time addresses the individual. The salvation preached by
Jesus is characterized as a power that must be actualized by human freedom. What has

222 BOOK REVIEWS



been mediated symbolically by Jesus is said to remain a merely potential salvation until
appropriated and realized in history.

An important aspect of Haight’s Christology is the account it takes of the relation of
Jesus to other mediations of God in world religions. He argues that Christians may
regard Jesus as a normative revelation of God while at the same time recognizing that
God is also revealed normatively elsewhere. Regarding the narrower Christological
question of the divinity of Jesus, the viability of two basic alternatives is proposed, each
allowing a dialectical understanding of Jesus as a human symbol of God: a revised
Logos Christology ‘from below’ and a Spirit Christology which would in any case favour
the humanity of Jesus.

Finally, Haight situates his Christology in the larger Christian framework by indi-
cating the link between Christology and the doctrine of the Trinity. Thinking that the
Trinity can no longer be the point of departure, he examines the doctrine ‘from below’,
as he puts it, as completely dependent on Christology. The Trinity is approached with an
eye to the experience of God and salvation mediated by Jesus. The doctrine is not
intended, it is claimed, to provide information about the inner life of God. Rather, it is
about the way God relates to human beings through the concrete symbol Jesus and the
conceptual symbol Spirit. Real differentiations within God are said to be objects of
speculation and not the point of the Trinitarian doctrine. According to Haight, the latter
is but the recapitulation in symbols of the experience of God in the world and that which
gives structure to the full Christian vision. The author is more interested, however, in the
centre of the Christian vision of reality: Jesus as the concrete symbol of God.

This is a well researched book with a consistent perspective. It will be welcomed by
those who believe that theology must actively engage with postmodernity. Those who
regard the latter as the result of our having lost our way may judge the author to have
gone too far in accommodating himself to the contemporary situation. In either case, the
book deserves to be read as a significant contribution to current thought about Jesus and
Christology.

All Hallows College, Dublin Thomas G. Dalzell

Jesus in the Drama of Salvation: Towards a Biblical Doctrine of Redemption. By
Raymund Schwager, translated by James G. Williams and Paul Haddon. Pp. x, 245,
New York, Crossroad Publishing, 1999, £15.99/$24.95.

Jesus of Nazareth: How He Understood His Life. By Raymund Schwager, translated
by James G. Williams. Pp. 187, New York, Crossroad Publishing, 1998, £12.99/
$14.95.

The first text under review here is a translation of Jesus im Heilsdrama: Entwurf einer
biblischen Erlösungslehre (Innsbruck, 1996) which builds on the investigation Schwager
began in Brauchen wir einen Sündenbock? (Münden, 1978) and continued in Der
wunderbare Tausch. Zur Geschichte und Deutung der Erlösungslehre (Munich, 1986).
It is an attempt to develop a coherent and credible picture of Jesus in relation to his his-
torical context and the beginnings of the church. The influence of René Girard, one of
Schwager’s main dialogue partners, makes for a critical engagement with the historical-
critical method. The book also seeks to connect biblical and exegetical questions with
systematic theology. This is achieved by Schwager’s calling on a mediating ‘dramatic
exegesis’ which allows him to advance from the historical-critical question through the
historico-dramatic to a systematic theology of the redemption.

The other major dialogue partner is Hans Urs von Balthasar. Schwager’s dramatic
exegesis is indebted to von Balthasar’s Theodramatik although it departs from it at
significant points. For example, while von Balthasar understands God’s anger to be a
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modality of God’s love, Schwager wonders how the God who calls us to love our
enemies can ever become an angry God. In fact, a critique of belief in divine anger runs
right through the book. Moreover, Schwager is critical of von Balthasar’s concentration
on the death of Jesus on the cross to the neglect of the earthly life of Jesus and his
proclamation of the Kingdom of God. This latter concern was already a feature of Der
wunderbare Tausch.

There Schwager developed a dramatic theology which considered the whole life of
Jesus and avoided reducing everything to the one level by distinguishing four ‘acts’ in
the play. Now, in part two of Jesus in the Drama of Salvation, he distances himself
further from von Balthasar’s one-sided focus on the cross by unfolding his own dramatic
model in five acts, where the fifth act is concerned with the post-Easter mission of the
Holy Spirit and the new gathering of ecclesial communities.

The first act in the drama concerns the dawning of the Kingdom of God. After con-
sidering various solutions to the eschatological already/not yet problem, Schwager
works out his own position in dialogue with von Balthasar. In opposition to existential
interpretations, von Balthasar emphasizes the dimension of time, but the time which
interests him is Jesus’ ‘hour’ of suffering. Schwager asks if the action of God ought not
to be seen more dramatically, not in the sense of cosmic catastrophes, but of a variety of
events whose moments in time also deserve attention. For Schwager, the decisive ele-
ment in the Kingdom is God’s turning towards God’s enemies. In the basileia message
of Jesus, salvation and penance change places as reconciliation is extended to those out-
side the law. God’s turning towards sinners and Jesus’ calling Israel to conversion and
his healing those with faith are understood to signal the dawning of the basileia as a
reciprocal communicative process. Reconciliation within the community itself is under-
stood in the light of Girard’s analysis of violence in terms of overcoming rivalrous
imitative desires.

The second act deals with the rejection of the Kingdom and with judgment. According
to Schwager, the offer of the Kingdom and the judgment are not alternative divine
possibilities. Rather, the judgment emerges only when the offer is rejected. The parable
of the wicked tenants (Mk 12 : 1–12) which refers to the violent rejection of the prophets
and of Jesus himself is taken to indicate the structural importance of violence in the
entire Bible. The sayings of Jesus about the scribes and Pharisees are thought to uncover
their secret mechanisms of exculpation and self-deception. The judgment, however, is
not understood as divine retribution but as human self-judgment. Rather than judgment
being seen as part of an apocalyptic struggle between the Son of Man and God’s enemies,
it is stressed that Jesus proclaimed a God of love and interpreted judgment as a self-
condemnation by those rejecting that love. Furthermore, rather than a violent messiah
who destroys his enemies, Jesus is the Son of Man who allows himself to be handed over
to his violent opponents. In this, and indirectly in the very use of the paradoxical title,
which is taken to be authentic, Jesus is thought to break the cycle of violence by refusing
to imitate his enemies.

In the third act, the ‘bringer of salvation’ is himself brought to judgment. This is
understood in terms of Jesus being confronted with the negative forces he has un-
covered. Against a view attributed to von Balthasar, Schwager is at pains to point out
that Jesus was not struck by an angry God. Rather, the violence emanates from human-
kind whose self-judgment is displaced onto the scapegoat. After Girard, Schwager
argues that Jesus did not respond with violence but allowed himself to be drawn into the
lying judgment of his adversaries in order to open up for them a way out of their dia-
bolical circle.

The resurrection of Jesus in the fourth act is characterized as judgment by the Father.
In Schwager’s view, the resurrection is a historical event. He sees a continuity between
the cross and Easter faith which cannot be explained away by earlier traditions or by
psychology. Yet, he gains insight into the fate of Jesus from Girard’s theory that peace
can be obtained in a divided society through blind passion being directed against a
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victim who is regarded as both cursed and bearing blessings. While fundamental dif-
ferences are noted, Schwager sees clear parallels in the case of Jesus in which various
Jewish groups and the pagans are united in killing him. However, the Father’s judgment
is not the verdict of a violent God. Rather than vengeful retribution, the Easter message
of peace (Lk 24 : 36) is thought to represent a redoubling of the Father’s offer of for-
giveness. Such restraint is said to be consistent with the message of the Kingdom, and
the reason given for the restriction of the Easter appearances to the disciples is that a
public victory would only have imitated the violence of those who killed Jesus.

Finally, act five deals with the Holy Spirit and what is called ‘the new gathering’. A
definite experience of the Spirit, Schwager claims, accounts for the shift in the disciples
from fear to confidence. It is argued that the new gathering is no external grouping
together. Because Jesus had allowed himself to be drawn into the dark world of his
enemies, it is maintained that the gathering is a unification in the depths of people’s
hearts. While Schwager sees the community Eucharist as the place where the new peace
of the Kingdom appears, this is only a sign of the final gathering. The fact that sin
remains in the community means that believers continue to belong with those Jews and
the pagans who turned against Jesus. However, through the power of the Spirit, they also
stand on his side and share his fate.

Part three of Jesus in the Drama of Salvation offers a systematic reflection on the above.
Schwager concludes that God is a God of non-violence whose repeated offer of forgive-
ness reveals a goodness greater than which none can be thought. The drama of salvation
realized in Jesus and his followers is a work of transformation of evil into good. This is
understood in terms of the scapegoat mechanism and the breaking of patterns of imitation
which lead to rivalry in the community and distance from God. As in von Balthasar’s
Theodramatik, manipulation of human freedom is ruled out. Schwager even contends that
the choice of hell is made possible by God’s renunciation of violence and coercion.

This is a highly recommendable book. Rather than being crippled by the majority
opinions of historical criticism about individual texts, Schwager’s scholarly historical
judgments provide us with a whole picture of Jesus which is coherent and credible. As
a work of dramatic theology, however, it remains closer to Girard than to von Balthasar.
When Jesus is said to be the one slain and the bread of life, the operative idea of sal-
vation is based more on Girard’s idea of the scapegoat, as both cursed and bearing
blessings, than on von Balthasar’s Theo-Drama in which human freedom is liberated by
being drawn into the exchange of love in God.

The second book under review here is the English translation of Schwager’s Dem Netz
des Jägers entronnen – Das Jesusdrama nacherzählt (Munich, 1991). This is a theo-
logical novel based on the academic text just reviewed. This life of Jesus not only places
Jesus firmly in the world of the Bible but dares to speculate, with the help of Girard and
von Balthasar, about his self-understanding. After a brief introduction, Schwager con-
centrates on the five acts studied in the parent text. All the themes studied above appear
in the story. Hence, Jesus calls his hearers to the wonder of God’s rule. He avoids direct
confrontation and his offer of the Kingdom leads to judgment and self-imprisonment in
evil. He is crucified as a victim of the violent and when he escapes from the snare of the
hunter, God does not retaliate against the truly guilty. The empty tomb is a sign that the
foundations of civilization with its attempts at reconciliation through murder (Girard)
have been laid bare. Yet, despite the coming of the Spirit, sin remains in the community
as the followers of Jesus continue to give in to imitation.

The novel expresses Schwager’s critique of belief in divine vengeance and his under-
standing of the crucified in terms of the scapegoat mechanism. It was an intellectual risk
for Schwager to write such an imaginative narrative. The result is successful, however,
because of the story’s fidelity to Scripture and its thorough grounding in the expert
analysis of biblical research in Jesus in the Drama of Salvation.

All Hallows College, Dublin Thomas G. Dalzell
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Historical Theology. An Introduction to the History of Christian Thought. By A. E.
McGrath. Pp. xiv, 388, Oxford, Blackwell, 1998, £50.00/£15.99.

This is a fine introduction to the history of theology. Drawing on the first part of his
Christian Theology, An Introduction and using text fragments, many of which were
already included in The Christian Theology Reader, Alistair McGrath has produced a
worthy sequel to these first two highly acclaimed volumes. The book opens with a useful
introduction on ‘the architecture of theology’ and on the purpose and place of historical
theology. The corpus is divided into four parts: The Patristic Period; The Middle Ages
and the Renaissance; the Reformation and Post-Reformation Periods; the Modern
Period. For each period the backbone is formed by a general portrait, brushed with large
strokes: historical background, a clarification of terms, a presentation of key theologians
and key theological developments. Building on the data presented, and rarely assuming
something not explained before – except that only on p. 71 Hilary comes out of the blue
– the general portrait is then given flesh and bones by a number of more detailed case
studies. At the end the reader finds a glossary of theological terms and an extensive list
of books ‘For Further Reading’. Rather unexpectedly, no chronological table is included.

The book shares many qualities with its above-mentioned predecessors: an amazing
amount of information packed into relatively small space, clarity of formulation, a clear
and logical structure, an ability to make clear why something is important, a smooth lay-
out, distinctions between very important, important and less important details and a
virtually flawless production (I spotted one misprint: on p. 9 ‘Valerius’ should obviously
be ‘Galerius’). The greatest strength of Historical Theology lies in my view, however, in
its author’s fundamental purpose everywhere present: with McGrath one never studies
history only for history’s sake. It rather provides solid and necessary background to form
good theologians for our present time. McGrath succeeds in presenting the history of
theology as the history of theological problems which in the past were addressed from a
different historical and philosophical standpoint but which we are (in many cases) still
addressing today. It is, therefore, a pity that McGrath limited himself to books as sources
for historical theology. Though books were for the past two thousand years obviously
the most common medium to spread theological insights, research has increasingly
attended to visual culture (paintings, bas-reliefs, crucifixes, stained-glass windows, …)
which was profoundly determined by these insights while in turn also contributing to
their dissemination. I would have liked to see more of this. The book would then have
linked up more with our more visually-oriented age. But maybe this in itself vast area
can provide the material for another volume. Meanwhile I do not doubt that Historical
Theology will continue to provide useful services in many classrooms all over the world.
The individual reader without much background in historical theology, however, should
know that a lot of material is packed in these four hundred pages, requiring a serious
effort which in the end will certainly turn out to have been very worthwhile.

