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Augustin Handbuch [Augustine Handbook], Volker Henning Drecoll
(ed.), Mohr Siebeck, 2007 (ISBN 978-3-16-148269-4 pb; 978-3-16-
148268-7 hb), xix + 799 pp., pb 79€/$126, hb 149€/$236

The Augustin Handbuch is the second in a series of theological textbooks
to be published by Mohr Siebeck, issued in the same year as its logical
antecedent, the Luther Handbuch. The editor’s foreword sets out the
compendious remit of the work to ‘enable a point of entry into the
broad diversity of Augustinian study, and above all to Augustine
himself, as much for experts, doctorands and students from the fields
of Theology, Philosophy, Philology and History, as for the interested
layman’ (p. xv). The contributors have responded impressively to this
high ideal, resulting in a superb work of reference which is also a
delight to read.

The book shares the same highly schematic organization of its com-
panion volume on Luther, of crucial importance to its success as an
encyclopaedic but nonetheless compressed work. It comprises four
major sections: (A) Orientation; (B) Person; (C) Works; (D) Historical
Reception. Each of these is further broken down into numbered sub-
sections, major thematic blocks being designated by Latin numbers,
individual articles contained within them ordered under Arabic
numbers with decimal points. Cross-referencing is therefore marked
throughout the book in parenthesis, e.g. ( B.III.7.3.).

Section A opens the work by surveying the materials available for the
study of Augustine and his thought. Manuscript traditions, complete
critical editions, and translations are briefly dealt with, before an exami-
nation of current critical apparatus, including bibliographical sources,
recent reference works, electronic databases, and useful websites. The
editor rounds this off with a survey of the place of the discipline in
contemporary academic discourse.

Section B approaches the person of Augustine in the broadest sense.
Beginning with a cultural-historical survey of Augustine’s world
(North Africa, Rome, Milan), it then offers a short vita. Much greater
attention is thereafter given to the ideological and cultural currents
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which surrounded and formed Augustine, from the thought of the
Sceptics to the influence of Ambrose as pastor and theologian. The
remainder of this section is a kind of extended biography, first chrono-
logically tracing Augustine’s intellectual and personal development
from his career as a rhetor through to his engagement in the Pelagian
controversy. Augustine is then viewed in a number of different con-
texts: in his relationship to Jews and pagans, his pastoral work as
bishop, his character as a preacher.

The first half of section C is a collection of articles on selected works
from the Augustinian corpus arranged thematically, and to some extent
chronologically as far as Augustine’s historical development as a
thinker permits. All of the ‘great’ works are included and the letters and
sermons are dealt with collectively. The rather longer second half of C is
essentially an account of Augustine’s theology under topical headings.
These are neatly arranged, moving out from the doctrine of God, Chris-
tology, and the Trinity, through the theology of creation, theological
anthropology, and ecclesiology into the issues of pedagogy and ethics.

Section D gives a selective reception-history of Augustine’s thought,
beginning in the most immediate context of fifth-century Gaul and
ending with the thought of Jansen. The appendices contain detailed
references for all the primary works cited in the Handbuch and a full
bibliography of secondary literature. The indexes are good and imme-
diately comprehensible. In addition to this, the work contains a number
of helpful maps, a detailed table of North African archaeological finds
and an annotated chronological table of Augustine’s complete works.

A critical response to this book begins with a practicality. It is called
a handbook, implying regular use by busy hands. The soft back edition,
while solidly stitched, is bound in unimpressive card which is matt,
thin, and marks very easily; at €79 this is a disappointment. Very many
of the articles in the Handbuch are attractive and immediately useful;
only passing mention can be made here to whet the reader’s appetite.

Section B’s survey of the cultural and personal influences on the
thought of Augustine brings a number of unexpected perspectives to
bear on this question, among which Eva Schulz-Flügel’s overview of
the evolution of the Latin text of scripture is a particularly good
example. Conceding the difficulty of reconstructing a picture of the
earliest history of the Latin Bible, she concentrates on Jerome’s Vulgate
and its initial reception by the wider church, contrasting Augustine’s
qualified approval of this work with the frostier general reception of a
conservative laity. In a short space, the article touches on the intimate
relationships between the leading churchmen of the period, gives an
impression of broader literary culture, and alludes to wider questions
concerning the relationship between text and scriptural ‘word’ in the
life and teaching of the church in late antiquity. The bibliography pro-
vides more than enough material for further investigation. Immediately
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following this article, the same author surveys the Pauline exegesis
of Marius Victorinus and Ambrosiaster, with an eye on Augustine’s
reading of both. She gives a neat vignette of each writer and his works
(in the case of Ambrosiaster, necessarily conjectural), noting their place
in the development of a distinctively Latin exegetical voice in the fourth
century. While the major currents bearing on Augustine’s theological
and personal development are covered in this section of the book, it
seems unfortunate that a single article raising the question of August-
ine’s relationship to the thought and life of the church in the Eastern
empire is absent.

The treatment of Augustine’s correspondence in section C by Winrich
Löhr cleverly handles the need for a concise treatment of such an
extensive topic within the limited framework of the book. He sets out
the current state of the corpus, indicates its stylistic range and places it
in the context of literary communication in late antiquity. Providing an
exemplar to highlight each of these features, he focuses on Augustine’s
beleaguered exchange with Jerome. Around this one correspondence,
Löhr weaves the threads of Augustine’s interest in anthropology and
exegesis together with the history of the Pelagian and Origenist con-
troversies, subtly underlining the importance of letter writing for the
development of his theology and participation in contemporary eccle-
sial and political debate. The same approach is evident in the pair of
articles dealing with Augustine’s Christology. Where a single article on
Augustine’s understanding of Christ might result in a mess of shapeless
generalizations, Wilhelm Geerlings and the editor both focus on repre-
sentative and discrete themes within this area of Augustine’s theology.
Geerlings introduces the portrayal of Christ as ‘example’, of which his
own book remains the critical study (to be found in the bibliography);
closely complementing this, Drecoll highlights Augustine’s repeated
emphasis on the humility of Christ throughout his works, and its
connection to Christ’s function as mediator. The list might go on; from
the few examples given here, it should be clear that the contributions
make up with a subtle density for what they lose through brevity.

