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Book Reviews

Addendum to the review of ABRAMOWSKI, Luise, Die Kirche in Persien (Jesus der Christus im
Glauben der Kirche 2/5), Freiburg, Herder, 2022, 839 p. (Augustiniana 73/2, 2023, 354-349): Prof.
Theresia Hainthaler has (most gently) upbraided me for missing an important point in my review, one
which concerns the ever-present need for precision in these matters. Not only should Narsai never be
called ‘Chalcedonian’, but one should realise how much the formation of Christology in the East, far
beyond the reach of the ‘Byzantine’ Empire, developed rather independently. Prof Hainthaler
reminded me that the heading for Part IV on p.347 of the book is not “Die vollstindige Entfaltung
der Christologie der zwei Personen” as I had reproduced it but: “... der zwei Hypostasen”. My own
slip perhaps was a ‘Freudian’ one, coming from a deep (Western?) suspicion of some vicious dualism
in this Oriental Christology. No, the truth is that hypostasis did not mean ‘person’ for them. This is
crucial to proper understanding of the past, and for the purposes of ecumenical discussion in the
present. Once more I'm grateful to Prof. Hainthaler, but also to Profs. Abramowski and Grillmeier
for their skill, erudition and heart-felt commitment to the cause of our hearing and being formed by
the fullness of ancient Christology. (Mark ELLIOTT)

Barnes, Michel R., Augustine and Nicene Theology. Essays on Augustine and the Latin
Argument for Nicaea, Cambridge, James Clark & Co., 2024, 348 p.

This book is a monumental collection of thirteen essays by Michael Barnes, situating Augustine
within the polemical framework of Latin Nicene theology. Even if most of the essays were already
published individually, this new volume offers a comprehensive overview of Barnes’ groundbreaking
findings over a lengthy scholarly career. Barnes exhibits an exceptional level of erudition concerning
primary sources and secondary literature, providing a detailed account of Augustine’s Trinitarian
views and the relevant historiography around it. The reader has much to learn from this important
contribution to Augustinian studies. Yet, there is more. A careful analysis of the textual evidence
leads Barnes to depart from traditional and predominant narratives. He claims that “the articles in this
collection were written with the aim of re-narrating accepted accounts of Augustine’s Trinitarian
theology and the character of Latin Nicene theology in general” (X111). I consider Barnes’s intellectual
boldness and honesty in challenging widespread accounts the most impactful aspect of this book,
moving us to rethink what (we believe) we know about Augustine.

The first two chapters — ‘Augustine in Contemporary Trinitarian Theology’ and ‘De Régnon
Reconsidered’ — have received considerable backlash from modern systematicians. Barnes explains
that this is so because he has shown how their readings of Augustine were based on an unproven
assumption. Specifically, according to Barnes, modern systematicians take for granted that there is a
neat conceptual distinction between Greek and Latin Trinitarian doctrines, i.e., the former privilege
plurality, whereas the latter unity. To make things worse, the author continues, they also ignore that
this assumption is a ‘watered-down’ version of a thesis propounded for the first time by de Régnon
in the late 19" century. Furthermore, Barnes insists that modern systematicians, influenced by
German idealism, embrace an architectonic narrative characterised by an open-ended
comprehensiveness. Hence, in this approach, the textual evidence takes a backseat since the
interpretation of Augustine’s writings follows a predetermined agenda. Barnes describes the situation
very eloquently:

... the integrity of the discipline of historical studies is ruptured by the need to find a “historical”
account which is already cast in idealistic terms. History is then treated as the material enstructuring
of those themes which are constitutive of contemporary systematics. The dialogue between
systematic theology and historical theology is transformed into a conversation between a ventriloquist
and her or his prop (7).

The remaining chapters can be divided into two groups. The first one outlines the conceptual milieu
from which Augustine’s views emerge. It includes: ‘Early Latin Trinitarian Theology’, ‘The Forms
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of Latin Theology’, ‘Other Latin Nicenes’, and ‘Marius Victorinus. A Non-Athanasian Latin
Trinitarian Logic’. In this case, Barnes’ refusal to accept any given narrative without adequate
evidence leads him to revise a vast number of figures and their writings thoroughly. On this basis, for
instance, he aims to correct claims concerning the development (40), relevant texts (60), significant
authors (86), and varieties of Latin Nicene Trinitarian theologies (125).

The second group of chapters advances new interpretations of Augustine’s Trinitarianism and sets
out his methodology. In ‘Rereading Augustine’s Trinitarian Theology’, Barnes presents certain
criteria underpinning his novel interpretations, which can be summarised as follows. To offer a
‘credible’ reading of a text, he maintains, one must locate it within its contemporary framework while
also identifying it as belonging to a particular tradition. The resulting account should then be
introduced within a larger narrative, thus determining its degree of plausibility. Likewise, the more
one engages with the relevant scholarly work, the more sophisticated the reading will be. It is also
necessary to unearth the underlying logic of the text and be acquainted with the author’s conceptual
idioms. Lastly, one must adopt the ‘part-whole’ method. In other words, the meaning of sentences or
sections cannot be extracted without attention to the entire text. Barnes considers these steps
“necessary for a credible reading of any theological (or philosophical) text” (155). Accordingly, he
faithfully adopts them in the remaining chapters: ‘Exegesis and Polemic in De Trinitate I, ‘The
Arians of Book V and the Genre of De Trinitate’, ‘The Visible Christ and the Invisible Trinity.
Matthew 5:8 in Augustine’s Trinitarian Theology of 400°, ‘De Trinitate VI and VII. Augustine and
the Limits of Nicene Orthodoxy’, ‘Augustine’s Last Pneumatology’, and ‘Ebion at the Barricades.
Moral Narrative and Post-Christian Catholic Theology’. I will not comment here on their content due
to space limitations, but I can guarantee that the reader will find in them a more rigorous analysis of
Augustine’s ideas than what is typical.

In sum, this book is a most valuable resource for Augustinian studies. Barnes sets an example of how
theologians and philosophers should engage with Augustine. One may think it is ‘standard’ for
scholars to follow the abovementioned criteria. Yet, the truth is otherwise, according to Barnes (155—
158) — with whom I concur. Unfortunately, within the discipline, it is still very common to find
published ‘peer-reviewed” work on Augustine that perpetrates (unconsciously, I want to believe)
fictitious narratives. In this context, Barnes’ merit is even more outstanding because he managed to
publish “what, some think, should never have been spoken in the first place” (XIII) since it exposed
mainstream positions as unfounded. By doing this, the book gives hope to new generations whose
careful research also leads them to part ways with widespread interpretations of Augustine.

Rodrigo Ballon-Villanueva

BAUDOIN, Anne-Catherine, Ponce Pilate. La construction d’une figure dans la littérature
patristique et apocryphe (Collection des Etudes Augustiniennes. Série Antiquité 209), Paris,
Institut d’Etudes Augustiniennes, 2023, 865 p.

Ce volumineux et important ouvrage est la version retravaillée d’une thése de doctorat en Sciences
de I’ Antiquité présentée a I’Ecole Pratique des Hautes Etudes en juin 2012. Il a pour objet I’étude de
la figure de Pilate dans la littérature chrétienne du premier millénaire. Le corpus comprend 1’ensemble
des textes patristiques mentionnant Pilate (avec quelques incursions chez des auteurs du Haut Moyen
Age) et les textes apocryphes chrétiens qui le mettent en scéne ; les textes apocryphes analysés datent
pour I’essentiel du premier millénaire, a 1’exception notable de la Légende dorée, retenue pour son
caracteére encyclopédique et sa popularité. Les langues du corpus sont principalement le grec et le
latin, mais aussi le syriaque, le copte, le gueze, 1’arabe, le garchouni, ’arménien, le géorgien et le
slavon.

La lecture et ’analyse des textes cherche a rendre compte d’un double paradoxe : Pilate affirme
I’innocence de Jésus mais le condamne, et, autorisant la crucifixion et la mort, il rend aussi possible
la résurrection et la Rédemption. Dées lors, comment est-il considéré par les chrétiens des premiers
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siecles ? Pilate est-il aussi mauvais que Judas ? Quelle est sa responsabilité dans la condamnation a
mort de Jésus ?

Les vingt-deux chapitres sont distribués en cinq parties, encadrées par une Introduction qui présente
le propos et une Synthese et conclusion.

La premicre partie de 1’étude (chapitres 1-2) est chronologique. Elle rappelle d’abord le peu que nous
savons sur Ponce Pilate, qui fut préfet romain de Judée sous Tibére, vraisemblablement de 26 a 36 de
notre ere. Les témoignages contemporains a son sujet relévent parfois de 1’autoreprésentation : c’est
le cas des monnaies et surtout de I’inscription découverte en 1961 a Césarée Maritime, qui confirme
son titre de praefectus Iudaeae ; mais les sources littéraires relévent principalement du portrait, qu’il
s’agisse de Philon d’Alexandrie, de Flavius Joséphe, des évangiles canoniques et de I’apocryphe
intitulé Evangile de Pierre. Pilate entre dans la tradition dés les Actes des Apétres, puisque les trois
passages qui citent son nom (Ac 3,13 ; 4,27 ; 13,28) sont déja une relecture du proces de Jésus. Dés
la fin du 1* siécle, le nom du préfet apparait régulierement dans une expression qui se fige
progressivement en « sous Ponce Pilate » et qui, dans les deux premiers siécles, se rencontre aussi
bien dans 1’épistolographie, les textes liturgiques et les controverses (avec les Juifs comme avec les
hérétiques).