Faculty of Theology, Leuven Johan Leemans

Between Two Worlds: Structures of Earliest Christianity. By C. Markschies. Pp. x, 257,
London, SCM Press, 1999, £14.95

In this book, a translation of a German original from 1996, Christoph Markschies
presents a vivid picture of ‘Earliest Christianity’. Contrary to many recent books in the
field, Markschies’s earliest Christianity does not stop in 100 or 150 but encompasses the
first four centuries of Christian history. His approach, though not entirely novel, is
somewhat original: by focusing on the ‘structures’, namely the institutions and modes of
life of the early Christians, he can discuss a host of different topics. How and why did
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people convert to Christianity? What difference did it make for everyday life to be a
Christian? How did the different ministries (of bishop, priest, deacon) take shape?
Which forms of individual or communal piety did the early Christians practise? How
difficult was a mixed marriage between a pagan and a Christian? What was the role of
the holy man in society? These and many other questions of this kind are addressed in a
succinct and lucid way.

The author structures his account in three parts: the individual (conversion; birth, bap-
tism and death; Christian life and piety); forms of life (marriage and family; asceticism
and monasticism); the community (community life; communication extending beyond
the community; the ministries of the church). The result is a wide and varied panoramic
view on what it must have been like to be a Christian in the first centuries of our era. The
theme which runs, often implicitly, through the book is the Early Christians’ awareness
of living ‘between two worlds’: while being fully engaged in this world, their true and
final home was with God.

There is much to praise in this work. The book is well organized and its structure in
sections and subsections is clearly indicated by subtitles in the margin. Each individual
subsection gives a short but, as far as the essentials are concerned, fairly complete treat-
ment of its subject. Moreover, Markschies knows the art of vivifying his account by
well-chosen quotations and examples. The one on p. 159 is particularly amusing. Warn-
ing against an overoptimistic assessment of the culture of the church élite, he gives the
example of a certain Theodorus, leader of the community of Gadara, a city of some
cultural standing. The acts of the council of Ephesus reveal that this man did not sign in
person, but had his archdeacon Aetherius do it. Markschies drily goes on: ‘And twenty
years later, at the great council in the imperial summer residence of Chalcedon, bishop
Theodorus had still not learned to write. Aetherius signed again for him …’. Besides
evidence from literary sources, often homilies, Markschies also adduces some archaeo-
logical material. I was particularly struck by a gold medal on a girdle, now preserved at
Dumbarton Oaks (p. 130 and plate 5). This shows a couple, holding hands, with a picture
of Christ above their dextrarum iunctio.

In a book covering so much ground, one can always point to topics which are not at
all, or are not sufficiently, addressed, texts one had expected to be quoted, or secondary
literature not included in the notes or the bibliography. I just mention here one topic, not
touched upon by Markschies, that would have enriched his presentation. In the context
of his discussion of conversion to Christianity, he speaks on pp. 52–4 about ‘semi-
Christianity’: converts who had not completely left behind the rituals and usages of their
pagan past (e.g., astrology, magical practices, pagan sacrifices). While this phenomenon,
which persisted well beyond the fourth century, is undoubtedly important, so as to grasp
what conversion meant in concreto, the opposite should in my view also have been
discussed. I refer here to the monotheistic tendencies which are clearly visible in the
paganism of the second to the fourth centuries. A phenomenon such as the cult of Theos
Hypsistos, ‘the most high god’, widely attested to in inscriptions, shows that such a drive
to monotheism was also present in the ranks of the less-educated pagans. It seems
plausible to surmise that pagans who had exchanged a purely polytheistic conception of
divinity for a monotheistic one were already half way on the road to a possible conver-
sion to Christianity. See for these monotheistic strands within paganism the very recent
collection of essays in Pagan Monotheism in Late Antiquity edited by P. Athanassiadi
and M. Frede (Oxford, 1999). For the cult of Theos Hypsistos, see the long article by
S. Mitchell in this collection, as well as Y. Ustinova, The Supreme Gods of the Bosporan
Kingdom. Celestial Aphrodite and the Most High God (Leiden, 1999), pp. 177–285.

Markschies has written an engaging picture of the structures of Earliest Christianity.
While for scholars and students it brings together interesting material and insights, his
book can also be read with great profit by a wider readership. The basic background on
‘Early Christianity: space and time’, provided in the introduction, as well as Markschies’s
constant concern to situate authors and their works he quotes from, make the threshold

BOOK REVIEWS 227



of this book not too high. The chronological table, indices (persons, places and subjects)
and a map add to its usefulness.

Faculty of Theology, Leuven Johan Leemans

Athanasius: The Coherence of his Thought. By Khaled Anatolios. Pp. viii, 258, London
and New York, Routledge, 1998, £45.00.

Athanasius occupies a curious role in the history of the development of Christian
doctrine in the fourth century. He saw himself, and was seen by many of his contem-
poraries and successors until quite recent times, as the great defender of Christian
orthodoxy, Athanasius contra mundum. Yet despite this renown, what survives from his
considerable œuvre presents a curiously partial picture. The works he wrote in con-
nection with the Arian controversy – and that we call it the Arian controversy is a tribute
to the power of Athanasius’s interpretation of his own times – survive in abundance. His
early two-part work, Contra Gentes–de Incarnatione, also survives and has had a vast
influence, not simply on all later Byzantine theology, but also on the minds of young
theologians learning their theology by grappling with original texts: for de Incarnatione,
especially, by the simplicity of its Greek and the profundity of its ideas still speaks with
what seems a very contemporary voice, perhaps more so than any work of Greek
patristics, indeed any patristic work, save for some of Augustine’s. But for the rest: the
Festal Letters are lost, save for a fragment, in Greek, and only survive in various
versions, principally Syriac; the same is true of his ascetic works, with a few exceptions;
scarcely any homilies survive at all, and though it is evident from the catenæ that he
devoted much time to commenting on the Scriptures, the edition in Migne of his only
commentary (that on the Psalms) is said by Geerard’s Clavis to be ‘of no use’. It is
evident from this that any complete picture of the theologian who was a colossus in his
time is now denied us, and it may be that this is the reason why there has been so little
recent work on Athanasius’s theology of much value, save for a few specialized mono-
graphs and articles. It may also be, however, that Athanasius’s star has been dramatically
eclipsed by the approach of much, mainly historical, scholarship, where the picture of
the defender of the faith has been replaced by that of an ecclesiastical bully, measuring
up well against the common conception of Cyril, his successor in the next century, as the
murderer of Hypatia and the persecutor of Nestorius. Be that as it may, there is now a
fine work on Athanasius’s theology: the book under review, by Khaled Anatolios, born
like Athanasius in Egypt, and now teaching in Boston.

Given the way in which Athanasius’s works have reached us, Anatolios approaches
his theology in what is perhaps the only way. After an introductory chapter which
provides the necessary philosophical and theological background for approaching
Athanasius’s theology (Anatolios makes no attempt to give an account of the life of the
saint: there has been no lack of historical work on Athanasius recently), there are three
chapters and a conclusion: an initial chapter on Contra Gentes and de Incarnatione, a
chapter on the anti-Arian writings, and a final chapter on the ascetic works, especially
the Life of Antony. The immediate focus of each of the chapters is the relationship
between God and creation, which Anatolios rightly maintains is the central focus of
Athanasius’s theology. As Athanasius says at the beginning of de Incarnatione, if we are
to consider the Incarnation of the Word, we must first go back and discuss creation, ‘so
that in this way it may be seen that it was fitting that its renewal was brought about 
by the Word who created it in the beginning’. It follows from this, Anatolios observes,
that the distinction often made by modern scholars between an ontological and a soterio-
logical approach cannot be maintained in the case of Athanasius (nor, may it be added,
in the case of any other of the Greek Fathers): they mutually interpret one another, so
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that soteriology is understood in ontological terms, and indeed ontology itself can only
be expressed by language that draws on soteriology. An example of the latter occurs at
the beginning of Contra Gentes, where Athanasius speaks of the creation of humankind
in God’s image ‘through His Word, our Saviour Jesus Christ’, and goes on to depict the
intended life in Paradise as a graced life of communion with God. This insight is the
greatest strength of Anatolios’s book, and is brought to bear not just on the early apolo-
getic two-part treatise but also on the anti-Arian and the ascetic writings. Athanasius’s
belief in creation ex nihilo, expressed with unmistakable clarity in de Incarnatione 3,
underlies his interpretation of the Fall in terms of subjection to corruption and death, and
his consequent conviction that only the Incarnation of the Word to whom creation owes
its being could bring about the restoration of fallen humankind and the fallen cosmos.
All this is expounded in exemplary fashion by Anatolios. One of the best aspects of the
book, in my view, is Anatolios’s attention to detail: examples are the way in which
Athanasius uses the language of abiding (menein and similar words) to express partici-
pation, or the use of the language of belonging (idios, oikeios, etc.) to express both the
mutuality of the Trinity, the indivisibility of Christ, and the inamissible nature of final
deification (Anatolios does not comment on what seems to me to be the Johannine
provenance of such language). In the course of the book, several ideas dear to various
modern scholars (Grillmeier in Christology, Gregg and Groh in soteriology, for example)
are subject to searching criticism. But this is not a polemical work: the focus of the book
is the elucidating of the structures of Athanasius’s own thought.

There are, however, some oddities, to say the least. Right at the end of the work we
read; ‘in certain respects, Athanasius’ Jesus may gain from borrowing the features of
Athanasius’ Antony’ (p. 201). Anatolios goes on to develop all too briefly the idea that
the lack of mention of a human soul in Athanasius’s Christology (well dealt with in the
chapter on the anti-Arian writings by pointing out Athanasius’s lack of interest in
‘analytical’ Christology) may be complemented by the place of the human soul in
Athanasius’s picture of Antony. This reads too much like an afterthought, occurring too
late to be developed. But it seems to me that if Athanasius’s Christology can be
developed in this way, then it should have been articulated in Anatolios’s exposition of
Athanasius’s understanding of Christ’s humanity. I rather think this curiosity ties up with
another insight that is not followed up in the exposition. In relation to the twin treatise,
Contra Gentes–de Incarnatione, Anatolios makes the unarguable point, though one
rarely made in earlier scholarship, that, right from the beginning of the work, Athanasius
envisages it as an apologia crucis. There should follow from this an interpretation that
focuses on the paradox of the Cross, as the place where the engagement between God
and humankind is revealed. Once that point has been made, it can be seen that there is
plenty of scope for such an interpretation in the chapters of de Incarnatione especially,
even though it is usually overlooked in expositions of Athanasius. But Anatolios
overlooks it, too, despite his assertion that we are dealing with an apologia crucis. The
reason is, I think, that Anatolios’s focus on God and creation tends to be determined
philosophically, in terms of reconciling God’s transcendence and his immanence, which
leads him back into the conventional lines of Athanasian interpretation. But it is not a
general philosophical question that lies at the heart of Athanasius’s theology, rather it is
his conviction of the overwhelming love of God for his creation manifest in the power-
lessness of the cross, for the power of love is not the power of might. That insight would,
I think, have disclosed in Athanasius’s Christology the dimension that Anatolios wants
to supplement from his picture of Antony.

But it is hardly a criticism of a book that it opens up avenues of thought not pursued
by the author himself. This is a very fine book on a neglected subject by a young scholar
surely destined to make his mark as an engaging and powerful theological interpreter of
the Fathers.

University of Durham, UK Andrew Louth
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The Mystics of Engelthal: Writings from a Medieval Monastery. By Leonard P. Hindsley.
Pp. xxvii, 234, Basingstoke, Macmillan, 1998, £32.50.

A developing area of interest in studies of medieval women’s spirituality is the various
forms of mysticism in German nunneries. In this volume, Leonard Hindsley draws
attention to the fourteenth-century writings from the monastery (sic) of Engelthal, near
Nuremberg, a house which, he asserts, ‘holds a key position … as a vibrant center for
the literary activity and spiritual teachings of the Dominican women’ (p. xiii). The
surviving works are a ‘sister-book’, the Revelations and Prayer of Adelheid Langmann,
the Revelations and Life of Christina Ebner, the incomplete Life of Gertrud of Engelthal,
and a biography of Friedrich Sunder, one of the nunnery’s chaplains. The collection is
clearly important, and if Engelthal was as significant as Hindsley says, promises major
insights into the house’s spirituality and authority.

His book splits into two distinct parts. The first, after an introductory chapter dealing
with historical developments and establishing the context of ‘The monastery as locus
mysticus’, comprises chapters offering preliminary commentary on the texts themselves.
These are straightforward introductions, rather formulaic in structure: although the seg-
ments appear in different orders they cover manuscripts, author(s), structure, and notable
contents, with the texts being extensively quarried. The second part contains three chap-
ters on the nunnery’s spirituality, with a brief coda on its external influence. These
chapters deal in turn first with the scriptural influences reflected in the texts; then with
other literary influences (mainly St Bernard, Mechthild of Magdeburg, and the Song of
the Daughters of Zion); and finally with particular aspects of the spirituality, including
its strong Trinitarian streak, various approaches to Christ, and motifs of communion and
union.