The closest work in the Anglophone world to which the Handbuch
can be compared in terms of scope and size is Allan D. Fitzgerald’s
Augustine through the Ages: An Encylopedia (Eerdmans, 1999). By con-
trast, the Handbuch is not an encyclopaedia; it can happily be read
consecutively as a whole work. However, because of its highly ordered
system of internal cross-referencing, it can also be used for occasional
reference. This is a particularly attractive aspect of the book. It is abso-
lutely up-to-date: as an introduction to the discipline listing in detail
printed and electronic resources, journals, and running bibliographies,
section A is unsurpassed and should be compulsory reading for every
graduate student beginning the study of Augustine. The bibliographies
given at the end of each article are similarly well-considered, though
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one might sometimes wish they were longer. While they contain the
major works relevant to each topic from across the spectrum of inter-
national scholarship, German material predominates, especially where
more recent works are cited. Of forty contributors, thirty are from, or
work within, German-speaking Europe; others are currently based in
the Netherlands, Canada, the USA, and Great Britain. The evident
interest of the bibliographies in continental works, coupled with the
individuality of the articles which comprise the volume, makes the
Handbuch an excellent introduction to contemporary European, and
above all German, scholarship. The liveliness and clarity of very many
of these articles deserves a wider readership; however, because of the
linguistic bias of so much of the literature to which the book refers, it is
difficult to imagine the ultimate purpose of an English translation. In
any case, the language of the articles is uniformly clear and avoids
unnecessary complexity, and should be accessible to anyone with an
intermediate knowledge of German. As a ‘point of entry’ into this
dynamic and important arena of Augustinian scholarship, the Augustin
Handbuch quickly repays repeated use.

Dominic Keech
Keble College, University of Oxford

� � �

Kreuzestheologie: Geschichte und Gehalt eines Programmbegriffs in
der evangelischen Theologie [Theology of the Cross: The History
and Meaning of a Programmatic Concept in Protestant Theology],
Michael Korthaus, Mohr Siebeck, 2007 (978-3-16-149337-9), xii + 431
pp., hb €99

This important work by Michael Korthaus provides a new historical
account of ‘the theology of the cross’ in modern German theology.
Korthaus persuasively argues that there is not one homogeneous the-
ology of the cross in modern Protestantism, but a variety of cross-
theologies, all of them held together by a distinctively modern
reception of the thought of Paul and Luther.

At the heart of the development of this concept lies the transforma-
tion of Luther’s ‘theologia crucis’ into a technical term within theological
discourse. In Luther’s own thought, the concept of theologia crucis did
not yet function as a technical term with a carefully circumscribed
meaning; nor did the term assume any real importance in Lutheran
theology until early in the twentieth century. In 1911, Martin Kähler
first described the cross as ‘the ground and measure of christology’;
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here, Kähler explicitly formulated a programmatic theology of the cross
as a return to Paul and Luther, but he still did not employ the concept
of theologia crucis as a technical term.

The ‘theology of the cross’ was established in its modern technical
sense only through developments in Luther research, especially follow-
ing the 1929 publication of Walther von Loewenich’s book, Luther’s
Theology of the Cross. In Loewenich’s interpretation, the cross becomes
the fundamental principle of Luther’s theology, and the Pauline ‘word
of the cross’ becomes the reference-point for this entire theological
outlook; the Word to which theology refers, then, is always and only the
‘word of the cross’. In this reading of Luther, Korthaus notes, we find
the programmatic statement par excellence of a modern theology of the
cross: a thoroughgoing orientation of all theological discourse around
the cross, guided by a specific interpretation both of Paul and of the
theology of Luther.

Another formative moment in the history of this concept was Hans
Joachim Iwand’s articulation of the practical and pastoral character of
the theology of the cross. For Iwand, the point of Luther’s theology
of the cross is not to provide the criterion for an elaborate doctrine of
reconciliation, but rather to formulate in practical terms the new rela-
tions in which human beings now stand as a result of the cross. With
this practical and pastoral emphasis, Iwand leads us to the brink of the
major developments within the theology of the cross throughout the
second half of the twentieth century.

Korthaus’s analysis of late twentieth-century theologians is not only
descriptive and historical, but also normative and theological. His
interpretation of key thinkers such as Jürgen Moltmann, Gerhard
Ebeling, and Eberhard Jüngel leads him to formulate a series of criti-
cisms and corrections. In particular, Korthaus critiques Moltmann’s
politicization of the cross, and he regards this as a fundamental betrayal
of the cross itself. By seeking the verification of faith in political praxis,
Moltmann moves away from the specific theological meaning of the
cross; the result, Korthaus argues, is an anti-cross-theology, since it
subjects the cross to external ideological criteria.

In contrast, Korthaus is much more sympathetic to the work of
Gerhard Ebeling. Ebeling’s dogmatics exemplifies a rigorous imple-
mentation of the cross as the center and criterion of all theological
discourse. While some writers have reduced the antagonistic character
of the cross to a formal principle, Ebeling’s work stresses the specifi-
cally theological nature of this antagonism: the cross of Christ is God’s
own contradiction of sin and death. Against Moltmann’s political con-
ception of the cross, Korthaus praises Ebeling for his strictly theological
rendering of the death of Jesus as God’s reconciling act toward sinful
humanity, and for his correlation between the cross and faith. Contrast-
ing Ebeling’s approach with Moltmann’s, Korthaus thus writes: ‘The
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believer who in the confidence of the word of the cross confesses the
death of the sinless Christ as his own death . . . , no longer requires
any worldly assurance, nor any display of faith’s relevance. To put it
another way: the one who asks about the “relevance” of faith, about its
supposedly necessary authentication in experience or some other life-
praxis, has not yet really believed’ (p. 218). Korthaus also critiques
Jüngel’s project for remaining too abstract and ambiguous – but he
argues that Jüngel has nevertheless made a major contribution to
modern theology with his thoroughly trinitarian interpretation of the
death of Jesus. In Jüngel’s approach, the essential soteriological shape
of the doctrine of the Trinity comes clearly into view; God is triune
precisely as the one who loves the world in the event of his self-
identification with Jesus’ death.