La deuxiéme partie de I’ouvrage est consacrée a I’¢laboration de la figure de Pilate. Les chapitres 3-
11 portent sur chacun des auteurs de la période patristique ayant commenté de maniére suivie un des
évangiles, que ce soit sous la forme unifiée d’un commentaire continu ou par un ensemble d’homélies
— Origéne, Ephrem de Nisibe, Hilaire de Poitiers, Ambroise de Milan, Jérdme, Augustin, Jean
Chrysostome, Théodore de Mopsueste et Cyrille d’ Alexandrie. Ensuite sont abordés les autres auteurs
patristiques latins (ch. 12) et grecs (ch. 13), retenus en fonction de leur importance et de leur intérét.
La figure de Pilate évolue nettement. Si, dans les premiers siécles, la question de la responsabilité de
Pilate dans la mort du Christ n’est pas abordée comme telle (cette responsabilité est rejetée sur les
Juifs et plus particulierement Hérode), I’image change avec Ambroise, qui, dans son Exposé sur le
Psaume 118, fait de lui un juge inique, condamnant Jésus malgré 1’évidence de son innocence.
Ambroise est aussi le premier a douter de ’efficacité du lavement des mains. Curieusement, dans son
Commentaire sur Luc, I’évéque de Milan offre une tout autre image de Pilate, figure des Nations qui,
converties, recoivent la mission d’annoncer le Christ aux Juifs. Il n’empéche que, dés qu’Ambroise
identifie Pilate au iudex iniquitatis de Lc 18,6, les auteurs latins renoncent a présenter le personnage
par opposition a la noirceur des Juifs. Trois thémes apparaissent alors : I’idée des degrés de
responsabilité (inspirée d’Augustin ?), la désignation de Pilate comme persecutor, et la question des
influences subies par le gouverneur. A partir de Cassiodore et surtout de Grégoire le Grand, Pilate est
présenté comme I’instrument du diable (Grégoire est aussi le premier a imputer au diable le songe de
la femme de Pilate). Les Péres grecs ne proposent pas une vision unifiée de Pilate ; ils en présentent
au contraire trois figures : la premiere, commune aux Alexandrins et aux Antiochiens, est fondée sur
I’imputation a Pilate de la mort du Christ ; la seconde confine Pilate dans un role secondaire dans la
Passion ; la troisieéme est €laborée a partir de 1’opposition entre Pilate et les Juifs.

La troisiéme partie (ch. 14-15) présente le « Pilate apocryphe ». L apocryphe de la Passion qui confie
au personnage le plus grand rdle et présente un intérét majeur pour 1’élaboration de la figure est les
Actes de Pilate, dont la tradition textuelle est particuliérement complexe. Deux figures successives
de Pilate y apparaissent : dans les premieres sceénes, il semble ignorant du judaisme, tandis que dans
la deuxiéme partie du texte, il devient un juif, circoncis de cceur, qui prend le deuil en apprenant la
mort de Jésus. Le Livre du coq va plus loin en faisant clairement de Pilate un chrétien : il se repent
avant méme la condamnation de Jésus, ce qui annonce le Martyre de Pilate. Le théme des
conséquences de la Passion pour les Juifs et les Romains est exploité¢ dans deux cycles, un latin
(représenté par la Guérison de Tibere, la Vengeance du Sauveur et la Vie de Pilate en prose), et I’autre
d’origine copte (les Lamentations de Marie et le Martyre de Pilate). Dans la tradition latine, Pilate,
condamné par Tibére pour avoir condamné Jésus, se donne lui-méme la mort, ce qui permet de le
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rapprocher de Judas, en faisant apparaitre son suicide comme une conséquence de la faute qu’est la
condamnation de Jésus. Dans le Martyre de Pilate, le gouverneur et sa femme se convertissent, il se
rend au tombeau de Jésus pour y prier et a lui-méme une vision de Jésus ressuscité. On peut
rapprocher un texte transmis en géorgien, la Passion d’Etienne, qui mentionne son baptéme.

La quatrieme partie (ch. 16-21) rassemble des études thématiques sur les lieux de présence de la
figure de Pilate dans la littérature du premier millénaire, et d’abord sur les caractéristiques qui
contribuent a présenter la figure de Pilate dans son autonomie par rapport au proces de Jésus. Le ch.
16 aborde la postérité littéraire d’événements rapportés par Philon d’ Alexandrie ou Flavius Joséphe :
I’introduction par Pilate de boucliers dorés ou d’enseignes dans Jérusalem, puis le massacre des
Samaritains sur le mont Garizim et le départ de Pilate, qui quitte la Judée suite a cet épisode. Le ch.
17 est consacré aux Pilatusschriften, terme qui désigne a la fois les écrits apocryphes attribués a
Pilate, adressés a ’empereur (ou aux empereurs, car a coté de la correspondance avec Tibere, il y a
une Lettre de Pilate a [’empereur Claude) ou a d’autres personnages (Hérode le tétrarque), et les
mentions de tels écrits dans la littérature patristique. « Les Pilatusschriften sont un motif essentiel de
la construction d’une figure de Pilate dans la littérature antique chrétienne : Pilate est indéniablement
un homme de lettres — dans un sens tant littéraire qu’épistolaire ; assurer un lien entre les différents
protagonistes, a Jérusalem et a Rome, est un attribut de sa fonction de gouverneur » (p. 600). Les
quatre études suivantes (ch. 18-21) portent sur les principaux versets mettant en scéne Pilate dans les
évangiles : Lc 13,1, la mention d’un massacre de Galiléens par Pilate ; Mt 27,19, le songe de la femme
de Pilate ; Mt 27,24, le lavement des mains, qui est /e geste de Pilate par excellence, tant dans
I’iconographie, ou il est le premier élément permettant d’identifier Pilate, que dans les textes
apocryphes, ou il est systématiquement repris dans les réécritures de la Passion ; enfin Jn 19,19-22,
qui fait de Pilate 1’auteur de I’inscription (fifulus) dans trois langues, alors que les évangiles
canoniques y voient un chef d’accusation apposé sur la croix, désignant Jésus comme « Roi des
Juifs ».

La figure de Pilate comme confesseur de la foi qui se dégage de ces dernieres analyses sur Jn 19,19-
22 annonce la cinquieme section (ch. 22), consacrée a la place de Pilate dans la liturgie. Elle s’articule
autour de trois éléments principaux : la présence de la formule sub Pontio Pilato dans les confessions
de foi, le role du diable, qui a fait de Pilate son serviteur (idée développée par Romanos le Mélode),
et les témoignages d’une dévotion envers Pilate dans les Eglises copte et éthiopienne.

Au terme du parcours a travers ce foisonnant corpus, la Conclusion rappelle les multiples visages
attribués a Pilate en fonction des différents groupes avec lesquels il est en lien : « Gouverneur, Pilate
est ’intermédiaire entre I’empereur et les Juifs, voire entre César et Jésus ; juge, il est confronté au
Juge ; issu des Nations, il incarne leur présence au pied de la croix et en préfigure la conversion. La
figure de Pilate construite par les textes littéraires témoigne ainsi de certains aspects de I’identité
chrétienne antique. (...) Etudiée de maniére diachronique, la figure de Pilate fait apparaitre des
moments de rupture. Dans la deuxiéme moitié du 1v° sicle, les premiéres critiques sur ’attitude de
Pilate comme juge et la mise en évidence de sa responsabilité dans la mort de Jésus coincident avec
la christianisation du pouvoir impérial. A la fin du v® siécle, I’importance accordée au réle du diable
dans la condamnation de Jésus croit dans le monde grec comme dans le monde latin. Pilate est
considéré comme I’instrument du prince de ce monde ; c’est probablement ce qui ouvre la voie a la
condamnation puis & la damnation de Pilate dans le Moyen Age occidental. (...) L’iconographie
témoigne de cette évolution : ce n’est plus le lavement des mains qui caractérise Pilate, mais la scéne
de I’Ecce homo ; le juge ressemble de plus en plus a un Juif, et par ce signe les artistes montrent que
sont associés en un seul groupe ceux qui ont condamné Jésus. L’Orient égyptien et éthiopien
maintient en revanche la distinction et refléte peut-étre, dans ses traditions sur la sainteté de Pilate,
un état plus ancien de la figure » (p. 758).
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Un mot, pour finir, sur la femme de Pilate. C’est elle qui, en ajoutant foi au songe et en désignant
Jésus comme « juste » (Mt 27,19), permet a Pilate de devenir lui aussi une figure de 1’Eglise des
Nations.

En refermant ce livre soigneusement édité, le lecteur reste admiratif devant la somme d’érudition
mise en ceuvre au long de ces pages qui comblent un vide, car il n’existait pas d’étude consacrée a
Pilate couvrant I’ensemble de la littérature patristique et apocryphe. C’est a présent chose faite. Et de
main de maitre.

Jean-Marie Auwers

BAYHA, Vanessa, Augustins De haeresibus. Ein Kommentar (Augustinus — Werk und Wirkung
16), Paderborn, Brill/Schoningh, 2022, 726 p.

Vanessa Bayha, director of studies at the Melanchton Institute in Rome, enriched Augustine
scholarship with an extensive commentary on De haeresibus. Augustine wrote this work at the end
of his life, somewhere between 428-430, fulfilling a request by the Carthaginian deacon
Quodvultdeus. He had asked Augustine to write a booklet containing succinct descriptions of all the
heresies that originated after Christ’s ascension, and adequate refutations of them from a catholic
perspective.

In his response to Quodvultdeus, Augustine emphasized the difficulty of the job, and the impossibility
of combining brevity and profoundness. Nonetheless, he promised to fulfill his colleague’s request.
Augustine envisioned a two-volume work, the first part of which would contain descriptions of
heresies (without refutations), and the second would be devoted to the question: Quid faciat
haereticum? Augustine reasoned as follows: As it is impossible to describe and refute exhaustively
all existing heresies, and because new heresies originate every day, it is better to give my readers a
‘diagnostic tool’ that enables them to recognize and judge (new) heresies by themselves (haer. epil.
3).

Augustine finished the first part and sent it to Quodvultdeus, whom he asked to show it to his fellow
clergymen. Moreover, Augustine asked them to support him with their prayers during the difficult
task of writing part two of the book. However, Augustine died before being able to write or finish the
second part. Many scholars, Bayha notices, have mourned the fact that this second volume was never
written, as this would have been Augustine’s unique contribution to the genre of heresy catalogues.

Although Bayha shares the scholarly disappointment about the unfinished character of De haeresibus,
her aim is to investigate the specificity of Augustine’s approach to genre of heresy catalogues with
the material we do possess (X1V). Furthermore, Bayha analyses what sources Augustine used and how
he used them.

The largest part of her book consists of a detailed analysis of the text of de haeresibus, starting with
the praefatio and then consecutively discussing each individual heresy as Augustine depicted it. The
final part of her book addresses two questions mentioned in the introduction: what sources did
Augustine use, and what are the specifics of his approach to cataloging heresies/heretics?