There is evidently much in these works which adds to the developing picture of late
medieval German spirituality and mysticism, both male and female. (The inclusion of
Sunder’s life, and his links with the nunnery, raise important issues about the gendering
of medieval mysticism, and about the agency by which German nuns became acquainted
with mystical works.) Hindsley’s discussion shows that the texts merit much more atten-
tion than they have yet received – at least outside Germany. They are, unsurprisingly,
much better known there, some already existing in late-nineteenth-century editions.
Hindsley does seem to be extraordinarily dependent on recent German analyses, espe-
cially the work of Siegfried Ringler, whose name is repeatedly invoked.

The dependence on Ringler (sometimes infuriatingly cited to demonstrate a point
without exemplifying it) is one of several oddities in Hindsley’s approach. In some
respects, the book reads like an introduction to an edition or translation, from which the
reader would be left to make deductions about the spirituality, rather than being a real
analysis. The somewhat formulaic, and decidedly dispassionate, treatment of the separ-
ate texts makes the first part appear fragmented: an overall picture proves elusive. In the
second part, the detached – even deadpan – tone is maintained, yet this is precisely
where more engagement might be expected. The vibrant intensity of late medieval
mysticism as a highly personal experience seems to elude Hindsley, leaving a rather flat
commentary; yet it did not elude the nuns, or their chaplains. Possibly the balance is
wrong: there is perhaps too much discussion and analysis of the works as separate
entities, and too little of them as a group. Certainly the second part’s brevity and
compactness leaves a sense of incompleteness, which Hindsley candidly admits: ‘In a
more complete study, other elements of the spirituality of Engelthal might be pursued …
Certainly more could be done in connecting the writers of Engelthal with Dominican
contemporaries … Some scholar could pursue a study of possible influences of other
Sister-Books. The influence of the liturgy needs to be further investigated’ (p. 185).

Such acknowledged deficiencies clearly detract from the author’s purpose, and under-
mine the volume. This is unfortunate. Between the idea and the execution something
has gone amiss. Yet, that said, the book has value. It does offer an introduction to an
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important group of texts, even if the claims about Engelthal’s place in German spiritu-
ality are not fully substantiated. The analyses and commentaries contain a good deal of
useful material, revealing the development of the spirituality of German nunneries in the
century after the nuns of Helfta, and to some extent under their influence – although this
seems to have been only a brief flowering, at least at Engelthal. The book may be in
some respects unsatisfying, but it is the only discussion currently available in English,
and for that we must be grateful.

University of Birmingham, UK R. N. Swanson

Christ among the Medieval Dominicans: Representations of Christ in the Texts and
Images of the Order of Preachers. Edited by Kent Emery, Jr., and Joseph
Wawrykow. Pp. xvi, 561, + plates, Notre Dame, University of Notre Dame Press,
1999, no price given.

This hefty tome contains the papers resulting from a conference of the same title held at
the University of Notre Dame in September 1995. The twenty-six contributions (three in
French, the rest in English) range over many topics; as is the way with conference
proceedings, some of the essays struggle to maintain contact with the declared central
theme. The unifying feature is much more the Dominicans than Christ; but virtually all
of the contributors do manage to include some consideration of their links with Christ.
Even so, a different unifying thread – one which does apply to all the contributions – is
more clearly (if unintentionally) identified by Siegfried Wenzel in his contribution: for
him the volume is about how ‘Dominicans and their thought formed a lively and import-
ant part in the last three centuries of medieval culture, in theology, preaching, pastoral
care, the graphic arts, and other areas’ (p. 315).

The notion of ‘Christ among the medieval Dominicans’, perhaps unavoidably, leads
many of the contributors who focus very firmly on the theme to a convergence on Thomism:
seven articles deal with Aquinas and his thought (by Denise Bouthillier, Robert Wielockx,
Joseph Wawrykow, Jean-Pierre Torrell, Stephen F. Brown, Richard Newhauser, and
Ulrich Horst); Thomas also makes guest appearances elsewhere. This bunching, com-
bined with other specific contributions on Vincent of Beauvais (Monique Paulmier-
Foucart with Alain Nadeau), Albertus Magnus (Edward P. Mahoney), Robert Kilwardby
(Richard Schenk), Humbert of Romans (Simon Tugwell), and Richard Fishacre (R. James
Long), and articles treating groups of writers or chronologically-limited topics, give the
volume a very pronounced slant towards the thirteenth century. The remaining late medi-
eval centuries receive correspondingly less attention; indeed, only two contributions
really manage to stagger post-1400: Maarten Hoenen’s essay on fifteenth-century Christ-
ology (only just rendered ‘Dominican’ by tying academic concerns to debates involving
the Albertist and Thomist schools within late medieval universities), and the terminal
contribution by Kent Emery and Louis Jordan (a lengthy list of manuscripts, incunabula,
and early printed books by or concerning Dominicans held in the University of Notre
Dame Library, expanding an exhibition catalogue produced for the conference).

While doctrinal and philosophical analyses dominate the collection, the volume is by
no means limited to such matters; the range of the topics addressed demonstrates the
vitality of the Dominicans and the importance of their contribution to medieval religious
experience. John van Enghen offers an important background statement on the Dom-
inicans. There is art history from Joanna Cannon; a characteristically neat analysis of
manuscript illustrations of Henry Seuse’s Exemplar by Jeffrey Hamburger; and the
bibliographical piece by Emery and Jordan. David d’Avray discusses Dominican
marriage sermons (making the important point that their hearers’ cultural baggage is as
significant as the preachers’ words); while Miri Rubin considers the Dominicans’ role
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in recording violence against Jews in the late thirteenth century. Vernacular literature 
is considered by Alfred Thomas, who analyses the Czech version of the Life of St
Catherine; and by Siegfried Wenzel, who examines the (rather tentative) links between
the Dominicans and Middle English literature. Paulmier-Foucart and Nadeau look at
Vincent of Beauvais’s Speculum historiale; and Joseph Goering gives a fascinating
analysis of the evolution of the Articles of Faith in thirteenth-century catechesis.

Several of the pieces have appendices offering editions of supporting texts; others are
illustrated by the one hundred and three black-and-white plates. (The illustrations for
Hamburger’s piece are particularly noteworthy, one of his aims being to rescue the visual
elements of the Exemplar from excessive concentration on its textuality.) Unfortunately,
the treatment of the plates is arguably the one flaw in the volume: gathered at the end,
they are hard to use when reading – especially if they need to be consulted with the
notes, placed at the end of each essay. That said, the volume is well-produced, if some-
what cumbersome. Errors are few; although the most striking manages to have books
being printed in the thirteenth century, making the author concerned an infant – if not
pre-natal – prodigy (p. 541). The wide range and generally high quality of the contri-
butions makes this an important and stimulating collection; although its concentration
on intellectual history means that it will probably be most exploited by historians of
theology and philosophy.

University of Birmingham, UK R. N. Swanson

Julian of Norwich and the Mystical Body Politic of Christ (Studies in Spirituality and
Theology 5). By Frederick Christian Bauerschmidt. Pp. 282, Notre Dame IN,
University of Notre Dame Press, 1999, $35.00.

Julian of Norwich and the Mystical Body Politic of Christ explores the relationship
between images of God and images of human community in The Revelation of Love. It
considers firstly late medieval ideas of divine omnipotence, using these to contextualize
Julian’s portrayal of the crucified Christ throughout her Revelation; it then identifies the
physical body of Christ with the ‘body’ of human community. Divine power as a model
for the exercising of human power is considered in specific relation to the Revelation’s
parable of the lord and servant; and finally the implications for communities both med-
ieval and modern are described.

The author declares his book to be ‘an argument for a single claim’, namely, that
Julian of Norwich is fruitfully read as ‘imagining the political’. A sizeable portion of the
book is devoted to negotiating exactly what ‘political’ means and, although these nego-
tiations render the statement they support less radical in relation to Julian than it might
first appear, they offer nevertheless an interesting account of medieval and modern
political theories. In a chapter ‘Imagining the Political’, Bauerschmidt challenges a
modern assumption that theology and politics are or should be distinct from each other:
he demonstrates that politics can only displace the mythos of the church by supplying a
mythos of its own, and that all politics is theological as all theology is political. Julian is
to be taken as an example for a consideration of the relationship between theology and
social theory or practice. John Milbank and Mary Douglas shed light on William of
Ockham and John of Salisbury, as Bauerschmidt discusses the ‘metaphysics of order’ –
feudalism – and the ‘metaphysics of freedom’ – modernity. In so doing, he establishes a
claim for the independence of Julian’s thought, as offering a metaphysical image which
participates in both but can be identified with neither.

Bauerschmidt then argues that the body politic which Julian offers is the mystical
body politic of Christ. Her envisioning of Christ’s body is taken as a vision of an open and
generative social body challenging the persecutory late medieval body of Christendom.
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A chapter is devoted to Christology and the epistemology of revelation, and a further
chapter considers ecclesiology and soteriology. These chapters offer a thorough and
sensible reading of The Revelation which would be helpful to those unfamiliar with the
text. Much of their material, however, covers land well-ploughed by previous feminist
readings of Julian – little is added, for instance, to Caroline Walker Bynum’s studies of
the ‘Christ as Mother’ image.

A valuable fourth chapter returns to the issue of Julian’s engagement with nominalism
and feudalism, considered in the parable of the lord and the servant which stands at the
heart of the long text. Defining Julian’s position in relation to Augustine and Bona-
venture, Bauerschmidt explores the implications of the parable’s identification of the
servant with both Christ and Adam. The parable is then discussed according to Hans Urs
von Balthasar’s theory of ‘theo-drama’, in which the drama stems from the resolution of
dynamically-related antinomies – substance and sensuality, divine and human freedom,
Christ as God and as man – and its meaning found to stem from Julian’s refusal to allow
any of the poles of her antinomies to be superseded. Thus the historical specificities of
the servant–lord image cannot be abandoned in the search for the image’s ‘deeper’ sig-
nificance. Contextualizing the image, in particular in relation to the Peasants’ Revolt,
Bauerschmidt argues that Julian’s parable envisages a society in which feudal relations
of power are reinterpreted in trinitarian categories, and nominalist divine omnipotence
is tempered by reciprocity.

The book concludes with a short consideration of ‘Performing the Book’, a chapter in
which the author considers that the time may now finally be ripe for the politics of the
Revelation to be realized in genuine Christian communities. Bauerschmidt suggests that
the Franciscans briefly achieved the political realization of Christian theology, and that
in this century Dorothy Day, founder of the Catholic Worker movement, exemplified a
social practice based in theology heavily influenced by Julian.

Bauerschmidt supports his arguments throughout with engaging and wide-ranging
notes, and provides a thorough and up-to-date bibliography. Sensibly, he leaves to an
appendix the vexed question ‘Who was Julian of Norwich?’, thereby avoiding distract-
ing discussion of inevitably inconclusive evidence within the body of his argument: the
appendix is clear-sighted in its analysis of extant scholarship on Julian’s education,
religious background and way of life, and convincing in its espousal of Nicolas Watson’s
position on the dating and interrelationship of long and short texts – namely, that the
short text dates from between 1382 and 1388, and the long text possibly from as late as
c. 1413.

With regard to textual criticism of The Revelation, however, Bauerschmidt’s book is
perhaps a little too disingenuous. His practice throughout is to quote in Middle English
and then offer a ‘modernization’ immediately following. This, though occasionally help-
ful to those unfamiliar with Middle English, implies an equivalence in lexical usage of
the fourteenth and the twentieth centuries which cannot always be assumed. There is a
particular danger in ‘translating’ or ‘modernizing’ the text of The Revelation, as its the-
ology is so subtly articulated through word-play. As Bauerschmidt does cite the Middle
English, the reader has at least the opportunity to realize this, but the author perhaps does
not indicate strongly enough the extent to which even ‘modernizing’ is interpretative.
Likewise, Bauerschmidt acknowledges that there are considerably varying textual
traditions for the long text, but does not explain his choice of the Paris Manuscript for
most citations. Although it would be impossible to advance any argument coherently if
every textual variant of every citation had to be described, yet occasionally – particularly
in the case of the parable of the lord and servant – some acknowledgment of the impli-
cations of the choice of one manuscript tradition over another might have deepened
Bauerschmidt’s analysis.

This book is to be commended for its bold attempt to provide a new vocabulary with
which to discuss aspects of the Revelation of Divine Love, a text which repeatedly resists
scholarly explication. Julian gives no sources for her thought, and this book eschews the
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search for them. It offers a reading of Julian’s text, not a hypothesis as to its author’s
intentions, although its argument is occasionally rendered vulnerable by an over-close
identification of author with text. Bauerschmidt wisely disclaims that he has unlocked
the text’s ‘real’ significance, and acknowledges that his treatment of it is guided by a
particular interest in human community. The result is an honest and searching contri-
bution to Julian scholarship.

St Hilda’s College, Oxford, UK Elisabeth Dutton

Spirituality for the 21st Century: Christian Living in a Secular Age. By Pat Collins. 
Pp. 218, Dublin, The Columba Press, 1999, IR£9.99.

This book is not a panacea for Christian living in a secular age, nor does it contain an
aperçu of contemporary spirituality. Rather, it brings together various essays on spiritu-
ality that have interested the author in recent years. Thus, the eleven chapters of this
book vary both in length and in style. There are chapters devoted to such topics as prayer
for healing, New Age spirituality, contemplative attention and religious experience.
Because this book deals with so many diverse topics, it is difficult to summarize neatly.

