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BOOK REVIEWS

Dictionary of Biblical Interpretation. Edited by John H. Hayes. Two vols., Nashville
TN, Abingdon Press, 1999, £115.00.

Though scholars and students engaging in biblical research already have a wide array of
encyclopaedias and other tools at their disposal, they surely will find in the Dictionary of
Biblical Interpretation (DBI), edited by John Hayes of the Candler School of Theology
of Emory University, another extremely rich and useful resource. It is virtually impossible
to do justice in one single review to a research tool comprising over one thousand articles
by three hundred and ninety-seven contributors. Therefore I will mainly give a presentation
of the DBI and of what can be expected from it. From the outset, however, it should be
clear that this is a new important tool which really fills a gap and is set to become a
major standard reference work.

As a whole, the work focuses on biblical interpretation, past and present. It should 
be clear, however, that its main intention is not to help biblical scholars by providing
information about biblical writings, literary genres, realia and historical background, as
is done by, to take one example from among many, the Anchor Bible Dictionary (for these
and many other tools, see the entries on ‘Dictionaries and Encyclopedias’, ‘Lexicons’
and ‘Concordances’). As its title indicates, the DBI intends to document the theory and
practice of biblical interpretation from its inception down to the present. To that end, 
the DBI comprises entries of three separate classes, making it really three dictionaries 
in one. The first of these are contributions on the history of the interpretation of all the
canonical and deuterocanonical books as well as of some other ancient non-biblical writ-
ings (such as the Sibylline Oracles or the Letter of Aristeas). These surveys range from
the exegetical insights of patristic authors to the most recent developments in research.
I found it particularly interesting to see how many exegetical insights still valid today
were developed many a century ago. The early patristic tradition from Irenaeus onwards,
for instance, was already unanimous in associating the book of Acts with the third
Gospel and in attributing both volumes to Luke (p. 4). These essays, the longest of them
amounting to more than five thousand words, both provide an excellent status quaestionis
of the research on this book down to the present as well as an insightful summary of the
many pathways exegetical scholarship has taken so far.

In the second group fall the biographies and accounts of the contribution to biblical
scholarship of numerous interpreters. These take the lion’s share of the dictionary. There
are entries on scholars who shaped biblical interpretation in the Early Church (Origen,
Jerome, Augustine), in the medieval and the modern period (Aquinas, Luther, Bellarmine,
Locke, Lessing), in the nineteenth and twentieth centuries (Loisy, Newman, Dibelius,
Käsemann, Cerfaux and Raymond Brown). The DBI contains entries not only on these
and many other well-known figures but also lesser known biblical interpreters. Samuel
Ben Meir, Bekhor Shor, Ratramnus of Corbie, Abbo of Fleury, Thomas Burnet or Carl
Steuernagel all have entries of their own. No such work can be complete and one could
wonder why this or that author is not included. This is particularly the case because the
compilers of the dictionary chose to include entries on famous biblical scholars of the
near past and even on some who are still alive. Yet they have indeed been consistent in
applying their principles of selection – the importance of an individual’s contributions
and the representative character of his or her work.



Perhaps the most interesting category, however, are the articles reviewing and dis-
cussing the various methods, movements and trends that have influenced and informed
the reading and study of Scripture. In this category there are good articles on standard
subjects such as literary criticism, narrative criticism, form criticism, redaction criticism,
reader-response criticism, textual criticism, ideological criticism and rhetorical criticism.
There are others on music and the Bible, the Bible and art, maps and the biblical world,
the quest for the historical Jesus, the Bible and Western literature. As for approaches which
have come particularly into fashion during recent decades, one can mention the articles
on liberation theology, postmodern biblical interpretation, structuralism and deconstruction,
the feminist interpretation of the Bible, mujerista biblical interpretation, gay/lesbian inter-
pretation, Afrocentric Biblical interpretation, postcolonial and cross-cultural biblical
interpretation as well as separate articles on Ethiopian, Armenian, Asian and Eastern
Orthodox biblical interpretation. There are highly informative contributions on mythology
and the Bible, Assyriology and the Bible, Egyptology and the Bible, Hittitology and
biblical studies, sociology and biblical studies, psychoanalytic biblical interpretation.
There are even entries on somewhat more remote subjects such as electronic hermeneutics
or Qur’anic and Islamic interpretation of biblical materials.

These entries show the enormous variety of approaches and methods presently
available to the biblical interpreter. One feels overwhelmed by this immense variety and
at the enormous work which still lies ahead for biblical scholars. Methods, it becomes
very clear, seem to originate remarkably quickly but, sometimes even before they come
to maturity, fall out of fashion or are even entirely abandoned.

Reading through this dictionary, one is struck by the balance of the essays which in
general take notice of both the very traditional and very progressive modes of exegetical
analysis. The fact that, as a rule, both tendencies are discussed even within the same
essay gives the contributions a rich flavour. One example: the entry on Isaiah mentions
on the one hand that, even in the 1970s, long after Divino afflante spiritu had removed
the ban on defending the multiple authorship of the book, some authors still held that it
was written by one single author, while, on the other hand, it also gives due weight to
readings informed by feminist and liberation theologies (pp. 552; 554).

A word of criticism regarding the bibliographies appended at the end of each entry
(both primary and secondary literature when it concerns an item on a scholar). These
bibliographies contain many useful references and each contributor certainly has done
his or her best to refer to an ample array, thus providing an excellent starting-point for
further research. Nowhere, however, is it indicated what has been the decisive criterion
for inclusion of each reference. None the less, one guiding principle is obvious: at least
75% of the literature referred to is in English. This is a weak point: as is abundantly
demonstrated by the list of individual scholars to whom entries are devoted, the trade of
biblical interpretation is truly international and progress has been made thanks to the
combined efforts of scholars writing in English and in other languages alike.

While £115.00 is certainly a considerable amount of money for an individual, the two
volumes are well worth it. Not only is the book handsomely produced and the overall
quality of the essays very high, but even in terms of sheer quantity it is a bargain. One
gets two volumes, taken together some 1300 pages, each page containing, thanks to 
the large paper size, approximately 1000 words. The whole is thus the equivalent of five
hefty monographs.

Catholic University of Louvain, Belgium Johan Leemans
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Teaching the Bible: The Discourses and Politics of Biblical Theology. Edited by
Fernando F. Segovia and Mary Ann Tolbert. Pp. xi, 372, Maryknoll NY, Orbis
Books, 1998, $28.00/$17.99.

The present volume is part of a broader project on the relationship between the
interpreter’s social location and his/her interpretation of the bible. More particularly it
focuses upon the impact of this relationship for biblical pedagogy. The book consists of
four major chapters: on biblical interpretation and theological education in general, 
on the relation between biblical pedagogy and the social location in the United States,
on the social location and the global perspective, and on methods of biblical inter-
pretation. The general introduction by F. F. Segovia invites us to reflect upon the many
methods and practices of contemporary biblical criticism. Interesting questions in this
regard are: Who holds the key to the interpretation of the biblical text as an ancient record
and/or as the word of God? Which kind of pedagogical model is being used? Does the
method put into practice take into account the social location of the interpreter? The
questions invite the reader to reconsider the way he or she was taught biblical studies
and – even more important – how he or she is teaching the bible at the moment.

This process of reflection about how to handle the biblical texts in a teacher–student
communication itself makes the book a worthwhile read. Yet, though these questions are
quite challenging indeed, the answers provided prove to be rather predictable. Historical
criticism, literary criticism and cultural criticism are all reproached for promoting a
pyramidal, patriarchal and authoritative pedagogical model where the teacher/critic holds
the key to the meaning of the text and tries to avoid taking into account the importance
of social location for his/her interpretation by an attempt to ‘transcend’ that location.
Moreover, all these approaches are considered Eurocentric or Western, which means 
that outsiders find themselves in ‘a world where their own traditions of interpretation are
excluded from consideration as inadequate, where their own concerns and contexts are
ignored as irrelevant’ (p. 20). In traditional approaches to the biblical texts, interpreters
indeed do not take into account the fact that their interpretation is influenced by their
own (Western) culture. Consequently, the contemporary Western bible interpreter is
rightly confronted with other valuable approaches, and is also challenged to learn from
them rather than pretend to be the normative teacher. This learning process will no doubt
affect one’s own way of teaching, leading to a more dialogical communication. At the same
time, though, one may wonder whether any use of personal knowledge by the ‘teacher’
is an attempt to hold the key to the interpretation. Traditional approaches are reproached
for the fact that students need to master principles and techniques which are part and
parcel of the taught approach, since this means that the teacher still holds the key to
interpretation.

Though I take it for granted that a teaching/learning process should not be pyramidal
or patriarchal, it seems to me that neither is a complete equality as regards the skills and
techniques possible. Even when in a learning process an approach is used that takes
account of the life experiences of the student/teacher, some participants have more know-
ledge of the biblical text, profounder insight into their own social location, or simply
more experience in discussing the bible. To take just one example from the third chapter
of this volume, an article by J. Severino Croatto on the story of the tower of Babel.
According to the author, ‘for the exiles as well as for all those who find themselves 
oppressed by any empire, this text is bound to produce a profound emotional impact,
which in turn will give rise to the hope for a radical change in history’ (p. 204), a
statement clearly taking into account the social location of the contemporary, as well 
as that of the ‘intended’, reader. Yet, in order to give his interpretation, Croatto needs to
explain certain aspects, including Hebrew words and economic, religious and political
background. In what way is this different from other (Western) approaches in which 
the teacher needs to make his/her student familiar with the background of biblical
cultures?
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There are very interesting, concrete ways suggested to escape from the master’s
normative interpretation presented by two Asian theologians, Kwok Pui-lan and A. C. C.
Lee. Thinking beyond the ‘master’s’ framework is, in the opinion of Kwok Pui-lan,
possible by ‘parallel processing’, by seeing ‘the Bible through multiple frameworks and
lenses’ (p. 81). She warns against the tempting but faulty assumption that the marginal-
ized would have any privileged understanding of the bible and pleads for creating a new
time-framework to interpret Jesus that is different from the framework ‘defined by Euro-
pean and Euro-American imagination that answers their crying social needs’ (p. 83). 
A. C. C. Lee challenges the reader to engage in a biblical interpretation that is cross-
scriptural, and takes up hermeneutical methods of other religious traditions.

Teaching the Bible is a challenging book for anyone involved in the teaching and
learning process concerning biblical texts, both for those who are working with
traditional methods and for those who already explore new paths. It is not possible to
deal in detail with all twenty-one essays of this volume. I mention, therefore, only a few
of the most interesting challenges, strategies and questions evoked by different authors,
leaving it to the reader to discuss the concrete answers given and to discover other
valuable aspects and ideas presented.

When one studies the relationship between the social location of the interpreter and
his/her biblical interpretation, the changing social context with its emerging global
economy is of crucial importance. According to P. F. Carneiro de Andrade, the new con-
text offers new challenges to liberation theology (and any other theology): how to deal
with gender and the sense of mysticism within a secularized context? What about the
sense of everyday life, affectivity and subjectivity, as well as popular culture as new
theological loci? Questions emerging out of the challenges of the globalization (of
theological education) are, according to J. C. Hough, how to live as a ‘faithful Christian in
a concrete world-historical situation of particular cultures, languages, and socio-economic
conditions’ (p. 61), how to acknowledge the intrinsic value of the other religions, and
how to overcome anthropocentrism. I conclude with one of the questions raised by 
D. Dombkowski Hopkins, S. H. Ringe and F. C. Tiffany, who say that interpreters are
reading the biblical texts in a context of different communities: ‘How can the rich diversity
of the community’s wisdom find a more regular space in the teaching and learning
process?’ (p. 321).

Catholic University of Louvain, Belgium Sabine Van Den Eynde

The Book of Isaiah Chapters 40–66 (The New International Commentary on the Old
Testament). By John N. Oswalt. Pp. xviii, 755, Grand Rapids MI, Wm B. Eerdmans,
1988, £32.99.

This seven-hundred-page, verse by verse commentary on Isa 40–66 is written from an
evangelical perspective. The author treats the whole book of Isaiah as a unity, dismissing
the theory of Second and Third Isaiah as projections of rationalist interpreters who had
excluded from the start the possibility of prophetic prediction of the future. For Oswalt,
Isaiah’s predictions about the future form a major part of the contents of these chapters.
One wonders if he has not fallen into a like error, however, by allowing his own pre-
suppositions unduly to influence his interpretation. He would have his readers accept
that Isaiah, in chapters 40–66, is speaking about the future and addressing people who
would live one hundred and sixty years after his death.

One major problem with this approach is how one limits the boundaries of reasonable
interpretation if one sees predictions of the future in every chapter. The author himself
mentions this problem with regard to another writer’s interpretation of Isa 60:4 (‘sons and
daughters coming from afar’), which he describes as ‘so completely eschatologically
oriented that it is difficult to control’ (p. 539). But he does not seem to recognize the
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possibility of the application of this critique to his own work. Thus we are told (p. 163)
that Isaiah had Pentecost in mind; that ‘a God who hides himself’ (p. 216) is a revelation
of the humble origins of our Saviour; that Isaiah predicted the Christian Church (p. 539)
and spoke of the Trinity (p. 608); that ‘gathering from east and west’ (Isa 43:5) may
include references to the events of AD 70 and 135, and also to the Jewish restoration of
the twentieth century; that Isa 65:17 contains a reference to the ‘kingdom of God’ (p.
656) and the ‘millennial reign’ (p. 658).

This approach to interpretation of the text draws Oswalt into some quite tenuous
suggestions such as, for example, the proposal that the call account in Isa 40 is actually
‘an expansion and adaptation of the single Isaiah’s original call’ (p. 48). Denial of any
trace of a Babylonian milieu for this period is supported by such statements as ‘the 
way back from Babylon did not come through the desert but went around it’ (p. 51), 
and that some of the trees mentioned in 41:19 did not actually grow in Babylon, but 
all of them grew in Israel (p. 95). ‘Jerusalem’, according to Oswalt, is not a metaphor
for the exiled people, and language about ‘turning the wilderness into a pool of water’
is spiritualized. But the fact remains that Babylon was situated across the desert from
Israel, and therefore the use of metaphorical language referring to the desert and pools
of water is not inappropriate to a description of the return from exile. In addition, if
indeed the return from exile is the reference, since some people were apparently reluc-
tant to make the journey, it is to be expected that there would be complaints about wild
animals, rough terrain and water shortages, and that the prophet would have responded
to them. Further, while for Oswalt the reference to the poor seeking water in 41:17 is
interpreted figuratively, the list of trees found two verses later in 41:19 he chooses to
interpret literally. One wonders if the fact that 41:17, taken literally, does not support the
author’s argument, while the fact that the literal interpretation of 41:19 does support it
has influenced his approach to this text.

Oswalt cannot accept the possibility that there could have been a prophet (Second
Isaiah) who prophesied these events a few years before they actually took place. He argues
that flowery, ornate language is not permissible when speaking about the present and im-
mediate future; it must speak of the distant future. He would discount the contemporary
flavour of many pericopes as pointing to the possibility that they arose from the actual
experience of people and prophet. According to him, God had given Isaiah a detailed
knowledge of the people’s faith at the end of the exilic period. In chapters 40–48, for
example, the prophet is projecting himself into the conflict between God and his dis-
believing people, and responding to questions the people will have in the light of the Exile.

Although many will have serious reservations about some of this book’s presuppositions
and interpretations, it must be said that this volume will serve as a useful source-book
for the study of Isa 40–66. Oswalt brings together a wealth of scholarly research on the
text, and presents the reader with a spiritual interpretation that is at times very profound.
His book is alive with the promises of faith. His messianic interpretation of the Servant
Songs, and the emphasis on spiritual liberation that he uncovers in the text, are truly in-
spiring. Scholars of many different persuasions will find something to harvest from this
insightful commentary.

St John Vianney Seminary, Pretoria, RSA Joseph A. Slattery

The First and Second Letters to Timothy. A New Translation with Notes and Commentary
(The Eerdmans Critical Commentary). By Jerome D. Quinn and William C. Wacker.
Pp. lxxvii, 918, Grand Rapids MI and Cambridge, Wm B. Eerdmans, 2000, £35.00,
$65.00.

This publication, twelve years after Mgr Jerome D. Quinn’s death, brings to the academy
the full fruits of his research on the Pastoral Epistles (henceforth PE). Quinn had been
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engaged since 1966 in writing the Anchor Bible commentary in two projected volumes.
My interest in the publication is both professional and personal. While I followed 
his course in the Pontifical Biblical Institute, Rome, in 1971–72, Quinn’s fastidious
attention to detail made me wonder whether his commentary would ever see the light of
day. My fears grew over the years, as I became aware of his poor health. He stayed with
me on the way to, and back from, meetings of the Pontifical Biblical Commission in
Rome, and we exchanged letters a number of times. He died in 1988.

Thankfully, Philip Boelter saw the first volume, The Letter to Titus, through to pub-
lication in 1990, as volume 35 of the Anchor Bible series. Its introduction to, and trans-
lation of, all three letters are reproduced in the volume under review. For reasons which
are not explained, however, it constitutes the inaugural volume of the new Eerdmans
Critical Commentary series – there is no indication as to the fate of what was to have
been Vol. 35a of the Anchor Bible series. Quinn had completed the work as far as 1 Tim
4:5, but it was left to William C. Wacker to rework the manuscript from 1 Tim 4:6 to the
end of 2 Timothy. Wacker has done a fine job, not least in separating out the notes
(mostly dealing with lexicographical matters) from the comments (which include wider
matters of meaning).

By the 1980s, the obstacles to accepting the traditional view of the Pauline authorship
of the PE focused on the perceived irreconcilability between them and the recognized
letters of Paul, in matters of language, literary style, theological perspective, church organ-
ization, the nature of the opponents, and the difficulty of situating their biographical
details within Paul’s known life. Three hypotheses contended for support: a minority view
that the PE are genuinely Pauline; a view of diminishing support that, while pseudonym-
ous, they contain fragments from genuine Pauline letters; the most popular judgement
that they are altogether pseudonymous, written after Paul’s lifetime by someone claiming
his authority.

Quinn had insisted that ‘Scholarship advances … with the individual insights and
analysis of its practitioners, not by majority vote’ (The Letter to Titus, p. xiii). The
introduction, repeated here, outlines his analysis and summarizes his evidence. In
addition to attributing the PE to the author of Luke–Acts he proposes that they constitute
the ‘third roll’ of the trilogy Luke–Acts–PE. On occasion in antiquity, we learn, a collection
of letters was prefixed to another work, or inserted within a text, or added at the end. The
PE are one such collection, which, because of their enduring value, were passed on to sub-
sequent generations. This block of three ‘unreal’, pseudepigraphical letters was intended
to be read as an epistolary appendix extending the narrative of Luke–Acts to encompass
Paul’s imminent death. The order of composition was Titus, 1 Timothy and 2 Timothy,
with Tit 1:1–4 functioning as a preface to the whole collection. ‘Timothy’ and ‘Titus’ are
not historical individuals but merely models of Paul for believers. The opponents also
have a typological character.

As for the occasion of the letters: the ignominious death of Paul, condemned as he was
by Roman law, was a source of embarrassment to the early Christians, who consequently
attempted to play down his person, his teaching and his ministry. A disciple, wishing to
counter this tendency and ‘rehabilitate’ Paul, composed the PE pseudonymously. That
Paul’s condemnation to death was a source of scandal to Christians strikes me as an un-
likely assumption, given the centrality of Jesus’ crucifixion in early Christian preaching
and in Paul’s own theology; one thinks also of Paul’s discourse in Philippians on his own
possible death. Moreover, why should the author of the PE issue his apologia for Paul
by writing to individuals, rather than, as was Paul’s custom, to communities? And why
three letters, with two (1 Timothy and Titus) sharing much in common? Such questions
seldom unsettle advocates of hypotheses of ‘unreal letters’.