These different threads are brought together in the book’s second
section, where Korthaus sketches out his own constructive account of a
theology of the cross. Fittingly, his approach here is developed through
an engagement with both Pauline exegesis and the theology of Luther.
Following Ebeling and Jüngel, Korthaus underscores the fact that the
cross is itself the salvation-event, and as such it is the sole criterion for
theological reflection. The cross, he argues, is not a preliminary event
which needs to be supplemented by an additional event of resurrection;
the resurrection must never be interpreted in such a way that it relativ-
izes the unique power and significance of Jesus’ death. Instead, the
resurrection ‘is to be understood as the act of God’s identification with
the crucified Jesus Christ, in which the event of the cross is publicly
revealed as the unsurpassable salvation-event’. This conception of res-
urrection, Korthaus adds, is ‘directed against every tendency to under-
stand the cross as a temporary pathway to a salvation that was surpassed
and nullified in the resurrection’ (pp. 374–5).

If the cross is accorded such soteriological primacy, then it follows
that a theology of the cross will not merely be one christological option
alongside others, but it will be a fundamental explication of the gospel
itself. And for just this reason, a theology of the cross will always be
assertive, polemical, antagonistic. The word of the cross is a word of
contradiction; it opposes every worldly power and every ‘theology of
glory’. At a time when much theological discourse has been hijacked
and neutralized by the demands of liberal politeness and political
correctness, Korthaus’s call for a more assertive, more agonistic mode
of speech – a discourse which corresponds to the ‘word of the cross’
itself – is especially to be welcomed.

Korthaus’s constructive account is admittedly only a ‘sketch’, and it
does not pursue the kind of expansive vision developed by writers like
Ebeling and Jüngel. But this limitation is, perhaps, tied up with the
subject-matter itself. Korthaus insists at the outset that a theology of the
cross cannot be a comprehensive system: ‘The word of cross cannot be
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translated into a hermetic theological theory’, nor does it ‘generate a
system of cross-theology’ (p. 21). The author’s aim, then, is not to sys-
tematize the concept of the cross, but instead to explore the possibilities
which the cross opens up for contemporary theological reflection, and
to articulate the ways in which the cross might function as a guiding
concept for dogmatic thought.

Korthaus also imposes fairly strict limits on the scope of his historical
investigation. Most strikingly, he restricts his study to the work of
Protestant (mainly Lutheran) theologians, and he justifies this decision
with the remark that the theological concentration on the cross which
one finds in some recent Catholic theology is fundamentally different
from these Protestant developments – the Catholic variety belonging to
traditions of mysticism, rather than to traditions of Pauline and Luth-
eran reception. This may be true enough, but one wonders nonetheless
how these different varieties of cross-theology – one thinks not only of
Catholic writers like Balthasar and Metz, but also of an Anglican like
Rowan Williams – might have related to Korthaus’s history.

Nevertheless, the historical account which Korthaus develops is a
uniquely alert and sophisticated treatment – certainly the most impor-
tant study yet undertaken of the role the cross has played in modern
Protestant theology. Korthaus’s historicization of the concept of ‘the
theology of the cross’ is particularly valuable, and his careful delinea-
tion of the concept’s origins in the reception of Paul and Luther sheds
considerable light on the complex and subtle ways in which the diverse
disciplines of exegesis, church history, hermeneutics, and dogmatics
have together given rise to a major programmatic concept in modern
German theology.

Benjamin Myers
The University of Queensland

� � �

Le Créé et l’Incréé: Maxime le Confesseur et Thomas d’Aquin [The
Created and the Uncreated: Maximos the Confessor and Thomas
Aquinas], Lévy O. P. Antoine, Librairie Philosophique J. Vrin, 2006
(ISBN 978-2-7116-1835-4), 560 pp., pb €70

Antoine Lévy’s remarkable monograph explores the concurrent specu-
lative visions associated with Thomas Aquinas in the West and Gregory
Palamas in the East, and argues that the alleged incompatibility
between the two systems is in reality a difference in theological
style, which results in distinct theological formulations of the same
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fundamental insights. According to Lévy, the Byzantine critiques of
Aquinas’s Aristotelianism, no less than the Western objections to
Palamite ‘innovations’, are analogous symptoms of theology’s gradual
distancing from its Patristic origins, which in his view contain the roots
of the Eastern as well as the Western approach (pp. 13–22). The figure of
Maximos the Confessor comes to play a crucial role in Lévy’s argument,
as the writings of this figure from the late Patristic period help us
understand how the same tradition could give rise to two theological
visions that are certainly distinct, and yet retain a fundamental
congruence.

According to Lévy, tracing the Ideengeschichte of the polarity
between created and uncreated uncovers the extent to which both the
Thomist and the Palamite approach are based on an Aristotelian
notion of the absolute energy of the Godhead as it related to the rela-
tive character of the creatures. This exploration of the tradition will
reveal how, in the East as well as the West, the original condition of
the intellective creature within the natural order (archē) can only move
toward its supernatural goal (telos) if aided or supported by the reality
of grace, which serves as intermediary (meson) between the divine
and the human (pp. 53–6). In line with these considerations, Lévy
divides his work into four major parts: an extensive historical over-
view of the ancestry of the debate is followed by three sections that
deal with the three elements, or rather stages of the sanctifying
process. As the Thomist no less than the Palamite argument develops
elements that are present within Maximos’s corpus of writings, Lévy
contends that the distinction in re between the two positions is a dif-
ference in perspective on divine reality, rather than a more problematic
divergence about this reality.