Collins begins by delineating various models of spirituality. He understands spiritu-
ality to be a matter of being filled, guided, and empowered by the Holy Spirit in one’s
daily life. He follows John Haughey in his description of three models of spirituality, the
programmatic, the pneumatic and the autogenic, pointing out the strengths and weak-
nesses of each model. He then describes how each of them would look at a number of
important theological concepts such as faith, God, time, community, authority, prayer
and worship, and so on.

After a long chapter on religious experience Collins reflects on mystical experience
which he calls religious experiences of a more intense and direct kind. A mystic is one
who has a certain experiential sense of what eye has not seen or ear heard. Collins dis-
tinguishes between kataphatic or mediate mysticism and apophatic or unmediated mysti-
cism, and points out some characteristics of mystical experience such as ineffability,
poetic quality, transiency and passivity. He also notes how the mystical dimension of the
major world religions is important for interfaith dialogue. Although there are major
differences at the level of professed beliefs, he sees convergence possible at the level of
mystical experience.

Collins has certainly done his homework. Ample footnotes to each chapter are appended to
the end of the book inviting the reader to feast on the related reading. In the Foreword Collins
states that he has made practical suggestions which may enable readers to grow spiritually.

But if readers are indeed to grow spiritually then practical suggestions need to be
made at the end of each chapter. Moreover, I question some of the author’s remarks.
Collins sees New Age spirituality as opposed to the Judaeo-Christian tradition. For
Collins New Age spirituality is syncretistic, gnostic, Pelagian, against authority and
subjectivist. He claims that New Age religion is neo-pagan spirituality and anti-
Christian. Such a judgement strikes me as harsh. There are some positive features
connected with New Age religion. New Agers have demonstrated against nuclear power
plants, defended animal rights and fought against food irradiation. The New Age social
ethic has been an environmental ethic with New Agers willing to work to undo the
damage society has done to the Earth. Collins fails to acknowledge this. Nor does he
acknowledge that New Age religion has roots buried deep within American soil in
movements such as New England Transcendentalism, which back in the nineteenth
century took Eastern religions seriously, in mesmerism, spiritualism, the New Thought
movement, particularly in Phineas P. Quimby and Warren Felt Evans, Theosophy, the
Human Potential movement, holistic healing and astrology.
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Interest in spirituality did not begin today but took its start in the 1960s with the so-
called ‘boomer’ generation who distinguished sharply between religion and spirituality.
What is new about the 1990s is this: people today are pluralistic in their approach to
spirituality. For Collins, religious pluralism seems to be an unwelcome fact and a philo-
sophical formula that needs to be countered. I suspect that people today and into the
twenty-first century will shop around in order to find the particular brand of spirituality
that appeals to them.

I wonder, too, about Collins’s distinction on page 80 between natural and supernatural
mysticism. He sees Christian mysticism as superior to mysticism in the other world
religions. I find this distinction suspect. Does Collins really want to argue that God’s
grace cannot touch a Hindu or Muslim but is reserved for Christians? Or, in other words,
does Christianity really have a monopoly on the grace of God? I always thought that
God’s grace and spirit move where they will. Even Scholastic authors had the adage,
Facienti quod est in se, Deus non denegat gratiam.

Auburn University, Alabama Richard Penaskovic

Making Disciples. By Timothy O’Connell. Pp. x, 191, New York, Crossroad, 1998,
£12.99/$19.95.

There are many books constantly being added to those being published in the over-
lapping fields of moral theology, moral philosophy and moral education. Some of these
tend to concentrate on providing an analysis and justification of the content of moral
thinking and behaviour, that is, the key principles which should guide moral thinking
and the most important qualities which should be evident in a moral life. Others prefer
to build on such studies and focus more on the application of these principles and
qualities to specific areas of life, such as personal relationships, medicine, politics and
economics. Furthermore, it often seems as if analyses of, and reflections on, various
dimensions of the moral life in one sector have little relevance for other sectors. Thus,
what is written for schoolteachers, or for university students, or for those working in a
variety of other professional and practical settings, too frequently seem to bear little
relation to each other, as if to imply that not only do we live in a plural world, where we
differ about the relative weighting of moral values, but also that this world is inherently
fragmented, with its parts essentially disconnected. An additional feature of much writ-
ing about morality is that too rarely are insights from the social sciences related to those
from theology or philosophy. As a result, there is an imbalance in our understanding
between, on the one hand, our (relative) grasp of values, norms, expectations, principles
and desirable ingredients of good character, and, on the other, an appreciation of the
factors at work which influence assimilation and implementation of these in individual
and communal life. This imbalance can contribute to the gap between espoused ideals
and a reality which falls depressingly short.

Sub-titled ‘A Handbook of Christian Moral Formation’, this book, by a professor of
Pastoral Theology, is particularly successful in addressing the question ‘how’, rather
than ‘what’ or ‘why’ with regard to the moral life. That is, it helps us to understand more
deeply the factors which help and hinder our ability to recognize and to embrace and to
support one another in expressing through practice the elements put before us as part of
a vision of the moral life. It grew out of O’Connell’s sense of failure to communicate the
Christian message effectively. The notion of making disciples is treated as a key to
offering the kind of moral formation which takes root in lives and which becomes fruit-
ful rather than forgotten.

Part one summarizes the main emphases in the Catholic moral tradition. In part two
the fruits of research in the social sciences are examined, especially psychology and
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sociology, in order to show which interventions have the best chance of influencing
people’s values. In part three the place of narrative and imagination is explored. In the
final part O’Connell applies his findings to Religious Education (broadly interpreted), to
worship and to parish life.

In the first section O’Connell describes a morality which avoids both legalism and
relativism. He considers Jesus as a ‘concrete universal’ who affects our perception, motiv-
ations and identity. He shows the interconnections between our answers to the questions:
what should I do? why should I act? and who should I be? (p. 16) If we are to love well
and wisely, we need the kind of wisdom that can guide our actions so that a good heart
produces helpful acts. There is a useful analysis of some influential theories of moral
development and also of the impediments to moral action. Such impediments might be
ignorance, passion, force and fear (p. 33), to which can be added personality, habits,
false opinion and mental illness.

The most important contribution of this book is in part two, where the role of emotions
and relationships and the dynamics of group experience receive attention. O’Connell
provides a careful exposition of the place of significant others, the pattern of contagion,
the power of group cohesion, and the degree to which our roles and our moral responses
are framed by our relationships, on which we depend for nurture, meaning and security
(p. 100). These sources of energy and motivation for action are related in part four to a
rich understanding of discipleship as something which is comprised of relationship,
understanding, commitment, behaviour and affiliation (p. 142). Throughout, the work is
written in a manner that is clear and well-organized, scholarly but uncluttered, simul-
taneously positive yet balanced. This is a valuable contribution to the debate about moral
education. It should be of interest to those within and beyond the Christian community
which is the main intended audience, because it offers valuable insights into how moral
knowledge can be appropriated and what factors make it personally significant, and
therefore operative, for us.

St Mary’s, Strawberry Hill, Twickenham, UK John Sullivan

Holy People: A Liturgical Ecclesiology. By Gordon Lathrop. Pp. ix, 246, Minneapolis
MN, Augsburg Fortress, 1999, £19.99.

Six years after the publication of his previous major work on liturgy, Holy Things,
Gordon Lathrop has come up with what may be the most significant contribution to the
field of liturgical theology in English of this decade. There seems to be something of a
crisis of identity in liturgical theology. Generally, the discipline is seen as an adjunct to
either the department of systematic theology or the department of pastoral theology. Part
of the reason for this is that for centuries the liturgy was seen as an object for exam-
ination, if not dissection, by the scholastic-trained systematic theologians. In recent
times, moves to examine the liturgy out of a hermeneutic of symbolic action (with its
concomitant anthropological consequences) have attracted suspicion from traditional
systematic theologians and from the institutional churches who rely on them for intel-
lectual argumentation. What has for long been needed is a work which places liturgy at
the heart of the self-identification of Christianity in whatever form it takes. Liturgical
ecclesiology should provide us with a way into the very heart of Christian liturgy and,
indeed, of Christianity itself. In addition, such a work cannot but be ecumenical. On all
these counts, this work succeeds.

One of the important ironies of Lathrop’s previous work was that, while giving the
book the title Holy Things, what he was really doing was offering serious theological
consideration to liturgy, not as a noun but as a verb, to the language of liturgy as living
metaphor, to the activities which surround sacred objects and texts and give them
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meaning. Also crucial to that work was Lathrop’s understanding of the role and place of
the assembly. In Holy People he takes this much further; indeed the whole notion of
assembly as the characteristic element of Christian liturgy per se is the groundwork of
the entire book.

Some of Lathrop’s presuppositions for a serious consideration of liturgical ecclesiology
are obvious, such as the need to foster unity, the conflicts with individualism and so on,
but others less so, and these others can be startling and rewarding: in liturgical ecclesi-
ology, description becomes action, and it is in liturgical activity that ecclesiology
becomes a lived reality; it is through participation that the people become a Holy People.
By focusing attention on the assembly, Lathrop can include useful points from anthro-
pology to discuss who is assembled together, why they assemble, and what the con-
sequences of such an assembly can be. This is not therefore just a localized assembly,
but one whose members are also called to be part of a universal church (truly Catholic).
Rather than spend too much time on the theoretics of such a group, Lathrop concentrates
on the practical elements of liturgical churches: they meet together, they share common
motives, they have the water bath, the scripture, the meal; and the words of the Our
Father have profound significance for them. In particular, the participation of the mem-
bers of the church, gathered together in liturgical prayer, is fostered by the use of symbol
and image, whose meaning is poetic and which is communicated at multiple levels.
Thus, understanding of the relationship between liturgy and culture is vitally important.
True participation in the liturgy by the assembly can only occur if there is an openness
to the significance of the miracle of the Incarnation: we are in the realm of something
truly divine and truly human, and from the human perspective, therefore, there is a
reminder from Lathrop that serious consideration needs to be given to the juxtaposition
of human ingenuity, skill, beauty and art that make up so much of our methods of
communication.

I was particularly excited by the middle section of the book, ‘One People – Liturgy
and Unity’, in which Lathrop writes with remarkable generosity and hope for the future.
No ecumenist interested in liturgy, or in the power of liturgy to unite rather than to
divide, should miss this inspired and inspiring section. For Lathrop, it is unity of action
rather than of meaning that should characterize our understanding of what we do in our
separate churches. As we recognize our differences, perhaps it is time to let go of the
language and, specifically, of the meanings which divide us. Thus, true koinonia can
only take place when we allow for a gracious kenosis.

Heythrop College Andrew Cameron-Mowat

Beyond the Prosaic: Renewing the Liturgical Movement. Edited by Stratford Caldecott.
Pp. v, 170, Edinburgh, T. & T. Clark, 1998, £21.95.

This is a collection of papers from a conference held in 1996 at the Centre for Faith and
Culture, Westminster College, Oxford. This conference was assembled around a number
of Roman Catholic scholars of different viewpoints, but with a common desire to enrich
and develop the liturgical rites of Vatican II as currently celebrated and performed. The
essay of M. Francis Mannion outlines five different liturgical movements, or groups with
liturgical agendas, in the English-speaking Roman Catholic world: advancing the official
reform; restoring the pre-conciliar; reforming the reform; inculturating the reform; and
recatholicizing the reform. Two seem to be represented in the conference papers; re-
forming the reform; and recatholicizing the reform. According to the introduction by
Christopher Zealley, the former of these two is represented in the USA by Adoramus
(which includes such figures as Mother Angelica), which is concerned to bring about the
liturgical reform which should have happened, in place of the one that has happened.
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The other group, represented by the Society for Catholic Liturgy, included two distinguished
conference participants – M. Francis Mannion, and my former Cambridge colleague,
Eamon Duffy. The latter group is more academic and less radical than the former.

What concerns do the papers articulate? There seems to be a shared view – found also
in the essays of Klaus Gamber, whose work is frequently cited – that something went
wrong between 1962 and 1969, and that has been exacerbated by the work of ICEL,
parish priests who have little liturgical sense, and, for some, female altar servers. The
missal of 1962 and its 1965 and 1967 amendments are perceived to be organic develop-
ments of the Tridentine rite, whereas the 1969 Missal of Paul VI is seen as a disruption,
the work of over-enthusiastic scholars and politicians whose main criteria were modern-
ization and patristic revival.