Characteristically, hypotheses of pseudepigraphy are vague in their putative historical
settings. For Quinn, the PE were written AD 80–85, most likely in Rome. They em-
phasize the unity of Christian believers, and their links with the past, especially with the
Pauline apostolate and its teaching. They also prepare Christians for the future – with the
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‘catholic church’ and the catholic canon of Scripture pitted against the Gnostics and 
the followers of Marcion. While Quinn is more forthcoming than others, his hypothesis
also has its share of assumptions and unprovable assertions, but in the ethereal culture
of theories of pseudepigraphy his overall hypothesis is at least as possible as a range 
of others.

But whatever one’s misgivings about Quinn’s overall hypothesis, the two volumes
constitute a major commentary on the Greek text, and are a welcome addition to the
literature on the PE. The comments on each verse are a model of scholarship, reflecting
the author’s exceptional erudition, and marking his commentary as the most learned one
since Ceslaus Spicq’s Les Épîtres Pastorales (Paris, 1969, revised). Nevertheless, I wish
to register some fundamental reservations about accepting his hypothesis.

A major concern lies in the relationship between the learned comments on the verses
and Quinn’s hypothesis. The arguments advanced in the Introduction are not adequately
supplemented within the commentary to convince me. Moreover, it is regrettable that
some of the essential evidence is not reproduced in the commentary – instead Quinn
directs readers to his, ‘The Last Volume of Luke: the Relation of Luke–Acts to the
Pastoral Epistles’ (in Perspectives on Luke–Acts, edited by C. H. Talbert [Edinburgh,
1978], pp. 62–75) – but even if it were included it would fall short of the mark.

In a word, Quinn’s hypothesis is unprovable. Equally, it is virtually impervious to
disproof. Unlike hypotheses which argue for Pauline authenticity, which have to fulfil
very exacting conditions (specificity of place, time and occasion, etc.), theories of
pseudonymity, however bizarre, pass the test of scholarly verifiability very lightly: it is
sufficient to propose that some unknown person, on some unknown occasion, and for
some supposed, unverifiable purpose, produced his own theological viewpoint under 
the guise of Pauline letters. Such theories would be less problematic if the practice of
composing pseudepigraphical letters in antiquity were both common and acceptable.
Moreover, it does not appear to be necessary even to consider the moral implications of
the possibility of deceit.

Hesitations based on such reservations are easily assuaged. It is sufficient merely to
assert, without evidence, that the pseudonymous authors always worked from the highest
motives. Such theories are thus brought into a safe theological sanctuary, preserving both
the moral integrity of the author and the (Pauline) authority of the pseudepigraphon. But
on what historical and academic basis can one insist on a type of pseudonymity which
was innocent, sincere and honest? Could one so easily rule out the possibility that the
letters came from an unscrupulous church official, a ‘clever forger’, or a liar – however
noble – who did not hesitate to distort Paul’s teaching in the interests of advancing his
own particular ‘early Catholic’ type of Christianity?

Unspoken assumptions that pseudepigraphical letters were innocent and morally
acceptable are scarcely ever questioned, despite significant evidence pointing in the
opposite direction. We know from antiquity of no innocent pseudepigraphon. Moreover,
there is no extant instance of a pseudepigraphon, recognized as such, which acquired
prescriptive and proscriptive authority in the early church. On the contrary, if discovered,
it was rejected (cf. L. R. Donelson, Pseudepigraphy and the Ethical Arguments in the
Pastoral Epistles [Tübingen, 1986], p. 11). While Quinn refers to Donelson six times, 
he does not do so on the critical question of the ethics of pseudepigraphy. To assert that the
pseudonymous writer deceived nobody in his own lifetime is an unproven assumption;
what is certain is that he did deceive all subsequent generations up to very recent times.

Stimulated by Quinn in the early 1970s I devoted much of my scholastic attention to
the PE, but soon became frustrated by the sterility of much of the debate concerning
their authenticity. A fresh start was needed, and so I began to read the letters of Paul, as
if for the first time. Rather quickly I noticed that, in general, Paul did not write in his
own name only, and I was bemused to discover that that fact was virtually ignored by
scholars. Little was made also of the undoubted use of secretarial assistance in the
letters. Thirdly, I noticed that, with the exception of the PE, the recipients were always
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ecclesial communities. The combined effect of these facts would surely issue in a more
fluid notion of ‘Pauline authorship’ against which to evaluate the authenticity of the PE.
Moreover, as in the case of every other member of the Pauline corpus, I concluded that
the exegesis of the PE should begin with the presumption that each of the letters has a
unique epistolary context.

While co-authorship of letters is very much the exception in antiquity, eight of the
thirteen ‘Pauline Letters’ have more than one person’s name in the place reserved for
authors. In the relatively small number of papyrus letters where more than one person
was named in the prescript they were truly co-authored. Co-authorship alone should
dilute the prevailing certainties concerning the style and language of ‘Paul’. Moreover,
‘Paul’ employed secretarial assistance for at least six of the thirteen letters (Rom 16:22;
2 Thess 3:17; 1 Cor 16:21; Gal 6:11; Col 4:18 and Phlm 19). Furthermore, we know 
that even members of the upper class insisted on writing personal letters in their own
hand (e.g., Julius Caesar, Cicero, Seneca, Pliny the Elder and Pliny the Younger). Surely,
if one situates Paul in the known practices of letter-writing in antiquity, then there is a case
to suspect that his personal letters – and only the PE fall into that category – were written
without the aid of a secretary. While scholars generally pride themselves on the attention
they pay to the social and literary context of NT texts, scant attention has been paid to
the fact of co-authorship, the fact of secretarial assistance, and the fact that the PE alone
are personal letters (the others being to ecclesial communities). These three facts should
be sufficient to undermine all conventional assumptions concerning Pauline authorship.
Hypotheses based on imagination and few facts should not easily displace reconstructions
that respect the acknowledged Pauline epistolary practice. In matters of historical
research fact should have primacy over theory, evidence over ideology.

Quinn’s commentary does not address such facts. While recovering from a heart
attack he had suffered in Oxford he stayed several weeks with me in Strawberry Hill in
September 1987. I gave him sight of the manuscript of my Paul the Letter Writer and
the Second Letter to Timothy, in which I attempted to break the academic logjam by
drawing attention to the three indisputable facts of the ‘Pauline’ style of epistolography
referred to above. After I had sent him a copy of the book in May 1989 – in which I
acknowledged my great debt to him, adding that ‘He will not be in the least disappointed
that a pupil of his has reached conclusions so different from his own’ (p. 7) – I was
informed that he had died on 13 September the previous year.

Quinn had read very widely, but, of course, only up to 1988. Several significant studies
on the PE have appeared since his death. As far as I am aware, none has signed up to 
his hypothesis which had been published in a preliminary form as early as 1978. Now
that his definitive word is published in its entirety, no scholar will publish on the PE
without taking serious account of his detailed commentary on the verses – the academy
owes a great debt to William Wacker (and to Philip Boelter for the 1990 volume on
Titus). Nevertheless, I doubt that Quinn’s theory of origins of the PE will gain much
support.

St Mary’s College, Strawberry Hill (University of Surrey), UK Michael Prior

On the Dormition of Mary: Early Patristic Homilies. Translation and Introduction by
Brian E. Daley. Pp. 269, Crestwood NY, St Vladimir’s Seminary Press, 1998, 
no price given.

The well-known Jesuit patristic scholar Brian Daley, Catherine H. Husking Professor of
Theology at the University of Notre Dame, has rendered an immense service to a wide
range of scholars and general readers by his translation of twelve homilies on the
Dormition by Eastern Fathers of the seventh and eighth centuries. Most of these works
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have never been translated into English before and some are not available in any modern
language. It is a work that Daley has been engaged in for over ten years. The first of 
the homilies is by John, Bishop of Thessalonika between 610 and 649. The bishop says
he composed the homily to introduce the celebration of Mary’s Dormition in his own
church of Thessalonika which at that time was one of the few Eastern cities where 
the feast had not become part of the liturgical year. The homily is largely taken up 
with retelling the apocryphal story of Mary’s Dormition. It was to become immensely
successful. It appears in the manuscript tradition in two quite distinct recensions, and
with at least eleven endings. It forms part of the history of the Dormition tradition. Next
comes a shorter sermon, roughly contemporary with John of Thessalonika’s homily,
attributed to an otherwise unknown Palestinian bishop named Theoteknos of Livias.
Then comes an ornate and elaborate homily attributed to the Patriarch Modestus of
Jerusalem (died before 634). The flowering of the celebration of Mary’s Dormition came
in East and West in the first half of the eighth century. This period is represented in three
sermons by Andrew of Crete (born about 660). A second group of Dormition homilies
from the imperial Church is represented by two apparently unrelated sermons for the feast
by St Germanus of Constantinople (Patriarch 715–730). After this we are given the most
celebrated of all the ancient homilies for the feast of the Dormition, the three composed
by St John of Damascus (c.675–c.753). (These are followed by the Canon [9 Odes] for
the Dormition of the Mother of God by St John of Damascus.) The final homily in the
collection is by the great monastic reformer St Theodore the Studite (born 759). There
is a general index (without modern authors) and an index of Scriptural references.

The translations are accompanied by learned explanatory notes. There is an intro-
duction of forty-five pages, treating of early Christian literature on Mary, the feast of
Mary’s Dormition (pp. 3–12) – with a very good exposition of the theological questions
involved and brief but very competent handling of the apocryphal Transitus texts; on the
content and authors of each of the homilies; on the thought and language of the Dormition
homilies (their cultivated vagueness; the liturgical context; their cautious approach to 
the narrative tradition regarding the Dormition festival; the theological reflection they
contain).

This excellent and erudite little work is for the shelves of theological and patristic
libraries and for the general reader interested in Marian devotion as well.

Milltown Institute, Dublin, Ireland Martin McNamara

The Apocryphal Gospels of Mary in Anglo-Saxon England (Cambridge Studies in
Anglo-Saxon England). By Mary Clayton. Pp. 355, Cambridge University Press,
1998, £45.00 ($69.95).

In the second volume of the Series ‘Cambridge Studies in Anglo-Saxon England’ (1990)
Mary Clayton published The Cult of the Virgin Mary in Anglo-Saxon England. She now
gives us this excellent study of the apocryphal works on Mary used in Anglo-Saxon
England. The texts she studies and publishes under the heading ‘apocryphal Gospels’ are
the Proteuangelium Iacobi, the Gospel of Pseudo-Matthew and texts of Transitus Mariae
on the Dormition of Mary. Since these latter can scarcely be described as gospels, per-
haps the title is a little inexact. This takes nothing from the value of this excellent work,
in which in the course of six chapters the subject is clearly and competently treated and
the texts critically edited.

The first chapter treats of the birth and childhood of Mary: the development of a
tradition. After some words on the canonical infancy Gospels there is a very good
treatment of the Protevangelium of James, its contents, composition and transmission
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history, followed by a section on the Protevangelium in Latin. Here the author regrets
that J.-D. Kaestli’s 1996 fundamental study on the question appeared too late to be taken
into account. Next Dr Clayton turns to the Gospel of Pseudo-Matthew, for which she had
Jan Gijsel’s studies and critical edition of the text. Gijsel has identified four families of
Ps.-Matthew texts (A,P, Q and R), manuscripts of the two oldest (A, P) being extant from
the ninth century.

Chapter 2 has a fine treatment of the death and assumption of Mary in the Syriac and
Greek traditions. At the outset Clayton notes that in contrast to the textual tradition
concerning the birth and childhood of Mary, the apocryphal texts on her death and
assumption are manifold and their textual connections confused and often obscure, with
significant differences among apocrypha in different languages and even within the
same language. Different terms are used in connection with Mary’s death (dormitio,
transitus and assumptio) and it is difficult to be certain of the exact implications of the
early uses of these terms. M. Geerard’s recently published Clavis Apocryphorum counts
seventy-four different apocrypha of the death and assumption, some of them fragments,
in Syriac, Greek, Coptic (both Sahidic and Bohairic dialects), Arabic, Ethiopic, Latin,
Georgian, Armenian and Irish. Clayton focuses on texts in those languages which are
crucial to the development of the tradition in Anglo-Saxon England, namely Syriac,
Greek, Coptic and Latin. She has a fine treatment of the two major attempts to under-
stand the complicated tradition by M. van Esbroeck and S. C. Mimouni: Esbroeck’s two
families under the titles ‘Palm from the tree of life’ and ‘Bethlehem and the burning
bush’, with special sections on the Syriac Obsequies (including repeated references to
the Irish Transitus texts related to this), the Coptic texts, the Greek texts, especially that
known as Greek R, John of Thessalonica’s Homily for the Assumption, and other Greek
texts (the homilies attributed to Theoteknos of Livias, Modestus of Jerusalem; the
homilies of Andrew of Crete, John of Damascus and Germanus of Constantinople).

Chapter 3 moves on to consider the death and assumption of Mary in the Latin
tradition: Transitus A, Transitus W and Transitus B (or the Transitus of Pseudo-Melito),
ending with a conclusion: ‘The Latin tradition … apart from the translation of the Greek
Pseudo-John and the Pseudo-Joseph of Arimathaea, is indebted to texts ultimately stem-
ming from the Syriac Obsequies or a related Greek text.’ Clayton notes how the later
forms of the text suppressed theologically dubious elements and moved towards con-
formity and acceptability. In chapter 4, against this earlier background, Clayton moves
on to consideration of the apocrypha of the Virgin in Anglo-Saxon England. The first
text she considers is De locis sanctis of the Irishman Adamnan (died 704), in which he
gives Arculf’s description of the empty stone tomb of Mary in the valley of Jehoshaphat,
‘where her body once rested’. Adamnan continues: ‘But how, or when, or by what person
her holy remains were removed from this sepulchre, or where she awaits the resur-
rection, nobody, as it is stated (ut refert; or: “as he [Arculf?] stated”), knows for certain.’
Arculf must surely have come to know the apocryphal assumption stories at Jerusalem,
and it is surprising that Adamnan was not aware of them. He seems to have believed that
Mary’s resurrection had not yet taken place, and if he knew of the assumption accounts
he was clearly uncomfortable with them. His contemporary Bede certainly did know
them; he cites the Transitus of Pseudo-Melito (B2) at length, rejects its dating of Mary’s
death in the second year after the ascension and is suspicious of the writing itself.
Clayton goes on to give other English witnesses to the apocryphal work in literary texts
and in art. Likewise with regard to the Gospel of Pseudo-Matthew.

Chapter 5 treats of the manuscripts containing the apocryphal texts she edits, those
with the Old English Gospel of Pseudo-Matthew, with the vernacular assumption apocrypha
and the Latin manuscripts from Anglo-Saxon England. Chapter 6 gives the edition of the
Old English texts, together with English translation, introduction and notes: of Pseudo-
Matthew (three texts, Oxford, Bodleian Library, Hatton 114, 11th century; Cambridge,
Corpus Christi College, 367, 12th cent.; Oxford, Bodleian Library, Bodley 343, 12th
cent.); the Old English Assumption homily in Cambridge, Corpus Christi College,
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41 (11th cent.) and in Cambridge, Corpus Christi College, 198 (Blickling XIII (11th cent.).
Appendix I gives the texts of Latin apocryphal texts from Anglo-Saxon England: of the
birth and childhood of Mary from the Proteuangelium Iacobi (Cambridge, Pembroke
College 25, 11th cent. and four other texts 12th–14th cent.), in a homily beginning:
Inquirendum est; the Gospel of Pseudo-Matthew 1,1–6,3 (British Library, Cotton Nero E,
11th cent.); the Transitus W (Cambridge, Pembroke College 25, 11th cent.). Since there
is no English text of the Transitus of Pseudo-Melito (Transitus B2), which stands behind
the Anglo-Saxon translation, in Appendix 2 Clayton reproduces the earlier edition of this
text by Monika Hailbach-Reinisch. The work ends with a good bibliography, and an
index, which does not include modern authors.

The section of the Proteuangelium Iacobi chaps. 1–8, found in abbreviated form in the
homily (on the birth of Mary) Inquirendum est is studied in some detail by J.-D. Kaestli
in his 1996 essay which, as noted above, was published too late to be used by Clayton.
He has three manuscripts further to the five used by Clayton. The homily is old, since 
it formed part of the Chartres Sermon Book (Chartres, Bibl. municipale 25, olim 44,
10th–11th cent.), illegible since the fire of 1944. This abbreviation or adaptation pro-
vides no evidence that the entire Latin text of the Proteuangelium was known in Anglo-
Saxon England. The Old English translation of Pseudo-Matthew, chs. 1 to 12, occurs as
part of a homily for the feast of the nativity of Mary. For the purpose of the homily the
text could end with chapter 6, with Mary’s life in the Temple (as in the Latin text of MS
BL Cotton Nero E). Chapter 12 ends the first section of Ps.-Mt, with the vindication 
of Mary and Joseph after the suspicion over her pregnancy. Clayton says that the Latin
behind this text belongs to the early family P of Ps.-Mt texts, although it is more difficult
to see exactly where the Old English text fits within the P family. She notes that this Old
English Pseudo-Matthew is an abbreviation of the Latin, though not drastically so except
in the very last chapter, ch. 12. Clayton assigns the Latin BL Cotton Nero text to family
P of Gijsel’s classification, and corrects obvious errors with reference to Gijsel’s critical
edition of P. She notes that this is the only manuscript from Anglo-Saxon England to
contain a text of part of Pseudo-Matthew. (Later, Pseudo-Matthew would become very
popular in England, especially in the Q family, which originated from the P family about
1150.)

The absence of full texts of Ps.-Mt from Anglo-Saxon England is quite interesting.
The same would appear to hold true for Ireland, where no strong evidence for its presence
has been found. Recently in a vernacular Irish homily for a feast of 15 August (which
seems to have commemorated both the nativity of Mary and her departure, Transitus) 
we have a translation or translated adaptation of Ps.-Mt 1–13 for the opening section,
and texts of the Transitus (apparently in the Irish tradition) for the remainder. Linguistic-
ally, the homily appears to be from the twelfth century. Quite possibly for the earlier
period the text of Ps.-Mt was known in both England and Ireland not from the whole
work but through some homily for the feast of the birth of Mary.

I end by noting that all the Irish Infancy Gospels material, together with the related
Latin texts (the Arundel and Hereford Latin Infancy Gospels tradition of M. R. James,
and the Latin Proteuangelium of MS Paris Bibl. Sainte Geneviève 2787, to which
Clayton makes reference) have been prepared for publication, and are to appear in
Brepols Series Apocryphorum, vols 13–14, in 2001.

Milltown Institute, Dublin, Ireland Martin McNamara

Dying for God: Martyrdom and the Making of Christianity and Judaism. By Daniel Boyarin.
Pp. xvi, 274, Stanford CA, University of Stanford Press, 1999, £30.00/£10.95.

Boyarin’s study is a contribution to the current discussion among scholars of early
Christianity and Judaism concerning the ‘Parting of the Ways’, that is, the process and
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date by which Judaism and Christianity became distinct and separate religious systems.
This book examines a selection of third- and fourth-century Jewish and Christian texts
related to martyrdom. He argues that these texts support two related hypotheses. One is
the ‘wave theory’ of early Jewish–Christian history, according to which the development
of Judaism and Christianity in the first three centuries of the common era was charac-
terized by ongoing contacts and mutual influence, allowing for both convergence as well
as divergence. The second is the contention that clear demarcations between Judaism
and Christianity did not yet exist in this period. Boyarin contends that one could travel,
metaphorically, from rabbinic Jew to Christian along a continuum where one would hardly
know where one stopped and the other began. He argues that the ‘Parting of the Ways’
cannot be traced back to a definitive date in the late first or early second century, such as
the destruction of the temple or the Bar Kochba revolt. Rather, Judaism and Christianity
constituted one complex socio-cultural group, albeit with subgroups, until the fourth
century.