At the beginning of his discussion, Lévy notes how in the writings of
Gregory of Nyssa, we are already told that divine condescension allows
the mind to know ‘theoretically’ what it could not know ‘naturally’ (pp.
61–5). Maximos’s later reflections on the highest stages of theōria reit-
erate the ontological character of this divide (diairesis), even if his com-
mitment to the Chalcedonian paradigm ensures that the dialectic of
natural and supernatural is read primarily through the lens of the
incarnation (pp. 65–71). In this perspective, idiomatic circulation
between the created and the uncreated takes place without the min-
gling of substances (p. 145); in line with Simplicius’s Commentary to
Aristotle’s Categories, Maximos notes that creatures do experience
God’s uncreated energy, but do so in a modality that is intentional and
punctual, analogically proportional to their situation in time (p. 188).
Lévy, quite correctly, finds Garrigue’s reading of Maximos’s Amb.7
fundamentally misguided, inasmuch as for Maximos this perichoretic
exchange of energies does not lead to union with God (p. 195).
The question remains, however, as to the ontological nature of the
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relationship between the Godhead and creation; is it a reality that is
distinct from God and is invested with an independent existence, or is
it an inseparable aspect of the divine being? Lévy sketches the fascinat-
ing and little known history of the dispute on intermediate realities that
tore apart Western Christendom in the 1241–1244 period (pp. 96–128).
Against this background, the Palamite and the Thomist positions on
divine energies and operations can be seen as attempts to conceptualize
the notion of creation without asserting the existence of some tertium
quid between the divine and the natural realms. The different inflections
of this notion give the theological systems of East and West a different
color; yet, for Lévy, this is largely a difference in tone, and it does not
affect the substantial agreement of the two worldviews.

On page 270, we are reminded of Aquinas’s controversial claim that
our relation to God is the only created reality which is not related to
God through a relation. In its mode, this relationship is entirely
created; in its ratio, however, it sends us back to God, who is the
ultimate principle of being. Developing this theme further in light of
Kant’s turn to the subject, Rahner would later claim that the creating
operation of God is creatio passive accepta (creation passively received)
and is what makes possible our ability to know; yet, even Rahner
would concede that its origin in God ensures that this relationship in
itself is ‘the most difficult thing to know there is’ (p. 264). Lévy uses the
term ‘ktistocentric’ (creature centred) to label this relationship that is
ultimately no relationship at all. The illumination that allows the
created intellect to contemplate the divine essence according to its
own proper act is a supernatural habit, a habitus gloriae, that is gratu-
itous gift of God (p. 276); everything ‘which is not God’ has to be
‘created’.

Where the Palamite position differs from the Thomist presentation of
the problem is in its different articulation of the ‘game of relativity’
between uncreated and created energy, which Lévy traces back to Por-
phyry; once more, Maximos’s theological vision helps us escape the
false dichotomy of individual freedom and divine grace. The defence of
self-determination (autexousiotēs) that we find in the Confessor’s writ-
ings reflects his conviction that human freedom is the presupposition
for the transformative impact of God’s energeiai, which effect an onto-
logical transformation through, and not against, or despite, our free
will. The move from a virtuous disposition (diathesis) to a habitual
quality (hexis) unfolds as one chooses to embrace, or ‘undergo’ (pathein),
the very being of God that is disclosed by God’s self-communication in
creation (pp. 142–50). Lévy coins the term ‘relation ontifère’ (p. 252) to
label the incessant mingling of the divine and the human energies
which is the inner structure of our relationship with God. Thomas
viewed this relationship as lacking an ontological counterpart within
God’s essence; in the same way, Maximos stresses the asymmetrical
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nature of this relationship, which is exemplified in the divine initiative
making possible each and every one of our cognitive acts. On page 308,
Lévy notes that a monenergetic solution blurring the boundaries of
divine and human in an effort to balance this asymmetry would only
result in logical absurdities, well known to those familiar with the
history of Christological debates.

Where the Thomist articulation of this dialectic differs from Pala-
mas’s rendition is in Thomas’s emphasis on the return of the uncre-
ated energy to the reality of its absolute source. In this respect,
Palamas may be said to follow Maximos more closely; in the writings
of the Byzantine master, there is greater emphasis on the manner in
which this energy affects separate creatures differently in their own
individuality. Lèvy feels then authorized to conclude that the two
visions are isomorphous even as they develop from symmetrically
opposed starting points: Thomas’s system works its way up from cre-
ation to the divine reality, whereas Palamas proceeds sub specie aeterni,
arguing deductively from God’s sovereign decision to create. The
term ‘ktistocentric’ used for Thomas finds then its counterpart in the
term ‘ktizocentric’ (creator centred) which Lèvy coins for Palamas; for
the latter, any analysis of the relationship between created and uncre-
ated ought to begin from God’s action in the cosmos, rather than from
creation as such (p. 300).

How does this relationship play out in practice? In the writings of
Maximos the Confessor, the incarnate Word is invariably presented as
the paradigm of an ordered relation between the divine and the human
(p. 430). At the same time, as Lèvy takes care to note, in the person of
Christ the interaction between higher and lower energies unfolds dif-
ferently than in other deified human beings, such as for instance the
high priest Melchisedek (p. 342, and again p. 440). For Thomas, divine
grace comes closer to God’s salvific will (p. 419), whereas in Palamas,
grace is assimilated to God’s very being. Ultimately, we are confronted
with two symmetrically reversed perspectives. The Palamite, ‘ktizocen-
tric’ approach resembles the reversed perspective of Eastern art where,
as Pavel Florensky points out in The Royal Doors, the figures depicted in
the icons look at the viewer from within the image. The Thomist, ‘ktis-
tocentric’ approach reminds one of the approach of Renaissance Italian
paintings, where the eye of the beholder constructs and arranges the
perspective of the scene portrayed in the painting (p. 449). Lèvy’s
summary toward the end of Part IV notes how both perspectives ulti-
mately derive from Maximos’s appropriation of Hellenistic philosophy
through the mediation of the Pseudo-Denys, effectively satisfying the
requirements of the 1241 condemnation against intermediate realities
(p. 449).