In de haeresibus Augustine referred to works by Epiphanius and Filastrius (as his main sources) but
what works did Augustine have on his desk? Bayha shows that Augustine must have used the
Anakefalaiosis, a summary of Epiphanius’ Panarion in Greek, circulating under Epiphanius’ name,
already in Augustine’s time (p. 596). In general, Augustine follows the Anakefalaiosis in his
description of heresies in haer. 1-57, but shortens the description or expands it with material from
others sources as he sees fit. De haeresibus 58-80 is mainly based on Filastrius’ catalogue of heresies,
but this source, too, is used critically by Augustine. Filastrius treats much more than only Christian
heresies in his collection (e.g. he has large portions of anti-pagan and anti-jewish polemic). Augustine
omits this material in his own treatise. Furthermore, Augustine uses Rufinus’s translation of
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Eusebius’s Historia ecclesiastica. An unidentified work that Augustine sometimes refers to appears
to be what has become known to us as the Indiculus de haeresibus by Pseudo-Jerome.

Bayha further shows that there is good reason to suspect that Augustine also used Irenaeus’s Adversus
Haereses for particular details of his catalogue (p. 609). It seems that even his opponent Julianus of
Aeclanum provided him with knowledge of heresies. We only know of the Paterniani (haer. 85) from
Julianus’ Ad Turbantium. It might well be that Augustine derived his note on them from his
opponent’s work. Another important source for the description of certain heresies were Augustine’s
experiences with heretic groups in his own North African context (Tertullianists, Abeloites,
Pelagians).

When it comes to Augustine’s specific approach to the genre, Bayha notices — for example — that he
is transparent about the use and evaluation of his sources, but also honest about the limits of his own
knowledge and ability to pass judgment. Another characteristic aspect of his work is the explanation
of Greek (Hebrew and Punic) terms and names to the clerics of Carthage, who probably had only
rudimentary knowledge of this language. In addition, the author shows how Augustine’s depiction of
certain heresies can be explained from his own engagement in theological controversy. For example,
his depiction of Manichaeism is very extensive, compared to the succinctness of other paragraphs.
He also makes historical connections between heresies. He argues, for example, that the Cerdonites,
Marcionites and Appelites paved the way for the dualism of the Manichaeans.

Although the author does a fine job in characterizing Augustine’s own way of writing a catalogue of
heresies, the specificity of his approach might have become clearer had she compared Augustine
systematically with other writers of heresy catalogues.

To conclude, Bayha has written a fine commentary and analysis of De haeribus that is useful to
anyone studying early Christian heresies (or, as some call it, Early Christianities) and their reception
in the patristic era.

Bart van Egmond

BiBouMm, Vianney 111, L’ecuménisme d’Augustin d’Hippone dans la controverse donatiste,
Firenze, Nerbini, 2023, 283 p.

Depuis la seconde moitié du xX°siecle, les études sur le donatisme ont connu un essor extraordinaire.
De nouvelles lignes de recherche ont été explorées, dans le but de reconstruire 1’histoire de ce
mouvement non plus exclusivement a partir du témoignage de ceux qui I’ont combattu et finalement
vaincu. Cela a conduit non seulement a valoriser les documents rédigés au sein du mouvement, mais
aussi a évaluer différemment les sources transmises par leurs adversaires, désormais analysées en
recourant a une « logique du soupgon » qui en permet une lecture moins « naive ». De cette maniere,
des ¢études de grande importance ont vu le jour, telles que les travaux pionniers de William H. C.
Frend' et Jean-Paul Brisson?, et ensuite de Maureen Tilley?, Brent Shaw* et de bien d’autres’. Parfois,
ce désir de réévaluation du mouvement ainsi que le refus d’accepter servilement « 1’histoire écrite

! W.H.C. FREND, The Donatist Church. A Movement of Protest in Roman North Africa, Oxford, Clarendon press, 1952.

2 J.P. BRISSON, Autonomisme et christianisme dans I’Afrique romaine de Septime Sévére a l'invasion arabe, Paris, de
Boccard, 1958.

3 En nous limitant aux titres clés, voir : M. TILLEY, Donatist martyr stories. The Church in conflict in Roman North Afvica,
Liverpool, Liverpool University Press, 1996; EAD., The Bible in Christian North Africa: the Donatist World, Minneapolis,
Minn., Fortress Press, 1997.

4 B.D. SHAW, Sacred Violence: Afiican Christians and Sectarian Hatred in the Age of Augustine, Cambridge, Cambridge
University Press, 2011.

3> Pour une bibliographie constamment mise & jour sur le donatisme, voir <Donatism. Online Dynamic Bibliography,
https://www.zotero.org/groups/donatism> (06/2024)
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par les vainqueurs », a abouti a des exces. Néanmoins, en général, il a entrainé une avancée
significative de nos connaissances sur les auteurs donatistes et, non moins importante, sur les
techniques de controverse du passé. Pour le premier cas, je citerai 1’excellent recueil d’études publié
par Richard Miles en 2016°. Pour le second, je pense surtout au beau volume de Michel-Yves Perrin,
qui consacre une large place aux polémiques qui ont marqué le christianisme africain du 1v® siécle et,
en particulier, au donatisme’.

Une autre branche d’études, en général moins fréquentée, s’est interrogée sur la possibilité de
retrouver dans cette ancienne polémique des idées et des suggestions utiles pour le dialogue
ceccuménique moderne. On s’est donc tourné vers le passé en partant d’intéréts concernant la
contemporanéité, non pas proprement historiques ; je dirais plutot théologiques et confessionnels ou
pastoraux. Une opération en soi légitime, mais non dénuée de risques®, car cela requiert une
conscience méthodologique solide et une vision claire des enjeux.

Comme il ressort du titre, notre Auteur (désormais : A.) a pris cette deuxiéme direction, bien
conscient de se déplacer sur un terrain qui, par sa nature, se préte a une superposition des plans de
lecture. Dés son introduction générale, il expose en effet avec une grande clarté I’objet et la méthode
de sa recherche. Partant du constat que ’homme s’est toujours interrogé sur la notion de salut et sur
le lieu ou elle se réalise, et que, deuxieémement, pour le christianisme, ce lieu c’est l’Eglise, il rappelle
que la notion méme d’Eglise a été particuliérement mise en cause dans le débat africain du 1v® siécle.
C’est justement pour cette raison qu’il a choisi de situer dans ce contexte son enquéte sur
I’cecuménisme d’ Augustin.

Sachant que le concept d’« cecuménisme » ne remonte pas a I’ Antiquité, I’A. en donne au préalable
une définition/interprétation, visant a orienter son parcours de recherche. D’aprés lui, 1I’cecuménisme
serait : « un processus de dialogue entre les églises chrétiennes ayant pour finalité de promouvoir les
actions communes pour réaliser I’unité de 1’Eglise du Christ ... il s’agit d’échanger, de s’expliquer et
de comprendre les points de convergence dans le but de retrouver cette unité ». Les Péres de I’Eglise,
« ayant su maintenir malgré tout une unité substantielle », lui apparaissent ainsi comme « une source
intarissable », et parmi eux, Augustin aurait joué le role fondamental (p. 15-16).

Cela dit, il esquisse un apercu bibliographique des études qui I’ont précédé. Il évoque entre autres la
position de grand équilibre de Lamirande, selon lequel « considérer Augustin comme un prophete de
I’cecuménisme serait anachronique ». Néanmoins, il termine par une déclaration assez tranchante, qui
semble donner le ton du volume : « dans sa condition d’adversaire lucide et loyal des séparatistes
africains, il [Augustin] a beaucoup a offrir au mouvement cecumeénique » (p. 18).

En effet, un peu plus loin, il affirme de facon explicite que son étude se propose de « souligner
I’actualité cecuménique de I’évéque d’Hippone, mais surtout d’illustrer d’une manieére organique les
principes guides qui ont caractérisé son cecuménisme, malgré les obstacles historiques rencontrés
dans I’application de sa méthode » (p. 22).

Pour accomplir cette tache, il suggere un parcours en trois étapes, qui se caractérise par des approches
méthodologiques variées : historique, philologique et exégétique.

Le volume est donc structuré en quatre chapitres, précédés par I’Introduction dont nous venons de
résumer les grandes lignes, et suivis de bréves conclusions, auxquelles s’ajoute une bibliographie
d’une dizaine de pages.

6 R. MILES (ed.), The Donatist Schism. Controversy and Contexts, Liverpool, Liverpool University Press, 2016.

7 M.-Y. PERRIN, Civitas confusionis. De la participation des fidéles aux controverses doctrinales dans I’antiquité tardive,
Paris, Nuvis, 2017.

8 Comme I’avait déja remarqué il y a longtemps E. LAMIRANDE, La situation ecclésiologique des donatistes d aprés saint
Augustin : contribution a I’histoire doctrinale de |’ceccuménisme, Ottawa, Editions de 1’Université d’Ottawa, 1972.
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Le premier chapitre (p. 23-56) a un caractere introductif et vise a reconstruire le contexte qui marque
le début de la controverse entre les deux partis, « catholiques » et « donatistes ». On retrouve ici
I’histoire des dispositions des conciles catholiques et la législation impériale, ainsi que le débat a
distance qui s’engage entre Parménien et Optat de Miléve. La reconstruction de cette premiere étape
de la controverse semble étre tres traditionnelle. Aucun des protagonistes des études les plus récentes
sur le donatisme (auxquelles nous avons fait allusion ci-dessus) n’est mentionné, et I’A. semble
épouser pleinement le point de vue catholique. En ce sens, il est symptomatique qu’il ne discute ni
ne mette jamais en question les dénominations opposées de « donatistes » et de « catholiques »,
comme il est désormais d’usage dans la bibliographie sur le sujet’. De petites erreurs de distraction
lui échappent en parlant de Constantin. Il cite son « édit » de 313 sans évoquer (pas méme dans une
note de bas de page) les débats en cours sur la forme ou la réalité de cette prétendue loi'?, et il affirme
que I’empereur aurait pris la décision « de distribuer des secours aux communautgs les plus éprouvées
par la persécution des circoncellions » (p. 28), bien que les Circoncellions ne soient apparus sur la
sceéne que plus tard, comme 1’atteste I’A. lui-méme (p. 33-34). En revanche, il nous semble qu’il faut
souligner positivement I’insistance sur le role fondamental joué par Optat de Mileve dans I’ouverture
d’un débat entre les deux partis, et aussi I’influence qu’il exerce sur Augustin, dans un rapport de
continuité-discontinuité.