According to Boyarin, Jewish and Christian texts alike show that Jewish and Christian
leaders facing martyrdom at Roman hands had two choices: either to embrace martyrdom,
as a way of demonstrating the truth of one’s faith, or to avoid martyrdom by ‘tricksterism’
of one sort or another. Jewish and Christian martyrdom texts are also alike in their use
of the language of virginity to refer to the martyr facing death at Roman hands. Boyarin
suggests that identification with the female virgin was one way in which both the Rabbis
and the Church Fathers were able to ‘disidentify’ with Rome, whose power was stereo-
typed as a highly sexualized male. But whereas Christian culture rejected marriage and
upheld the ideal of the virgin as a form of radical rejection of Roman cultural values,
Rabbinic Judaism strongly accepted and identified with Roman ideologies favouring
marriage and child-bearing. Jewish and Christian texts also diverged with respect to their
tolerance of diverse interpretations. Orthodox Christianity gradually eliminated or homo-
genized dissident voices, whereas rabbinic texts, most notably the Talmud, preserved a
loud and cacophonous chorus of heterogeneity. Within Judaism, the preservation of dis-
sident voices allowed a religio-cultural situation in which schism could be avoided while
nearly opposing ideological options both remained active. Finally, Boyarin addresses the
question of whether Christian martyrdom originated with Judaism or vice versa. In his
view, neither Frend, who held that the Christian practice of martyrdom had its origins in
Judaism, nor Bowersock, who argued that the concept of Christian martyrdom developed
in an entirely Roman cultural environment and then was borrowed by Jews, is correct.
Rather, martyrdom had a role in the process by which Judaism and Christianity became
distinct entities and testifies both to the close contact between the communities and to
the impossibility of drawing sharp and absolute distinctions between their discourses.

Boyarin’s detailed analyses of these texts provide support for his first hypothesis 
by showing that Judaism and Christianity both converged with, and diverged from, each
other in their treatment of martyrdom. That this pattern of similarity and difference may
have resulted at least in part from mutual contact and influence is plausible, though more
difficult to demonstrate. More problematic is the second hypothesis, which posits a
continuum from Judaism to Christianity rather than clearly defined boundaries between
them. Here the evidence is less clear. Boyarin discusses a number of texts in which Jews
are portrayed as being sympathetic to Christians, as discerning similarities between
themselves and Christians, or as being attracted to particular Christian teachings. While
the texts support Boyarin’s contention that Jews and Christians were in contact with 
one another and often appreciated one another’s views, they do not thereby demonstrate
the absence or even the fluidity of boundaries and of religious identity in this period.
Rather, the texts could just as easily be interpreted as showing the variety and density of
relationships across these boundaries.

Nevertheless, in his attempt to show the fluidity of boundaries, Boyarin challenges 
the ways in which our contemporary assumptions concerning the early separation of
Judaism and Christianity affect our readings of early Jewish and Christian texts. For 
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this reason, his study is a stimulating contribution both to the literature on martyrdom
and to the current debate concerning the relationship between Judaism and Christianity
in the first few centuries of the common era.

McMaster University, Ontario, Canada Adele Reinhartz

Salvation at Stake: Christian Martyrdom in Early Modern Europe. By Brad S. Gregory.
Pp. xvi, 528, Cambridge MA and London, Harvard University Press, 1999, £30.95.

In this superbly produced, reasonably priced, book published by Harvard University Press
(again proving that whatever American academic publishers are drinking it reaches the
parts of the brain which are less stimulated in the heads of their British counterparts),
Brad Gregory draws on an extraordinary range of sources to say something big about the
European cult of martyrdom in its own terms.

Martyrdom has always been a bit of a problem topic in historical studies. ‘Mainstream’,
or at least nonconfessional, history has tended to regard it with suspicion because it
senses that martyrologists have appropriated a political narrative for shamelessly confes-
sional purposes. Gregory’s achievement is to show how much martyrology is a ‘form’
irrespective of which side or faction is writing it. Gregory has got away from the
either/or view of martyrological history – either you study it because it rescues you from
your own psychological insecurities, or you ignore it because you do not regard it as a
valid exercise, and believe that you have no psychological insecurities and despise those
who, in your opinion, do.

The introduction immediately pinpoints the nub of the problem. Is the martyrdom
process largely political? Generally the answer would be yes. Proceedings against those
condemned for heresy or deviant religious/ecclesiastical behaviour were instigated by
those who were in some sense in contest with their victims for control of large and im-
portant sections of public opinion. Maintaining religious orthodoxy was a crucial aspect
of the government of a commonwealth with which a secular ruler was entrusted. And yet
people are executed for refusing to recant. They, according to all possible tests that the
historian can invent, actually believed the things which they said they believed. More,
Fisher and Hus (pp. 62, 65) really did think about the religious significance of death and
dying in a private as well as a public capacity. For whatever reason one thinks that the
individuals concerned did this (and there have been psychological studies which deal
with it in psychological rather than strictly religious terms), Gregory is undoubtedly
right to claim that to write it out of the record is a serious distortion (even if not all will
be sympathetic with his final, arguably very refreshing, onslaught on modern historians’
‘infatuation with literary and anthropological theory’, p. 351).

And so, Gregory claims, martyrology is an essential part of the history of the
Reformation where there were comparatively few martyrs but their beliefs were shared
with a great many other people. We will understand something about the Reformation 
if we work out why some people were executed ‘for’ holding a particular opinion about
the Lord’s Supper, while other people holding exactly that same opinion were not.

The book has three main themes: the sources and how they were fashioned by those
who wanted to put a particular spin on a set of events, the meaning of which was often
far from obvious to the audiences familiar with them. Secondly, Gregory looks at the
people who were willing to punish the heterodox with death, and those who were willing
to die for their convictions. Finally he deals with the survivors who viewed those executed
for their religious convictions as martyrs.

The principal point of Gregory’s first concern is that while there were relatively 
few late medieval canonizations of those who had died a violent death in defence of 
the true faith, the concept of martyrological sanctity still loomed large. Moreover, death
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characterized by patience in the face of adversity was not unfamiliar; people would 
have known it in the genre of ars moriendi works characterized by essentially the same
spirituality. And if there were few recent contemporary canonized saint-martyrs, there
were enough medieval heretics who could supply for a model of the true Church under
persecution in the Protestant account of this theme.

The second main topic – the willingness to kill – points to a question which is perhaps
not as fully addressed as it would be were the scope of the enquiry to be narrowed down.
A number of variables affected who was prosecuted and punished – in Marian England,
for example, the geography of persecution was very uneven. Micro-historical recon-
struction of who were prosecuted would be needed to explain why some were dealt with
in this way and others were not.

One innovative characteristic of the next chapter and theme, the willingness to die, is
that (pp. 100–1) this is not necessarily a sign of fanaticism. (In this respect this is a
considerable advance on the school of studies which has found, for example, English
seminarist Catholicism under Elizabeth incomprehensible except as a martyr complex.)
On the other hand, one might want to argue that it must have been more than simply
absolute stubbornness, for, if it was not in fact the norm to execute for heresy, the
absolute stubbornness which was occasionally punished by death must have been seen,
on those occasions, as a form of opposition to orthodoxy and power in a way that the
same absolute stubbornness elsewhere and in other circumstances was not.

The next bit of the book then explores the distinctiveness of the martyrological traditions
of Protestants, Anabaptists and Catholics (distinctiveness, even though martyrology took
similar forms in all three traditions – for example in the manner of descriptions of how
providential punishment was inflicted on persecutors). What is distinctive about the
Protestant tradition, Gregory rightly notes, is that Protestant martyrs were reckoned to
have died for the ancient truth restored. Another interesting point is that the Protestant
tradition can also be marked out by tracing the circumstances which led to the printing
and re-publication of particular kinds of work. For example, the reprinting of John
Foxe’s Acts and Monuments can be taken as a critique of certain trends in Church of
England ecclesiology often referred to as Laudianism.

For Anabaptists the significance of martyrdom was its justification of (further)
separation, though Gregory emphasizes (p. 225) how much the Anabaptists shared with
Protestants. By contrast, Roman Catholic martyrology was rather different in its origins.
Gregory concentrates on the English Catholic tradition (though of course it had a Euro-
pean setting since so much of the martyrological material was produced in Europe and
written for a European audience). In passing, he notes rightly that the relative prominence
of particular Catholic martyrs at particular times supplies a means with which to trace
what was happening to English Catholicism in the period after the Elizabethan restoration
of Protestantism.

In an impressive final chapter Gregory puts his finger on why all this should matter in
an interpretation of the Reformation as a Europe-wide movement. One reason is that
martyrology was an essential tool for debate about religious truth. It was not simply an
exhortatory gesturing towards role models and exemplars, but, since it was a common
refrain that the ‘cause not the pain’ made the martyr, discussion of martyrology neces-
sitated discussion of what a true cause was. In this sense it is clearly central to many
other aspects of Reformation debate. This perception is worked into a final conclusion
about how religious toleration was not necessarily the voice of sanity looking forward to
the Enlightenment.

Indeed, I think that in some ways this repositioning of martyrology as central to
Reformation history (without simply reconfessionalizing areas which have in recent years
started to be viewed rather differently by scholars who do not write from a confessional
perspective) could have been taken even further. Gregory’s line is that, in the light of
ways that beliefs were held, i.e., as absolute truths about the purposes of human life and
the practice of religion), it would have been unreasonable for people not to have killed
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or been willing to die for them. But when this process was clearly contingent on a
number of factors, since not all potential martyrs were killed, one would want to work
some of this into political narratives about the period. For instance, one might ask not
just why at certain times political tension caused sufficient fear of what was branded 
as heterodoxy to lead some to resort to violence, but also why early modern politics
should have had a base which was religious in the way that was not the case before the
Reformation (at least in the same manner) and would be radically changed after when-
ever you think the Reformation finished (even though those beliefs about heaven, hell,
election and so on, were, of course, not abandoned). Particularly in the case of English
Catholicism it is often far from clear how much ‘religion’ was the factor which led to
prosecutions and executions. Many of those who were dealt with to the full extent of the
law, one suspects from other sources, did not have proceedings initiated against them
primarily for their obstinate holding to dissident religious opinions. The whole English
Catholic martyrological scene, even in the accounts which Catholics gave of their own
martyrs, was suffused with ambiguities about how far their martyrs were being executed
for their religion, even though the principal point of the martyrologies that Catholics
wrote was that this was the case. Or rather, the writing of martyrology was an engagement
with the case made by the regime that the Catholics were dealt with for their political
acts alone. This is, of course, to go beyond Gregory’s own criteria and brief. It is never-
theless, perhaps, a pointer to how this kind of research, a holistic and impressive approach,
will, one hopes, be used and drawn upon in the future.

St Mary’s College, Strawberry Hill (University of Surrey), UK Michael Questier

Images of Intolerance: The Representation of Jews and Judaism in the ‘Bible moralisée’.
By Sara Lipton. Pp. xvi, 241, Berkeley, Los Angeles, and London, University of
California Press, 1999, $60.00.

In thirteenth-century Europe, Christian attitudes to Jews became increasingly complex,
and increasingly hostile. Concurrently, a campaign of pastoral instruction sought to
spread contemporary Christianity’s social and spiritual message. Sarah Lipton marries
both themes in her analysis of texts and illustrations in the two earliest surviving ex-
amples of a Bible moralisée. A kind of ‘comic strip theology’, these abbreviated Bibles
combined texts and images to tell the Biblical tale, and convey a moralistic interpretation
of precisely contemporary value, making the texts relevant to the thirteenth-century
church and Christian experience. Lavishly decorated, and clearly de luxe productions,
the two versions used (both now at Vienna, one in Latin, one in French), were perhaps
commissioned by and for members of the French royal family. However, much about
them remains uncertain, including their precise dating and provenances.

Through close reading of the illustrations, Lipton establishes a model for identifying
a Jew, and combines analysis of texts and illustrations to elucidate attitudes to money-
lending, the Jews’ place in a Christian world, heresy and ‘otherness’, and how Jews fitted
into Christian eschatology. The discussion is throughout sensitive, and offers a strong case.
Moreover, all of the relevant images are reproduced in a layout which makes them readily
accessible and allows the reader to test the argument by examining the evidence. That
honesty may sometimes generate disagreement, by allowing alternative readings. It is
precisely at this point that the book proves most problematic – and most stimulating.
Lipton approaches her sources looking for Jews, and finds them. Those illustrations which
obviously and undeniably depict Jews provide an iconographic model (with all its implica-
tions) which is then transferred to other illuminations, which are read accordingly. This
approach can be challenged. Whilst her model clearly does represent Jewishness in some
circumstances, it might also depict other stances which were considered ‘counter-Christian’,
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or insufficiently orthodox: heretics, philosophers, infidels in general (or, as often called
here, ‘miscreants’, ‘bad-believers’). Lipton recognizes the possibility, but rejects it. But
she does not argue it away, allowing the alternative readings to be maintained, and used
against her. She occasionally complains of a syllogistic approach which she finds in the
Biblical moralizing; but a similar approach may underlie her own analysis: ‘I think these
characteristics represent Jews and Jewishness in these texts; some illustrations show
people with these characteristics; these illustrations and their texts therefore apply to
Jews.’ Undeniably, there is extensive anti-Jewish sentiment in the texts; the difficulty is
accurately to assess its quantity and quality. (How these illustrations fit into the overall
volume is left unstated: a glance at the recent facsimile edition of the French version
suggests that non-historical ‘Jewish’ depictions are only a small minority of the images.)

Although seemingly committed to identifying anti-Jewishness wherever possible,
Lipton avoids naked polemic. Her discussion is subtly nuanced, always intelligent,
always engaging, often provocative. A particular issue – raised both by her approach and
by her sources – is the link between text and message, as intended, and as received. She
fully appreciates the distinction: that producer’s intention and users’ readings might 
well differ, especially when the volumes lingered for use in circumstances very different
from those of their origins. How similar thirteenth-century readings were (or became) to
Lipton’s simply cannot be tested, but his is central to her argument. The volumes are
meant for Christians, but how did they react? As so often in medieval discussions of the
‘Other’ (including anti-Jewish texts and stereotyping), the texts can be seen as defensive:
acknowledgements of Christian weakness and uncertainty, testaments to fear of being
misled by the numerous alternative interpretations of Christianity (or even alternatives
to Christianity) then on offer. This, again, is fully accepted and discussed by Lipton;
awareness of its potential significance causes some tension in her arguments, especially
when discussing heretics.

Given the insistence on the anti-Jewish tones of the Bibles, the conclusion is some-
what disconcerting. Here the argument seems to be toned down, acknowledging alternative
views and almost giving the impression of back-tracking. This leaves the reader (at least,
this one) somewhat at a loss. Yet despite that final wavering, this is certainly a book to
recommend. Constantly thought-provoking and challenging, and always allowing the
reader to respond, it is a significant contribution to appreciations of thirteenth-century
Christianity.

University of Birmingham, UK R. N. Swanson

Bonaventure: Mystical Writings (Crossroads Spiritual Legacy Series). By Zachary
Hayes. Pp. 152, New York, Crossroads Publishing, 1999, £9.99.

The author of this work is a well-known Bonaventurian translator and writer. His
familiarity with his subject appears in the ease with which he pulls in quotations from a
wide range of St Bonaventure’s writings, always succinct and to the point. These are his
own English renditions of the Latin texts. He is also at home with the Victorine school,
which provided a substantial part of Bonaventure’s intellectual resources.

The book opens with an introduction to Bonaventure, his life, his relation to St Francis,
and his works. It establishes Bonaventure as an authentic interpreter of the core of
Francis’s life, namely, his oneness with Jesus, especially in its deepest dimension of
mystical union. The identification of ‘wisdom’ as it is understood in the Franciscan tradition,
in contradistinction to knowledge, forms the matter of chapter one, and provides the
framework within which a person can progress through the various stages of a relation-
ship with God to the utter intensity of rapturous union; and Bonaventure distinguishes
between ecstasy and rapture, which is a foretaste of the beatific vision (p. 130). The
succeeding three chapters follow the course of Bonaventure’s spiritual classic The journey
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of the mind into God. In chapters five and six this journey leads one into a profound
oneness with Christ, and in and through him to the final experience, beyond thoughts
and words, of love in the community of the Trinity.

The book is so competently written that there is nothing which can be criticized
negatively as regards its content. Some insights, however, deserve highlighting. Hayes
sums up the thrust of this ‘wisdom theology’, as understood by Bonaventure, as ‘con-
cerned with the process of integrating many levels of reality into a unified vision of the
world and multiple levels of human experience into a unified sense of the spiritual journey
of humanity’ (p. 38), and integrating all this into a relationship of love, which is the
purpose of the exercise (p. 39). This reflects the primacy of love in the theology of Bona-
venture as in the life of Francis. In this view all human learning is for the sake of strength-
ening one’s faith (p. 42), because it is only faith in Christ which enables people to
perceive the meaning of the rest of reality (pp. 44–5), with the aid of grace opening up
the Scriptures as a kind of guide with which to read nature (p. 64). Being, even more 
so than Francis, a child of Lateran IV (1215), the final insight for Bonaventure is to find
the Trinity in creation and be drawn into the life of that love community as the apogee
of the spiritual life (pp. 46–7). It is this vision which has traditionally given the
Franciscan school of theology its characteristic perspective.

Following in the footsteps of Francis, Bonaventure points out the necessity of recog-
nizing ‘the beauty of things independently of their usefulness’ (p. 73), or experiencing
the universe as God’s word to his human creatures. This, however, requires that human
beings, bent by sin, original and personal, need to be straightened out so that they can
see properly. The normal development of this should be contemplation, which was so
strong in Francis, as Bonaventure understands him (p. 80). The contemplation of God in
his creation outside of the self leads on to the contemplation of God within the inner person
as the image of God (p. 83), true to the Augustinian tradition in which Bonaventure
stood. The urge to greater union draws a person to that asceticism producing purification
in which the person becomes changed in the direction of God-likeness (p. 95). This
draws the person beyond God as Being into God as Good, which is the love community
of the Trinity (p. 109). Hence Bonaventure understands God’s creative activity as the
overflow of free and generous love (p. 110). Here we have his Christian corrective to
Aristotle’s metaphysics (p. 112), a project to which throughout his life he devoted much
of his intellectual energy.

It is in terms of this absolute primacy of love that Bonaventure understands Francis’s
devotion to Jesus as crucified, because the cross shows divine love in its most poignant
moment. As this entire process is what Bonaventure understands by wisdom, we can see
that ‘there are levels of wisdom that seem to be the fruit of human effort and ingenuity.
But the highest form of wisdom … is a gift of the Holy Spirit’ (p. 129).

Given the purpose of the ‘Spiritual Legacy’ series to which this books belongs, it is a
pity that Hayes did not make a more vigorous attempt to interpret Bonaventure’s thought
categories for twentieth-century English speakers and did not use simpler language. This
does not take away from the excellence of the material in the book, but it will unfortu-
nately make it inaccessible to some who could have benefited from it.

St Pius X Parish, Waterkloof, Pretoria, RSA Bonaventure Hinwood

A History of the English Parish: The Culture of Religion from Augustine to Victoria. 
By N. J. G. Pounds. Pp. xxvi, 593, Cambridge University Press, 2000, £60.00.

To write a history of the English parish from its origins through to the early nineteenth
century is a bold undertaking. N. J. G. Pounds offers a nod to Roman Christianity, but
really starts at the arrival of Augustine’s mission, although the emergence of a proper
parochial structure was delayed for some centuries. Nominally his coverage extends
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through to the early nineteenth century. Over this period the parish’s nature and function
changed considerably, perhaps most fundamentally in the sixteenth century, when the
Reformation altered the religious structures, and the Tudors developed the parish as a
basic unit of civil governance. Only in the nineteenth century did the parish lose its
central role in English local society.

The book has twelve thematic chapters, whose titles and arrangement suggest a clear
structure and broad treatment. The material is split into three sections: Part 1 on ‘The
Origins of the Parochial System’ (four chapters); Part 2 on ‘The Functions of the Parish’
(five chapters, covering clergy, economics, community, church courts, and popular
culture); Part 3 on ‘The Parish and its Church’ (three chapters, mostly on the fabric).
Pounds provides numerous graphs, maps and pictures to illustrate and demonstrate 
his claims. The book’s ambition, and the need for such a history, make this a welcome
volume; but perhaps less welcome than it could be. Ultimately, it does not fulfil its
promise. Often rambling and repetitive, the structure implied by the chapter headings
seems to disintegrate. For a book on ‘the culture of religion’ it is certainly odd that the
sacraments receive only rather perfunctory treatment in the final chapter, with solid
discussion of confession and penance, central to the medieval system, noticeably absent.
There are few overt typographical errors, yet several hints of insufficient care in the final
stages – incomplete cross-references, at pp. 233–4 transposed graphs whose captions
become meaningless, and a disordered letter ‘c’ in the index. Whether this indicates a
missing halfpenny-worth of tar, or more serious short-comings, is a matter of opinion
and judgement; more effective copy-editing would have produced a stronger work.