M. Francis Mannion, after reviewing the various groupings and their concerns, pleads
for a liturgy which carries a Catholic vision, which includes celebrations with attentive-
ness to ritual and text, spiritual profundity, nobility and solemnity, and a rich musical,
artistic and architectural elaboration. For Mark Drew, the present liturgy is more a self-
expression of a Church conceived as a mystical, heaven-sent and ultimately transcendent
reality, and he finds fault with the three-year lectionary which gives a variety of texts
whose abundance can seem confusing to expound. Serge Keleher gives an Eastern per-
spective, and in the Conciliar reforms detects a move away from the insights of the
earlier Liturgical Movement. He identifies as ‘difficulties’ authoritarian clericalism
(things done out of obedience); the idolization of ‘practicality’; uneducated and uncon-
cerned clergy; irreverence; an overwhelming preference for the Low Mass rather than
High Mass; and a passion for uniformity. He pleads for a better style of liturgical
English, the restoration of the eastward position, and Gregorian chant. Eamon Duffy
concentrates mainly on the inaccuracy of the ICEL translations from the Latin, and the
poverty of the English employed. He detects in the translations a move from the object-
ivity of God to our subjective feelings and aspirations. His hope is that the current
revisions will result in improvements. Marc-Daniel Kirby defends the use of chant as the
school of sacred speaking. The concluding essay by the editor puts the declaration issued
by the conference in perspective, arguing that new groups and alignments within the
Church must now help to define the principles and procedures by which the liturgical move-
ment can contribute to the healing of the Church rather than its continued destruction.

The tone and concern of the essays in this collection have their counterpart in both
Anglican and Lutheran communities, though such concerns in those denominations were
voiced a long time ago, and thus these essays, though perhaps new on the Roman Cath-
olic scene, seem rather passé. There is indeed a sense that the intentions of the Liturgical
Movement in its ecumenical guise were not fully met in the reforms of the liturgy which
almost all Western Churches undertook following Vatican II. Thus there has been a
feeling that the ‘entertainment’ model from television has infiltrated the liturgy, with a
loss of grandeur, formality, ceremonial and serious music. Also, in its haste to streamline
rites in conformity to the fourth and fifth centuries, what Gregory Dix had termed the
‘Third Stratum’ was all too hastily consigned to the Geniza basement. The result has
been a feeling of the loss of mystery, and of the transcendent. The Church of England
and the Evangelical Lutheran Church of America, for example, have tried to respond to
this by enriching the language of their more recent revisions. The problem is that such
things move at a much slower rate in the Roman Catholic Church. Yet, as these essays
show, the music and ceremony allowed in the Roman Rite are far more flexible than
many seem to think, and the rite can be enriched in a variety of ways even though the
newer (and hopefully, enriched) ICEL translations have not yet completed their passage
to promulgation. In this, perhaps the essays are useful. Otherwise, for most liturgists
who have heard these complaints long ago, they are just too prosaic.

Yale University Institute of Sacred Music and Bryan D. Spinks
Yale Divinity School.
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Christian Unity: An Ecumenical Second Spring? By Michael Hurley. Pp. xvi, 420,
Dublin, Veritas, 1998, IR£12.99.

Michael Hurley, the distinguished Irish Jesuit ecumenist, provides us with an invaluable
collection of his writings. Four warm tributes preface the book and show the high regard
in which the author is held: from the Roman Catholic and Church of Ireland primates of
All Ireland and archbishops of Armagh, Seán Brady and Robin Eames, and the recent
Moderator of the Presbyterian Church in Ireland and President of the Methodist Church
in Ireland, Samuel Hutchinson and Norman Taggart. The body of the book consists of
eighteen essays: some new, others originally published at various times during the last
thirty or so years but in a number of cases updated for this publication. The work is
instructive in many ways, not least as the personal odyssey of one who has spent over
forty years at the heart of the ecumenical movement.

Is ‘ecumenical second spring’, the subtitle of the book, an illusion, mere wishful
thinking? An encouragement is to look at the depth of winter that preceded the first
spring, even in this century. Frederick Copleston SJ, for example, when he became a
Catholic as a young man in 1925, was told by the Bishop of Clifton that he should no
longer join in the family prayers led by his Anglican father; at most he might be physic-
ally present if his absence would cause trouble or distress (p. 26). Pius XI’s encyclical
Mortalium animos held ‘that there is but one way in which the unity of Christians may
be fostered, namely by furthering the return to the one true Church of Christ of those
who are separated from it’ (pp. 133–4). Donald Gillies, the Belfast Presbyterian minister,
argued in 1964 that the ecumenical movement ‘bids to become the greatest menace to the
truth of the Gospel since the time of the Reformation’ and he regarded Roman Catholics,
including Hurley, as non-Christians (p. 278).

The (first) spring and summer of Vatican II and its aftermath were followed, or some-
times accompanied, by a second winter or at least some severe frosts. Here, too, Hurley
is quite frank. On a visit to Mount Athos in 1980, for example, he found that the litera-
ture provided by one guesthouse there described ecumenism as ‘a spiritual disease …
totally alien to Orthodoxy’ (p. 303). He chronicles, too, the frostiness and opposition
that he sometimes met from within his own Roman Catholic Church in Ireland in the
course of his various ecumenical initiatives: notably the Milltown Park Lectures, the
Irish School of Ecumenics, and the Columbanus Community of Reconciliation, which
are treated in detail in the final essays.

Still, Hurley’s optimism and charity shine forth more. He has obviously found more
co-operation, often unexpectedly, than hostility. He also shows an appropriate diffidence
about the outcome: it is in the nature of spring that the timing and precise unfolding of
summer is unclear: the question-mark in the book’s subtitle is appropriate. A fine chap-
ter on Archbishop George Simms, ‘ecumenical exemplar’, expresses much of Hurley’s
approach: friendly, loyal, intelligent. So does a sympathetic treatment of three Jesuit
ecumenists, Cardinal Bea, Walter Abbott and John Courtenay Murray. Indeed, the book
concentrates on ecumenism at the level of theologians, senior ecclesiastics, politicians
and educated laity, mostly within the Irish context.

Hurley follows well the motto of his order’s founder, Ignatius of Loyola, ‘pray as if
everything depends on God, work as if everything depends on you’. His industry and
inventiveness over forty years are truly amazing. An early chapter entitled ‘Ecumenical
tithing’ recommends that we give at least a tenth of our time, energy and creativity to
promoting Christian unity. In the middle chapters Hurley finds common ground for
Catholics with various Protestant saints: Calvin as a mystical theologian and ecclesi-
ologist, Wesley in his emphasis on prevenient grace. Many chapters show his extensive
familiarity with recent documents issued by the various churches. Effective ecumenism
is clearly hard work as well as pleasurable.

Floreat ut pereat (May it flourish in order to perish) is the motto chosen by Hurley for
the Irish School of Ecumenics. Ecumenism is a means to an end: it will disappear if and
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when unity is achieved. In other ways, too, Hurley emphasizes the dynamic side of ecu-
menical endeavour, especially its missionary nature: it exists in order that Christians
may give a more united and therefore more effective proclamation of the gospel to the
world: it is outward looking, not content with cosiness among Christians. Chapter 6, in
particular, is devoted to the meaning and purpose of ecumenism.

Hurley rightly questions the nature of ecumenism in the future: obviously it will be
different from the immediately post-Vatican II era. Inter-religious dialogue increasingly
enters the debate, especially outside Europe, though Hurley seems cautious here, and
desirous that relations between churches are not swamped by this new dimension. He
also emphasizes the importance of imperfect communion among Christians: of rejoicing
in the large measure of unity that we already enjoy, of making the most of good yet
imperfect situations. Maybe more anger, or sorrow, is appropriate. Much blame for the
second winter must be attached to the Roman Catholic Church, for a failure of nerve and
lack of imagination in carrying through the momentum achieved by Vatican II. This
church, the largest and therefore the most responsible in ecumenical matters, seems to
have missed the boat from the late 1970s onwards and history suggests that it comes into
port for mass boarding at intervals of centuries rather than of decades. Certainly there is
need for further reflection on the second winter, especially theological, if the second
spring is to develop into a summer.

The publishers are to be congratulated on a well produced and reasonably priced work.
The comprehensive index is excellent. The footnotes are full and informative, though
once again one regrets that they are consigned to the end of the book where they are much
less convenient to consult, rather than placed at the foot of each page where they belong.
It would also have been helpful to have a list of the original articles, when and where they
were first published, so as to follow the development of the book more clearly.

Campion Hall, Oxford, UK Norman Tanner

Eve’s Herbs: A History of Contraception and Abortion in the West. By John M. Riddle.
Pp. vii, 341, Cambridge MA, Harvard University Press, 1997, £26.50.

This book opens by recalling that the judges in the 1973 Row v. Wade case which
legalized abortion in the USA sought evidence for their decision in an appeal to what
attitudes actual societies have held about abortion, rather than in an appeal to a body of
ethical theory. This immediately whets the appetite for a work that would supply a need
in the area of social history – a study of attitudes to contraception and abortion down the
centuries. And, since such a book would inevitably involve much history of medicine,
this study would also look at theories of conception, gestation and pharmacology. This
is, as one would expect, trumpeted in the general information around the book and in
the introduction and opening chapter. But once one is into the book, one begins to be
increasingly disappointed: instead of a scholarly account of ethical, medical and legal
theory one is given snippets in an anecdotal fashion; in place of historical analysis of
evidence for contraception in earlier societies, we are given some recently collected
folklore which is then extrapolated with little caution; and where ancient sources are
cited (scripture, or the Register upon which Le Roy Ladurie based Montaillou
[pp. 10–12]) where there is good evidence for an interest in contraception and abortion,
the normal controls of historical scholarship are thrown aside: on p. 79, for example, the
origins of the LXX with ‘seventy’ translators is given without demur.

The book’s fundamental thesis is that prior to the early modern period (when he
argues medics became very antagonistic to contraceptives – and it is one of the book’s
strengths that he shows that the medical opposition to abortion and contraceptives grew
far more hard-line in the nineteenth century) there was not a great rise in population.
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Other demographers in explaining this have ruled out effective ‘ “mechanical and phar-
maceutical contraceptive devices” [but] The thesis of this book is just the opposite’
(p. 169), namely, that these devices did work, and so were a significant check on popu-
lation. This is a bold claim and one of the greatest demographic importance if it could
be demonstrated. However, it is not explored in the number-crunching way that alone
could answer the question, but simply supported with strings of anecdotes about folk-
medicine. There is not even a cursory attempt to show that ‘all other factors being equal’,
there was a non-increase in population that needs explanation. So the argument runs like
this: there once was a widespread use of contraceptives and abortifacients, then that
knowledge ceased, then the population rose. What about other factors such as hygiene,
food-production, changes in social conditions, urbanization, increased fertility, the
mathematics of demographic growth? All these areas are far less interesting than some
of the stories of herbs, and the author’s own collection of information, and are ignored.

But what of the thesis that is actually produced? What the author has usefully
assembled is a wide variety of evidence of the desire by women to avoid having children
– especially outside wedlock. Equally he has gathered together in one place and shown
the number of references that exist to various substances that were held to prevent con-
ception – but this is hardly a ground-breaking discovery as everyone who has read the
Didache (barely mentioned on p. 82) knows. But having done this, he assumes that all
these pharmaceuticals actually did what their users wanted – but without appeals to
medical trials conducted today, and he admits that in many cases the identification of the
plants is less than certain. Equally, he assumes that in every case where a contraceptive
is mentioned, it was assumed to work in some pharmaceutical manner. So if there was
an efficient system of contraceptives in ancient, medieval, and early modern folk medi-
cine, why did it disappear? The answer lies in the fact that all this information was in
the hands of the ‘wise women’ (p. 166) and was preserved in the folk-memory and by
oral tradition. With the rise of modern medicine all this wisdom was pushed under-
ground, with the effect that ancient methods of contraception disappeared, and the
population grew!

The book has all the ingredients for a best seller: a story of sex and rumours of sin, of
alternative medicine, of womanly wisdom versus male arrogance, of folk wisdom and
centuries of oral wisdom secretly transmitted, a good story-line, and, of course, a villain
in the form of interfering and self-righteous male doctors. However, as a piece of his-
torical investigation – where by the author’s own assumptions the evidence will be hard
to assess – it cannot be taken seriously.

University College, Lampeter, UK Thomas O’Loughlin

Death, Burial and Rebirth in the Religions of Antiquity (Religion in the First Christian
Centuries). By J. Davies. Pp. xiv, 246, London and New York, Routledge, 1999,
£16.99.

The series ‘Religion in the First Christian Centuries’ aims to ‘survey particular themes
in the history of religion across the different religions of antiquity and to set up com-
parisons and contrasts, resonances and discontinuities’. In this well-written book Jon
Davis treats the topic of ‘death’ in the religions of antiquity. His scope encompasses
rather extensive treatments of Greek and Roman religions, Judaism and early Chris-
tianity, while having these preceded by more concise accounts of his topic in the con-
texts of the religion of Ancient Egypt, Zoroastrianism, the Canaanite and Mesopotamian
religions.

Davis loosely structures his discussion of each religious complex around four recurring
topics, which make up the four variables of a death culture. The first and most important

BOOK REVIEWS 241



is the foundational cosmology: a culture’s view of the purpose of the creation of the
world, of the nature of the relationship between God or the gods with their human crea-
tion, as well as of humankind’s cosmic purpose within that creation. These views are in
turn determined by the historical experiences and social changes: ‘When history is force,
conflict and violence, then thanatology becomes cosmology shaped by force, conflict
and violence’ (p. 3). This cosmology serves as a general framework to make sense of the
many varying historical data Davis had to deal with. The author thus firmly opts for the
Weberian standpoint, assigning explanatory primacy to ideas and values, rather than to
material circumstances. The second element of a death culture is the material culture:
the actual locations, topography, architecture and design of the varied forms of corpse
disposal. Thirdly there are the habits and rituals that constitute the actual funeral. This
element gets, in my opinion, not enough attention throughout the book. The final element,
that ties in with the first, is that the death of somebody, especially of a leader or a person
perceived as an exemplar, also elicits a sense of belonging, of being part of a collectivity
and the wish to give the deceased, ‘the gatecrashers of heaven’, a place in the present.
War memorials or sanctuaries and practices associated with the cult of the martyrs are
examples of this.