Le deuxiéme chapitre (p. 57-104), a notre avis le plus original du travail, reconstruit la formation
culturelle d’ Augustin, tant en ce qui concerne 1’apport de la culture paienne, notamment rhétorique
et philosophique, que chrétienne. En particulier, I’ A. met justement I’accent sur I’impact de la lecture
de I’Hortensius Cicéronien sur le jeune Augustin, mais souligne également le long apprentissage de
la dialectique, tous deux ayant joué¢ un role majeur dans la définition de son « attitude de dialogue ».
Il examine ensuite 1’apport de la tradition chrétienne, en se penchant, dans les écrits augustiniens, sur
le rappel fréquent du « caractére dialogique de I’autorité du Christ », de ladite « régle d’or »
paulinienne (réfuter les hérétiques dans leur erreur et non dans ce qu’ils disent de manicre
authentique, cf. p. 89-93), de I’ecclésiologie « inclusive » d’Optat de Miléve. A propos de cette
derniere, il insiste avec raison sur le concept de « fraternité », théme qui sera longuement développé
au cours de la controverse et qui est la marque (ou voudrait I’étre) du comportement catholique par
rapport a « la discorde hérétique » (p. 93-103 et 197) !,

Dans le troisieéme chapitre (p. 105-176), exploitant un riche dossier de textes, I’A. s’engage a identifier
les points de convergence théologiques entre I’Eglise catholique et 1’Eglise donatiste. Ceux-ci sont
repérés dans le recours constant de deux partis a I’Ecriture, ainsi que dans le partage de 1’autorité de
Cyprien en ce qui concerne la vision d’une Eglise « communion ». L’A. souligne 4 juste titre que tous
les deux reconnaissent une seule Eglise du Christ, un seul baptéme, un seul salut. Néanmoins, il aurait
fallu mieux préciser que les uns et les autres regardaient ces €léments communs sous des perspectives
différentes, qui ont fini par s’exclure réciproquement (tandis qu’aujourd’hui, lors d’un débat
interreligieux fondé sur des principes différents, on estime que certains de ces €éléments pourraient
entrainer un véritable dialogue cecuménique, comme le suggere Adam Ployd dans un article

% Pour ce qui est de I’importance des dénominations utilisées pour désigner les différents partis concernés, voir T.S. DE
BRUYN, Naming Religious Groups in the Late Roman Empire, in Names and Naming in the Ancient World. Special issue,
Studies in Religion 33 (2004) 147-156 ; B. CASEAU, Christianisation et violence religieuse : le débat historiographique,
in M.-F. BASLEZ (ed.), Chrétiens persécuteurs. Destructions, exclusions, violences religieuses au Iv¢ siecle, Paris, Albin
Michel, 2014, 11-36.

10 Cf. P. SINISCALCO, Intorno al cosiddetto editto di Milano e alla sua genesi, in Archivio giuridico 234 (2014) 5-27; ID.,
L’editto di Milano. Origine e sviluppo di un dibattito, in Enciclopedia Costantiniana, Roma, Istituto della enciclopedia
italiana, 2013, 543-556.

' Mais la prétendue « mansuétude » catholique est sarcastiquement rappelée dans Pass.Donat. 6 ; 12 ; Pass. Marcul. 4,
14 ; Serm. ss. innoc. 5.
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récemment paru)'2. En tout cas, il est correct de souligner qu’Augustin, pas moins que les donatistes,
s’inscrit dans une continuité-discontinuité avec la tradition africaine, patrimoine partagé par les deux
partis, mais décliné de maniere distincte.

Le quatrieme chapitre (p. 177-259), enfin, porte expressément sur « l’attitude dialogique
d’ Augustin », voir sur des initiatives concretes de dialogue a la fois personnelle et collégiale. Pour le
premier cas, on examine quelques exemples d’échanges verbaux ou épistolaires entre Augustin et des
représentants du mouvement donatiste, visant a créer un canal de dialogue et de relation entre
I’évéque d’Hippone et ses collégues de la partie adverse. Ici, I’A. identifie comme distinctive de la
conduite d’Augustin une habileté¢ remarquable dans la confrontation directe avec des évéques
donatistes, comme Fortunius et Emeritus, ainsi qu'une constance inébranlable dans la quéte d’établir
un lien avec I’autre.

Ce qui n’est pas dit, ou du moins pas suffisamment mis en valeur, c’est qu’il ne s’agit pas ici de
rencontres, en personne ou par lettres, dans lesquelles deux sujets cherchent a converger vers un point
de médiation, mais plutot de tentatives de « conversion », de persuader les « dissidents » a rentrer
dans 'unité, tandis que la « Vérité » (avec un V majuscule) est censée étre la propriété exclusive
d’une seule partie, ¢’est-a-dire les catholiques. Une opinion que I’A. semble partager sans nuance.

Dr’ailleurs, I’ordre dans lequel les sources sont analysées est thématique, non chronologique, ce qui
ne permet pas de saisir I’évolution de la pensée d’ Augustin, ni surtout I’éventuelle influence exercée
sur lui par le déroulement de ses rapports avec 1’autre partie.

Il aurait été utile, au contraire, de mieux discerner précisément cette influence, méme dans 1’optique
dans laquelle se place I’A. Un dialogue, en effet, n’est tel que dans la mesure ou il s’ensuit une
transformation chez les deux interlocuteurs. Ce fut précisément ce qui arriva aprés la longue
confrontation entre catholiques et donatistes. En effet, non seulement ces derniers finirent par « se
convertir » (évidemment avec I’apport non négligeable de la contrainte), mais Augustin lui-méme
développera, au cours de ce long débat, des idées qui referont surface dans d’autres contextes
polémiques ou théologique'>.

De toute fagon, I’ordre chronologique est rétabli dans le deuxieme volet de ce chapitre, lorsqu’on
prend en considération les efforts collégiaux qui aboutiront, apres quelques tentatives infructueuses,
a la Conférence de Carthage de 411. Ici, il faut le dire, le réle d’Augustin semble surestimé, tandis
que le grand travail d’équipe réalis€¢ par un groupe tres valable d’évéques africains dirigés par
Aurelius est peu valorisé!'®. De méme, les divergences de position dans 1’épiscopat catholique, qui
émergent des proces-verbaux de la Conférence, semblent presque effacées, et le monde catholique
est présenté comme un monolithe par rapport a I’univers fragmenté des donatiste'>. Une connaissance
plus approfondie de la bibliographie de référence sur le sujet aurait permis de dresser un tableau plus
équilibré et nuancé.

12 Cf. A.D. PLOYD, The Broken Body of the Whole Christ: Augustine’s Totus Christus and Intra-Christian Ecumenism, in
Journal of Ecumenical Studies 58 (2023) 86-98.

13 Voir parmi d’autres M.A. TILLEY, Augustine’s unacknowledged debt to the Donatists, in P.-Y. FUX (ed.), Augustinus
Afer: Saint Augustin: africanité et universalité ; actes du colloque international, Alger-Annaba, 1-7 avril 2001, Fribourg,
Ed. universitaires, 2003, 141-148.

14 Cf. E. HERMANOWICZ, Possidius of Calama. A Study of the North Afvican Episcopate in the Age of Augustine, Oxford,
Oxford university press, 2008; POSSIDIO, Vita di Agostino. Catalogo di tutti i libri, sermoni e lettere del vescovo
sant’Agostino, a cura di E. ZOcCA, Milano, Paoline, 2009, 34-37.

15 Cf. N. MCLYNN, The Conference of Carthage Reconsidered, in R. MILES (ed.), The Donatist Schism. Controversy and
Contexts, Liverpool, Liverpool University Press, 2016, 220-248.
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En conclusion du chapitre, on aborde le recours des catholiques aux autorités civiles et a la coercition
religieuse. Il s’agit d’une question tres délicate, surtout en ce qui concerne I’évolution de la pensée
d’ Augustin, qui passe du refus au consentement.

Les motifs de ce changement d’opinion sont examinés sur la base des sources et reconstitués de
manicre assez correcte. Il reste cependant 1I’impression que 1I’A. éprouve un certain malaise envers ce
revirement d’ Augustin, dont il souligne néanmoins ’attitude résolument dialogique, la volonté de
limiter I’action coercitive, la ferme condamnation et I’exclusion de toute violence (tant de la part de
particuliers que du pouvoir civil).

Le volume se termine par des rapides considérations conclusives (p. 261-266), qui résument les
grandes lignes de I’analyse menée et les résultats atteints. L’A. ici admet que 1’ecclésiologie
développée par Augustin et les comportements qui en découlent ont eu des mérites, mais en méme
temps des limites. Il souligne avec raison que reconnaitre la validité¢ des sacrements des hérétiques et
des schismatiques a conduit I’évéque d’Hippone a un ¢élargissement du concept de fraternité. Il met
aussi en évidence avec justesse la relation de continuité-discontinuité par rapport a la tradition
africaine, a savoir Cyprien et Optat de Miléve, aussi bien que la dimension dynamique d’une pensée
fondée sur la distinction entre 1’Ecclesia qualis nunc et celle qualis tunc, entre la communio
sacramentoroum et la communio sanctorum. 1l est indéniable qu’ Augustin a fait preuve de « patiente
obstination » dans la recherche de toutes les opportunités de rencontrer ses collégues donatistes.
Cependant, il se peut que I’A., dans I’enthousiasme pour son héros, pousse un peu trop loin, en
affirmant que « cette ecclésiologie inclusive signe définitivement le dépassement du rigorisme
traditionnel de 1’ Afrique du Nord » (p. 263). En effet, il ne peut pas se passer de rappeler encore une
fois que « I’un des points d’ombre de son action est le recours in extremis a la force civile » (p. 264).
In extremis, mais ni aléatoire, ni résultat d’une banale erreur de parcours. Augustin a mis beaucoup
d’efforts pour en trouver une justification théologique solide, bien enracinée sur les données
scripturaires, comme I’A. lui-méme le rappelle de maniere adéquate. Il s’agit, donc, comme nous le
disions, d’une question extrémement délicate, qui a produit au fil de temps des lectures et des
jugements tres différenciés.