Pounds’s coverage is less complete than his title implies. Most of the medieval
evidence derives from the fourteenth and fifteenth centuries, which tend to hog the
discussion. Indeed, Pounds gives every impression of being most interested in, and most
attracted to, the medieval structures. He seems reluctant to take the post-Reformation
tale much beyond the Restoration in 1660, or perhaps the Revolution of 1688–9. Later
years, through to the reign of Victoria, are not totally ignored, but they receive less
detailed attention than might be expected. While much is suggested of the early modern
parish’s functions in secular government, the non-ecclesiastical history receives rather
perfunctory treatment. A few pages (pp. 193–9) identify the officials, but their activities
are left largely undiscussed. Precisely how the parish operated when Anglicanism was
merely one of many denominations, causing parochial claims in secular and spiritual
matters to become increasingly sources of tension, is not really addressed.

The author also seems to lose interest in the urban parish, once he has discussed its
medieval development in chapter 4. While it does make some striking occasional appear-
ances, there is little attempt to compare and contrast rural and urban experiences, and the
possibly different integration of parish life and structures in the different contexts across
the centuries.

This is clearly a work of extensive scholarship. It uses an extremely wide range of
sources, including a mass of primary material. The bibliographical range is a major
strength of the book; as there is no proper bibliography it cannot properly be appreciated
or exploited by readers. But the reading is not exhaustive, and sometimes suggests that
Pounds has trawled through the primary material at the expense of recent secondary
writing. Some of the issues which he leaves hanging would have been resolved by filling
some of these gaps. There is also perhaps a tendency to over-generalization, and occasion-
ally surprising statements. The claim that breach of contract cases came before the
church courts ‘scarcely at all’ (p. 291) massively understates the amount of fidei laesio
business in the pre-Reformation courts.

This is a book which is definitely useful, and helps to fill a gap. It is unfortunate that
it shows signs of being completed and put through the press in some haste: just a little
extra care would have made it a much better book.

University of Birmingham, UK R. N. Swanson
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The Sun in the Church: Cathedrals as Solar Observatories. By J. L. Heilbron. Pp. x, 366,
+ plates, Cambridge MA and London, Harvard University Press, 1999, £21.95.

At first glance, this book’s title may suggest one of those odd volumes which try to
amalgamate ecclesiastical architecture with New Age ideas. Fortunately, this is not the
case. This is a solid and sensible volume, a real and valuable contribution to historical
understanding of the interplay between the Church and science (particularly astronomy)
after the silencing of Galileo.

Until the development of effective lenses and appropriate optical instruments, precise
astronomical observation was difficult. One tool was the meridian, a kind of pin-hole
camera constructed in a space sufficiently large to allow the sun’s path (and sometimes
those of certain stars) to be traced in relation to a set line. Several such meridian lines
were established in churches, the first recorded being created in 1475 in S. Maria del
Fiore in Florence. Major later constructions were at S. Maria Novella, S. Petronio at
Bologna, and S. Maria degli Angeli in Rome.

J. L. Heilbron’s volume locates the use of these buildings in the history of astronomy
during the seventeenth and eighteenth centuries as the observations made at them fed
into the debates about a heliocentric galaxy and the search for chronological and geograph-
ical precision. Framed partly as a discussion of the balancing act required of Catholic
astronomers following the anathematizing of Copernicus and Galileo, Heilbron’s work
ranges extensively beyond that focus. He shows emphatically that the Roman Church
was not intolerant of scientific investigation – subject to the casuistical caveat that helio-
centrism be treated solely as a hypothesis, and formal lip service be paid to the approved
geocentrism, the sun-centred galaxy could still be assessed theoretically.

While the ecclesiastical meridiana provide the spine of Heilbron’s volume, they are
not its core. The history of astronomy is what really interests him. This makes the meridians
merely accessory, the means to the end. The observations and outcomes matter, not the
complexities of cohabitation. The churches are often abandoned for other locations,
especially the Royal Observatory at Paris, home to a dynasty of astronomers of consider-
able influence on his tale (home also to its own meridian: any sufficiently-large building
would do).

Equally, Heilbron is less interested in the techniques of experimentation (except where
things went wrong) than in the astronomers’ calculations. He presents his narrative in 
an engaging and ironic style, and frequently with a humorous touch; but calculations
require mathematics, producing many pages which consist of formulae and equations.
As the maths kick in, the text stalls. Determined non-mathematicians will find some 
(if not all) of this bewildering; those whose recollections of algebra and geometry are
more than slightly rusty will not fare much better. Heilbron provides diagrams for every
occasion (and relegates the most daunting equations to appendices), but the mathematics
may still perplex. The statement that ‘The rest is trigonometry’ (p. 116) certainly caused
my heart to sink.

Yet if the maths are an obstacle, they are not a barrier. Heilbron seeks both to popu-
larize a scientific history, and to develop an argument to defend the post-Copernican
Catholic establishment against charges that it actively obstructed scientific advances. He
largely succeeds in both aims. Sometimes excursions seem excessive (a long discussion
of the processes and politics of the Index librorum prohibitorum, while interesting and
relevant, becomes intrusive), yet overall this is an instructive and informative volume.
Underlying all the observations and their discussion is a concern with time – the first
chapter offers an excellent introduction to the problems of matching calendars (especially
Easter) to an astronomical year of inconvenient length whether determined by sun or
moon; the last examines the use of meridians once telescopes had supplanted them in
celestial observations in order to determine local noon and thereby get clocks to run on
time – until railways made Europe abandon the sun as its timepiece. Now the astro-
nomical meridians are historical curiosities, tourist features; but the sun’s play can still
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be invoked: Heilbron ends by citing the poignant use of its annual round at the War
Memorial at Melbourne on Armistice Day.

This is a volume which both imparts knowledge and (despite the mathematics) offers
an attractive read. Harvard University Press have also served Heilbron well, producing 
a book which looks attractive with or without its dust jacket, and at a very reasonable
price.

University of Birmingham, UK R. N. Swanson

Death and Dying in the Middle Ages. Edited by Edelgard E. DuBruck and Barbara I.
Gusick (Studies in the Humanities: Literature – Politics – Society, 45). Pp. xii, 515,
New York, Peter Lang, 1999, no price given.

The preface to this collection of eighteen articles contains a striking and most unfortunate
instance of division by a common language. The editors comment that the contributors
have enabled them to ‘give the volume the wide berth it deserves’ (p. vii). Luckily, it
does not merit the avoidance that phrase suggests in British English, although the feeling
after reading is one of somewhat modified rapture.

The themes of death and dying in the Middle Ages have been worked extensively in
the past decades. In the first half of her introduction to this collection, DuBruck surveys
several relevant works which have appeared since 1964, to establish the historiographical
context. This oddly unbalanced essay, tinged with hints of pique, and initially reading
more like a publisher’s blurb than an academic statement, sets the tone for much of the
volume. It proclaims the intention to be to build on that foundation, ambitiously aiming
to offer ‘a thorough assessment of scholarship to the present day, opening new vistas into
one of the major preoccupations of medieval humankind’ (p. 1). Whether that is done is
open to question. The analyses are certainly multidisciplinary, sometimes quirky, fre-
quently mildly frustrating. The contributors are acclaimed as ‘known specialists’ (p. 1),
but their academic affiliations are never indicated (apart from those of the editors, on the
cover), and they are not separately listed. DuBruck, Gusick, and Franco Mormando are
allowed two articles each, DuBruck also writing the introduction.

The content is wide-ranging, extending from art history to hagiography, from analysis
of the sermons of Bernardino of Siena to discussion of Aquinas’s difficulties in recon-
ciling Plato and Aristotle to concoct a theory of what happens at death (Patrick Quinn).
The essays are grouped into five ‘parts’ – ‘Facts, Testimony, and Burial’ (3), ‘Christian
Eschatology and Thanatology’ (5), ‘Miracles, Conversions, and Transmutations “sub
specie aeternitatis” ’ (4), ‘The Late-Medieval Literature of Death: Poetry and Drama’ 
(4 – all by the editors), and ‘The Art of Death: Late-Medieval Iconography’ (2); but
these headings are not all convincing. The individual pieces often leave a sense of
punches being pulled, or of material being diverted from its main concerns to fit the
volume. Gusick does this overtly, taking an article already published elsewhere, and
seemingly simply changing the title. The two pieces by Mormando read like offcuts
from broader work on Bernardino, summarizing his treatments of the Four Last Things,
and his discussion of Mary Magdalene. Thomas Worcester proposes a critique of Jean
Delumeau’s work on the late-medieval ‘guilt culture’, something highly relevant and
potentially very important. In fact, he does little more than summarize Delumeau’s
views and pose a few questions. Some of the pieces are translated, with one (by Kornelia
Imesch on the significance of Holy Cross altars and the creation of local Jerusalems/
Calvaries) strongly suggesting that it was written as a regional assessment, although it
here claims wider application – without really succeeding (Mathilde van Dijk’s discus-
sion of St Barbara evokes a similar response). Some essays have pictures, Donald F.
Duclow and Roger S. Wieck using their illustrations especially effectively. Presumably

90 BOOK REVIEWS



to save copyright fees, in her piece discussing the soul’s journey to Heaven Anca Bratu-
Minott avoids photographic reproduction, relying on drawings based on the manuscript
illuminations she wants to consider.

Despite the introduction, this is not the all-encompassing work it declares itself to 
be. Rather, it becomes just another collection of essays, at times insecurely focused on
the theme. They are not unstimulating – Martha Rampton is intriguing on the problem the
early Church faced in proclaiming the uniqueness of the Resurrection when practitioners
of other religions also claimed to raise the dead; Duclow offers a useful (if, ultimately,
unconvincing) parallel of depictions of death in the ars moriendi and pictures of the
Dormition; Wieck is, as usual, excellent value on Books of Hours – but this is a collection
where luck produces more than judgement. Most of the articles merit reading and sifting,
offering insights which, if not always relevant to the declared theme, do illuminate
aspects of medieval religious and spiritual life. Yet given that this is a volume that was
apparently being planned in 1995 (if not earlier), rather more editorial rigour to meld the
pieces together, ensure their relationship with the theme, and plug gaps, would have
produced a much better and more effective compilation. It may not require a wide berth,
but it still needs to be approached circumspectly.

University of Birmingham, UK R. N. Swanson

The Invention of the Crusades. By Christopher Tyerman. Pp. ix, 170, London,
Macmillan Press, 1998, no price given.

It may be that the exotic components of the Crusades have made them more susceptible
to mythologizing and distortion than many other episodes in European history. There is
certainly no denying the weirdness, or indeed the nastiness, of some of the propaganda
which this distortion served, from the crudest side of French imperialism to various
forms of Fascism. This, however, is discussed together with more recent historio-
graphical developments in the last chapter of Christopher Tyerman’s study. The bulk of
The Invention of the Crusades is about how the Crusades were viewed and presented at
the time. That, in itself, raises a number of questions. What, to begin with, was a crusade?
Where, and against whom, was it to be directed? Was its sole purpose the reconquest of
Jerusalem, or did it extend to the expulsion of the Muslims in other parts of the world,
in Spain and Portugal for example? Or could it even be used against fellow-Christians –
the Albigensians or the Hussites? What privileges, spiritual or temporal, did participation
in a Crusade entail? For whose benefit should it be undertaken, that of the pope or of
some prince, and was that benefit to be spiritual, political, or territorial? And what,
finally, was new about the Crusades?

None of these questions received a clear answer at the time and, throughout the entire
period of the early Crusades, from the start of the first in 1095 to the end of the fifth 
in 1221, uncertainty prevailed. ‘The argument of this book’, writes Tyerman, ‘is that
such uncertainty was endemic because the crusade as an institution only existed as 
an expression of desires and policies to which Holy Wars were useful but tangential: 
the ecclesiastical and political ambitions of popes; the devotional practices of the laity,
especially the nobility; the development of the cult of chivalry and a code of aristocratic
self-esteem and honour; the economic expansion of parts of western Europe; the
religious initiatives of Church reformers.’

The First Crusade, Tyerman argues, was conceived above all as an armed pilgrimage,
with a strong penitential element and the promise of grace for those who undertook it.
The main novelties of the first two expeditions to the Levant were the development of
the Military Orders and the ritualized ‘taking of the Cross’. Otherwise they were a
combination of traditional devotional practices. It was not until the end of the twelfth
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century that a distinction was made between the pilgrimage and the ‘Holy War’, that the
Crusades were acclaimed as the dawn of a new movement, and that they became the
elements of a myth which was to inspire all later expeditions. The codification which
this entailed was mainly the work of Innocent III, but countless ambiguities remained.
No single term was ever applied to the enterprise. The vow taken by the participant was
never properly defined, any more than were his rights and privileges when he was away
and when he returned.

Besides insisting on the vagueness of the rules and the multiplicity of interests at stake
in each of the expeditions, Tyerman dismantles some of the myths which have been so
eagerly accepted by historians. One is the role of preaching in assembling the crusading
armies. According to Tyerman the effect of the sermons was negligible. They were
above all ‘a literary convenience’ of the twelfth century. In actual fact very few were
preached at all and it was certainly not by means of a sermon that a military commander
recruited his men, but rather by bargaining and the signature of contracts.

The Invention of the Crusades is a stimulating and provocative book, with a useful
survey of how the Crusades have been regarded from the eleventh century to the present
day. One might sometimes wonder whether Tyerman does not tend to overstate his case,
but there can be no doubt either that he is right to state it or of the usefulness of his
critical observations for future historians.

University of Amsterdam, Netherlands Alastair Hamilton

The Art of the Crusaders in the Holy Land, 1098–1187. By Jaroslav Folda. Pp. xxx, 672,
Cambridge University Press, 1995, £60.00.

This is the best kind of art history: both sensitive to the beauty or grandeur (or some-
times indifferent quality) of the art, and genuinely engaged in the history. It is the first
of two projected volumes in which Jaroslav Folda will survey the art of the crusaders
from 1098 to 1291. He begins with a valuable survey of the historiography of ‘Crusader
Art’, pointing out how the earliest surveys, by Frenchmen following in the wake of
Napoleon’s campaigns in the Near East at the end of the eighteenth century, concentrated
on buildings, whether ecclesiastical (de Vogüé) or military (Rey), and construed them 
as an extension of European (i.e., French) architecture Eastward, a tradition that has 
continued through Enlart and Deschamps later in the nineteenth century to Boase (with-
out the nationalism) in the twentieth. Folda’s approach is different: not restricted to
architecture, he examines equally coins, manuscripts, icons and frescos (not many
mosaics), not to mention sacred vessels and reliquaries. He also lays bare a much more
complex picture: not a colonial art imposed on l’outremer, but an engagement between
ideas brought from the West and styles practised in the East. In this volume we are taken
step by step through the early years after the conquest of Jerusalem in 1099, to the era
of Queen Melisende of Jerusalem, when the Church of the Holy Sepulchre was built on
the site of what the Byzantines thought of as the Church of the Anastasis, to the period,
ending with the fall of Jerusalem to Saladin in 1187, when the churches at Bethlehem
and Nazareth were completed.

Each section is prefaced by a thorough account of the history of the period, and the
art is related to the political and cultural opportunities it presented. The early pages have
much on coinage, which makes clear the extent to which the crusaders developed what
was familiar, rather than introducing something completely new: a pattern that continues
in the succeeding decades. Folda devotes a good deal of space to the psalter of Queen
Melisende, now preserved in the British Library, the work of an Armenian scribe,
bilingual in Armenian and Latin, and a Western painter, with probably an Anglo-Italian
background, the result being a combination of styles, producing a unique result. The
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analysis of the development of the Church of the Holy Sepulchre occupies many pages
in the middle of the book, and makes clear the constraints of space with which the archi-
tects had to deal. It is a complicated story, retold with admirable clarity. Again attention
is paid to the extraordinary combination of styles, in which Byzantine elements are
reworked in an essentially Romanesque context. But it is, of course, not just a matter of
the West encountering Byzantium; the West also encountered the monuments built by
the Arabs from the Umayyads onwards: again we find not opposition, but encounter and
modification. In the final section a good deal of space is devoted to the Gospel book from
the scriptorium of the Holy Sepulchre, which provides evidence that closer acquaintance
with the Byzantines led to the Western style becoming even more assimilated to the
Byzantine.

The many illustrations closely follow the text, making it easy to follow the detailed
analysis Folda offers. In addition to these black-and-white illustrations, there are splendid
colour prints at the beginning of the volume. There are a very few, mainly minor mistakes
(such as translating the inscription on some early crusader coins as ‘Cross Conquers’,
rather than the familiar ‘Jesus Christ Conquers’, on p. 88), which scarcely mar what
must establish itself as the definitive work on the subject. The concluding volume will
be eagerly awaited.

University of Durham, UK Andrew Louth

The Mirror for Simple Souls. By Marguerite Porette. Pp. lxxxvii, 209, Notre Dame,
University of Notre Dame Press, 1999, no price given.

In 1310, Marguerite Porette and the book ascribed to her were burnt for heresy in Paris.
Somehow the text eluded elimination, becoming anonymously integrated into late
medieval spirituality as a work approved by popes and theologians and, despite its some-
times dubious theology, affecting writers from Meister Eckhart to Richard Methley. 
Its complex textual and linguistic history only increased the interpretative problems, as
translators and commentators grappled with ideas incompletely understood (and perhaps
poorly transcribed), and tried to gloss away the theological difficulties. Work since 1900
has reunited author and text, in turn raising questions about late medieval approaches to
heresy and toleration of the theologically risqué.

The text presented here, translated by Edmund Colledge, J. C. Marler, and Judith
Grant, is a modern English version of Marguerite’s book, based on the surviving French
text. However, that French version is neither authorial, nor complete. The translation
accordingly incorporates readings derived from the (themselves derivative) English,
Latin and Italian versions, to plug gaps, check readings and suggest emendations. Not
strictly a diplomatic edition, it seeks to recapture the complete original; subject to all the
questions raised by any edition and translation. The editors admit to the ‘difficulties, often
the impossibility of reconstructing from the surviving manuscripts what Marguerite may
have written’ (p. lxxxiii), accepting that parts of their work ‘can only be regarded as
provisional’ (p. lxxxv). An apparatus – sometimes annoyingly imprecise – explains and
validates the choice of readings.

The text is preceded by an enthusiastic and helpful foreword (pp. vii–xxxii) by Kent
Emery Jr., which establishes the theological and intellectual context, indicating the
problems raised by the book itself, and by the temporal specificity – even obsolescence
– of some of its arguments. Then follows (pp. xxxv–lxxxvii) an ‘interpretative essay’ by
the translators. The tone here often seems odd: frequently self-referential (unsurprisingly,
given the translators’ previous work on the text), it lacks clear structure, and often seems
carping about earlier analyses and editions. The authors do not really provide a solid
commentary or explanation of Marguerite’s ideas, but do discuss their influence over 
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the late-medieval centuries. They also consider the text’s development, especially the
complexities of language, and the problems which confronted medieval readers and
translations. Marguerite’s ideas were important to herself, her detractors and her com-
mentators; but their real significance – and the real significance of her book – is hard 
to assess. At times this essay almost undermines the project. It seems anxious to set
Marguerite in a sort of spiritual quarantine: it challenges attempts to associate her 
with contemporary beguines (p. xlviii), and extracts her from the tradition of medieval
mysticism (pp. lxxi–ii). Sometimes, indeed, it seems to belittle her: with faint praise she
is ‘a not incompetent amateur theologian’ (p. lvi), who suffers from an ‘unwillingness,
or it may be … inability to order her thoughts on what she has chosen as her book’s central
theme’ (p. lxxiii). Her book ‘pretends to abilities which its author did not possess; and
the resemblances which commentators … have thought that they could see to the writ-
ings of those who have added to understanding of the life of the spirit, such as pseudo-
Dionysius, are … superficial’ (p. lxxxvi). With editorial comment like this, who needs
an Inquisition?