Lèvy’s monograph is a work of extraordinary erudition, clearly
written for an academic audience. This volume will surely become a
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point of reference for anyone interested in medieval theology or
Orthodox-Catholic dialogue.

Thomas Cattoi
Jesuit School of Theology at Berkeley

� � �

Vers le jour sans déclin: Une vie d’Élisabeth Behr-Sigel (1907–2005)
[Towards the Unending Day: A Life of Elisabeth Behr-Sigel
(1907–2005)], Olga Lossky, Cerf, 2007 (978-2-204-08062-0), 453 pp., pb
€25

Elisabeth Behr-Sigel’s life was not only long but also exceptionally rich.
She lived through all the vicissitudes of the twentieth century, from the
two world wars to the beginning of the fall of Communism. Her life at
times reads like a potted history of the Orthodox Church in France and
of the ecumenical movement – so close was her involvement in both. A
convert to Russian Orthodoxy in her early twenties, Elisabeth Behr-
Sigel dedicated her life to the ever-closer encounter between Christians
of East and West and to the reappropriation of the living tradition of the
Orthodox Church for the common weal of all.

Behr-Sigel was born in 1907 in Alsace, then part of the German
Empire, to a Protestant father and a Jewish mother – by no means a
conventional pairing at the time. Alsace-Lorraine passed back under
French rule in 1918 – an event that ensured the young child’s lifelong
bilingualism. On her own initiative, she became an active Christian as
a girl and went on to join the first cohort of women admitted to read
theology at the University of Strasbourg. It was in her student years that
she first encountered the Orthodox Church through her reading, con-
tacts with Orthodox students and, above all, through her experience of
the paschal liturgy celebrated in Paris by Fr Sergius Bulgakov. She was
for a short but formative period assistant pastor in the Reformed
Church (1931–1932), notwithstanding the fact that she had been
received into the Orthodox Church in 1926. Her ministry in a small
parish in the Vosges came to an end with her marriage – something that
was considered by her superintendent a far graver impediment to her
ministry than the fact of her Orthodox allegiance (an allegiance that
had, she said, raised rather than lowered her in the eyes of her evidently
very ecumenically minded parishioners).

Her early years as an Orthodox were marked by contacts with some
of the most eminent figures of the time, most notably Nikolai Berdyaev
and Fr Sergius Bulgakov. She was also on close terms with a number of
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younger figures such as Vladimir Lossky, Paul Evdokimov, and Evgraf
Kovalevsky. The greatest single influence on her was undoubtedly Fr
Lev Gillet, who wrote widely under his nom de plume, ‘A Monk of the
Eastern Church’. In the postwar years, Behr-Sigel rapidly emerged as an
accomplished Orthodox theologian in her own right. She produced
several major studies on Orthodox themes, for instance Prière et sainteté
dans l’Église russe (1950), Alexandre Boukharev (1977), and a biography of
Fr Lev (1993). She was an active and passionate participant in the
ecumenical arena (most especially in the context of the WCC’s Com-
mission on men and women in the church), a constant voice for social
action on the part of the Orthodox, and a devoted campaigner for the
abolition of torture – an issue that has assumed particular relevance in
recent years. At her death, The Times of London described her, not
without exaggeration, as the ‘Matriarch of the Orthodox Church in
Western Europe’.

Olga Lossky has produced what will surely stand for the foreseeable
future as the definitive biography of this remarkable and indomitable
woman. As the great-granddaughter of Vladimir Lossky, she is a pecu-
liarly fitting choice as biographer. She not only has had access to the full
range of archival materials amassed over the years by Behr-Sigel, but
has also drawn upon an extended series of interviews conducted with
the theologian in her last years. Olga Lossky weaves together the
various dimensions of her story with great skill, producing a biography
which does full justice to the personal, ecclesial, and intellectual life of
her subject. Lossky writes beautifully, as befits a novelist published by
Gallimard.

The biography flows well and maintains the reader’s interest
throughout. The wealth of detail is astonishing, but that wealth is never
permitted to overwhelm. Her extensive networks of friendship, for
example, offer all sorts of unexpected insights – we get a glimpse into
the student years of Emmanuel Lévinas and catch some of the excite-
ment stirred up in Elisabeth and in Vladimir Lossky by Étienne Gil-
son’s seminal lectures on Aquinas. Her impressions of Germany as a
student in Berlin in the early thirties and of the experience of occupation
are fascinating (her thoughts on the liberation of France dwell more on
the coming sufferings of the Germans than the present joys of the
French).

But there are also threads which are carried through the book so as to
give coherence to the whole study. Perhaps the most ultimately signifi-
cant friendship of her life was that with Fr Lev Gillet. Fr Lev received
her into the Orthodox Church (in the student room of her future
husband) and there began a lifelong (albeit largely epistolary) relation-
ship of unusual intensity. Olga Lossky treats this relationship with great
perceptiveness and sensitivity. Fr Lev was also a convert to the Ortho-
dox Church, but like Elisabeth saw his conversion not so much as a
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rejection of the West but rather as the establishment of a bridge between
the sundered Christians of East and West. Both sought to live out their
‘bridge-building’ vocation, in their respective monastic and married
estates, through their writings and their efforts to nurture an Ortho-
doxy truly embedded in the West but faithful to its Eastern inheritance
– for example through the creation of Orthodox parishes celebrating
largely in the French language.