Bref, apres ce long examen des événements et des sources, malgré beaucoup de suggestions
intéressantes, parmi lesquelles surtout 1’insistance sur la dimension « dialogique », on a I’impression
que I’A. s’est presque totalement identifi€ au point de vue catholique, comme en témoigne d’ailleurs
un langage d’autrefois que les études les plus récentes mettent de c6té (voir par exemple p. 36, sur la
campagne « perfide » de Julien contre le christianisme ; p. 220, sur les évéques catholiques qui
cherchent des arguments incontestables visant a « faire découvrir — aux évéques donatistes — I’erreur
dont il sont victimes » ; ou encore ce que I’A. affirme fermement p. 256 : « Il ne fait pas de doute que
la crainte de la sanction, lorsque la loi est juste, permet d’atteindre ce double objectif de détourner du
mal et d’amener au bien »).

Les termes utilisés par Augustin et par ses contemporains, de part et d’autre, ne peuvent plus étre les
notres. Il serait anachronique de les reprocher aux anciens. C’était 1’usage du temps. Au contraire, il
aurait été fructueux de rappeler précisément les modalités spécifiques de I’ancienne polémique et,
éventuellement, mettre en valeur le taux de nouveauté introduit par Augustin.

Malgré les réserves que nous venons de signaler, certaines coquilles éparpillées dans le texte, et peut-
étre de petits malentendus dans quelques traductions, nous pouvons partager 1’opinion de I’A., en
reconnaissant & Augustin le mérite d’avoir élaboré un modeéle ecclésial de communion ou I’on peut
repérer la présence de signes précurseurs d’un cecuménisme serein et inclusif (p. 265). Cependant, il
serait également nécessaire d’admettre que ces « signes » ne reflétent pas encore une réalité, et surtout
qu’ils ne peuvent pas étre transposés sic et simpliciter a notre époque. Encore une fois, reconnaitre la
distance entre le « déja » et le « pas encore » est I’étoile polaire qui doit guider nos pas, tant dans le
domaine historique que théologique.
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Une étoile qui nous a été révélée par Augustin lui-méme.

Elena Zocca

BURNET, Régis — COURTRAY, Régis — LAGOUANERE, Jérome — RENARD Maguelone (dir.), Du
Jésus des Ecritures au Christ des théologiens. Les Péres de I’Eglise, lecteurs de la vie de Jésus,
Turnhout, Brepols, 2023, 353 p.

Cet ouvrage collectif dirigé par Régis Burnet, Régis Courtray, Jérdme Lagouancre et Maguelone
Renard contient les actes des XX VII® Rencontres Patristiques, tenues les 9 et 10 juin 2021. L’ Avant-
Propos (p. 5-7) des quatre éditeurs rappelle la genése de I’ouvrage et I’introduction co-écrite par Régis
Burnet et Geert Van Oyen (« Du Jésus des Ecritures au Christ des théologiens. Retour sur une
formulation problématique », p. 13-25) en précise le projet : revenir a la lecture des Péres évite les
clivages et impasses des quétes successives d’une vérité christologique, entre exégese, sociologie et
histoire. Les quatorze contributions forment autant de chapitres, rassemblés dans deux sections. Seize
notices iconographiques rédigées par Régis Burnet et Régis Courtray illustrent I’ensemble et font
dialoguer la voix des Péres avec I’imagerie paléochrétienne (11°- VII® siécle).

La premiére partie se place du coté de ’exégese que font les Péres d’épisodes choisis de la vie de
Jésus, qu’ils utilisent pour batir sa figure messianique. Régis Courtray (« Jésus, fils unique de Marie ?
La réponse de Jérome dans le Contre Helvidius », p. 31-58) propose un ¢état des lieux du débat qui
oppose Jérome a Helvidius quant a I’existence de « fréres » de Jésus, en reprenant leurs arguments
scripturaires point par point, avant d’approfondir la position hiéronymienne et de pointer I’enjeu
christologique de cette question initialement mariale. Marléne Kanaan (« Les rois mages et 1’étoile
de Bethléem, d’aprés un manuscrit arabe inédit, I’ Aksimaros et sa Caverne des trésors du Pseudo-
Epiphane de Salamine », p. 61-73) présente une version arabe de I’ Hexaéméron (en arabe aksimaros)
du Pseudo-Epiphane de Salamine, qui joue avec la trame matthéenne du récit de la Nativité en y
entrelacant des développements ou détails narratifs originaux. Frédéric Chapot (« Jésus et la violence.
L’expulsion des marchands du Temple dans 1’exégéese patristique (Mt 21, 12-13 ; Mc 11, 15-17 ; Lc
19, 45-46 ; Jn 2, 13-17 », p. 77-107) met en regard les interprétations patristiques de cette péricope,
littérale (antijuive) ou allégoriques (purifier I’Eglise et I’Ame humaine), puis se penche sur les
explications que donnent Origene, Jérome, Chrysostome et Augustin a cette singuliére violence de
Jésus. Bernard Pouderon (« L’argument de la crucifixion dans la polémique antichrétienne du 11°
siecle (90-170) », p. 111-124) distingue entre les utilisations juive et paienne de la crucifixion et
parcourt les textes qui reprennent 1 Co 1, 23, tant chez les polémistes chrétiens et dans les apocryphes,
que dans les sources paiennes, pour dégager des constantes dans 1’usage qui en est fait : le supplice
est instrument du salut et de la puissance de Dieu, et la malédiction est déplacée de la victime a ses
bourreaux. Aline Canellis (« Une relecture de la Crucifixion par Maxime de Turin (Sermon 37) »,
p. 127-146) poursuit la réflexion sur le théme précédent: elle analyse rhétoriquement et
stylistiquement la maniere dont Maxime convoque notamment 1’épisode homérique d’Ulysse et des
sirenes dans le Sermon 37 (donné en intégralité) pour leur substituer en contrepoint la réalité
théologique de la crucifixion. Rémi Gounelle (« La descente aux enfers et son fondement scripturaire
dans le christianisme antique », p. 149-168) part de la synthése des sources scripturaires de ce
théologoumene établi par Rufin d’Aquilée et regarde leurs résonances patristiques pour dresser un
panorama de ces citations, versets canoniques comme agrapha, et de leur utilisation christologique
et sotériologique. La contribution de Marie-Anne Vannier (« L’interprétation patristique de la
résurrection du Christ », p. 171-181) clot ce cycle sur la mort et la résurrection du Christ, en étudiant
quelques implications de la résurrection quant a la théologie du martyre et a I’eucharistie, tandis que
s’¢largit la réflexion sotériologique. Pierre Descotes (« Un mystere de chambre close : le Sermon 247
d’Augustin d’Hippone », p. 185-200) montre comment, chez Augustin, ’inefficacit¢ du miracle
pourtant patent met en lumicre la maladie de la raison qui les refuse, et révele davantage un « modus
cogitandi » de I’homme qu’un « modus operandi » du Christ. Cette section se conclut sur la figure
de Pierre chez un évéque syro-oriental du 1xX° siécle. Colette Pasquet (« La confession de foi de Pierre
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a Césaré¢e chez Ishodad de Merv », p. 203-211) montre, outre sa dimension christologique, la portée
universelle de cette confession, ceuvre de I’Esprit en Pierre : elle est le fondement de la communauté
des croyants.

La seconde partie plonge au cceur des controverses. Steeve Bélanger (« “Jésus est bien le Christ” :
Exemples de relectures apologétique et polémique des Ecritures par Justin de Neapolis », p. 217-238)
s’intéresse au Dialogue avec Tryphon de Justin, qui, aprés avoir appelé son interlocuteur a la
conversion, déploie une démonstration vétérotestamentaire de la messianité de Jésus a travers sa
préexistence et sa double parousie. Guillaume Bady (« “Lire ne suffit pas : il faut aussi interpréter” :
L’exégeése polémique de Jean 5, 17-19 par Jean Chrysostome », p. 241-268) compare 1’exégese
chrysostomienne de ce passage johannique a celle, non seulement d’Hilaire et des Cappadociens,
mais surtout de Théodore de Mopsueste, en dressant un tableau des arguments employés et de la
démarche herméneutique préchée par 1’Antiochien. Paul Mattei (« La science humaine du Verbe
incarné selon saint Ambroise », p.271-279) relit le De fide et le De Incarnationis dominicae
sacramento pour interroger la position d’ Ambroise dans la tension entre 1’ignorance humaine du Fils
de Dieu et I’omniscience divine du Christ homme. Jérdme Lagouanere (« Quand un néo-platonicien
lit les Evangiles. Le Jésus de Porphyre et sa critique par Augustin », p. 283-305) présente les théses
de Porphyre contre I’incarnation, la divinité du Christ et la résurrection dans le Contra Christianos et
La Philosophie des Oracles, et leur réfutation augustinienne un siécle plus tard. Enfin, Gianluca
Piscini (« La vie de Jésus chez Celse, Hiéroclés et Julien. Réécritures et critiques », p. 309-328)
montre comment les divers types de réécritures antichrétiennes de la vie du Christ sont t¢émoins de la
fine compréhension qu’avaient ces polémistes des enjeux christologiques majeurs contenus dans la
biographie de Jésus.

Ce volume, grace a son parcours a travers genres, régions et époques différents, met en lumiere la
prégnance des questions christologiques dans la réflexion théologique et exégétique des premiers
siecles. Que ces controverses soient issues de I’exégese interne ou de la polémique judéo-paienne,
elles touchent a I’identité méme de la communauté chrétienne antique en interrogeant I’identité de
Jésus, Christ.

Magdeleine Nivault

CHAMBERS, Katherine, Augustine on the Nature of Virtue and Sin, Cambridge, Cambridge
University Press, 2024, X1v-354 p.

Katherine Chambers ha recentemente pubblicato con Cambridge University Press una dettagliata
analisi dei concetti di virtu e peccato nel pensiero di Agostino. Il volume si divide in nove capitoli,
nei quali ’autrice intende mostrare che Agostino non ha mai abbondonato la tradizione filosofica
dell’eudemonismo, secondo cui, nonostante le diverse posizioni tra i suoi esponenti, lo scopo della
vita umana ¢ ricercare la felicita e che ¢ possibile raggiungerla solo vivendo una vita pienamente in
accordo con la propria natura, ovvero una vita virtuosa, in assenza della quale si cade nel vizio e nel
peccato. Anzi, secondo Chambers, solo considerando Agostino un’interprete di questa tradizione
filosofica € possibile comprendere fino in fondo la sua posizione su virtu e peccato.