After this introductory matter, the text itself is heavy going. Its complex dialogic
structure and syntax test the reader: the editors rightly describe her style as ‘gnomic’ 
(p. lxxxv). This is no straightforward read, certainly not as engaging as Julian of
Norwich, and definitely not Margery Kempe. The reader must sweat; but even then the
meaning may remain elusive: this is no step-by-step spiritual guide-book. Marguerite
emphatically challenges the institutionalized church, and disdains reason (one-eyed,
unable to see clearly), while urging overwhelming self-annihilation by denial of the will,
and absolute subservience to the self-revealing divinity; a process for which guidance is
hard to offer, or to follow.

For one-eyed readers, this will only increase the difficulties. Just how sophisticated is
Marguerite? Is her apparent sophistication mere sham, to cover self-important repetitious
banality? Or does she simply fail to communicate the ineffable? Some medieval readers
clearly appreciated her work; but precisely how, and how many, remains uncertain. The
Mirror cannot be ignored among the cumulation of ideas and influences in late medieval
spirituality, but it also appears as something of a historical curiosity.

University of Birmingham, UK R. N. Swanson

Rievaulx Abbey: Community, Architecture, Memory. By Peter Fergusson and Stuart
Harrison, with contributions from Glyn Coppack. Pp. xii, 282, New Haven CT, 
Yale University Press, 1999, £60.00.

When Walter Daniel described the Cistercian House of Rievaulx as ‘a second paradise
of wooded delight’, he encapsulated a response to the awesome splendour of the abbey
that has survived the vicissitudes of the Reformation to the present day. The abbey
remains what it has always been, a place exercising a powerful attraction. It is therefore
to the immense benefit of both the scholar and the general reader that Peter Fergusson
and Stuart Harrison have produced so comprehensive a study of the abbey, its monastic
architecture and its history from foundation to the present day.

The study focuses primarily upon the architecture and archaeology of the site, with a
series of detailed studies of the various features of the monastery seen from the per-
spective of the present-day remains. It brings together a wealth of previously scattered
information about the construction, reconstruction and use of the conventual buildings,
focusing especially on the church and the choir, that ‘has come to be seen as the para-
digm of monastic architecture in Britain’ (p. 151). The study allows for a precious and
rare glimpse of the minds lying behind this great feat of medieval architecture and the
reader is aided by a series of excellent plans and outstanding photographs. Other buildings
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also come into their full glory, and especially valuable in this regard are the studies 
of the chapterhouse and the monastic refectory. The authors bring out the singularity of 
the chapterhouse in Aelred’s rebuilding, and similarly put in its true context the huge
refectory block, conceived probably according to the lines established by that potent
Christian archetype, the Cenacle of the Last Supper.

In placing Rievaulx’s architectural history in this context, a valuable wider perspect-
ive is gained. The authors demonstrate the interaction between highly traditional and
more innovative elements in monastic buildings and at Rievaulx in particular, a relation-
ship between old and new that does much to capture the Cistercian spirit. There was a
radical edge to the Cistercian reform, but that radicalism was always built upon a profound
historicity. It was this that led to the accusation that it was the black monks who were
the innovators, who had freely adapted the Rule to suit their own ends. The architecture
of Rievaulx thus makes a serious statement of intent, both with regard to the past and 
the future.

The study is also valuable for its examination of the fate of the buildings after the
English Reformation. In parallel with the growing contemporary interest in the fate of
monks and nuns after 1539, the fate of their monastic buildings reveals much of the
attitudes and mindsets of the reformers. Thus the destruction of Rievaulx in the sixteenth
century, its neglect and rediscovery as a feature of the Feversham estate is the sort of
story that is all too rarely told, and it enables the visitor to understand, even if he cannot
see, much of what is not now there.

A book of this scale, which rejoices in so much architectural detail, cannot be
criticized for going beyond its remit. There are nevertheless gaps left in the reader’s
understanding, of which one is the scant attention paid to the history of the community
and its abbots from the reign of Aelred’s successor Sylvanus to the onset of the
Reformation. This is a pity, because it tempts the reader into assuming a steady decline
from the death of St Aelred until 1539. Some account of the experience of the com-
munity in this period would have provided a valuable addition to the comprehensive
picture given of the community under its first two abbots. More regrettable, perhaps, is
the absence of any real attempt to explore the spiritual dynamism that lay at the heart 
of Rievaulx’s success. Fascinating as is the external history of the abbey, it was the inner
life that attracted both novices and patrons, and while this fact is acknowledged it is
never explored. Thus the power which underlay William, Aelred and Waldef of Melrose,
the three saints belonging to Rievaulx’s community, is left unexamined, with the result
that the picture of the monastery that emerges is one somehow lacking its heart. The way
in which the community used its church is described in detail, and a number of long-
established questions are thereby resolved, notably over the location of the tomb of 
St Aelred. Yet the reasons why the monks continued to pray in their church – why they
built it at all – are not examined, and the motivation of the monastic community
unexplained.

This is a book that is a joy to read, containing a lively text and an outstanding photo-
graphic account of one of England’s greatest monastic treasures. The specialist historian
will be attracted by the manner in which the architectural evidence is interwoven with
the more familiar documentary and hagiographical material, which creates a richer picture
especially of Aelred himself than is sometimes found elsewhere. Yet the construction 
of this second paradise makes sense only because of the aspiration towards the first 
and greater paradise, and this fundamental motivation of the community and its abbots
remains untouched. The buildings themselves remain an awesome testament to even the
most casual visitor. The question unanswered by this book is to what goal this testament
is ordered.

Ampleforth Abbey, UK Anthony Marett-Crosby
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Edward VI (Yale English Monarchs). By Jennifer Loach. Pp. xviii, 210, New Haven CT,
Yale University Press, 1999, £20.00.

The death of Jennifer Loach at the age of forty-nine in April 1995 deprived sixteenth-
century British history of one its most insightful and engaging scholars. Her publications
played an essential role in the explosion of revisionist historiography of Early-modern
Britain, especially in scrutinizing the reigns of Edward VI and Mary Tudor. The Mid-
Tudor period is no longer passed over as a benighted episode between the dazzling reigns
of Henry VIII and Elizabeth. Even Dr Loach’s November 1994 essay in the popular
journal History Today, ‘Mary Tudor and the Re-Catholicization of England’, moved
Thomas Freeman, the leading authority on Foxe’s Acts and Monuments, to reply; her
vigorous retort was published posthumously some months later. Therefore Edward VI
is a valuable act of pietas on the part of George Bernard and Penry Williams, who edited
Loach’s manuscript and papers, as well as the lecture notes supplied by her student, John
Cooper. They have brought out the final work of a respected historian noted for her lucid
appraisal and intriguing qualifications of others’ assessments.

In so doing they have presented a revisionist interpretation of the life and reign of the
child-king under whom England embraced the Reformation. One of the more innovative
views presented in Edward VI is the personality of the king himself. Edward is rescued
from his reputation as ‘the godly imp’ of Foxe’s Acts and Monuments. Truly his father’s
son, he possessed intelligence and a pious regard for the church that was his own, but he
also relished sport and warfare. He swiftly gained a feeling for his authority: at the age
of eight he scolded his thirty-year-old half-sister, Mary, for her enjoyment of ‘foreign
dances and merriments which do not become a Christian princess’. His grasp of authority
and the obedience it required reveals the young king following the pattern laid down 
by Henry. When Edward demanded that Mary adhere to the liturgy of the First Book of
Common Prayer and desist from attending mass, he insisted in terms of obedience and
not in hope of her conversion. Richard Rex has noted that obedience was the theological
keynote of the Henrician church. Although Loach admitted it is impossible to determine
what kind of ruler he would have become, in his passion for obedience Edward seemed
keen to follow his father’s course.

The two soldiers-turned-politicians who governed for Edward, Protector Somerset
and the Duke of Northumberland, were even less notable for pious devotion to reform.
Under Somerset’s regime, almost no schools were founded as a result of the dissolution
of chantries, a declared intention of their suppression. The large number of religious books
printed in the late 1540s were due more to the repeal of statutes against heresy than to
the Protector’s active patronage of letters; his wife was a more noteworthy advocate of
Protestant belief. Northumberland’s religious views were perhaps even more ambiguous:
he ranged from supporting John Knox’s attack on kneeling at communion according to
the 1552 Prayer Book, to abjuring reformed belief on the scaffold in 1553. Nevertheless,
it is striking how similar the two regimes were in their stances and objectives, chief of
which was the maintenance of the royal supremacy in religion and their wars in Scotland
and France.

It is also intriguing that Loach held that the earlier, and less radical, phase of the
Edwardian Reformation (1547–9) was far more pivotal than the latter (1550–3), in which
actual doctrinal change took place in terms of soteriology, sacramental theology, the
rejection of the invocation of saints and prayers for the dead, as well as the destruction
of altars and the erection of communion tables. In her analysis, the novelty of the com-
plete destruction of images and an English liturgy were ‘the most intense shocks’ that
affected people, and which stirred rebellion in the West Country, Oxfordshire, Bucking-
hamshire and Yorkshire in 1549. Growing divisions among the leading reformers,
tensions between the bishops and the Duke of Northumberland’s rapacious regime, and
worsening economic and social conditions weakened the impact of later, more radical
reforms. Although she demurred at Eamon Duffy’s ‘romantic notions of pre-Reformation
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Catholicism’, she believed that most of Edward’s subjects equated the Reformation not
with gospel liberty but with the plundering of their parishes: ‘It is not surprising that so
many of them were very ready to accept the Marian restoration.’

These and Dr Loach’s other controversial views are clearly presented and generally
well-argued. The editors insist that ‘essentially this is Jennifer’s book; but, had she lived
to complete it, undoubtedly it would have been different’. Assuredly this is true, but
historians must be grateful for this posthumous contribution to the ongoing debates
regarding the pivotal religious and political ferment of mid-sixteenth-century England.
That Mary Tudor loved ‘foreign dances and merriments’ is not the only surprising
revelation.

Campion Hall, Oxford, UK Bill Wizeman

A Dictionary of Methodism in Britain and Ireland. Edited by John A. Vickers. Pp. x,
438, Peterborough, The Epworth Press, 2000, £30.00.

In his Preface, the editor quotes John Wesley on his own Complete English Dictionary
of 1753: ‘Many are the mistakes in all the other English Dictionaries which I have 
yet seen: Whereas, I can truly say, I know of none in this: And I can conceive the reader
will believe me; for if I had, I should not have left it there’ (p. vii). I am only sorry that
I have come across this piece of honest logic so late in life, for otherwise I would have
employed it often. But the editor adds – and the publishers quote this on the flap of the
dust-jacket – that ‘Like all reference books [this one] is designed to be no more than a
first port of call’ (p. v). That is not true; I can think of many reference works which 
are far more than a ‘first port of call’, though they may be that as well. This Dictionary
of Methodism is, however, specifically designed as such, which is a perfectly reasonable
stance to take. The entries are, as a consequence, relatively short. That on John Wesley
himself, by the editor, is only some six columns long: the biography of his brother
Charles, also by John Vickers, less than two columns. Only the entry on John Wesley
gives exact dates, down to the day itself, of birth and death. The other biographies, and
there are very many of them, do not do so – which is, I think, regrettable even in a work
designed to be no more than ‘a first port of call’.

None the less, the biographies are this Dictionary’s main strength, together, perhaps,
with its information on the geography of Methodism. The publisher’s blurb appears to
offer rather more: ‘authoritative entries on Methodist origins, history, theology, spirituality
and polity’. The editor’s own summary of what he was doing focuses far more on biog-
raphy and geography, and upon the geographical limits of the enterprise (‘it has been
necessary to deal quite selectively with Methodism beyond the British Isles’ [ibid.]), and
while the book takes into account the Church’s missionary enterprise, it has little or
nothing on the indigenous Churches (‘the terminus ad quem has been the achievement
of autonomy’). This narrowness of focus occasionally gives the work a slightly antiquarian
air: see, for example, the entries on Newcastle-under-Lyme and the nearby Stoke-on-
Trent (which latter did not of course exist in Wesley’s time: he was acquainted with the
individual Pottery towns) with the rather bald accounts of the visits by Wesley and other
ministers.

Obviously, there were the inevitable constraints of space. Vickers refers to them. I
regretted that not more could be said about the history of Methodism, and more par-
ticularly about its specific beliefs and forms of worship. Statistics seem, perhaps wisely,
to be shunned entirely. But as a first port of call, the volume serves its purpose admirably.
Nearly every entry is provided with a brief bibliography, rarely more than one or two
references although at the end there is a lengthy list of books consulted. There is also at
the end a list of abbreviations used in the text – I would have found it less confusing had
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the abbreviations been placed at the beginning. All entries are initialled, and the authors
can be sought out among the some 120 contributors whose names are listed, among them
some distinguished scholars. The volume is clearly laid out, and entries are cross-
referenced. And I was especially glad to read the entry on Dr Marcus Ward, ‘the first
ever Free Church minister to teach at the RC Heythrop College’ (p. 370). There is even,
the promised electronic edition of this Dictionary might add, an annual prize in 
his memory at Heythrop.

Heythrop College Michael J. Walsh

The Scientific Revolution and the Origins of Modern Science. By John Henry. Pp. x,137,
Basingstoke, Macmillan, 1997, no price given.

This short book is one of the series of Studies in European History, which aims to present
students with critical debates on key themes in European history. Given this particular
aim, the book succeeds admirably in its task. It also presents the debates in such a way
that students can become informed of the complexities involved, while being written in
a clear and lucid manner. As far as possible Henry attempts to recreate the scenarios of
early science, in detachment from our own perception of its significance from a modern
scientific perspective. In particular, he takes an eclectic approach, one that recognizes
fully both the significance of socio-political factors for the development of science and
internal debates within science itself.

One of the strengths of the book is to introduce the complexities of the scientific
debates themselves as they were perceived at the time, though always set in the par-
ticular social context of the scientists. The scientific material is at times very dense in
detail, covering a vast swathe of the different scientific views current at the time and
referring to numerous different authors in the field. None the less, Henry does spell out
the key significance of such changes, such as slow transition in status of mathematics by
the end of the seventeenth century. He also shows the limitations of his study in so far
as pointing to other themes that might have been covered. Such intimations are at times
rather frustrating, though may be necessary for the sake of historical accuracy.

There are some interesting issues that emerge in the book that are not self-evident.
Examples include the idea that the mathematical sciences of the seventeenth century
were always empiricist in their philosophy, rather than purely theoretical. In addition to
developments in mathematics, the author covers medicine and alchemy and the formation
of the learned societies associated with these activities. He also touches on religious
impulses behind the scientific enterprise, though natural theology is given perhaps
surprisingly little attention. Other details that emerge include the differences between
the way science was practised in England and in Continental Europe. The philosophical
background behind such differences is highly illuminating. For example, the author sug-
gests that English scientists contented themselves with rhetoric about finding ‘matters of
fact’, rather than considering experiments arising from more theoretical considerations.
This led English scientists to attempt a re-creation of experimental scenes in the reports
of their scientific research. One possible reason for the different styles is likely to be
related to religious differences. Europe was dominated by Catholicism, while England
was primarily Protestant. On the other hand, the distinctive English approach could have
been part of a wider social movement to establish a sense of stability after the restoration
of the monarchy. Henry implies that both factors were involved in helping to establish
experimental science in England, though he lets readers come to their own conclusions.

Another interesting strand of the book is the role of the magical traditions in con-
tributing to a fully fledged empiricism. Magicians assumed that many of the effects of
their practices depended on natural events, rather than anything more mysterious. In this
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the author takes us back to a world where magic does not have the same connotations as
it does today. However, those elements of the magical tradition that depended on super-
stition were effectively removed by the Scientific Revolution. Henry shows how Francis
Bacon’s vocal resistance to magic obscured his own dependence on this tradition. More
significant perhaps, Henry suggests that substantive conceptual traditions also depended
on the influence of magical ways of thinking, including examples of work by key sci-
entists such as Kepler and Newton. While the religious impulse of early scientists is well
known, the tendency is to translate this into automatically Christian religious precepts,
rather than view it in the context of the popularity of magical traditions.

Henry also deals with the replacement of scholastic-Aristotelian philosophy with
mechanical philosophy in the same period and discusses the significance of this shift. 
He highlights the importance of Descartes’s thinking to mechanical philosophy and the
reasons for its enthusiastic adoption on the Continent alongside greater resistance in
England. A modified version of mechanical philosophy surfaced in England, where matter
was seen as not entirely passive and inert as in Descartes’s system. He suggests that this
philosophy allowed for the development of Newton’s own ideas. He also introduces 
the subtleties of the debates between Leibniz and Newton in a way that is particularly
illuminating. He shows how Descartes attempted to apply his philosophy to practical
issues in human physiology, such as the way the heart and circulation works. Those
theories that never really held sway, such as the concept of a pre-existence in eggs, add
to the richness of the debates taking place in this period.

The author’s coverage of issues in religion and science is necessarily brief, given the
size of the book. However, he is keen to point out some common errors in understanding,
such as the assumption that the Galileo affair was necessarily normative for the relations
between science and religion in the early modern period. He points to the importance of
religion for many key scientists of the time, including Descartes, Leibniz and Newton.
In particular, he is keen to distinguish underlying philosophical differences, such as a
prior commitment to voluntarism or intellectualism in their understanding of God’s prov-
idential activity in the world. He also critiques the thesis that Puritanism was in some
way responsible for the rise of modern science. He concludes by acknowledging that
although Newton was a key figure in the revolutionary changes in science, his status was
partly elevated by natural philosophers, such as Voltaire. Such philosophers were keen
to establish the status of natural philosophy as a system of knowledge, along with asso-
ciated hero figures such as Newton, who represented both experientialism and rationalism.

Overall this is a book to be recommended to students and, though it is rather dense, 
it presents a wealth of material and numerous references to secondary sources. It is a 
pity that primary sources are not included in the bibliography, in spite of the author’s
comment that these are ‘easily available’.

Chester College of Higher Education, UK Celia Deane-Drummond

Disseminating Darwinism: The Role of Place, Race, Religion, and Gender. Edited by
Ronald L. Numbers and John Stenhouse. Pp. xi, 300, Cambridge University Press,
1999, £35.00.

This book brings together a fine collection of case-studies on the reception of Darwinism
in the half-century following the publication of The Origin of Species (1859). It creates
a huge panorama of the different responses in the Protestant, Catholic and Jewish
communities in the English-speaking countries outside England. Although a large body
of recent literature has explored the Protestant responses in England and North America,
the essays presented here offer new and refreshing insights into the often complex and
variegated ways in which people who belonged to the same (religious) groups and countries
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reacted to the theory of organic evolution and its implications for the status of man in
creation. In particular, the emphasis on the importance of place in framing different
responses to Darwinism opens up an interesting field for future research, while many of
the other contributions in the volume advance surprising instances showing that there
were no clear-cut reactions to evolution for any given religious denomination.

David N. Livingstone’s case-study on the reception of Darwinism in the Presbyterian
citadels of learning in Princeton, Belfast and Edinburgh leads much of the argument in
the first essays of the volume. He describes and explains how reactions to Darwinism
differed in the same year (1874) in people occupying similar positions. He argues that
what determined such different responses in three closely-related communities was 
‘not only what could be said, but what could be heard, about evolution in these three different
localities’ (p. 11). Thus the anxiety about biblical criticism and German idealist philosophy
in the Presbyterian circles in Edinburgh made evolution seem harmless in comparison,
and most religious leaders there could view Darwinism as intellectually congenial.
Similarly, the theological élite in Princeton was able to tolerate evolution because the
president of the College of New Jersey, James McCosh, had done much to create an en-
vironment of cautious evolutionary teleology. On the other hand, an aggressive address
by John Tyndall to the meeting of the British Association in Belfast made it extremely
difficult for Presbyterians there to view Darwinism in any light other than that of philo-
sophical naturalism, which triggered frantic denouncements from the Belfast pulpits.