The biography also furnishes an overarching intellectual narrative.
Behr-Sigel is certainly best known and esteemed today for her work on
the place of women in the Orthodox Church. This reputation is richly
deserved: it is largely thanks to her that the issue of women’s ministry
has any sort of positive currency in the Orthodox world. But Elisabeth
did not embrace this issue until late in life (publishing on the subject
only from the mid-1970s) – and even then with a slight hint of reluc-
tance. Olga Lossky shows with great care how her contribution to the
question came out of her broader concern to immerse herself in the
Orthodox tradition in order the better to express and incarnate that
tradition in our own time. And while she rightly felt that the burgeon-
ing feminist movement deserved some sort of response from among
the Orthodox, she regarded herself not so much as a feminist but a
humanist – one who sought to defend and uphold the integrity and
integrality of both ‘sides’ of the one Adam – created male and female in
the beginning.

This is an exemplary biography that does full justice to its subject.
Olga Lossky is to be congratulated for producing a work of such scope,
clarity, and vision.

Marcus Plested
University of Cambridge

� � �

Galater [Galatians], Martin Meiser (Novum Testamentum Patristicum
9), Vandenhoeck & Ruprecht, 2007 (ISBN 978-3-525-53988-0), 374 pp.,
hb €89

This volume, as the preface indicates, is the fruit of many years’ labor
on the Novum Testamentum Patristicum Projekt, a series of books
designed to illustrate the reception of the New Testament up the era of
the Fourth Œcumenical Council. Conscious that a subliminal echo may
afford a stronger proof of influence than an audible quotation, Meiser
devotes a thirty-page introduction to a survey of the reception of the
Letter to the Galatians. The full commentaries are those of Victorinus,
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Chrysostom, Ambrosiaster, Theodore, Augustine, and Theodoret, all
composed after the middle of the fourth century; even before this date,
however, Gnostic groups had appealed to Paul’s antithesis between
spiritual and psychic understanding at Galatians 4:23 ff., Galatians 3:28
had become a cardinal text for Valentinian teaching on the plasticity of
social and sexual categories, and Marcion had claimed Paul as a witness
both to the supersession of the Law and to the falsification of the
primitive Gospel. In response to this challenge, Irenaeus and Tertullian
invoked those verses in which Abraham’s trust in the Father is com-
mended or Paul himself professes to be of one mind with the apostles
whom Marcion censured. Clement of Alexandria builds on Galatians
3:24 when he sets the philosophy of the Greeks beside the Law as a
propædeutic to the Gospel, while Origen finds a charter for his own
hermeneutic method in the ‘allegorization’ of biblical narrative at Gala-
tians 4:24. The Manichees point to the war between flesh and spirit at
Galatians 5:17 as evidence that body and soul belong to different king-
doms; Apollinarius, on the other hand, holds that his doctrine of one
nature in the incarnate Christ is sanctioned by Paul’s testimony at Gala-
tians 4:4 that the Son of God was born of a woman. Galatians 1:8 armed
catholics with a rejoinder to every heresy, and Chrysostom deploys
Paul’s arguments with great vehemence against Judaizing practices of
his own flock.

Justin’s is the first, but not the most dexterous, annotation to Gala-
tians 3:13, where Christ is said to have borne the curse which Deuter-
onomy 21:23 pronounces on any malefactor left hanging on a tree.
According to his report, Jews urged this text as proof that Christ was not
an ambassador of the true God. Justin of course demurs, while Jerome
charges the Jews with adulterating the Hebrew; Marcion, on the other
hand, accepts the casuistry of his opponents and infers that Christ
cannot have been the son of his persecutor. Irenaeus retorts that, on the
contrary, the prefigurement of the Cross in the penal law reveals the
unity of the two covenants. Since, however, the Cross did not enforce
the curse but annulled it, Augustine finds in Paul’s conceit a rejection of
the Jews who rejected Christ. For Chrysostom, the curse consists in
dying under the imputation of sin, by which injustice the Law is robbed
of its right to punish us; Theodore, by contrast, holds that a life of
unbroken obedience to the Law is a perpetual commination. (Meier
might have noted here that Chrysostom has collated the text with 2
Corinthians 5:21, while Theodore is following Irenaeus in this, as in
other elements of his soteriology.) A Nestorian comment, neatly unyok-
ing the flesh of Christ from sin and malediction on the grounds that the
first is a work of God and the others mere nonentities, may strike us as
quaint, but the purpose is no doubt to show that sin can have no part in
the being of Christ himself, as Ambrosiaster insists when he writes that
Christ became a curse but not the accursed one. Theodoret suggests that
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in assuming the human raced he assumes the curse under which we
labor; Augustine sees in this the reprobation of the old man and the
liberation of the new.

Galatians 4:24 was another fertile text, for, whereas Origen reads it as
a charter for systematic excavation of the latent sense in every passage of
the scriptures, Chrysostom denies that the apostle meant by ‘allegory’
what others mean, and argues that we can use Chapter 4 more profit-
ably by turning Paul’s esteem for the Law against Marcion. Copious
animadversions on Galatians 3:28, 44, and 5:6 are also collected in this
volume; Meiser intends this digest to be of use not only to antiquarians
but to modern interpreters of Paul, because acquaintance with a differ-
ent tradition of scholarship draws our attention to salient passages in
the text, provokes reflection on our own methods, and reminds us what
it is to read Paul in association with a wider canon. It may be that this
defense is too circuitous, for, while it is certainly true that we learn
much from the foreign character of patristic exegesis, it is also true that
writers such as Augustine and Ambrosiaster approached the text with
the sentiments and tools of a modern commentator, and sometimes
with results that would hold their own against any exponent of the
historico-critical method.