Nel primo capitolo (“Introducing the Issues”), Chambers evidenzia una lacuna negli studi su
Agostino, dal momento che manca una trattazione complessiva dei concetti di virtu e peccato. Oltre
a colmare questo vuoto, la sua ricerca intende spiegare in che senso la posizione di Agostino su questi
temi abbia rotto con le precedenti filosofie non cristiane e mira a comprendere 1’affermazione di
Agostino secondo cui per essere virtuosi bisogna essere cristiani. Sullo sfondo di queste domande,
I’autrice intende anche affrontare criticamente la valutazione del pensiero politico e sociale di
Agostino, in particolare la supposta impossibilita, sostenuta da parte della critica moderna, per i non
cristiani di raggiungere un certo tipo di giustizia sociale e politica.

Il secondo capitolo (“Political Virtues?”’) affronta il problema appena accennato, in particolare se
Agostino condivida I’idea eudemonista secondo cui non vi sarebbero differenze esteriori nelle vite
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delle persone virtuose da quelle delle persone che si trovano nel vizio. Virtu e vizio, infatti, non
dipenderebbero direttamente dalle azioni, ma dai nostri amori; dunque, sarebbe possibile trovare
azioni virtuose anche in persone sottomesse al vizio. Il problema, dunque, ¢ stabilire se per Agostino
anche 1 non cristiani (quindi sottomessi al peccato e al vizio) possono agire esteriormente in maniera
virtuosa nella sfera politica e sociale. Secondo Chambers, la risposta deve essere affermativa:
Agostino, infatti, pur sottolineando che il possesso delle virtu, compresa la giustizia, ¢ sempre una
conseguenza della fede in Dio, ovvero del nostro corretto amore verso Dio, ritiene sia possibile
compiere azioni giuste anche in assenza di questo amore. I non cristiani, dunque, possono compiere
azioni che esteriormente sono le stesse dei cristiani in termini di giustizia, ma non per questo possono
essere considerati giusti, ovvero in possesso della virtu della giustizia, in quanto le loro azioni non
sono orientate interiormente dal corretto amore verso Dio. Chambers trova conferma della sua
interpretazione nell’esegesi di Agostino di Fil 3, 6-9, Lc 1, 6 (p. 59-65) e di 1 Cor 13, 3 (p. 67-69).

Il capitolo successivo (“Political Vices?”’) affronta una questione speculare a quella appena
esaminata, ovvero se un amore non correttamente orientato verso Dio implichi necessariamente il
compiere azioni contrarie all’ordine sociale e politico, tese a danneggiare ’altro. Chambers, in
particolare, analizza I’amore per il possesso di beni materiali (come nel caso dell’amore degli ebrei
per il benessere materiale), 1’amore per la gloria umana (come nel caso dell’onore ricercato dai
romani) e I’amore per il dominio sugli altri (come nel caso dell’uomo sulla donna o degli adulti sui
bambini). In tutti questi casi, I’amore, non essendo orientato verso Dio, ¢ peccaminoso; tuttavia,
Agostino riconosce la possibilita che persone guidate da questi amori, pur restando nel peccato, non
compiano necessariamente azioni deplorevoli, anzi, a livello esteriore, compiano atti del tutto simili
ai virtuosi.

Le definizioni di virtu e vizio sono 1’oggetto del quarto capitolo (“Augustine’s Definitions of
Virtue”). Chambers intende indagare il rapporto tra Agostino e la tradizione eudemonista in relazione
a questi concetti. Il vescovo di Ippona condivide con gli eudemonisti I’idea che ogni uomo aspiri a
vivere felice e che per farlo sia necessario vivere in pieno accordo con la propria natura, ovvero vivere
in maniera virtuosa. Per Agostino la virtu si identifica con I’amore verso il Dio dei cristiani, motivo
per cui chi venera altre divinita, ovvero tutti 1 non cristiani, non possiede la virtu e non puo essere
realmente felice. Al contrario, il vizio e il peccato sono causati da un amore non ordinato per 1 beni
temporali e inferiori. Agostino, a questo proposito, individua due definizioni di amore: come eros e
come philia. Eros &€ I’amore come passione per cid che identifichiamo come il sommo bene, mentre
philia ¢ la quantita di amore che siamo disposti a mostrare verso cid che riteniamo buono, perché
meritevole e in possesso di un certo valore. Eros per il Dio dei cristiani equivale al possesso della
virtu e della vita felice, mentre eros per le realta temporali e inferiori ¢ indice di vizio e peccato.
Tuttavia, Agostino ritiene che sia possibile amare anche queste realta, mostrando il corretto grado di
philia verso di esse. Il grado massimo di philia, inteso come il modo per unirsi nella maniera piu
stabile possibile all’oggetto desiderato dall’amore-eros, deve sempre essere rivolto verso Dio.
Chambers mostra che Agostino riutilizza questi concetti (la ricerca della felicita, il sommo bene e
I’amore come eros e philia) prendendoli dalla tradizione eudemonista. Tuttavia, il vescovo di Ippona
riconosce 1 limiti di questa tradizione filosofica. In particolare, non condivide 1’idea stoica secondo
cui il sommo bene si identifica con la “virtu della mente”, ovvero la corretta attitudine della mente
verso 1 beni temporali, e quella scettico-ciceroniana, secondo cui la felicita per I’'uomo si identifica
con una continua ricerca della conoscenza, che, perd, non giungera mai al suo completo
raggiungimento. Per Agostino, infatti, il sommo bene € Dio e puo essere raggiunto-conosciuto tramite
I’amore-eros.

Al rapporto tra Agostino e il neoplatonismo, considerato il culmine della filosofia pagana, ¢ dedicato
il quinto capitolo (“Agustine’s Place within the Eudaimonist Tradition”). Il platonismo condivide
molte delle caratteristiche della teologia di Agostino, tra cui I’idea di un Dio trascendente, che dona
la saggezza agli uomini. Tuttavia, rimangono ampie divergenze tra i due sistemi. Per il platonismo,
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la mente umana non ¢ in grado di conoscere la saggezza con le sue sole forze, ma ha bisogno di essere
illuminata dalla Saggezza stessa. In questo modo la mente pud amare (eros) Dio ed essere virtuosa e
felice. Agostino critica la posizione dei platonici per due motivi principali. Da un lato, non hanno una
corretta concezione di Dio, in quanto condividono, di fatto, il pantheon della religione tradizionale
greca e romana. Dall’altro, I’intervento divino ¢ necessario non solo per conoscere la saggezza, ma
anche per giungere alla virtu, impossibile da conseguire con i soli sforzi umani. A questo proposito,
merita di essere menzionato 1’interessante approfondimento dedicato al de libero arbitrio, in cui
Chambers mostra che anche in questa opera giovanile Agostino ha sempre difeso 1’idea che la virtu
sia un dono della grazia di Dio e non una conquista dell’'uomo (p. 200-206).

Il sesto capitolo (“The Life in Accordance with Nature”) approfondisce un altro elemento di
differenza tra Agostino e la tradizione eudemonista rappresentata da stoici e platonici, secondo cui la
vita vissuta in pieno accordo con la propria natura escluderebbe il possesso di altre cose oltre al
sommo bene. Questa posizione ¢ contestata da Agostino. Senza dubbio, 1’amore-eros non puo che
essere rivolto al sommo bene. Tuttavia, I’amore per gli aspetti piacevoli della vita materiale, come
per esempio la salute, non viene escluso a priori da Agostino. Se il nostro amore-eros ¢ rivolto a Dio
quale sommo bene, allora sara possibile amare anche altri beni, non nella loro versione materiale e
quindi peccaminosa, ma in quella immutabile ed eterna.

L’amore-eros per sé e per il prossimo viene affrontato nel capitolo successivo (“Self-Love and
Neighbour-Love”). Agostino ritiene che sia i cristiani sia i non cristiani possano provare questi amori-
eros, ovvero sia le persone virtuose che quelle cadute nel vizio. L’amore per il prossimo, che sia
virtuoso o peccaminoso, non ¢ necessariamente un amore egoistico, ma una forma di benevolenza.
La differenza risiede nell’oggetto del nostro amore: se amiamo noi stessi e il prossimo come realta
terrene, allora il nostro amore-eros ¢ peccato, mentre se ¢ rivolto all’anima, quale realta immortale
ed eterna, allora € un amore virtuoso.

Gli ultimi due capitoli sono dedicati al tema del peccato. In particolare, I’ottavo capitolo (“The nature
of sin”) intende mostrare che Agostino, nella sua indagine sul peccato, non ha abbandonato la
tradizione eudemonista. Il peccato nasce sempre da un amore-eros per qualcosa di temporale, anche
nel caso del peccato originale e della sua trasmissione: 1’uomo naturalmente ama i beni temporali con
una forma di amore-eros che Agostino definisce concupiscentia. La colpa del peccato originale ¢
rimossa nel battesimo, ma rimane la concupiscentia, ovvero un amore diretto verso cio che ¢
temporale. Nei cristiani, questa forma di amore-eros ¢ presente accanto all’amore-eros per Dio.
Questa situazione rende il cristiano continuamente soggetto a cadere nel peccato, ma non fa cessare
il cristiano dall’essere tale: per Agostino si pud rimanere cristiani, ovvero virtuosi, inteso come avere
amore-eros per Dio, pur cadendo nel peccato, a causa della concupiscentia per la quale proviamo
amore-eros per cio che ¢ temporale. In questo modo, Agostino riconcilia le affermazioni
scritturistiche sui giusti, come Zaccaria, con la costatazione che nessuno € senza peccato. Riconoscere
la propria situazione di debolezza e la richiesta quotidiana di perdono tramite la preghiera del padre
nostro permette ai giusti di essere virtuosi pur nel peccato. Questa spiegazione, secondo Chambers,
si adatta perfettamente alla concezione eudemonista abbracciata anche da Agostino. In particolare, i
cristiani hanno un corretto amore-philia verso Dio, in quanto lo riconoscono come 1’unico degno di
lode e in grado di salvarli: in questo modo, i cristiani, quando cadono nel peccato, si affidano alla
grazia e al perdono di Dio affinché ripristini il loro amore-eros verso Dio stesso.