Barry Butcher’s study of the reception of evolution in Australia, John Stenhouse’s piece
on New Zealand, and Suzanna Zeller’s on Canada show that Professor Livingstone’s
working principle of ‘[taking] with greater seriousness the situatedness of both scientific
and religious discourses’ (p. 31) does indeed bear fruit. Although Protestant cultures in
a sense were generally predisposed to accept evolution as part of their idea of progress,
church leaders often reacted for reasons that were much determined by the physical 
or political conditions of their countries. Thus, distance from England played no role in
Australia. Responses there came soon after the publication of The Origin of Species
because most immigrants had good social contacts ‘back home’, and not surprisingly
there was initially much opposition to Darwinism in its supposed threat to social order.
The cultural leaders of New Zealand, on the other hand, could generally embrace evolution
with ease because of the greater intellectual freedom in a land where English class
divisions had failed to establish themselves. Moreover, most settlers were too busy eking
out existence to be fanatical about religious quibbles, while to some evolution actually
appeared to justify colonial conquest. Again, Canadian immigrants found in evolution a
theory that seemed to validate their ideal of ‘both history as an evolutionary process and
geography as a source of struggle in a harsh environment’ (p. 97).

The book then brings us to the American Protestant, Catholic and Jewish reactions 
to Darwinism. Ronald Numbers and Lester Stephens’s essay challenges the prevailing
ideas about the hostile reception of evolution in the American South in the second half
of the nineteenth century. Because of the infamous Scopes trial in the 1920s, it is often
assumed that Southern States have always been hostile to evolution. The authors argue
that it was the early acceptance of Darwinism by many of its intellectual leaders that
eventually led to such fundamentalist reactions. Theistic evolution could often be taught
and no academic or religious career was seriously damaged because of Darwinism in the
South. The authors also stress that many States refused to endorse the anti-evolution
laws in the 1920s, so that the South was far less uniform in its opposition to Darwinism
than is often supposed. Jon Roberts’s essay on American Protestant thinkers confirms such
views. He warns that, in tackling responses to Darwinism, ‘we are still only beginning to
unearth the many layers of motivation that prompted these responses’ (p. 146). He blames
historians for a general tendency to describe rather than explain. Professor Roberts’s
stance is important: explanation is one of the consistent original points of this book.

The different religious communities in America were all alarmed by the threat to
moral and social order that scientific materialism posed to civilization. But whereas
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Protestants had to come to terms with the scientific implications of evolution for their
notion of design in Natural Theology, Roman Catholics and Jews were less interested in
the scientific validity of the theory itself. They worried about the threat to the traditional
values on which they thought civilization rested. Another factor which limited both
Roman Catholic and Jewish responses was their generally lower class status as immigrant
groups in the second half of the nineteenth century. As communities they initially had
other problems to grapple with, and little time for such intellectual pursuits as Darwinism.
Still, although reactions to evolution remained relatively scarce, Scott Appleby (on Catholic
responses) and Marc Swetlitz (on Jewish responses) analyse some pro-evolutionary
stances in these communities, showing that generalization about responses to Darwinism
is a hazardous affair. Swetlitz thus offers the reader a fascinating account of how both
traditional and Reform Jews reacted positively. Traditional Jews embraced evolution to
reinforce the very traditions that, according to Reform Jews, needed abrogation under
the law of evolution. What was to one group the outcome of an evolutionary process which
should not be endangered by revolutionary change, was to the other an outmoded tradition
that needed change in the process of evolution itself.

The final two case-studies explicitly handle the role of race and gender, two themes
that seem somewhat under-represented in the book. Although in the preceding chapters
there is mention of the New Zealand Maori, discussion of early twentieth-century
eugenics in America, and reference to the feeling of racial pride in Canadian responses,
one feels that race could perhaps have been given the more systematic treatment it gets
in Eric Anderson’s study of black reception of Darwinism. The editors of the book also
argue that although the implications of evolution theories for women have been increas-
ingly studied by historians, the ways women themselves reacted have been left virtually
unexplored. Although Sally Gregory Kohlstedt and Mark Jorgensen in the final study 
do concentrate on how two major American feminists – Antoinette Brown Blackwell
and Charlotte Perkins Gilman – responded to Darwinism, this isolated study belies the
importance of ‘gender’ in the book as advertised in its subtitle. It is arguably here that
the project of this book is over-ambitious.

Publishing a book of essays by different authors on different situations often entails
the risk of a dispersion of the main line of argument. While this book does suffer slightly
from the different time-spans, approaches, and subjects in the essays, the editors still
manage to present a well-structured and most readable volume in which the ‘conclusion’
section of each study helps to compare and concentrate on the main issues of the book.
On the whole it is a fascinating read that opens up new directions for future research.
Most of the authors are working on longer studies of the subjects they present in this
volume, and I much look forward to further analysis of the situations they document in
the case-studies making up this book.

University of Urbino, Italy Jan Marten Ivo Klaver

Disturbing the Peace: A History of the Christian Family Movement, 1949–1974. By
Jeffrey M. Burns. Pp. xiv, 296, Notre Dame IN, University of Notre Dame Press,
1999, no price given.

The Christian Family Movement (CFM) began in the United States following the Second
World War. Married couples, who were mostly Catholics, met regularly together to
consider issues that affected the family and the socio-political environment around the
family. The couples deployed the social enquiry method (observe-judge-act) developed
by Cardinal Joseph Cardijn as the critical component of the Young Christian Workers
movement. Aiming to contribute to the restoration of all things in Christ, CFM members
were actively involved in most of the social issues of the day.
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The movement is, probably rightly, claimed as the most significant lay movement in
the American Catholic Church prior to Vatican II. Indeed, in many respects (liturgical,
ecumenical and ecclesiological), CFM anticipated Vatican II: its members were not ones
to accept that the role of the laity was to ‘pay, pray and obey’. As one CFM couple put
it, ‘I have always thought of CFM as a movement that had post-conciliar thoughts in pre-
conciliar days’ (p. 223). The story of CFM is, therefore, of importance in the story of the
Catholic Church in post-war America (and elsewhere) and also of importance to every-
one who ponders the way in which the gospel can be lived out in the modern world, and
how family, political and professional life can be graced through lives of discipleship.

Jeffrey Burns, archivist of the Archdiocese of San Francisco, has chronicled the
history of the movement, concentrating on the years from its birth to the early 1970s. His
book is successful on numerous levels. First, it is, quite simply, a good read. Burns tells
the CFM story lucidly, knowledgeably, systematically and with both respect and affection.
He has a notable ability to leave the reader wanting to know the answer to the simple ques-
tion, what happened next? This is a considerable achievement. Second, CFM affected
the lives of many people. At its height in 1964, nearly 50,000 US and Canadian married
couples were involved and, through its international companion, the International Con-
federation of Christian Family Movements, it spread across five continents. Burns is well
able to describe the story of this spread whilst never losing sight of the many individual
people whose lives were inextricably bound with CFM. Third, Burns has a balanced and
unexcitable style that makes his accounts of the various conflicts that broke out within
CFM (including conflicts over ecumenism and Humanae Vitae) both realistic and fair.
As narrative history then, Disturbing the Peace is a success. And there is a strong case
for observing that as the book is presented as narrative history, then it is only as such
that it should be judged. However, Burns’s story is so well told and his subject matter of
such interest that the reader is inevitably left wanting more, and this want is, unfortu-
nately, left mostly unmet. It is an irony that Burns’s success in telling the CFM story
makes it only more regrettable that we do not have his views on other perspectives on
the movement. It is almost as if only part of the task has been accomplished.

CFM’s meaning, for example, is at least partly theological, and simple narrative cannot
fully articulate that meaning. Burns’s book frequently uses theological terms (such as
‘the Mystical Body’ and ‘restoring all things in Christ’), but they are presented as if they
have clear, off-the-shelf meaning. Burns has placed before the reader a great deal of raw
material that cries out for theological analysis, yet there is virtually none. As a result,
one cannot help periodically comparing this book to a work with admittedly very different
objectives and subject, namely, William T. Cavanaugh’s Torture and Eucharist, whose
treatment of the idea of the ‘body of Christ’ nevertheless evidences just how important
for politics and society interrogation of apparently ‘unexceptional’ theological concepts
such as this can turn out to be. Additionally Burns is, for all his fairness and unexcit-
ability, nevertheless a historian who is in favour of his subject and sometimes the reader
senses that his mercy has been greater than his justice. CFM certainly had weaknesses –
its inability convincingly to deal as a movement with race issues being the most obvious
– and Burns’s conviction of CFM’s importance would not be dampened by a more robust
analysis and criticism of some of those weaknesses. Nevertheless, it remains the case
that Disturbing the Peace is a good study and a good read, and this reviewer commends it.

London Chris O’Gorman

The Maternal Face of God: The Feminine and its Religious Expressions. By Leonardo
Boff. Pp. x, 278, London, Collins, 1989, £6.95.

This book was written at a time when Leonardo Boff was still – just – persona grata at
Rome; and in assessing its contents one has to take into account not only the delicate

102 BOOK REVIEWS



theological and political tight-rope he was then walking (as he looked back over one
shoulder at the magisterium), but also the Brazilian context to which he was attempting
to address a Mariological message of hope. The dust-cover’s announcement that this is
a ‘feminist’ analysis of Mariology is however likely to mislead; despite some passing
references to de Beauvoir (whose critical message Boff has perhaps not fully under-
stood: see pp. 35, 41, 55), Boff writes without the benefit of any reading in European or
American secular feminist theory since the 1960s, and with almost no acknowledgement
of Catholic feminist theology from the 1970s onwards (Daly, Schüssler Fiorenza, et al.).
What we have here, in contrast, is a latter-day assimilation of Jung’s and Neumann’s
valorization of the ‘feminine’ in theological mode. The intellectual roots of this approach
lie in Romanticism’s exploration of das ewig Weibliche, but in Boff’s hands they become
a means of assimilation of the ‘feminine’ into the life of God. It is here that the most
contentious novelty of the book lies, for Boff thinks that this can appropriately be
achieved by asserting that ‘Mary is hypostatically assumed by the Third Person of 
the Trinity’ (p. 100).

The argument proceeds thus. Boff starts with an announcement that the time has come
to offset the patriarchal subordinationism of Christian tradition, and to admit that the
(repressed) ‘feminine’ can be a ‘path to God’ (p. 3). The next, and crucial, section (chs 2–5)
provides the theoretical underpinnings for the revamping of traditional Mariology to this
end; but it is here that Boff’s arguments on sex and gender are at their most question-
begging. The ‘feminine’, he admits, is a category subject to ideological manipulation: 
it is a ‘construct’, but none the less is capable of giving us access to the ‘truth’, since
‘feminine’ and ‘masculine’ are ‘essential determinants of human nature’ (p. 33). Already
we are well mired in the nature/nurture bog, but Boff presses on blithely, claiming to
have ‘science’ and ‘philosophy’ on his side (p. 25) in his characterization of the ‘feminine’.
Despite an acceptance of ‘the variable of the cultural environment’ (p. 39), and an admis-
sion that ‘sex-roles’ are ‘never “natural” ’ (p. 43), it is clear that Boff is at least a covert
biological essentialist: genetic, gonadal and hormonal differences are all matters ‘deter-
mining masculine or feminine behaviour’ (p. 38, my emphasis). The Jungian twist on
countersexual elements is then asserted rather than argued: men are (and should be?) more
‘masculine’ than ‘feminine’, but it is their task to integrate the ‘feminine’ in themselves
– and vice versa for women. The sexes are thus ‘complementary’ and ‘reciprocal’ (ch. 4).

Having arrived thus far, it is a short step to Boff’s Mariological (and pneumatological)
novum. Whereas the Word has ‘divinized’ ‘masculinity’ directly, but ‘femininity’ only
indirectly (pp. 94–5), it is the Spirit that performs the reciprocal work for ‘femininity’.
Within the Trinity it is the Spirit that represents the ‘eternal feminine’ (p. 101), but by
the ‘hypostatic assumption’ of the Virgin from the moment of the fiat, Mary’s ‘femininity’
is spiritualized ‘into the very heart of the Trinity’ (p. 103). This ‘solution’ is clearly
inspired by Jung’s thoughts on ‘quarternity’ (see later, pp. 238–41), but narrowly avoids
heterodoxy by the adjustment that binds Spirit and Virgin together. None the less, the
extension of the concept of the ‘hypostatic union’ to a non-Christological function is
questionable.

Having gone thus far speculatively, Boff returns in the rest of the book to ‘recast 
the main themes of classical Mariology’. With sections on ‘historical’, ‘theological’ and
‘mythical’ approaches to Mary it is clear that the ‘mythical’ section (heavily indebted 
to Neumann’s study of Die grosse Mutter) bears much of the affective weight of Boff’s
position, although he admits that that myth’s capacity for idealization needs to be
checked by a return to the ‘historical’ sources on Mary – the ‘Jewish maid’. A brief
treatment of each of the church’s major Marian dogmas pays more than lip service to
‘feminine’ servility (see, e.g., pp. 138–9, 143), and to a stiflingly sentimentalized view
of motherhood (pp. 156–7): there is no sign of the hermeneutic of suspicion here. But
then Boff shifts – without demur – into an extraordinary section (ch. 12) on the Magnificat,
in which Mary becomes the ‘revolutionary’ heroine of the oppressed: ‘strong’, ‘decisive’,
‘liberating’. It is as if we have two vying voices in Boff’s head, one still in thrall to the
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‘official’ line of gender ‘reciprocity’ (read: ‘feminine submission’), the other fumbling
towards a liberative vision for women and indeed for all oppressed peoples. It is an
uncomfortable mixture, but perhaps it was a clever and mildly subversive concoction for
Brazil at the time: ch. 12 escaped censure in the slip-stream of the more sacharine
appeals to ‘femininity’ in the rest of the book.

What then is a contemporary feminist to make of this essay in Mariology? The
deepest problem lies, first, in Boff’s complete unawareness of the feminist critique of
Jung (Rita Gross, Damaris Wehr, and others) which exposes the lopsidedness of Jung’s
theory of gender; whereas a man’s anima is full of creative possibilities, a woman’s animus
– on which Boff, incidentally, is revealingly silent – always seems to end up behaving
like Mrs Thatcher at her worst. What is supposed to be a descriptive category –
‘femininity’ – is actually prescriptive (for the woman, that is): her highest task, like poor
Gretchen, is to inspire her man towards divinity. But secondly, Boff is in any case quite
inconsistent in what he means by ‘femininity’ (his key category): in the course of the
book we flit confusingly from definitions in terms of ‘irrationality’ and ‘intuition’ (p. 1),
to ideal ‘motherhood’ (p. 87; cf. p. 101), to a means of access to divinity (p. 79), to
ambivalent darkness and even ‘strangulation’ (p. 231; cf. p. 55), to the ‘unconscious’ 
(p. 228), to the (quite different) ‘strength’, ‘independence’ and ‘decisiveness’ (see p. 73;
cf. ch. 12, passim). A real live woman may wonder how much of this symbolic bag and
baggage she can really bear. But then this book is probably not for real live women. As
Boff disarmingly remarks in his introduction: ‘A view of the feminine formulated by 
a male will forever be a male’s view’ (p. 5). Quite: despite Boff’s honourable intentions,
a little compensatory ‘feminizing’ of the deity – a dubious long-term theological ploy,
surely – can happily leave the dominant patriarchalism of the church largely untouched,
and stereotypical visions of submissive ‘femininity’ even re-valorized. What is at stake
is the expansion of the male consciousness. So perhaps after all this is a book ‘for men
only’.

The Divinity School, Harvard University, USA Sarah Coakley

Truth and Religious Belief: Conversations on Philosophy of Religion. By Curtis L.
Hancock and Brendan Sweetman. Pp. ix, 234, New York, M. E. Sharpe, 1998,
£43.95/£15.95.

Arguments in the philosophy of religion are often presented in textbooks as unduly
erudite. As a consequence, the debates are quite outside the average student’s day-to-day
frame of reference. How could twenty-first century people dispute proofs for the existence
of God using arguments developed by philosophers of the Middle Ages? Or, how is the
debate over the problem of evil made relevant in contemporary technological culture?
Hancock and Sweetman’s book successfully enlivens the debates in the philosophy of
religion. By exploring the respective issues through the style of dialogue, articulated
through a wide cast of characters, often-difficult arguments are presented by the authors
in a clear and engaging fashion. The stage is set before the first chapter begins. The list
of characters includes a Catholic priest, an evangelical who works as an engineer, a
Baptist, a ‘tough-minded’ naturalist, a Catholic philosophy professor, an Episcopalian
minister, a member of the Jewish community, a Unitarian minister, a high-school teacher
who happens to be an atheist, and a computer programmer. The readers are to imagine these
various personalities assembled for a seminar at an institute in the Rocky Mountains.

Within the eight chapters, the topics covered are largely typical to the philosophy of
religion: the existence and nature of God, the problem of evil, life after death, religion
and morality, and religious experience. More contemporary debates such as religious
pluralism, the meaning of life, and the relationship between science and religion are also
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included. The issues are presented with sufficient background information given to 
the non-specialist reader to establish the importance and relevance for the respective
debates. Through the medium of dialogue the assortment of characters raise important
contemporary objections and responses. The result is a provocative and pedagogically
highly satisfactory series of discussions. Particularly bright moments in the text are the
discussions and explanations over God’s nature (as necessary being), his divine actuality,
and the distinction between the ‘evidential’ and ‘logical’ problems of evil. It would be
difficult to find clearer explanations elsewhere.

Whether this book will appeal to teachers will depend, like any other textbook
selection, on the teacher’s own philosophical tastes. For my part, while the authors state
in the introduction that they believe the discussions are balanced, I found the characters
of Malcolm (the Catholic philosophy professor) and Brian (a Catholic priest) to be over-
dominant in the debates. For example, while the character of John, the ‘tough-minded’
naturalist, raises a number of contrary considerations, I was often left wondering if his
perspective and objections could have been strengthened. In some parts of the arguments
one is often left with the impression that there are neither no articulate atheists (or
nontheists), nor more ‘liberal’-minded Christians. For example, Malcolm has the moral
relativist believing that ‘moral values are relative to the individual or society and that 
no-one can impose his values on anyone else … [At] the same time the moral relativist
usually wants both to advance moral absolutes and to impose these absolutes on others,
for example, that murder is immoral, that racism is immoral, and so on’ (p. 67). This
position would indeed be self-defeating for the moral relativist (if there were indeed
such a person). But surely there are more sophisticated thinkers who would point out
that one may deny that there are moral absolutes and still be justified in the belief that,
no matter where one lives, murder is immoral.

Another drawback to the dialogue is of a more rhetorical nature. The response to
Malcolm’s explanations too often have the opposition saying, ‘I hadn’t thought of that
before’ – with Malcolm or Brian never admitting as much. Another overused rhetorical
device is the habit of Malcolm rebutting naturalist interpretations by naming well-
established academics who believe the contrary. For example, in the chapter on life after
death, much of the debate focuses on the mind/body question – whether the mind can be
reduced to the brain and nervous system, thus supposedly nullifying the possibility of
life after death. Malcolm counters the naturalist’s argument, in part, by mentioning 
the positions of the Nobel Prize winning neurologist John Eccles, and Wilder Penfield.
Part of the effort is to show that there are intelligent thinkers on all sides of the debate;
a point often forgotten by nontheists. Yet this device may be too repetitious for some. 
A most curious spot is where the character of Brian uses Tillich to argue that without belief
in God, as Creator and Judge of our lives, ‘a godless ethic’ (p. 217) will hide the rottenness
inside. Given Tillich’s numerous mistresses, discovered by his wife after his death, this is
not a particularly convincing point. Indeed, it only reinforces a general apprehensive-
ness and cynicism on the part of the wider culture to be persuaded by such argument.

This book is aimed at students at the introductory level, and could serve as either a
main, or as a supplementary, textbook in the philosophy of religion. It could also be of
use as a supplementary text in an introductory course in philosophy, where a closer ex-
amination of the philosophy of religion is desired. Despite the often-lopsided victories on
the Christian side of the discussions, this text is a highly useful and lively introduction
to the philosophy of religion.