M. J. Edwards
Christ Church, Oxford

� � �

Jérusalem, centre du monde: Développements et contestations d’une
tradition biblique [Jerusalem, Centre of the World: Developments of
and Opposition to a Biblical Tradition], Jacques Vermeylen, Cerf, 2007
(ISBN 978-2-204-08262-4), 401 pp., pb €36

A preliminary investigation establishes the concept, present in many
cultures, of a dominant center of the world, held to be the sanctuary at
the capital of that culture and sacralizing the superiority of the culture
over surrounding peoples. After this follow five chapters on various
themes of the Old Testament, reacting to this concept. First prophetic
passages on the attacks of the pagan world against Jerusalem are
studied, primarily from Isaiah, a series of passages, in each of which the
prediction of attack on Jerusalem has been later contradicted with a
promise of release. The origin of this series is held to precede the reign
of Josiah (p. 94). This chapter also contains discussion of some relevant
psalms, including a spirited discussion of Psalm 2: the psalm originally
ended with verse 9, as its concentric structure shows, the final three
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verses being later added to bind it to Psalm 1, when this pair was made
the opening of the psalter (around 200 bc, p. 87). Next comes a skilful
chapter on the centralization of the cult under Josiah. The original
purpose of this, claims Vermeylen, was to increase the political control
of the king by the reinforcement of Yahwistic monotheism against
syncretistic cults, rather than the geographical centralization of cult (p.
115). As for the discovery of the Book in the Temple, Vermeylen accepts
a historical minimum, suggesting that some document was found, into
which Josiah inserted his favorite social reforms (p. 111).

Three more chapters on the Old Testament follow. One on the bib-
lical presentation of Babylon, the antitype of Jerusalem, one on the
Pilgrimage of the Nations to Jerusalem, one on the prophetic Critique
of this Symbolic System. For me, a highlight was the sensitive treat-
ment of the myth of Babel in Genesis 11, though it contains also an
example of blinkered dating. Even if the Etemenaki at Babylon was
begun by Nabuchodonosor I (1123–1101), it is hardly necessary to
insist that the basis of the tradition of the tower of Babel cannot be
earlier than the tenth century (p. 125). There were plenty of other
ziggurats which could have supplied the foundation for that failed
attempt to reach heaven. Another highlight was the discussion of the
parallel texts of Isaiah 2:2–4 (dated to the time of Josiah) and Micah
4:1–4 (in the mid fifth century).

Prophetic texts are subjected to a very careful and detailed study in
an attempt to ascertain their date and development. The whole method
is based on the ‘relecture des prophètes’: the conviction that texts were
constantly reread, reused, and reinterpreted, and that the various layers
can be distinguished and attached to specific eras by a series of linguis-
tic, stylistic, and theological characteristics. This method is applied with
rigor and impressive skill. The results can never be more than conjec-
tural, and are often propped up by ‘sans doute’, which (like the English
‘doubtless’, which really means ‘doubtful’) really means ‘I am con-
vinced of this, but am a bit short of evidence’. Nevertheless, it is a joy
to follow the extremely skilled and intricate argumentation, building on
a host of previous studies (34 pages of bibliography), which often issues
in surprisingly late dates. So some verses of Isaiah 24 are argued to be
hellenistic (p. 140), Zechariah 14:17–19 betrays the interests of the early
second century (p. 165), Isaiah 66:24 is dated to the time of Daniel, on
the evidence of a word which occurs only there and in Dn 12:2 (p. 198).
The base text of Isaiah 60 is placed in the period of Nehemiah, but
several carefully dated later editions also prolong the composition into
the very beginning of the second century, since Is 60:17–18, 21–22 reflect
the longing for peace and security after Ptolemy’s capture of the city in
302/301 (p. 190). The arguments, though extremely detailed, are so
clearly presented that they are easy to follow, with all Hebrew words
transliterated.
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This method is an extreme example of literary criticism so ably
practiced by scholars of the monde francophone. It has its limitations,
resting as it does on the assumption that the slightest change of mood
or style betrays a different author, responding to pressures or circum-
stances which can be isolated to a definite period. The probative force
is, of course, cumulative, much of it resting on the now classic dis-
tinction (tucked away in footnote 23 to p. 101) between DtrH, DtrP,
and DtrN at the beginning, middle, and end of the Babylonian Exile.
It assumes exact knowledge of the moods, worries, and thrusts of
periods, particularly after the return from exile, about which we have
little direct knowledge. It presents an enthralling, though highly con-
jectural, picture of the gradual growth of the prophetic literature over
the centuries. To those who see the Bible as a single continuous rev-
elation, the contrast between this flexible, organic growth of the pro-
phetic message and the absolute, simplistic use made of the prophets
by Christian literature from the New Testament onwards is particu-
larly fascinating.

The final chapter presents, in putative chronological order, the New
Testament attitudes toward the Jerusalem Temple as the center of the
world. These are dictated by Jesus’ rejection of the whole scale of values
on which the sacrificial system rests, the system of pure and impure, of
clergy and laity, what Markus Borg calls the ‘brokered Kingdom of
God’. There are interesting and punchy discussions of the contrast
between Paul’s attitude to the Temple displayed in Acts and that of his
own letters, the hostility to Jerusalem displayed by the gospels, and the
growing rejection of the Temple in the early chapters of Acts. A fuller
theological evaluation of Luke’s somewhat contradictory attitude to
Jerusalem would have been helpful, but this chapter forms a enlight-
ening sketch of the move away from Jerusalem as the center of the
world.

Henry Wansbrough OSB
Ampleforth Abbey

� � �

Jean Gerson. Théoricien de la théologie mystique [Jean Gerson.
Theoretician of Mystical Theology], Marc Vial, Librairie
philosophique J. Vrin, 2006 (ISBN 2-7116-1842-0), 240 pp., pb €33.25

This is not an easy book to read, but it rewards effort. Jean Gerson
(1363–1429) is a key theologian linking medieval scholasticism with the
modern world, and Marc Vial has chosen to consider him in terms of
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his contribution to mystical theology, the borderline area between
affectivity and intellectuality that Gerson approached as a scholastic.