L’ultimo capitolo (“Weakness, Ignorance, and Pride”) esamina la distinzione tra peccati mortali,
commessi per orgoglio, e quelli veniali, commessi per debolezza o ignoranza. I peccati commessi dai
cristiani che continuano ad avere il corretto amore-philia per Dio sono peccati veniali e pertanto
perdonati continuamente da Dio che ripristina il corretto amore-eros di chi chiede il suo aiuto e
perdono. I peccati mortali sono invece commessi per orgoglio e solo i non-cristiani possono
commetterli. Nel caso in cui una persona battezzata commetta questo tipo di peccati, cessa di essere
cristiana in quanto non solo il suo amore-eros non ¢ piu diretto verso Dio, ma non ha neppure il
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massimo grado di amore-philia per Dio stesso. L’orgoglio, infatti, fa credere all’'uomo di non avere
bisogno di Dio per raggiungere la felicita e, dunque, il suo amore-philia non ¢ piu orientato
prioritariamente verso Dio quale fonte di grazia e perdono.

Il volume ¢ privo di un capitolo conclusivo, che, invece, sarebbe stato molto utile per ricapitolare
I’articolata dimostrazione di Chambers. Solo poche righe finali racchiudono il senso dell’intera
ricerca: “Augustine made sense of the meaning of virtue and sin from within the eudaimonist tradition
in ethics” (p. 343).

In generale, ritengo questa ricerca un utile tentativo di comprensione, dal punto di vista filosofico,
del pensiero di Agostino su virtu e peccato. Ho particolarmente apprezzato i capitoli conclusivi sul
peccato, perché offrono una prospettiva ermeneutica innovativa e interessante, collocando la teologia
del peccato di Agostino all’interno della tradizione filosofica eudemonista. A mio giudizio, il
tentativo interpretativo di Chambers ¢ da considerarsi riuscito e utile soprattutto per quanti affrontano
il pensiero di Agostino da una prospettiva prettamente teologica: la loro comprensione del vescovo
di Ippona non potra che uscirne arricchita in complessita e profondita.

Al contempo, segnalo alcune criticita di questa monografia. Il primo elemento ¢ di natura prettamente
stilistica. Chambers ritorna molte volte, in alcuni casi forse anche con troppa insistenza, tramite
riassunti e ricapitolazioni, su quanto gia detto in precedenza. Senza dubbio 1’autrice intende rendere
il suo pensiero chiaro, evitare fraintendimenti e aiutare il lettore a seguire il filo della sua complessa
argomentazione. Tuttavia, a mio giudizio questa eccessiva tendenza a ricapitolare ottiene, in alcuni
casi, I’effetto opposto rischiando di stancare il lettore.

Il secondo elemento riguarda 1’approccio storico al corpus letterario di Agostino. La tendenza di
Chambers ¢ di accostare tra loro opere di Agostino scritte in periodi anche molto distanti della sua
vita. Questo approccio ha sicuramente il merito di mettere in evidenza le linee di continuita all’interno
del pensiero di Agostino in una prospettiva di lunga durata. Tuttavia, avrei preferito una maggiore
contestualizzazione storica dei passi citati. Un simile approccio avrebbe reso piu facile notare
eventuali linee di rottura o evoluzioni nel pensiero del vescovo di Ippona.

Ci0 nonostante, il mio giudizio su questa ricerca ¢ positivo. Chambers offre una chiave interpretativa
personale leggendo la teologia di Agostino tramite la prospettiva filosofica dell’eudemonismo,
un’interpretazione che potra essere utile agli studiosi moderni del vescovo di Ippona.

Giulio Malavasi

CHIARADONNA, Riccardo, Ontology in Early Neoplatonism. Plotinus, Porphyry, lamblichus
(Commentaria in Aristotelem Graeca et Byzantina 9), Berlin — Boston, De Gruyter, 2023, vII-
237 p.

Bien que le terme « ontologie », qui donne son titre a cet ouvrage, soit moderne, R. Chiaradonna en
justifie d’emblée 1’usage appliqué aux principaux auteurs du premier néoplatonisme. En effet,
I’« ontologie » correspond trés clairement a I’objet principal des dix chapitres formant le volume :
une recherche sur les étres et leur structure fondamentale, que cette recherche implique ou non une
référence & des principes situés au-dela de la physique. A I’exception des chap. 4 et 6, qui sont
originaux, les chapitres sont des versions révisées, et souvent augmentées, d’articles de 1’auteur déja
parus. Ce recueil est tres précieux, car il forme ’une des rares publications consacrées a explorer,
sous ses diverses facettes, la réflexion ontologique menée par des auteurs comme Plotin, Porphyre et
Jamblique. Ainsi, les quatre premiers chapitres sont centrés sur I’ontologie plotinienne, les quatre
suivants sur D’interprétation des Catégories, tandis que les deux derniers éclairent comment les
questions ontologiques examinées dans les deux premieres parties sont liées a la connaissance, d’une
part, et a 1’éthique, de 1’autre.

Dans le chap. 1 (« Plotinus on Intelligible Qualities ») de la premicre partie, intitulée « Plotinus’
Ontology », I’auteur (désormais 1’A.) se livre a un commentaire précis d’Ennéades 6. 2. 14, un traité
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qui pose la question de la qualité¢ dans la métaphysique plotinienne. Selon Plotin, la qualité ne fait
pas partie des grands « genres » qui structurent I’intellect. De fait, la distinction entre sujet et propriété
ne peut rendre compte de la structure des étres intelligibles, car au niveau de ces étres, le processus
de spécification a lieu non par 1’addition de quelque chose d’externe a un genre sous-jacent, mais par
spécification interne et différentiation d’une substance qui est a la fois une et plurielle. Ainsi, au
niveau de 1’étre intelligible, la différence entre qualités substantielles et qualités accidentelles devient
caduque. Le chap. 2 (« Plotinus on Demiurgic Causation ») examine le débat entre Plotin, les
aristotéliciens et les épicuriens (voir Diogéne d’(Enoanda NF 155= YF 200) au sujet de la cause
premicre ordonnant le cosmos. Ce débat, qui prend sa source dans le Timée, I’une des principales
sources d’inspiration de Plotin, était particuliérement fervent au 11° siécle, et a joué un réle décisif
dans la conception plotinienne de la cosmologie. Or, Plotin rejette précisément une cause de nature
démiurgique, dotée de raisonnement et de délibération, pour la remplacer par un processus procédant
par dérivation ou émanation a partir de causes intelligibles dont les choses inférieures sont des images
dégradées. Ces réflexions sont prolongées par le chap. 3 (« Plotinus’ Metaphorical Reading of the
Timaeus ») : I’A. y analyse la conception plotinienne de la relation de 1’ame et du corps. Cette
conception est construite, d’une part sur des doctrines et un vocabulaire aristotéliciens (en particulier
I’hylémorphisme aristotélicien), que Plotin critique et réinvestit tout a la fois, de 1’autre sur une lecture
métaphorique du Timée (en particulier 36de) entierement « démathématisée », c’est-a-dire privée de
la référence aux triangles ¢lémentaires platoniciens. Dans cette théorie nouvelle, I’ame n’est pas
située dans le corps mais ses puissances sont reliées avec certaines parties du corps. Le quatriéme
chapitre (« Plotinus on Motion as Activity ») se présente comme un examen de deux traités (Enn. 6.
1 et 6. 3) dans lesquels Plotin rend compte du mouvement des corps. Comme pour la conception de
la relation de 1’ame et du corps, Plotin prend pour point de départ et cadre de sa réflexion une
conception aristotélicienne : le mouvement comme « activité incomplete » (Phys. 3. 2). Développant
une critique interne de la doctrine aristotélicienne, il congoit quant a lui le mouvement comme une
activité au sens plein, compléte du début a la fin a chaque moment de son accomplissement, et
dérivant d’une puissance incorporelle. Le mouvement est ainsi une « forme éveillée » et une « altérité
perpétuelle », par opposition aux formes statiques.