University of Western Ontario, Canada G. E. Dann
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Russell on Religion. Edited by Louis Greenspan and Stefan Andersson. Pp. vii. 261,
London, Routledge, 1999, £12.99.

The editors of this stimulating if maddening collection are certainly well qualified for
their task, being respectively the former Director of the Bertrand Russell Editorial
Project, and research scholar at the Bertrand Russell archives. Very sensibly, they have
divided the material into five sections, of which the first consists of ‘personal statements’,
and the others relate religion to philosophy, science, morality and history.

‘My own view of religion is that of Lucretius. I regard it as a disease born of fear and
as a source of untold misery to the human race.’ Russell cannot deny that it has made
some contributions to civilization; in ancient times, he says, it helped people to fix the
calendar and to record eclipses. But he does not know of any others. A spirituality
worthy of free-minded people, he insists, would support a morality of initiative rather
than submission, of hope rather than fear, of things to be done rather than left undone.
It would praise positive achievement rather than negative sinlessness, and be inspired by
a vision of what human life might become. It is sad that he does not see more of this kind
of thing in traditional religion.

He finds objectionable not so much that religious creeds are false, but the very exist-
ence of such creeds. As soon as position and power become dependent on the existence
of any creed, as he sees it, intellectual honesty is imperilled; and this, by preventing people
from seeing truth simply, ultimately stifles in them the power of doing good. When in a
more conciliatory mood, he commends the moral splendour of the teaching of Jesus, and
admits that many still feel the inspiration that Christianity brought before it was weak-
ened by the progress of knowledge. This inspiration has value in so far as it keeps alive
the conviction, which Russell shares in his way, that the life of the spirit is what is most
important to men and women. And he says that the world would be even worse than 
it is but for the courage of Christian pacifists who preach peace and love in the name of
Christ during times of war.

In the section on morality, Russell inveighs against the sense of sin. I concede to him
that this is prone to neurotic excess, and that the tendency has too often been wrongly
exploited by religious institutions; but I would insist that only psychopaths are entirely
without such a sense. When it comes to religion and science, he examines Sir James
Jeans’s argument that the Creator of the world must be a mathematician, and says that 
it depends upon a confusion between pure and applied mathematics. I do not see why
this should be so; or why the mathematical physicist may not be regarded as trying 
to discover which of the infinite possibilities which might be excogitated by the pure
mathematician has in fact been selected by the Creator.

In spite of a good deal that is exaggerated and unfair in Russell’s account of religion,
the case for secularist atheism has seldom been made with so much learning, elegance
and force. For my own part, I think that there are sound arguments for the existence of
God, and a good case for the truth of the special doctrines of Christianity. Furthermore,
I maintain that it is at least possible for religious faith to ‘liberate human reasonableness
from its ideological prisons’ (Lonergan), to give human beings the confidence to follow
rationality and the natural moral conscience wherever they may lead. But far too often
it acts in exactly the opposite way; and it does not do for thoughtful believers merely to
brush aside Russell’s arguments for the conclusion that this is its normal, natural and
virtually inevitable effect.

Calgary, Alberta, Canada Hugo Meynell
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From Myth to Reason? Studies in the Development of Greek Thought. Edited by Richard
Buxton. Pp. xv, 368, Oxford University Press, 1999, $75.00.

It is still a commonplace in histories of Greek thought that there was a transition from
mythos to logos in the sixth and fifth centuries BC. In this book Buxton has assembled
an impressive cast of scholars to continue the trend to explore and problematize this
simplistic assumption. As one of the writers puts it (Most, p. 26): ‘Matters were –
matters always are – infinitely more complex, and hence more interesting’. What caused
such a shift? How far down the social scale did it extend? Was it a global shift, affecting
all areas of discourse equally, or only some, or some more quickly than others? How
pervasive was the shift, given that irrational modes of discourse survive in all eras?

Given the wide range of scholars and approaches represented in the volume, it is hard
to review the book as a whole; but it is fair to say that most of the essays take a ‘bottom-
up’ approach to the issues. Instead of discussing the concept of reason, say, at a general
level (such as one might find in feminist critiques), the authors prefer to look at par-
ticular aspects of Greek culture and literature – why Greek writers recognize a division
between myth and reason when Chinese writers do not, or the Greek attitude towards
monsters, or Plato’s use of myth, or the practice of metallurgy. In all respects, the bound-
aries between myth and reason prove fluid; indeed, it sometimes emerges that the two
categories are cited in the same breath, so to speak, as metallurgy is simultaneously a
magical and a rational practice. Even Aristotle turns out to blur the distinction, despite
the fact that he uses ‘myth’ as a dismissive term.

To give an impression of the scope of the essays, here is a summary of a few of them.
In ‘From Logos to Mythos’, Glenn Most, as his title suggests, seeks to subvert the stand-
ard cliché (albeit while retaining the standard opposition), but from an original direction.
Instead of pointing, for instance, to any number of counterexamples which falsify the
one-directional trajectory from myth to reason, he argues against the implicit assumption
that there is a teleological impulse away from myth and towards reason, as inevitable 
as growing from infancy to adulthood. So he sketches the work of a significant minority
of influential writers and thinkers in recent centuries who (under Romantic influence, I
suppose) see the age of mythos as a desirable age of innocence, or in some way privilege
mythos over logos. These thinkers include Nietzsche, Cassirer and Heidegger. In other
words, it is certainly not clear that the trajectory goes only in one direction.

In ‘Rationalization and Disenchantment in Ancient Greece: Max Weber among the
Pythagoreans and Orphics?’, Jan Bremmer points out that even marginalized religious
groups such as the two mentioned in his title could not fully escape the Zeitgeist, 
but contributed towards the process of demythologizing. In ‘The Logic of Cosmogony’,
Walter Burkert traces the broad lineaments of cosmogonic myths in the West (including
the Near East). There is a remarkable degree of similarity, with occasional divergences
according to whether a given myth makes use of a ‘technomorphic’ model (creation) or
a ‘biomorphic’ one (procreation). The underlying point, of course, is that logos, reasoning,
pervades cosmogonic narratives. Two essays discuss passages in Herodotus, as well 
they might, since in his Histories myth and rational history have a distressing habit of
merging: a historical character might suddenly take on the form of a folk-hero, history and
pre-history have no clear borders, and so on. In the first of these, ‘Euenius the Negligent
Nightwatchman’, Alan Griffiths points out a couple of functions this episode in 9.92–6
serves, in its immediate context and in the course of the Histories as a whole, but also
argues that this ‘change of gear’, by which Herodotus shifts from the historical to the
mythological, would have been completely familiar to his audience from other authors
– Pindar, say, or, as John Gould would add from his paper in this volume, the tragedians.
Interestingly, both essays on Herodotus give us a writer who is completely in control of
his material and his methods, and knows exactly what he is doing.

Both writers on Plato, Penelope Murray and Christopher Rowe, conclude (in somewhat
different ways) not just that the boundary between Plato’s main means of communication
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and his myths is unclear, in the sense that for Plato myth was just another way of com-
municating a different kind of truth, but even that the two are inextricably intertwined.
For Murray, Plato’s use of imagery and story-telling makes the whole Republic mythical;
for Rowe rational discourse in Plato is little more than myth without the fancy dressing.
If Plato ultimately retains the distinction between the two modes of discourse, that is due
to different audiences rather than any belief that one is worth less than the other.

I choose finally to linger over Mireille Bélis’s delightfully erudite ‘The Use of Purple
in Cooking, Medicine, and Magic’. The murex and the whelk were used not just to dye
clothes, but also as a foodstuff, an aphrodisiac and a medicine. As food, Bélis points out,
it was enjoyed, despite its poor taste, presumably because of the value of the by-product,
the dye: eating the shellfish gave the eater the vicarious status of someone who could
afford to dye his clothes purple. As an aphrodisiac, the ‘blood’ that seeps from the shell
has obvious affinities to the blood of a deflowered virgin, but there are also connections
with Aphrodite, who was born from the blood of castrated Ouranos, and with other
myths and legends. As a medicine, the expectation was that it would produce opposite
effects, and so it was used as a biological inhibitor for men and an accelerator for women.
In all cases, the mythology of the murex impinges on its rational use. The shells ‘were
magical, and that is exactly why it was rational to use them’ (p. 316).

At the end of his introduction, the editor expresses the hope that the book will be
useful to students and scholars in a wide range of disciplines, not just philosophers and
classicists. I have no doubt that this expectation will be fulfilled.

St Martin, Cornwall, UK Robin Waterfield

Plato’s Reception of Parmenides. By John A. Palmer. Pp. xiii, 294, Oxford University
Press, 1999, £45.00/$65.00.

This book constitutes a thorough examination of Parmenides’s influence on Plato, with
the important qualification that Palmer argues that as a point of methodology we should
not first try to determine what Parmenides actually intended, and then look for that
influence on Plato; but simply look for Plato’s reception of Parmenides – what Plato
thought Parmenides intended, and how he put that to use in his own philosophy. Palmer
keeps to this methodology very strictly, in the sense that although he does at times
develop an interpretation of this or that aspect of Parmenides’s poem, he does so only 
to elucidate what Plato might have taken Parmenides’s meaning to be. Or again, for
instance, if Palmer wants to reinstate Xenophanes as a proto-Eleatic (against the almost
unanimous views of modern scholars), he does so only in order to argue that this sheds
light on Plato’s understanding of Eleaticism. If a view of Parmenides does emerge in the
book, it is somewhat similar to the one developed in recent years by Curd (and in other
respects to an article by de Rijk which, curiously, is not in Palmer’s bibliography).

For Palmer’s purposes, the end of Republic 5 is the most crucial passage in Plato’s
middle period, for it is there, if anywhere, that Plato engages with his ‘Parmenides’ in
an extended way. But before tackling that passage, Palmer discusses certain echoes of
Parmenides’s poem in Phaedrus, and the theory of recollection in Meno and Phaedo,
arguing that just as Parmenides insisted, against Xenophanes, on the possibility of
knowledge, and chose a radically non-empiricist epistemology, so Plato makes the same
Parmenidean choice when faced with Meno’s paradox. The Parmenidean background to
the description of Beauty in Symposium is already familiar to scholars, and so Palmer
focuses more on Republic. The Republic passage Palmer finds shot through with
Parmenidean assumptions. For instance, Plato derived his argument that there must 
be stable entities to be the objects of knowledge from his reading of Parmenides, and
according to Palmer Plato took Parmenides to allow that which both is and is not an

108 BOOK REVIEWS



intermediate status as the proper object of doxa. Palmer also discusses several historical
figures who might be identified as the ‘sight-lovers’, whom Plato is trying to convince
in Republic to accept his arguments for Forms: his candidates are Antisthenes, Hippias
(or at least the ‘Hippias’ of Plato’s Hippias Major), Gorgias, and the muddle-headed
‘mortals’ of Parmenides’s poem. His discussion of each candidate illuminates points
both of Parmenides’s poem and of Plato’s reception of the Eleatic.

Gorgias reappears as an important intermediary figure in the second section of the
book, where Palmer turns to the later dialogues. He argues that in the First Deduction in
the dialogue named after him ‘Parmenides’ responds to Gorgias’s criticism of Parmenides’s
work, and then in Sophist to other Sophists’ appropriations of Parmenides, in ways that
allow certain elements of Plato’s middle-period reception of Parmenides to remain,
although others are criticized and subsequently dropped. This is also the theme of
Palmer’s discussion of Sophist – contrary, then, to the usual view that in this dialogue
Plato is concerned to refute Parmenides by challenging his muddled usage of the verb
‘to be’ and his assumption that there is either being or non-being, with no middle
ground. Since this would contradict the view of Parmenides that Palmer found prevalent
in Plato’s middle period, he argues that Plato is concerned, here and in (especially) the
Fifth and Sixth Deductions of Parmenides, to challenge a misunderstanding, or at least
a false reception, of Parmenides. Specifically, the notion that Parmenides’s thought
entailed the denial of the possibility of falsehood, and the reduction of Parmenides’s
‘what-is-not’ to ‘what-is-not-at-all’, are misunderstandings perpetuated by Protagoras,
Gorgias, Prodicus and the Sophistic brothers of Plato’s Euthydemus. Armed with the
distinction between what Plato sees as the valid and the false or Sophistic reception of
Parmenides, Palmer finally returns to key passages in Plato’s Parmenides and Timaeus
to elucidate Plato’s late cosmology, in which the view of the cosmos as a spherical
intelligible being looks remarkably Eleatic.

The overall result of Palmer’s analysis is to establish on solid ground one’s intuition
that Plato’s response to Parmenides was of fundamental importance to him. There are
aspects of the book with which I fundamentally disagree: for instance, it is important to
Palmer’s thesis that Parmenides can plausibly be taken to be discussing three ways in his
poem, whereas I think it far more likely that there were only two. And every scholar will
find plenty to get his teeth into. But this is the sign of a challenging and interesting book,
and I am sure every serious student of ancient philosophy will want to read it. Even if
they disagree with some or many of its major arguments, the pages are packed with
insights into Parmenides, the Sophists and Plato.

St Martin, Cornwall, UK Robin Waterfield

Plato: ‘Clitophon’. By S. R. Slings. Pp. xv, 360, Cambridge University Press, 1999,
£45.00.

Plato’s Clitophon is one of those shorter dialogues in the Platonic corpus which is
generally classified among the dubia et spuria. It occupies only a little over six pages in
the Oxford Classical Text of Plato, so some will be surprised to see a commentary of this
length devoted to it, in the manner of German scholarship of the nineteenth century (not
that there has, to my knowledge, been any commentary entirely devoted to this dialogue
in any language). But for all its brevity the work is not without a certain charm and
interest, and I for one certainly welcome Slings’s attempt to produce a definitive edition
and stimulate debate about it.

Slings (with a few residual misgivings) regards the dialogue as genuine. One of the
main reasons for having considered it spurious is that it contains an attack on Socrates:
he can encourage a person to turn to philosophy, but then leaves him high and dry,
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without knowing what this virtue is towards which he has been encouraged to turn. In
Slings’s view, however, the target of the attack is not Socrates, but the parody of a pro-
treptic speech that Socrates is given by Clitophon in the dialogue. The values Socrates
espouses are not assailed, only the uselessness of protreptic speeches: they do not confer
knowledge, which is the province of the Socratic elenchus. Since there is nothing here
that does not mesh with genuine Platonic thinking, Slings concludes that we may take
the dialogue to be genuine.

In my opinion, Slings’s view is weakest in its regarding Socrates’s protreptic speech
as parody. Clitophon is not well written (perhaps another reason for not regarding it as
by Plato), and those features which Slings takes to be parodic, or to point to entirely
different Socrateses at different levels of discourse, could just as well be read as
awkward. But if it is not parody, Slings’s reading of the dialogue collapses, since it is
inconceivable that Plato would have written a dialogue criticizing Socrates. And Slings
readily admits that the author has muddied the waters by making it look as though the
target is Socrates. Consider, for instance, the praise of Thrasymachus, Socrates’s
outspoken opponent in Republic I, as filling the deficiencies in Socrates’s approach.
However, Slings deals well with other possible reasons for considering it spurious: it 
is not incomplete, he argues, despite the fact that it ends without allowing Socrates a
response to Clitophon’s criticisms; its brevity is no impediment (Slings’s discussion of
the various lengths of the Platonic dialogues is rewarding); and there is little or nothing
in its style and language that might lead one to reject it. And he accepts Clitophon’s
cento-like dependency on Republic I and other Platonic works without seeing this as an
argument for spuriousness.

Apart from arguments about authenticity, the introduction contains a long and especially
valuable discussion of fourth-century philosophical protreptic (that is, speeches encour-
aging the audience to take up philosophy), how Socrates’s speech in Clitophon conforms
to the typical patterns of the genre, and the centrality of this mode to Plato’s dialogues
in general. The text and translation are exemplary. The commentary takes up largely
points of language, text and translation, again in an exemplary fashion. Readers familiar
with other works by Slings will know that language and text are his forte. All in all, this
is an excellent commentary on a neglected work from the Platonic corpus.

St Martin, Cornwall, UK Robin Waterfield

The Cambridge History of Hellenistic Philosophy. Edited by Keimpe Algra, Jonathan
Barnes, Jaap Mansfeld and Malcolm Schofield. Pp. xix, 916, Cambridge University
Press, 1999, £85.00/$135.00.

This book presents two difficulties for the writer of a short review: it is too long to
summarize (it covers some four hundred years of intense philosophizing, many of 
the details of which are controversial), and too good to criticize. One is faced with the
possibilities of not doing it justice, and of writing a monotonous review.

Apart from the four editors, sixteen other eminent scholars have been involved to a
greater or lesser extent in the project. The book is essentially structured by topic rather
than chronology or school, and this structure roughly follows the Hellenistic threefold
division of philosophy into ‘logic’, physics (and metaphysics) and ethics. But what these
philosophers meant by ‘logic’ covers far more than our logic: rhetoric was one sub-
division, for instance, but of greater interest for modern philosophers is epistemology, and
so this gains an extra, fourth section in addition to the basic three. These four sections
are, however, prefaced by chapters on our sources (often fragmentary or not original),
on chronology, and on the organization of the philosophical schools. Approximately 160
pages are devoted to ‘Logic and Language’, 120 to ‘Epistemology’, 260 to ‘Physics and
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Metaphysics’, and 180 to ‘Ethics and Politics’. There are over a hundred pages of excellent
bibliographies and indexes.

It should be clear from this breakdown that the editors were aiming for a book that
would be thorough. The precise details of scholarly debates are not entered into, but the
volume succeeds admirably in this aim. A great deal of work has gone into interpreting
and understanding the Hellenistic philosophers in the last thirty years, and a book like
this one was much needed. It pulls together the best of that work in a concise and highly
informative manner. There is no rival to it: it is longer than A. A. Long’s Hellenistic
Philosophy or the section on these philosophers in A. H. Armstrong’s 1967 The Cambridge
History of Later Greek and Early Medieval Philosophy; it is more accessible than most
of the more specialized books listed in the bibliography.

It is more accessible, but it is still challenging, in two respects. First, the subject-
matter itself is often dense, and the various authors have rightly not tried to distort issues
by making them more palatable for a general reader. Second, while scholarly con-
troversy has often not been alluded to, it has inevitably also often not been avoided. Here
are two brief examples: in his section on Epicurean physics David Sedley assumes his
own idiosyncratic interpretation of ‘space’ as incorporating the notions of both place and
vacuum, and as being basically non-body; and in his discussion of Carneades’s epis-
temology Malcolm Schofield goes against the trend of recent scholarship in defending
the view that Carneades (non-sceptically) claimed that a wise man will refrain from assent
to belief because he is aware that it is mere belief, rather than this being an Academic
challenge to the Stoics.

These are two quick examples, covering three or four out of hundreds of pages.
Although Hellenistic philosophy is and will remain a hotbed of academic debate, this is
not to say that there is not a great deal of consensus too. The value of this magisterial
and comprehensive tome is that it provides intelligent readers with an authoritative 
guide to all aspects of the thought of the period, both controversial and otherwise. And
it triumphantly defeats, by implication, any doubts that might be lingering in some
quarters that Hellenistic thought is dull and something of a let-down after the heights of
Plato and Aristotle.

St Martin, Cornwall, UK Robin Waterfield

Heidegger (Past Masters). By Michael Inwood. Pp. x, 132, Oxford University Press,
1997, £5.99.

This recent addition to the Past Masters series is a brilliant introduction to Heidegger’s
thought. Within the strict confines of the series, it could hardly be better. Not only does
Inwood provide a clear introduction to Heidegger’s thought, and opens up the vexed
question of its development after Being and Time; he also sets out the bare bones of
Heidegger’s biography, without ducking the problem of his involvement with Nazism.
His approach is one of basic sympathy with Heidegger (at any rate for the duration of
this book); even over the question of Nazism he refrains from any clear judgement,
without, however, actually exonerating him. Given the tight constraints of space within
which he is working, this seems exactly right.