Vial, who originally submitted this work in 2003 as a thesis at the
Protestant faculty of theology at Geneva and since then has made few
changes, points out in his opening that it is wrong to consider Gerson
as a potential mystic. Whatever this word means to us today, Gerson
and his contemporaries used it as an adjective and not as a noun.
Mystical theology meant for them an approach to the knowledge of
God through a learned tradition based especially on the works of
Pseudo-Dionysius. For Gerson, what mattered was to provide a theory
of how this approach took place, and so Vial’s central point is that
Gerson must be seen as theoretician or theorist (both words sound
awkward in English, while the French ‘théoricien’ works much better).

Vial argues eloquently for his approach, but the central modern inter-
preter on whom he bases his work, André Combes, was convinced that
Jean Gerson one day in 1425 had a mystical experience that changed
completely his understanding of theology. As Gerson wrote, in the
translation of Jeffrey Fisher (‘Gerson’s Mystical Theology’, in Brian
Patrick McGuire [ed.], A Companion to Jean Gerson, Brill, 2006, 240):

But now today, for the first time, I know not what mystical other is
revealed (Nunc autem hodie primo mysticum nescio quid aliud aperitur),
because, if it is necessary to express it in the scholastic manner (quod si
scolastico more debeat reserari), it seems that mystical theology of this kind,
which teaches union with God, consists neither in the work of the intellect
nor the operation of the affect (videtur quod hujusmodi theologica mystica
docens unionem cum Deo neque consistit in opere intellectus nec in operatione
affectus), although both are required as necessary dispositions according
to the common law (quamvis praeexigantur tamquam necessariae dispositiones
de communi lege).

This is not a very easy passage to translate, and the English here is by
no means elegant. It is clear that Gerson is speaking of a new under-
standing of mystical theology, one in which his earlier view combining
the intellect with the affect no longer was operative.

Marc Vial is adamant. He claims it is not the province of the historian
to make statements about a potential mystical experience ‘for the good
and simple reason that he does not have access to any instrument to
measure the state of being of such a genre’ (un état de choses de ce genre,
p. 154). Thus, he can conclude magisterially that ‘the question of a
mystical experience of Gerson is a false problem’.

Perhaps the young have the right to harbor such certitudes, but I find
it pointless to exclude virtually any question from history and to forbid
the observer from posing it. Vial’s strictures would by implication
exclude any historical discourse on mystical experience. Certainly,
André Combes believed it was necessary and relevant to consider the
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matter. I disagree with Combes’s conclusion that Gerson on a given day
in 1425 had a mystical experience, for I find the above quotation from
Gerson so obscure that it reveals nothing about a possible experience.
And so I agree here with Marc Vial: something changed in Gerson’s
interpretation of mystical theology in the 1420s, and a key moment is
when he wrote his letter in 1425. But I am certain that coming genera-
tions of Gerson scholars will ask, as Combes did, whether Gerson was,
or became, a mystic.

Vial’s work has two central chapters. The first (Chapter 2) deals with
‘the first theory’ on which Gerson based his mystical theology; the
second (Chapter 3) provides Gerson’s ‘new theory’ which came in the
1420s, and especially around the time of the famous/notorious letter of
1425. It is in these chapters that one senses how Vial belongs to the
tradition of medieval philosophy that goes back to Étienne Gilson, so it
is quite appropriate that his book appears in the series Études de phi-
losophie médiévale, which was founded by Gilson. Vial reveals carefully
Gerson’s sources, which include not just Pseudo-Dionysius but also
Bonaventure, Hugh of Balma, and Thomas Gallus (d. 1246).

The latter, known as Vercellensis because he was abbot of Verceil,
linked mystical theology to personal experience, while Hugh of Balma
(who is being rediscovered at the moment), was a disciple of Gallus and
wrote at the end of the thirteenth century a central work entitled The
Roads of Sion Weep (Viae Sion lugent). Another central theologian was
Richard of Saint Victor. Vial has a central section on Gerson’s indebt-
edness to the Victorine (pp. 68–72), but I would have liked a clearer
expression of how Gerson’s mystical theology contributed to a revival
of twelfth-century affective theology. The last thing in the world to be
expected of a Paris theologian in the year 1400 was a new emphasis on
these masters of affectivity. Gerson’s orientation was a protest against a
theology that had lost its heart and soul.

Vial is aware that the consoling doctor, as later generations called
Gerson, did his best to convey his mystical theology in French and to
noneducated people, especially to this sisters. The Montaigne de contem-
plation is analyzed in terms of its contribution to mystical theology, but
Vial does not seem concerned with Gerson’s conclusion: that ordinary
people can grasp the mystical life. Vial’s lack of interest in the vernacu-
lar breakthrough in theology perhaps makes his treatment of Gerson’s
mystical theology too one-dimensional.

The central insight of this book comes in its chapter that deals with
the new theory that replaced the one based on affectivity and intellec-
tuality that characterized Gerson’s mystical theology until the 1420s. In
his retreat at Lyon, without any apparent further contact with his
sisters, Gerson reconsidered his understanding of mystical theology.
Vial skillfully works through the late works of Gerson, few of which
have received the attention they deserved until now. In them, Vial finds
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a new emphasis on grace as the foundation of the mystical life. A new
source of influence is Thomas Aquinas. Gerson writes about the ‘experi-
mentalis Dei perceptio’, an experience of God through perception (p. 207).
Here again, I wonder if it might have helped to look back to twelfth-
century writers on the contemplative life for similar insights. But for
Vial, the new synthesis seems to be Gerson’s alone.

At the end of the book, as reader I was left with the question: did it
make any difference? That may be the topic of another book. But one
still finds oneself asking whether it has in fact taken all these centuries
to discover the meaning of Jean Gerson’s contribution to a theory of
mystical theology, and if so, why. Certainly, Gerson would have wanted
his understanding and perceptions to be available to as many people as
possible. In any case, Marc Vial has written a challenging, demanding,
and insightful study of Gerson’s approaches to the hidden theology
seeking the experience of God.

Brian Patrick McGuire
Roskilde University, Denmark
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