Davis has managed to write a rather focused volume: by using the four above-
mentioned variables of a death culture he sketches the evolution and variety of the death
culture of the religions of Antiquity. Stressing both parallels and differences and trying
to point to examples of reciprocal influence, the story ends with the account of the Chris-
tian death culture. This is in line with the book’s central thesis: ‘it was on matters to do
with death that “Christianity” successfully defined an identity for itself that was both
distinctive and, at the same time, sufficiently eclectic as to enable it to relate to aspects
of some of the other religious cultures within which it found itself’ (p. 1). Davis shows
that its apocalyptic and dualistic views of the world and the fate of humanity are vital to
understanding early Christianity and that these features of its foundational cosmology
had a long pedigree in the other religions of Antiquity.

Since my primary area of research is the Early Church and since I must confess I
probably study it too often as an isolated historical and religious phenomenon, I read
Davis’s book with great interest. While I can largely follow Davis in his ‘longue durée
approach’ and the general conclusions to which this leads, I would like to nuance two of
his opinions expressed in his part IV (‘Christians, Martyrs, Soldiers, Saints’). The first
has to do with the separation he makes – most of the time implicitly but see also
pp. 194–5 – between pagans and Christians. While this is of course largely correct,
especially on the ‘ideological’ level, there is on the ‘practical level’ evidence that people
of different religions were jointly buried in the same tomb (see, for pagans and
Christians, M. J. Johnson, ‘Pagan-Christian Burial Practices of the Fourth Century: Shared
Tombs?’, in Journal of Early Christian Studies 5 [1997], pp. 37–61). The second point
I would like to make is with regard to his chapter on the nature of martyrdom. To explain
the bloody essence and the horrific character of Christian martyrdom, Davis looks into
possible pagan and Jewish roots, while finally giving preference to the historical back-
ground (the violent place that was the Later Roman Empire) as the primary explanation.
I think he is surely right when he tries to find a reasonable explanation for the question
why Christians were willing to die for their faith in such a horrific way. This is, however,
only one side of the coin. The other side is that, while often describing the death of the
martyr, many texts about the martyrs also have attention for the life of the martyr, focusing
often though not exclusively on his or her last days. Such descriptions are not only import-
ant as a prelude to the narrative of the martyrs’ death and burial, they also contribute to
their functioning as an example worthy of imitation. (See, for example, B. Dehandschutter,
‘Example and Discipleship. Some Comments on the Biblical Background of the Early
Christian Theology of Martyrdom’, in J. Den Boeft and M. L. van Poll-van de Lisdonk
(eds.), The Impact of Scripture in Early Christianity (Supplements to Vigiliae Christianae
44, Leiden, 1999, pp. 16–26.) I end with some minor technicalities: Justin the Apostate

242 BOOK REVIEWS



should obviously be Julian (p. 196) and in the bibliography it should be R. A. Markus
(1990) instead of (1998). To conclude: Davis has produced a stimulating monograph on
a vast subject. While some may find his treatment too fragmentary or haphazard, I think
that, by drawing on a great variety of (indeed mostly secondary) sources, he tried to
make a well-defined point. His approach deserves to be widened to other ‘death-related’
topics he barely touched upon. I name just one: a collection and study of the rich sources
regarding the death of young children might also evoke similarities and differences
between the adherents of the diverse religions of Antiquity.

University of Leuven Johan Leemans

Religions of the Ancient Greeks. By Simon Price. Pp. xii, 217, Cambridge University
Press, 1999, £35.00/£12.95.

This book forms part of Cambridge University Press’s new ‘Key Themes in Ancient
History’ series, and displays all the strengths of the series. It has the clarity and authority
to appeal to students, and the intelligence and boldness to appeal to experts. Whatever
aspect of Greek religious life he is covering, Price summarizes the best of modern
scholarly thinking or makes original and judicious contributions of his own. The book is
also generously illustrated.

An introductory chapter discusses sources and the interplay between panhellenic and
local tendencies in Greek religion. The next two chapters cover the staples of Greek
religion: the gods, myths, festivals, the practice of sacrifice, and the location and appearance
of Greek shrines and temples, including the votive offerings to be found inside them.
Chapter 4, ‘Authority, Control and Crisis’, explains the role of religious officials and
oracles, and discusses how Athens maintained a degree of religious conformity and reacted
to perceived threats. The next two chapters focus more on the individual, discussing the
religious life of members of either sex from birth to death, and their membership of
elective cults such as the Eleusinian mysteries or the healing cults of Asclepius. Chapter
7 analyses the interaction between Greek philosophers and traditional religion, and
Chapter 8, headed ‘Reactions to Greek Religions’, is actually a brief account of the
gradual decline of Greek religion under Roman and Christian influence.

It will be seen from this summary that Price’s approach is at once unusual and highly
informative. He has found a way to encapsulate all the important issues within a brief
compass. All the topics he covers have been well, even intensively, studied before but
they have not, as far as I know, been put together into a single book which is accessible,
well argued and authoritative.

As well as providing the kind of introduction to Greek religion shown by the sum-
mary, there are two main themes to the book. The first is the importance of shedding
modern categories and prejudices if we are to understand Greek religion. Price argues that
the terms ‘polytheism’ and ‘monotheism’ are not helpful (p. 11), that the ceremonies of
the Greeks do not necessarily mark what we would think of as the important stages and
aspects of life (pp. 89, 100), and that the modern distinction between faith and reason,
belief and unbelief, is irrelevant (p. 126). The second theme is prefigured by the plural
of the book’s title. This refers not only to the polytheism of the Greeks, but also to
phenomena such as the variety of local practices and cults, the flexibility of myths, the
wide variety of elective cults available, and the differences between male and female rites.
All these pluralities are well brought out in the book, while Price also stresses in Chapter
4 that Greek society was not as tolerant and liberal as scholars used to like to think.

Two quibbles. First, on a point of substance, Price never discusses the early Sophists.
Protagoras was apparently agnostic, and others, including Prodicus and Thrasymachus,
were arguably atheists. Consideration of the Sophists might then have modified his view
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that atheism was a unique characteristic of Diagoras of Melos. Second, either Price or
his editor has been inconsistent on the matter of transliteration or Latinization of Greek
proper names. Although basically he uses Greek forms (apart from familiar place names
such as Athens, Thebes, Corinth), we meet, say, Oedipus, Potidaea, Lycurgus, Apollo-
dorus and Hippodamus; we have Archias, but Nikhomakhos. That may not be a problem,
since none of us is perfectly consistent, but several names are spelled both ways:
Eumolpidae (p. 26), Eumolpidai (p. 68); Epidaurus (p. 27) is Epidauros elsewhere;
Areopagus (p. 43), Areopagos (p. 22); Colophon (p. 48), Kolophon (p. 127). These mis-
takes are irritating, because otherwise the book’s production is as good as its contents.

St Martin, Cornwall, UK Robin Waterfield

A History of Ancient Philosophy from the Beginnings to Augustine. By Karsten Friis
Johansen. Pp. xii, 685, London, Routledge, 1999, £85.00.

In the universe of histories of ancient philosophy, this book is rather unusual. On the one
hand, it is not a two-hundred-page introductory romp through the subject; on the other
hand, Johansen does not require a plurality of volumes to give us an informative guide
to the subject, from its Presocratic beginnings all the way up to Augustine. The tone of
the book throughout is serious, learned, and condensed. Inevitably, there is quite a high
degree of dogmatism – it does take a plurality of volumes to consider and respond to
alternative scholarly interpretations – but the views stated are presented reasonably, and
without concealing the factors which tell for and against them. In other words, Johansen
is authoritative, without being unduly authoritarian. Anyone who works through this
book will take in plenty of information of a high quality, coloured by sound judgment.
Each philosopher is presented in his social, cultural, and intellectual context as well,
before Johansen turns to the nitty-gritty of the philosophy, and this helps both to lighten
the tone of the book and to gain perspective. It is a long book, but no longer than is
necessary for the task Johansen set himself to be achieved.

Informativeness is, of course, an important quality in such a book. Accuracy of infor-
mation is also to be desired. In a history of philosophy, even a long one, we must expect
some generalizations, but Johansen also comes off well in this respect. He is well read
and relatively up to date in the scholarly literature in several languages. Occasionally,
one feels that he is regurgitating snippets of scholarly literature rather than having
understood and worked through all the problems himself, but this is only to be expected
in a book covering a thousand years or more of philosophy. Again, the length of the book
is its strength: more detail is permitted than one often finds in such histories.

In terms of accessibility, the book starts worse than it goes on. I feel that Johansen
is less at home in the chapters on the Presocratics and the Sophists than in later phil-
osophy. Or perhaps he is more comfortable with thinkers whose work is preserved at
length, rather than in fragments, because something of the same awkwardness of pre-
sentation recurs in the section on the early Stoics. But once there is a considerable body
of preserved work for him to get his teeth into, his fluency and mastery increases. I
found the sections on Aristotle and Augustine to be the best in the book. Another factor
which slightly adds to the awkwardness of the first section of the book (and occasionally
elsewhere) is that the book has been translated out of its original Danish, and at times –
more, as I say, towards the beginning of the book than later – the fact that it is a trans-
lated work is noticeable. It is hard to fault any particular sentence, but the overall
impression at times is that English was definitely not the first language in which the
book was written.

On the whole, the book is proportionate, in the sense that the right number of pages is
assigned to each thinker or work. There are omissions (no discussion of Plato’s Statesman)
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and idiosyncrasies (the concept of zero is attributed to Zeno of Elea), and of course every
scholar will find things to disagree with, but in general the book succeeds admirably. My
main worry is this: who is the book for? It is far too heavyweight for undergraduate
students, while research students and professional scholars will prefer specialist tomes
on each thinker. In actual fact, each section of Johansen’s book is more or less as good
as many specialist tomes, but few readers will suffer the expense of buying the whole
book just in order to read the one or two sections which particularly interest them. In
other words, the book would have been improved, I think (even though it may also have
been lengthened) if it had been given a sharper point. Whereas as it stands it offers
thorough introductions to each of the chief thinkers and schools of ancient philosophy,
it is no more than a string of such introductions. Some kind of overview about ancient
philosophy in general – its strengths and weaknesses, compared to modern thought; its
aims, concerns, and objectives – might have been desirable.

St Martin, Cornwall, UK Robin Waterfield

The Cambridge Companion to Early Greek Philosophy. Edited by A. A. Long. Pp. xxxi,
427, Cambridge University Press, 1999, £37.50/£13.95.

As with other volumes in the excellent Cambridge Companions series, this is a multi-
authored history of the philosopher or philosophers in question – in this case the thinkers
generally known as the Presocratics and the Sophists. Given that the last sixty or so
pages of our volume consist of an outstanding bibliography, and various indexes, the
book is very similar in both concept and length to the first 320 pages of the first volume
of the Routledge History of Philosophy, published in 1997 and edited by C. C. W.
Taylor. There is even a degree of overlap in authorship, with Taylor himself writing on
the atomists in both volumes; but it is in its differences, not just from the Routledge
volume, but from all standard histories of the period, that the present book excels.

There are, as you would expect, chapters on the Milesians and Xenophanes (by Keimpe
Algra), on the Pythagoreans (by Carl Huffman), on Heraclitus (by Edward Hussey), on
Parmenides and Melissus (by David Sedley), on Zeno (by Richard McKirahan), on
Empedocles and Anaxagoras (by Daniel Graham), on the atomists (by Christopher
Taylor), and on the Sophists (by Paul Woodruff and Fernanda Decleva Caizzi). There is
also a useful chapter by Jaap Mansfeld discussing our main sources for the views of the
Presocratics, and Long’s introduction is a model of clarity and interest: he argues that what
is common to the thinkers covered in the book can be expressed only with a high degree
of generality. They were concerned, he claims, to give an account of ‘all things’ – an
account which is explanatory and systematic, coherent and argumentative, transformative,
educationally provocative, and critical and unconventional. The chapters on the various
Presocratics and Sophists are always very good, and in one or two cases (particularly, in
my opinion, the chapters on Zeno and the Pythagoreans) more than very good; but they are
somehow on the whole less exciting, more predictable, than Taylor’s Routledge volume.