Inwood’s method of introducing Heidegger’s thought is deceptively simple: the bulk
of the book traces the argument of Being and Time, which is then followed by a similar
presentation of ‘The Origin of the Work of Art’ both as representative of his later thought,
and as an example of Heidegger’s treatment of a theme that became increasingly im-
portant to him, but which is largely absent from Being and Time. That sounds easy, but
what it really amounts to is a setting forth in English of the movement of thought found
in these works. And I stress ‘in English’: unlike many presentations and discussions 

BOOK REVIEWS 111



of Heidegger’s thoughts Inwood uses English words, sentences and syntax; some of
Heidegger’s thoughts are even illustrated by quotations from Dr Johnson. Except for a
few quotations from Heidegger, we are not left stranded in between English and German
in a language that is properly neither. This does not mean that Inwood ignores the
virtually untranslatable philosophical punning that is part of Heidegger’s philosophical
method, but he keeps to a minimum clusters of words, stuck together by hyphens, that
are too often a feature of expositions or translations of Heidegger.

So, in about ninety pages, we are taken through the argument of Being and Time
with clarity and reasonableness: we find out that philosophy should be about being, not
knowledge; that central to Heidegger’s understanding of being is his own peculiar inter-
pretation of Dasein as the experience of existing as a finite (human) being in the world;
there follow chapters on language, truth and care, on time, death and conscience, on
temporality, transcendence and freedom, and on history and world-time. Some (both
friends and foes) might think that this, in itself, amounts to a betrayal of Heidegger’s
thought! But one can always introduce depths of unclarity on further reflection.

This does not mean that Inwood uncritically expounds a simplified version of Heidegger’s
thought. Frequently, in fact, he pauses in the argument to point out that the route
Heidegger is pursuing is by no means the only possible way reflection on the matter in
hand might take, but he generally indicates how Heidegger might have responded to
such objections briefly, and presses on; given the scale of the book one could hardly 
do otherwise. Occasionally an objection is left in the air: answering the objection that
Heidegger presents his philosophy as if it alone is right, those who object thus revealing
themselves to be in a state of inauthenticity, Inwood mildly points out that Heidegger is
scarcely alone in holding philosophy to be more than a method of attaining true know-
ledge, but a way of life itself. The chapter on art similarly presents the development of
the argument of Heidegger’s lecture. A final page giving further reading usefully points
the way ahead for readers of the book; this does, however, rather give the impression that
one can understand Heidegger without reading Being and Time, though reflection on the
course of the book would disabuse anyone who thought so! But in this volume, Inwood
might be thought to have accomplished what might have seemed an impossibility: a
clear setting out of the issues Heidegger thought to be central to philosophical reflection.

University of Durham, UK Andrew Louth

The African Philosophy Reader. Edited by P. H. Coetzee and A. P. J. Roux. Pp. xiv, 467,
London and New York, Routledge, 1999, £16.99.

The work is an anthology of main articles by various Southern African authors in
selected areas of philosophy. Each of the main articles is followed by a selection of articles
– readings – by other Africans on similar subjects. The list of contributors reveals that
the title is misleading: this is not ‘the’ African, but ‘an’ African reader: African franco-
phone philosophers are conspicuously absent.

The structural argument of the book seems to be: if philosophy is ‘culture specific’,
then we can think of a philosophy by and for Southern Africa. This is both expressed 
(p. 53) and is visible in the existentialist and postmodern approach.

Chapter 1 (E. Biakolo) could have been devoted to other more urgent philosophical
material than re-exposing obviously racist ideologies in past Western anthropologies.
Chapter 2 (V. Staden) is an insightful effort to redefine ‘culture’ as an adaptable tool.
The trap is that it is only when culture has thus been rendered flexible that African
culture can be included as an equal.

In a ‘critical discussion’ of understanding the trends in African thinking (chapter 3, 
V. Niekerk), the West is criticized and some pristine past African world-views are
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eulogized. Domineering Prometheus is the hero of Western knowledge, while sly
Hermes is (ironically) the hero of African thinking. But does Hermes have a chance? Is
dialogue possible?

Treating metaphysical thought in Africa, Teffo and Roux (chapter 4) hold both that
questions of fundamental importance – the subject-matter of metaphysics – differ from
culture to culture and that Placide Tempels (1959) said the last word on the African
metaphysical universe. Could there be a contradiction here? In proposing an African
epistemology, Kaphaghawani and Malherbe (chapter 5) are explicitly ethnophilosophical.
Yet they make a case for an ethno-approach based on differences in method, in assump-
tions and in the bases of knowledge between African and other cultures.

On moral issues (chapter 6), P. H. Coetzee argues for the predominance of
‘perspectival models’ (particularist approach) in the African context, thereby implying
the plurality of moral orders. But common to all African systems of morality is not only
the emphasis on the communitarian dimension but also the idea that ‘morality is con-
cerned with the harmonization of human interests’ (p. 283). These perspectival and com-
munitarian models bring into focus tensions between the particular and the universal,
reciprocity and autonomy, the individual and the community, religion and morality. The
three readings (Segun Gbadegesin, Kwasi Wiredu, Wkame Gyekye) chosen for this section
show the predominance of the tension between the individual and the community. The
insight of the readings is quite restrictive, and the perspectival point of view adopted,
though legitimate and defendable, tends to exaggerate the particularity of the African
system of morality. Cheikh Anta Diop, the Senegalese historian and philosopher who is
missing from the chapter, is rather universalistic in his approach when he argues for the
cultural unity of Africa.

In the section on African political philosophy (chapter 8), an account is given of the
political self-definition of the blacks of South Africa in terms of Marxism and pluralism.
Coetzee suggests that these ideologies easily made their way into Africa because of
‘conceptual connections with the communitarian politics’ (p. 337). He rightly holds that
the political self-definition of blacks in South Africa developed against the background
of the politics of apartheid, a politics reflected in the centre/whites-periphery/blacks
social landscape, and legitimized not only by the interpretation of the difference as
‘naturalized essence’, but also by the marginalization of black cultures. On the whole,
Coetzee suggests that the main puzzle of political self-definition in Africa is that of
‘consensus in culturally heterogenous societies’. This explains his sympathy for Rawls’s
idea of ‘overlapping consensus’. The choice of the readings (Steve Biko, Mbogo P. More,
Kwasi Wiredu) for this section emphasizes the racial question: this issue overshadows
other problems like slavery, colonialism and neo-colonialism, which have shaped African
political philosophy in the last forty years.

Can there be an ‘African art’ when African cultures do not have a concept of art? 
J. R. Wilkinson (chapter 7) questions the comparative and subordinationist approach to
African art and uncovers its ideological biases. According to Wilkinson there is an African
aesthetic world with its own history and merits. Wilkinson’s argument is quite convincing,
but his assumption of the universality of the concept of art does not seem to be an adequate
solution to the problems of conceptual confusion raised in this chapter on African
aesthetics. The problem is variously discussed in the three readings (I. C. Onyewuenyi,
P. English and N. Steele-Hamme, G. Blocker). A. Shutte evaluates, in the concluding
chapter, L. S. Senghor’s idea of the ‘civilization of the universal’, presenting it as an
insightful attempt to philosophize across cultural borders.

This Reader will be of help to those looking for an introduction to some major themes
of African philosophy, although the overall approach is rather ethnophilosophical. 
All the readings but one (L. S. Senghor) are from English-speaking Africa. For this
reason, they do not really provide a complete picture of African philosophy and its internal
debate, to which French-speaking African philosophers have made a substantial
contribution. The linguistic barrier may explain this vacuum. Two questions haunt the
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reader by the end of the work: can ‘Africa’ be conceived of apart from the denial of
being traditionally taken for Europe’s ‘Other’? How does ‘African philosophy’ affect the
definition of philosophy?

The book is invaluable in its collection of readings, which open up topics for discus-
sion, and in the bibliographies. It is an eloquent appeal for greater co-operation among
African philosophers on the Continent.

Hekima College, Nairobi Kizito Kiyimba and Ludovich T. Lado

Philosophy’s Cool Place. By D. Z. Phillips. Pp. xii, 170, Ithaca NY, Cornell University
Press, 1999, £24.99.

My admiration for D. Z. Phillips’s philosophy of religion has always been considerable,
though tempered by virtually diametrical disagreement. But I find this essay, which treats
of more general philosophical questions, among the most interesting and perceptive of
his publications. One of the many disputes in philosophy, as he says, concerns what the
subject is about. Is it, as many have stated or assumed, about the nature of Reality, and
how we can get to know it? But if we have a measure for our knowledge of Reality, the
problem inevitably arises of how this measure is itself to be measured. To put it in
another way, most of us assume that some human beliefs are more justified than others,
and so more liable to convey the truth about Reality. But how are the principles under-
lying such justification themselves to be justified?

As Phillips sees it – rightly, in my view – the Sophists in ancient Greece maintained
that the problem was insoluble; so what was to be done was more or less cynically to use
rhetoric in the interests of gaining power in the city. Plato, on the contrary, thought that
Reality, in matters of both fact and value, could be known, and his reflections on this
matter issued in his theory of ‘forms’. Phillips represents Socrates as holding an inter-
mediate position; just what it was depends on how radically one interprets the Socratic
irony. When Socrates said that he knew nothing, was he being sceptical merely about
whether he could actually provide a successful account of Reality as such? Or was he
rather questioning whether such an account is even intelligible? Phillips sees many of
the reflections of Wittgenstein, whose ‘cool’ stance for philosophy was a matter of con-
templating the world without meddling in it, as bearing on this basic philosophical
question, and responding to it in the manner of Socrates on the second interpretation.

After the first chapter, Phillips pursues his thesis through writings of Kierkegaard,
Richard Rorty, Stanley Cavell, Annette Baier and Martha Nussbaum, who try in their
different ways to get beyond the ‘cool’ stance, and to make philosophy some kind of a
guide for living. For Wittgenstein, though one may well call his own conception of his
vocation quasi-religious, philosophy leaves everything as it is; for Kierkegaard, it is in
the service of religion, of dispelling the monstrous illusion of his contemporary Danish
bourgeoisie that they were Christians. As Phillips sees it (and here I agree with him), in
spite of Rorty’s official commendation of open-ended hermeneutic conversation, his 
de facto assumption of the intrinsic superiority of Western democratic principles is in
contradiction to this. The essence of Cavell’s work is a recognition that questions about
the possibility of discourse are at the centre of philosophy. While scepticism denies this
possibility, and traditional epistemology tried to refute the claims of scepticism, the
philosophy of ordinary language sees that they are no claims at all.

A contemplative moral philosopher asks questions like, ‘What is it to have a moral
conviction? What does disagreement come to in morality?’, rather than getting into a
panic, in the manner of Annette Baier, about the effect of teaching moral philosophy to
students. Of Martha Nussbaum’s work, Phillips says that it shows that when philosophers
abandon particular philosophical theories about morality, they unfortunately do not always
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give up the notion that moral philosophy should be a guide to conduct. It is a measure
of my disagreement with Phillips that I am glad she does not give up this notion, and that
Baier has the concerns which he attributes to her.

For my part, I take the Platonic view, and think the problem about ‘the measure of the
measure’ is more apparent than real. Reason, which Al Ghazzali magnificently called
‘God’s scale on earth’, is at once its own measure, and the measure of everything else;
and the proper working-out of this principle is found in the tradition of metaphysics
issuing from Plato and going through Aristotle and Aquinas. Though not putting excessive
constraints on human action, this tradition certainly implies that some ways of living life
are better than others. I do not think Nazism should be treated as just one more con-
tributor to the hermeneutic conversation, as would seem to follow from Phillips’s view.

Calgary, Alberta, Canada Hugo Meynell

The Future of Philosophy: Towards the Twenty-First Century. Edited by Oliver Leaman.
Pp. v, 180, London, Routledge, 1998, £12.99.

The new millennium brings with it an occasion for reflecting upon our past, collectively
and individually. We often do so to take stock of where we have come from and where
we are headed. The Future of Philosophy is a collective effort, led by Oliver Leaman, to
take such stock of philosophy. The particular domains examined in this study include
ancient, modern, political, feminist, postmodern, and applied philosophies. Ethics, the
philosophies of religion, language, and mind are also included. Strangely, there are no
chapters on metaphysics or epistemology. Given the recent challenges and debates over
these areas of research, this exclusion is unfortunate.

Besides his chapter on the philosophy of religion, Leaman has an introductory chapter
aptly entitled ‘The future of philosophy’. Sketching some thoughts on philosophy’s future,
Leaman muses about the twentieth century’s difference from earlier periods, and what
this may suggest for the future. How would philosophers of the past feel in present-day
departments of philosophy? Are the questions today much different from those of their
own time? Is the future of philosophy one that may do better to defeat the oft-made charge
that philosophy is trivial? And so is today’s or tomorrow’s philosophy more capable of
contributing concrete direction to the world it inhabits?

Speculating about philosophy’s future is as precarious as trying to speculate about
one’s own future. Yet Leaman is willing to make some predictions. Philosophy will 
still be very much engaged in examining and re-examining it own history. Moreover, the
current trend of taking more seriously secondary or displaced philosophers will increase.
While the popular interest in those philosophers outside the academic canon of Great
Thinkers will continue to exist, Leaman also believes ‘these two ways of doing philosophy
are likely to come closer together’ (p. 8). Admittedly, this may be too much for more
academically minded philosophers. Other future issues Leaman sees for philosophy
include the relevance of political philosophy in the face of a global free market, its
impact on the environment, and the resulting ethical implications. And given the increase
in global communication and travel, it is easy to imagine that the philosophy of the future
will also be global. In this respect the richness of Eastern philosophy is only beginning
to be mined.

What are the questions that other philosophers sense for their discipline? Harry
Lesser, in his chapter on ancient philosophy, believes that philosophy’s future depends a
great deal on how well it properly understands its past. His most notable example is 
the case of Plato. Instead of the narrow view of Plato as militarist or stuffy, Lesser is
encouraged by the writings of Irigaray, who sees Plato’s myths as relevant for feminism,
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and Nussbaum, who sees the study of Greek philosophy and literature relevant for better
understanding Greek values.

Catherine Wilson, in her chapter on the history of modern philosophy, sees philo-
sophical history in the future being ‘raided by literary theorists and cultural historians’
(p. 39). Carrying on a project that has only recently begun to show its importance,
philosophers and other theorists will dig more vigorously into those ‘unconscious prob-
lematics’ that each philosopher in the past (as in the present) was immersed in. Wilson
is right to add that, depending on what the years ahead may bring in terms of economic
and existential prosperity, younger readers of philosophy, if disenchanted, may turn to
styles of philosophy that are more on the boundaries.

In his chapter on the future of ethics Peter Edwards quickly summarizes modern ethical
thought with short snapshots of the future of utilitarianism, ‘descriptive metaphysics’,
various forms of egoism, and virtue ethics. An interesting section is his look at how ob-
jectivity, rationality and relativism may impinge on the ‘ethical experience’ (p. 61) of the
future. Heta and Matti Häyry, on applied philosophy, warn against an already prominent
trend in contemporary moral philosophy to reduce issues ‘even further in the direction
of principalism and ethical engineering’; or, that social and political problems will be
examined only on the basis of meritism and collectivism (p. 102). Given the continuing
predicaments that vex humanity, there will be an increased need for an adequate means
to negotiate the ethical terrain. These authors rightly hope for ‘the development of liberal
and egalitarian solutions to real-life moral and political problems’ (p. 104).

The various chapters touch upon, sometimes more, at other times less, the theme of
the book. Unfortunately too much space is often taken up by the authors in reviewing the
history of the philosophical domain in question, with sometimes only cursory thought
given to its future. An example is the applied philosophy chapter, which, while com-
prising fourteen pages, gives only the last page and a half over to its future. Future telling
is indeed a precarious endeavour, and The Future of Philosophy marks a study deserving
further speculation.

University of Western Ontario, Canada G. E. Dann

Unprecedented Choices: Religious Ethics at the Frontiers of Genetic Science (Theology
and the Sciences series). By Audrey R. Chapman. Pp. ix, 261, Minneapolis,
Fortress Press, 1999, $14.99.

Audrey Chapman is director of the Dialogue on Science, Ethics and Religion, a programme
of the American Association for the Advancement of Science. She has co-directed
programme projects on genetic patenting, potential human germ-line interventions and
human stem cell research. This volume explores the responses of religious thinkers 
and communities to these issues and other challenges and opportunities of the genetics
revolution, with particular emphasis on methodologies of religious ethics.

The book has six chapters. The first provides an overview of the topic and explains
Chapman’s approach. Despite the obvious importance of the new genetics for traditional
religious teachings on human life, reproduction and bodily integrity, she finds very little
attention given to genetics by theologians and other religious scholars, and even less by
religious institutions. She lists the six topics to be addressed in the book: methodological
options for religious ethics, the required conceptual building blocks, implications for
theology, distinctiveness of religious ethics, relevance of traditional confessional
orientations, and the role of religious discourse in a pluralistic secular society.

Chapters two, three and four deal with three of the very few instances where religious
leaders in the United States have publicly raised theological and ethical questions about
genetics. The first occurred in 1980, when Protestant, Catholic and Jewish officials wrote
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to the President of the US calling on his Commission for the Study of Ethical Problems
in Medicine and Behavioral Research to examine the perils that genetic engineering
posed to humanity. During the 1980s some religious bodies produced reports or policy
statements on these issues, but Chapman contends that they contributed little to the
theological, ethical or public policy understanding of the issues: ‘the analysis of potential
challenges posed by genetic research, testing, and applications in these documents tends
not to be very prophetic. Nor is it noticeably different from most secular evaluations.
That is not to say that the religious statements and resources fail to raise significant
ethical concerns, only that these documents are often quite superficial. They frequently
read like laundry lists of issues with little theological or ethical analysis or development’
(pp. 46–7). The work of the few religious ethicists writing on genetics has also been
disappointing in that ‘None of the principles and norms enumerated in this literature
offer specific directions for the application of genetic power’ (p. 62).

In chapter three, Chapman describes the flurry of religious activity that followed the
February 1997 announcement of the cloning of Dolly the sheep regarding its possible
implications for the cloning of humans. Like their secular counterparts, religious analysts
were divided into three groups: those who opposed cloning of humans in principle; those
who opposed it because of possible harmful consequences; and those who accepted it,
albeit with qualifications. For Chapman, the debate over human cloning raised three major
questions for religious ethics: (1) Who represents or speaks for particular religious traditions
and on what basis? (2) To what extent do traditional confessional distinctions shape positions
on cloning? (3) Given the diversity of positions among religious thinkers, are there any
characteristics that set religious ethicists apart from secular ethicists? (pp. 115–22).

Chapter four is built around the May 1995 Joint Appeal Against Human and Animal
Patenting, a coalition of representatives of more than eighty religious bodies formed to
protest the US Patent Office’s policy of granting patents for human genetic material and
cell lines. Chapman criticizes the Joint Appeal for its scientific and theological naïveté
and the failure of most of the signatories to consult their constituents before endorsing
it. The Appeal did, however, demonstrate the need for theological investigation of the
following issues: the distinction between ownership of life and of property, the meaning
of human dignity, the meaning of commodification, and the ontological, ethical and
theological status of DNA.

The two final chapters offer a more synthetic discussion of theological issues related
to genetics – evolution, human identity and uniqueness, the challenges of sociobiology,
human sinfulness, freedom and determinism, and the soul – and the contributions and
limitations of religious ethics to the analysis of these issues. Chapman notes the complexity
of the issues and the inadequacy of traditional theological methods and ecclesiastical
structures for dealing with them. An additional challenge for religious thinkers and leaders
is to explain their positions in terms understandable to secular audiences. She does 
not provide solutions to these problems but limits herself to outlining the main task to
be accomplished: ‘to formulate a scientifically-based prescriptive ethics infused with
religious insights and values’ (p. 256).

Despite considerable repetitiveness, this book is a useful review of previous theo-
logical treatments of genetics and a challenging list of outstanding tasks. One might hope
that Chapman’s next book will begin to answer the questions she poses here.

University of Ottawa, Canada John R. Williams

BOOK REVIEWS 117