The most interesting sections in the book are the synchronic chapters on concepts or
themes, rather than the diachronic chapters on individual thinkers or groups of thinkers.
In a chapter entitled ‘Rational Theology’, Sarah Broadie comes closer to pinpointing
why the Presocratics tended to divinize their naturalistic causes – because they ‘act out
their own nature’ in a way reminiscent of traditional Greek deities – than I have seen
before. J. H. Lesher has written elsewhere, and at greater depth, on the beginnings of
epistemology among the Presocratics, but it is invaluable to be reminded, by his chapter
(‘Early Interest in Knowledge’) as by the other concept chapters, that we should not
think of the Presocratics wholly as cosmologists, as Aristotle, Theophrastus, and the
doxographic tradition stemming from them would have us believe. The same goes for
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the chapter by André Laks entitled ‘Soul, Sensation,and Thought’, in which he explores,
above all, how the Presocratics saw the relation between sensation and more purely
mental processes such as thinking, in view of the fact that Aristotle notoriously accuses
the Presocratics of confounding the two. In ‘Culpability, Responsibility, Cause: Phil-
osophy, Historiography, and Medicine in the Fifth Century’, Mario Vegetti casts his net
very wide indeed, taking in not just the Presocratics and Sophists, but also Herodotus,
Thucydides, and especially the Hippocratics. The most crucial thesis of this chapter is
that the historians, and then the Hippocratics, were more important than the Presocratics,
and more important than has generally been recognized, in developing the concept of
causation out of the mass of pre-philosophical ideas about culpability. Finally, in what
is perhaps the most original chapter of the whole book. ‘The Poetics of Early Greek Phil-
osophy’, Glenn Most discusses the Presocratics’ ‘poetics’ from three angles: their explicit
comments on the poets (especially Homer, of course), the implicit constraints imposed
on them by the epic heritage, and why certain Presocratics chose to write in verse (Xeno-
phanes, Parmenides, Empedocles) or poetic prose (Heraclitus). Most suggests that, in
the case of Parmenides and Empedocles, at any rate, the choice of verse supports their
contention that their theories are divinely inspired truth.

Like others in the Cambridge Companions series, I suspect there is more for pro-
fessional scholars to enjoy in this volume than for beginners. This would perhaps be the
second or third book to recommend to students. But when they read it, they will benefit
enormously: not only the depth, but also the breadth of their understanding of the subject
will be greatly increased.

St Martin, Cornwall, UK Robin Waterfield

The Atomists: Leucippus and Democritus: Fragments. A Text and Translation, with a
Commentary. By C. C. W. Taylor. Pp. xii, 308, University of Toronto Press, 1999,
Canadian $65.00

This is the fifth volume in the occasional series of monographs published as supple-
mentary volumes to the classical journal Phoenix to be devoted to one (or in this case a
pair) of the major Presocratic philosophers. Christopher Taylor has been studying the
first atomists for many years now, and the result is a volume which is truly superb. It
consists of Greek text, with translation, of all the extant fragments; translations of a large
number of testimonia; a commentary; and several appendixes and indexes. The first
point to note is that Taylor has made good use of Luria’s invaluable edition of Demo-
critus (Leningrad, Scientific Publishers, 1970) and has accordingly translated more
testimonia than are to be found in the standard text, H. Diels and W. Kranz’s monu-
mental Die Fragmente der Vorsokratiker. Given also that Taylor’s translation is through-
out clear (or at any rate as clear as the texts allow one to be), his book will immediately
establish itself as a standard edition. In the English-speaking world, moreover, it is the
only dedicated edition, and therefore all the more welcome.

Little is known of Leucippus and so, apart from some biographical details, the two
thinkers are rightly treated as to all intents and purposes one, which is to say that in
terms of doctrine Leucippus is treated as an appendage of Democritus. The testimonia
on doctrinal matters and (more loosely) the corresponding commentary are divided into
sections: basic principles, principles of causation, cosmology, astronomy and meteor-
ology, psychology, biology and other natural sciences, mathematics, literary criticism
and theory of language, theology, epistemology, and ethics. It is always helpful to see
such a list, to be reminded of the extent of Democritus’s polymathy (and book titles
survive showing an even wider range) – and to regret that no fragments remain of his
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most important theories, including atomism. He was without a doubt one of the most
startling thinkers of the fifth century, in many ways a rival to Socrates, and in many ways
a precursor of modern science and mechanistic scientism, and these facts alone make
Taylor’s book timely and important.

The commentary is admirably lucid, and will appeal to both novice and advanced
students of the subject. It is divided almost equally between a discussion of the basic
principles of the atomic theory, and all other aspects of Democritus’s thought. Although
there are a number of extremely thorny difficulties in the way of understanding espe-
cially his psychology and ethics, this bias in Taylor’s commentary is in my view per-
fectly justified. The atomists held that the basic constituents of the universe were atoms
and the void, that all matter was made up of indivisible atoms (the Greek word atomon
just means ‘indivisible thing’), and that all phenomena were determined by mechanistic
causes. These are amazingly modern theses, and so it is right for Taylor to spend time
over them, not just to elucidate them, but implicitly to show that they were conditioned
by ancient philosophical theories, and are not as ‘modern’ as they may at first appear –
which is not to say that their views are not remarkable for their time. And so we need to
see that the atomic theory is partly a response to Parmenides’s metaphysics and Zenonian
argumentation, and partly an attempt to account for certain features of our sensory data.
And important issues arise in the ancient theory which are alien to modern science,
such as whether atoms are conceptually as well as actually indivisible: after all, Demo-
critus did claim that they have odd shapes, with angles and projections, so could one not
talk of the projecting bit of an atom? It is even possible (though unlikely, in my opinion,
as in Taylor’s) that the ancient atomists held that there could be enormous atoms, even
if the majority are too small to be perceived. Then again, not all atoms are alike: they
differ not just in shape, but in position and arrangement. What do these properties mean
and why choose just these as the basic properties of atoms? And did they also have
weight? Taylor holds the orthodox view that atoms can only be said to have weight in
the context of the formation of a universe, when directionality is established. Another
important feature of the atomists’ views, well discussed by Taylor, is that their emphasis
on these basic properties enabled them to be the first to distinguish primary from second-
ary qualities. And so on: Taylor’s lucidity is also useful in expounding the concept of
void, and the role of determinism in atomic science.

The bibliography is good, the standard concordances useful and the indexes are
thorough. However, a spot check of some fifty passages revealed a couple of mistakes in
the concordances: Diels/Kranz’s 68B 159 is Taylor’s D34, not 31; 68A162 is only cited
as Taylor’s 156, not quoted; and 68A74 is 172c, as well as 171a–b and 172a. But these
are minor blemishes on a valuable book.

St Martin, Cornwall, UK Robin Waterfield

Oxford Readings in Philosophy: Plato. Vol. 1: Metaphysics and Epistemology, Vol. 2:
Ethics, Politics, Religion and the Soul. Edited by Gail Fine. Pp. viii, 514; and viii,
481, Oxford University Press, 1999, £60.00 (one-volume hardback). £14.99 (per
paperback volume).

The justly famous Oxford Readings in Philosophy series here branches out from topics
to cover an individual philosopher (though there is already a volume on Descartes), and
to do so at such length that the paperback edition comes in two volumes. The first
volume contains eighteen essays, the second nineteen. Socrates is covered as well as
Plato (in other words, the assumption is that the Socrates of Plato’s early dialogues is the
only Socrates worth discussing). All but one of the essays have been published before,
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either in journals or as chapters of books. Each volume contains its own dedicated
bibliography and indexes.

There is a danger at first sight of thinking that these volumes may be redundant,
because there are a number of other collections of reprinted essays on Socrates and
Plato, most notably the massive recent Routledge publications in their Critical Assess-
ments series (Socrates, 1996; Plato, 1998). Each of these two boxed sets consists of four
volumes of essays. The old RKP collection edited by R. E. Allen seems to be out of
print, but is still available in libraries and occupies an important place on scholars’
shelves. The three-volume set edited by G. Vlastos and published by Doubleday in their
Modern Studies in Philosophy series is still in print in the States at any rate, according
to the Internet bookshop Amazon.com. Then there is H. H. Benson’s 1992 collection of
essays on Socrates, also published by OUP, and there are collections of reprinted essays
on particular dialogues too, such as Meno and Republic. In short, any private or public
library worth its salt is likely to find that very few of the essays Fine includes are not
easily available elsewhere. I stress ‘easily available’, because of course one of the
justifications for such collections is that they can make available essays published in
obscure journals.

But there are powerful redeeming features to Fine’s collection. In the first place,
several of the essays have been tinkered with before inclusion in her volumes. In some
cases the rewriting has been pretty thorough. This is particularly true of the essays by
Richard Kraut (two in the second volume) and those by Terry Irwin (one in either
volume). Dominic Scott’s essay on the theory of recollection is a kind of compilation of
sections from his book on the subject. Gerasimos Santas’s essay on ‘The Form of the
Good in Plato’s Republic’ has been somewhat abridged, as has the section of Myles
Burnyeat’s book on Theaetetus which is included here as ‘Knowledge is Perception:
Theaetetus 151d–184a’.

In the second place, one of the essays is original. This is David Sedley on ‘The Ideal
of Godlikeness’, an outstanding piece in which he argues that the idea of assimilation to
God, more or less entirely neglected in Platonic scholarship today, is of central import-
ance to Plato, and was one of the main ways in which he influenced his successors. He
analyses the concept as intellectual rather than moral assimilation, and shows how
deeply Aristotle’s ideal of contemplation in Nicomachean Ethics was influenced by
Plato in this respect.

In the third place, and far from insignificant these days, there is the price. For as little
(?) as £30.00 one can own a good, long collection of important essays. This compares
with an incredible £400.00 per set for the Routledge boxed sets.

Last, but definitely not least, each volume has an introduction by Gail Fine herself,
setting all the essays in context, with fulsome further bibliography in footnotes, and sub-
stantial insights and great lucidity throughout. These introductions are no mere sum-
maries of the contents: she has over thirty pages on each occasion. She outlines what the
main problems are in Platonic scholarship, how one might think about them, and what
contribution each of the essays makes. Each is an extremely valuable paper in its own
right.

St Martin, Cornwall, UK Robin Waterfield

The Unity of Plato’s ‘Sophist’: Between the ‘Sophist’ and the ‘Philosopher’. By Noburu
Notomi. Pp. xxi, 346, Cambridge University Press, 1999, £40.00/$64.95.

In this book Notomi proposes that previous commentators, from antiquity onwards, have
been entranced by one or more of the facets of Sophist, but have failed to grasp what it
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is about as a whole or to locate the part or parts of the dialogue that interest them 
in context. In Notomi’s view the project of the dialogue is, by defining the sophist, 
to distinguish the sophist from the philosopher. Similarly, the project of Statesman is 
to do the same for the statesman and the philosopher, in other words, in Notomi’s 
view, the orthodox view that Plato planned a third dialogue, Philosopher, is wrong,
because the project of distinction has already been achieved by the two extant
dialogues. He also regards the dialogue as a unity, with the long central digression on
falsehood and what-is-not as intrinsically connected to the surrounding material on the
sophist.

The sophist is the negation of the philosopher, in two ways. First, he lays claim to
knowledge while the philosopher doubts his own knowledge; second, he employs
unsound arguments and may arouse a profound distrust of argumentation in others. For
both these reasons it is important for Plato clearly to distinguish the sophist from the
philosopher. On Notomi’s analysis, which is original, the essence of the sophist is that
he deals in appearances: he uses his art to make himself appear wise to others. As
opposed to dealing in appearances, however, the philosopher investigates appearances in
order to reach the truth. Sophists (at least on Plato’s biased analysis) are only out to win,
to impress an audience, not to reach the truth: they make images, not reality. This, then,
is how the issue of truth and falsity, which occupies the central digression of the dia-
logue, arises. It is still essentially involved in the main project of the dialogue, defining
the sophist.

In so far as Notomi discusses the central digression, he again does so from a novel
angle. The digression is presented as a counter-attack by the sophist: how is falsity
possible? Notomi reckons that just as this counter-attack is typically sophistic, so the
defence offered is typically philosophic, and so that we can learn more about the differ-
ence between the two from the kinds of argument offered on either side. Whereas the
sophist conflates appearance and reality or being, the philosopher acknowledges the
possibility of falsehood (in his own as in others’ arguments) by establishing the criterion
of reality as the touchstone of truth and falsehood – and knowledge of reality is achiev-
able only through dialectic, which is the philosophers’s and not the sophist’s tool. In the
context of the dialogue’s search for the definition of the sophist, Notomi argues that the
digression enables its readers to gain an overview of reality as regards the appearances
created by, and definitional of, the sophist.

The sophist is finally defined in the dialogue at 268c–d. Notomi argues that the
philosopher has also been defined. First, he has been implicitly defined by contrast with
the sophist; second, his practice of dialectic has been discussed and illustrated; third, the
dialogue as a whole, being concerned with definition, illustrates and illuminates the task
of the philosopher. This seems to me to be a rather weak and anticlimactic conclusion,
considering that Notomi promised at the start of the book that the philosopher would be
more clearly delineated by the dialogue.

This is an interesting and original book, well and methodically argued, with good use
made of relevant passages from other Platonic dialogues, but I cannot help feeling that
the philosophically most rewarding passages of the dialogue have been neglected. The
book is an examination of the structure of the dialogue more than its content. But this
is precisely the importance of Notomi’s book, that it rectifies the imbalance that 
has been created by scholars focusing almost entirely on the dialogue’s central meta-
physical and logical digression, without considering the surrounding material or 
the overall purpose of the dialogue. Notomi gives us a more rounded approach to 
the dialogue, and for this reason his book is welcome, although I suspect it will not
cause the revolution in future studies of the dialogue that he perhaps hoped it would
produce.

St Martin, Cornwall, UK Robin Waterfield
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The Order of Nature in Aristotle’s ‘Physics’. By Helen S. Lang. Pp. xii, 326, Cambridge
University Press, 1998, £40.00/$64.95.

It would seem a strange thing to claim that so technical and tightly argued a book as this
could be described as gripping, and yet once taken up, I could barely put it down. Helen
Lang, Professor of Philosophy at Trinity College, Connecticut, is a clear, careful, and
concise writer who has taken an obscure and difficult topic, Aristotle’s physics, and
brought it to vivid life. The dustcover tells us that Lang announces ‘a new method for
reading Aristotle’s texts’ (of which more later), but certainly she is not reading Aristotle
like any other Anglophone writer I know. In the opening chapter she explains the method
through which the texts will be read: ‘a “method of subordination”’ (p. 11), in contrast
to what she calls ‘genetic’ and the ‘acontextual’ methods. The genetic approach, she
argues, relies on claims about ‘earlier’ and ‘later’ texts (an accepted convention in read-
ing Plato), which she shows cannot work with Aristotle, resulting as it does in making
all sorts of unwarranted and unprovable assumptions about ‘primitive’ and ‘mature’ views.
The second, ‘acontextual’ method – of interrogating any given argument in Aristotle
without referring to the corpus as a whole, or even the local context – she shows to be
mired in problems which result in violent misrepresentations that provide no access to
Aristotle himself (see for example her questioning of the dating of De Cælo by this
method on pp. 177ff.).

Lang’s method bases itself on taking the structure of the texts themselves to be the
record of an oral pedagogy. Concentrating on the Physics and De Cælo, she carefully
cross-references them with the other works, especially the Metaphysics. In ever case she
is also acutely aware of the history of interpretation of Aristotle, from Philoponus
through the medieval tradition (on which she has written, cf. Aristotle’s ‘Physics’ and
Its Medieval Varieties [Albany, SUNY, 1992]) to the present day. She painstakingly
examines alternative translations of other (mainly modern) scholars, arguing persua-
sively for her own choices of translation.

The first half of the book is an analysis of τÞπïς, ‘place’ (not ‘space’), where she
shows how an understanding of place is a condition for how Aristotle explains motion.
The second half of the book considers the elements that are in motion, through an
analysis of ρ̂ïπÜ, ‘inclination’ in their moving: inclination for their proper place as a
natural source of motion. In both halves the arguments are tight, detailed, carefully
expounded and compelling. The book as a whole is intended to show that: ‘Nature is a
principle of order for a determinate cosmos, bounded by place, as the determining prin-
ciple of “where” things are, and having earth as its motionless center’ (p. 173).

There were moments when I wanted to take issue with Lang: for instance, I believe
she too readily conflates µορφÜ and εrδος into form: I would argue that εrδος is the
‘look’ or ‘outward appearance’ that form takes, but is not form itself (p. 86, esp. note
51). There are also times when she is tardy in providing the Greek for the technical terms
she uses in translation. These concerns are entirely subordinate to my profound
admiration for the patience and care of her scholarship and the breadth of her knowledge
of Aristotle’s texts.

What is the significance of a work that, however excellent, surely need only be of
concern for historians of ancient or medieval science? The answer to this question
becomes clear in Lang’s consideration of the void (κενÞν), but has general application
throughout the text. Taking the examples of how motion and the void are connected, she
notes: ‘But what of modern readers who claim to be “making sense” of Aristotle …
Substituting “greater speed” for “faster” and “medium” for “that through which” … pre-
supposes an atomistic (not to say mechanistic) view of language: one word can replace
another without argument or consideration of larger constructive meaning. Indeed,
Hussey speaks of “speed” as a “common sense notion” without any acknowledgement
that it has become such because modern perceptions are deeply informed by quantitative
physics’ (p. 151). Lang concludes ‘As a result, Aristotle’s arguments are translated into
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an idiom that far from representing his meaning transforms it into a project quite dif-
ferent from his own’ (p. 151). She unfolds the assumptions alive in this issue: Aristotle’s
physics are to be read in the terms of ‘true’ (Newtonian) physics and are to be brought
as close to them as possible because ‘ “to make sense” of Aristotle one must make this
the first task’ (p. 152). She notes that this mechanistic approach defines the history of
physics by forcing the conclusion that there is only one real physics (and by implication,
one real philosophy, and one real way of doing anything at all). As she argues, this is not
true at all: not only does Aristotle’s physics rest on quite different assumptions from
(say) Newton’s, and not only is Aristotle’s physics self-consistent to a very high degree,
but most importantly of all, with patient and careful philological work, we may have
access to what it was that Aristotle was arguing. This is not a case for relativism (‘you
have your physics and I have mine’): real bridges (on which human lives depend) are
built on the basis of Newton’s laws: real cosmologies have been constructed on the basis
of Aristotle’s physics. Rather, this is the case for historical perspicacity in scholarship.
It tells us why we think the way we do and how, and where what we think comes from.

Lang does not miss the point: Newton’s own physics are now undergoing change:
‘Newton has not provided the model for “the best physics” for some time’ (p. 152). Still
more importantly, she shows how if Newton’s physics presupposes the Christian God,
Aristotle’s does not (and we might add, which will affect not only how we read and
translate τï θε�ïν, ‘god’, in Aristotle, but what assumptions we make when enquiring
into how Aquinas and those after him take up Aristotle in the Middle Ages, and how we
understand God in relation to modern thought). In short, Lang exposes not just the
historicality of philosophical thought, but our own relation to that history. Such a
relation cannot be simple: the very history into which I am enquiring has already
conditioned how I think, even before I become aware there is an enquiry to be made.

Is Lang’s method new? Amongst English-speaking scholars, the answer would largely
be yes. It has for too long been taken for granted that this or that ‘philosophical’ argu-
ment can be filleted out of texts, irrespective of their historical provenance or context,
and forced like dancing bears to perform before us, on the basis that history changes,
terms do not. Lang shows the weakness of this assumption. Her method, her approach
to translations, and her conclusions have an important precursor amongst the readers of
Aristotle – Martin Heidegger: take, for just one example, her consideration of the four
causes and in particular her translation of ïy ²νεκα , the final cause, as ‘for the sake of
which’ (p. 143), compared to Heidegger’s own translation, das Umwillen, in English,
also best rendered as ‘for the sake of which’ (Metaphysische Anfangsgründe der Logik
[Frankfurt, Klostermann, 1978], pp. 237 and 238). At times her closeness to his reading
of Aristotle in various lectures given in Marburg between 1924 and 1928 is almost
uncanny. Similarly, the points at which she connects Newton and Aristotle are almost
identical with his (in a 1935/1936 lecture course later published as Die Frage nach dem
Ding, Tübingen, Niemeyer, 1962, especially pp. 63–76). Her closeness of method of
analysing Aristotle’s texts, and the practice of reading Aristotle against and in dialogue
with Plato are all foreshadowed in Heidegger, who himself was relying on an extensive
and sensitive tradition of German philology. We can but hope that Lang is the first of
many similar English-speaking readers of Aristotle.

Heythrop College Laurence P. Hemming

The Common Good in Late Medieval Political Thought. By M. S. Kempshall. Pp. x, 401,
Oxford, Clarendon Press, 1999, £55.00.

Hearing the title of this book, a colleague assumed that it was about Parliaments and
ideas of political accountability in the late medieval centuries. In fact, its focus is very
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different, being much more theoretical, and chronologically restricted. It centres on
ideas about the common good advanced by selected scholastic writers between 1250 and
1310, overlapping and following the appearance of the Latin translation of Aristotle’s
Politics (the tract often seen as initiating a secularizing strand in political thought).

Eight authors receive detailed consideration: Albertus Magnus (whose works span
the critical decades when the Politics became available, allowing its immediate impact
to be assessed), Thomas Aquinas, Henry of Ghent, Godfrey of Fontaines, Remigio dei
Girolami, Giles of Rome, James of Viterbo, and John of Paris. The first five are assigned
two chapters each, in a common pattern which first deals with their metaphysical views
on the ‘common good’, and then tries to set those views in a more solid context of 
real political debates. Giles of Rome has one chapter to himself, and shares another 
with the remaining two authors (although they also appear elsewhere, as the debates
demand).

Kempshall bases his work on very close readings of the texts, aiming to address ‘the
connection which may, or may not, have existed between metaphysical theory and
political thought’ (p. vii). That aim necessitates detailed dissection of the authors’
different philosophical approaches, and precise analysis of their language. Kempshall
notes that this may prove problematic, resulting in a book ‘too historical for some theo-
logians, too theological for some philosophers, and too theological and philosophical for
some historians’ (ibid.). This is certainly not a book for a general reader, or for under-
graduates. Concentrating very firmly on the metaphysics, its essence is the ether of ideas.
The need for linguistic precision as individual and common good are distinguished, and
differentiations established between ‘good’ and ‘benefit’, and a range of other terms,
demands very close attention: blink, and a paragraph must be reread.

While the real political crises which form the background to the texts are frequently
invoked, they are often taken as read. The texts may have contexts, but it is their ideas,
which can float unanchored, which really interest Kempshall; the practical outcome of
the thinking therefore receives little comment. Here the book’s title seems somewhat
misleading: actual politics, and ideas as practical solutions to political problems, often
take a back seat. While the writers’ comments on the accountability of head to members
sometimes emerge, and on the response to tyranny, their ideas exist almost in a vacuum.
The dislocated theorizing is particularly noticeable in the works of Albertus and
Aquinas, confronting the immediate novelty of Aristotle’s Politics. The later writers are
more concretely contextualized, in debates at Paris and disputes between king and
papacy, or seculars and regulars, or in the context of Italian communes. But the tracts,
as Kempshall sometimes acknowledges, deal more with political theology or philosophy
than with the structure and internal balances of a political body; they debate ends and
ideals, not immediate realities. Although the concepts could be transferred to the reality
of politics, the extent of that transference, and therefore the real impact of the thought,
is not addressed.

The book’s demands make it heavy going in many respects: ambitious, it perhaps falls
between the stools. Yet it makes important observations, and is certainly a volume of
considerable scholarship and intellectual force, offering revisionist views on some of the
writers. Starting as an assessment of the Aristotelian impact on political thought, it ends
by affirming the importance of Augustine: Aristotle modifies, but does not undermine,
the precedent tradition; his thought was argued into the mainstream, to augment what
was already there. The central thinkers, and their successors (William of Ockham and
Marsilius of Padua put in guest appearances in the Conclusion) still operated within the
inherited Christian tradition, allowing Kempshall finally to conclude that ‘the truly radi-
cal texts in scholastic political thought were provided, not by Aristotle, but by Augustine
and the Bible’ (p. 362).

The focus on metaphysics and the selective coverage of chronology and thinkers may
make this a disconcerting book for some potential readers. Yet even if the title seems
ultimately inappropriate for the content, the volume is an important contribution to
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understanding of the development of scholastic ideas on political philosophy at a vital
stage in their evolution.

University of Birmingham, UK R. N. Swanson

Cause, Principle and Unity – And Essays on Magic. By Giordano Bruno. Edited and
translated by Richard J. Blackwell and Robert de Lucca, with an Introduction by
Alfonso Ingegno. Pp. xxxvi, 186, Cambridge University Press, 1998, £12.95.

This is one of the series of Cambridge Texts in the History of Philosophy, published with
the aim of expanding the range, variety and quality of texts available in English in the
history of philosophy. This is a worthy aim and amply carried out by this elegant col-
laborative translation from Italian of one of Giordano Bruno’s principal works.

Since Frances Yates’s groundbreaking work at the Warburg Institute in the 1960s
(Giordano Bruno and the Hermetic Tradition [Chicago and London, 1964]), there has
been an upsurge of interest in Bruno which increased as we entered the 90s and includes
Morton Yanow’s novel The Nolan Prisoner of the Inquisition (New York, 1998). As we
enter the postmodernist twenty-first century, individualists like Bruno have a fascination
and appeal. A renegade Dominican who was burned alive at the stake in Rome in the
Campo dei Fiori, his prefatory epistle to Cause, Principle and Unity has a certain pre-
cognitive poignancy.

O mount, though the Earth bounds you,
holding you by the deep roots on which you repose,
at the summit you can stretch to heaven.
O mind, a sister mind from the high summit of the world calls you,
to be the boundary between heaven and hell.
Do not lose your rights here below,
and do not touch the black waters of Acheron,
falling to the bottom and becoming caught in it.
Rather, investigate the sublime recesses of nature,
since, if God moves you,
you will become ardent fire.

In Cause, Principle and Unity, Bruno expounds a world view with elements of
Neoplatonism, monism and pantheism that were roundly condemned in his own day, but
which would be unexceptional in our own – other than for some lack of intellectual
coherence. Today, in an era where we talk of biospheres, Gaia, space travel and ‘multi-
verses’, Bruno’s views that all matter is composed of the same elements, that the
universe is infinite, that there are a multitude of inhabited worlds other than our own,
and that Earth is ensouled, can be seen as the ideas of someone struggling to make the
transition to the scientific age.

Cause, Principle and Unity is presented in the form of dialogues; On Magic as essays.
They are not great treatises of philosophy, but they are of considerable interest from a
historical perspective and also for those who have sympathy for the mercurial, impet-
uous, sincere and irascible Bruno – the man.

King’s College, University of London Vivianne Crowley
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