En ouverture de la deuxieme partie (« The Interpretation of the Categories »), I’A. s’intéresse a la
critique, par Porphyre, de la lecture anti-essentialiste de la théorie aristotélicienne de la substance
proposée par Boéthos de Sidon. En effet, selon ce commentateur aristotélicien, la forme est « dans la
matiere » comme un accident dans un sujet, et donc en dehors de la substance. Le chap. 5 (« Forms,
Qualities, and Differentiae: Boethus of Sidon and Porphyry ») montre ainsi que Porphyre développe,
contre Boéthos, une lecture essentialiste de la substance : pour Porphyre (/n Cat. 95. 33), en tant que
constituant de 1’ovcia, la différence est, a son tour, une substance. L’A. met la théorie porphyrienne
en résonnance avec Plotin, Enn. 6. 3. 5 : cet intéressant parallele pourrait refléter les débats au sein
de I’école de Plotin. L’étude sur la réception d’Aristote dans le néoplatonisme se poursuit au chap.
6 (« Universals and Secondary Substances »), qui examine la facon dont les commentateurs
péripatéticiens Boéthos de Sidon et Alexandre d’Aphrodise ont congu les substances universelles et
les substances secondaires : alors que le premier a donné une interprétation particulariste des
Catégories (seuls les étres particuliers sont des substances), le second, peut-étre en réaction, en a
donné une interprétation essentialiste (les substances secondaires sont des natures abstraites existant
dans les étres particuliers). Quant a Plotin (Enn. 6. 3. 9), il adopte un point de vue platonicien pour
critiquer les Catégories, et considere qu’il existe des substances incorporelles qui sont des causes
premicres dont dérivent, par participation, les étres particuliers sensibles. Un appendice sur le
huitieme Stromate de Clément d’ Alexandrie, qui rapporte des doctrines de 1’époque impériale sur les
définitions, jette un éclairage trés important sur I’arriére-plan de la pensée de Plotin. Tirant son
inspiration de I’hypothése d’H. D. Saffrey (« Pourquoi Porphyre a-t-il édité Plotin ? Réponse
provisoire », 1992), selon laquelle Porphyre se serait éloigné de 1’école de Plotin non pour soigner sa
mélancolie, mais pour des divergences doctrinales avec son maitre a propos de I’interprétation des
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Catégories, le chap. 7 (« Genera and Predication: Plotinus, Porphyry, and lamblichus ») montre que
I’Isagoge est étroitement liée aux débats entre les premiers néoplatoniciens, de Porphyre a
Jamblique ; ces débats, qui ont joué un réle fondamental dans le néoplatonisme grec, impliquent tant
la réception des Catégories et de la théorie aristotélicienne de la prédication (comme on I’a déja vu
avec les chap. 5 et 6) que la conception d’une hiérarchie métaphysique. Selon Plotin, étres sensibles
et étres intelligibles ne peuvent étre considérés comme des especes rangées sous le méme genre
commun, car ils sont Aétérogenes ; bien plutot, les genres intelligibles sont des principes causatifs
des étres placés en dessous d’eux. Pour Porphyre, la relation entre le genre et les entités subordonnées
est de I’ordre de la généalogie et d’une hiérarchie graduelle, avec, au sommet les genres qui sont a
I’origine des étres placés sous eux. Cette conception porphyrienne est en partie critiquée par
Jamblique (notamment dans le De Mysteriis), qui substitue au schéme de la généalogie celui de
I’analogie pour expliquer le rapport entre les étres antérieurs et les €tres postérieurs par nature. Avec
la question du rapport entre ovoia, Vndotactg et bmapéic, le chap. 8 (« Essence and Existence ») traite
d’un aspect majeur de 1’ontologie dans le néoplatonisme (en particulier dans le néoplatonisme tardif).
L’A. prend ainsi ses distances d’avec une thése célébre de P. Hadot (« L’étre et 1’étant dans le
Néoplatonisme », 1973) qui veut que certains néoplatoniciens aient fait une distinction métaphysique
— riche de développements a venir dans la philosophie médiévale — entre ce qui serait 1’essence
(ovoia), d’un coté, I’existence (bmocTaoig et Vmopélg), de I’autre. Il semble plutdt que les philosophes
néoplatoniciens traitent vmoctaclg et Vmap&lg comme des notions plus génériques que ovoio et a
méme de rendre compte du statut particulier du premier principe sans suggérer qu’il soit une
substance ou une essence.

La troisiéme partie de 1’ouvrage (« Knowledge and Ethics ») s’ouvre sur une étude consacrée aux
modes d’enquéte philosophique dans le premier néoplatonisme (chap. 8 « Common Conceptions and
Philosophical Enquiry: Plotinus and Porphyry »). Plotin et Porphyre font appel, pour décrire le
processus et 1’enseignement philosophiques, a des « notions » ou « conceptions » communes : 1’A.
montre ainsi que 1’expression utilisée par Plotin, a0poa émPBoAr|, d’apparence épicurienne, est sans
doute plutdét empruntée a Galien (De methodo medendi). Dans un fragment du Contre Boéthos
conservé par Eusebe, Porphyre évoque a son tour la force indiscutable (avoapueiiéktmg) de 1’évidence
tirée de conceptions (£vvowat) pré-philosophiques et de 1’Histoire, qui établissent que I’ame est
immortelle. L’ importance de telles notions communes, en quelque sorte pré-philosophiques, conduit
I’A. a remettre en question la vision du néoplatonisme défendue en particulier par P. Hadot, comme
d’une philosophie essentiellement exégétique, basée sur la lecture de textes faisant « autorité ». Selon
I’A., en effet, une telle conception du néoplatonisme en termes de « philosophie exégétique »
laisserait de coté des éléments essentiels du néoplatonisme comme 1’analyse rationnelle, qui s’appuie
précisément sur les notions communes, mais aussi les désaccords entre les penseurs, moteurs de la
recherche philosophique. Avec ces réflexions, I’A. affronte une question d’Histoire de la philosophie
de trés grande portée, au sujet de laquelle nous nous permettons d’apporter quelques éléments
supplémentaires de réflexion. Il nous semble, en effet, qu’en définissant le néoplatonisme comme une
« philosophie exégétique », P. Hadot entendait d’abord souligner un élément historique fondamental,
a savoir que le commentaire est devenu la forme d’expression philosophique. Pour autant, ses travaux
ont clairement montré qu’il ne prétendait nullement que cette forme d’expression excluait
I’argumentation rationnelle et les débats doctrinaux. Bien au contraire, I’exégese €tait aux yeux de
P. Hadot un « cadre » a I'intérieur duquel se formaient des enjeux philosophiques et se créaient des
concepts nouveaux. La « philosophie exégétique » ne doit donc pas s’entendre comme un cadre rigide
ou inerte, et il faudrait peut-étre envisager dans une optique un peu différente la fagon dont elle
s’articule avec la question, treés justement posée par I’A., des « notions communes », et voir aussi de
plus prés comment elle peut étre reliée aux considérations de Jan Assmann (sur les textes canoniques
vs ’hypolepse) trés brievement évoquées dans ce chapitre en contrepoint des théses de P. Hadot. Mais
c’est 1a, répétons-le, une question de trés grande portée et dépassant de tres loin les limites d’une
recension. Faisant pendant au chap. 7, qui portait sur la hiérarchie des étres chez les auteurs du
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premier néoplatonisme, le chap. 10 (« Ethics and the Hierarchy of Virtues from Plotinus to
Iamblichus ») éclaire la relation entre celle-ci et la question éthique des vertus. Chez ces auteurs, on
peut observer des différences non seulement quant au nombre des niveaux des vertus, mais aussi
quant a la facon dont celles-ci se relient a la hiérarchie des étres. En effet, dans la pensée plotinienne,
I’Intellect posseéde les vertus intrinsequement tandis que I’ame ne les a que de facon dérivée ; les
causes intelligibles sont donc entiérement hétérogenes par rapport a ce qui dépend d’elles. Pour
Porphyre, les vertus « paradigmatiques » situées au niveau de I’Intellect sont des mode¢les supérieurs
qui pré-contiennent les vertus appartenant a ’ame a des niveaux inférieurs ; a ces deux schémes
ontologiques Jamblique préfere celui de 1’analogie entre différents niveaux, dans une structure
verticale.

Au fil des dix chapitres, 1’A. apporte donc des éclairages décisifs sur I’Histoire de la philosophie, en
I’occurrence sur la construction du néoplatonisme en ses débuts. Dans cet ouvrage dense et
convaincant, le lecteur voit trés clairement 1’influence, sur ce premier néoplatonisme, de
I’aristotélisme et du platonisme, bien évidemment, mais aussi de I’épicurisme et du stoicisme ; il voit
surtout que le néoplatonisme est bati sur des discussions serrées avec ces différents courants
doctrinaux. Plus encore, il voit comment les doctrines ontologiques des principaux auteurs du premier
néoplatonisme, et en particulier de Plotin, se sont formées sur des critiques internes a la philosophie
d’Aristote et des commentateurs péripatéticiens (Alexandre d’ Aphrodise ; Boéthos de Sidon) et sur
la réutilisation de cadres de pensée aristotéliciens transformés par le biais de matrices conceptuelles
proprement platoniciennes. L’une des grandes qualités de 1’ouvrage est donc ainsi la description tres
soigneuse de ces processus complexes de transformations conceptuelles, qui permet en particulier de
rejeter toute interprétation du néoplatonisme en termes d’« éclectisme ».

Sophie Van der Meeren

C1PRIANI, Nello, La dottrina antropologica di Agostino. Tra fonti filosofiche e fede cristiana, a
cura di Mattia Antonio AGOSTINONE e Riccardo Ruggero CONTI, Venezia, Marcianum Press,
2024, 318 p.

Dans ce livre, M. A. Agostinone et R. R. Conti ont réuni dix études, qui portent sur les sources
philosophiques de I’anthropologie augustinienne et qui avaient publiées par N. Cipriani entre 1996 et
2021 en italien et en espagnol (toutes les études sont ici imprimées en italien). L’auteur a terminé sa
vie quand livre était en train d’€tre imprimé, et méme s’il s’agit d’une coincidence, cette publication
constitue de fait la récapitulation de plusieurs idées soutenues par 1’ancien professeur de rhétorique
ancienne a I’Institut « Augustinianum » de Rome dans sa prolifique carriere scientifique. La these
centrale de Cipriani est qu’Augustin était un philosophe et un orateur tres instruit dans la culture
romaine de son temps, avant d’étre le protagoniste d’un chapitre des manuels d’histoire de la
philosophie, qui le placent apres Plotin et Porphyre et ont tendance a mettre 1’accent sur les éléments
néo-platoniciens dans les écris d’Augustin. En ce sens, il faut davantage connaitre les sources latines
d’Augustin afin d’apprécier pleinement sa syntheése philosophique et théologique. Cipriani, sans nier
I’impact du néo-platonisme sur le jeune converti a la foi chrétienne, entend en souligner I’originalité;
quand il s’agit de I’importance du corps dans la définition de I’étre humain, dans le développement
de la doctrine morale (par exemple, a propos du mariage, théme auquel Cipriani dévoue un chapitre
de ce livre), ou ’importance de la dimension sociale et politique de la vie humaine, Augustin soutient
des théses qui n’ont pas de parallele chez Plotin ou Porphyre, voire sont niées par les deux néo-
platoniciens. Au lieu d’invoquer seulement I’influence de la Bible et, en général, de la conception
chrétienne de la vie humaine — ce qui avait été fait par son confrere Agostino Trapé —, Cipriani, qui
démontre ainsi de connaitre en profondeur le vaste corpus du philosophe-théologien de Thagaste,
nous invite a lire le livre XIX du De civitate Dei, ou nous trouvons un résumé du traité De philosophia
de Varron. L’ancien rhéteur latin reprenait les idées d’ Antiochos d’Ascalon, le philosophe qui avait
réintroduit une forme de platonisme dogmatique. Par la médiation d’Antiochos, connu selon toute
vraisemblance grace au texte (pour nous perdu) de Varron, Augustin connait non seulement une
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synthése de la philosophie platonicienne qui differe du systeme de Plotin, mais aussi la pensée
d’Aristote. Celle-ci a eu un impact sur la conception augustinienne des plaisirs de la chair, qui ne sont
pas mauvais en tant que tels et qui accompagnent naturellement les activités destinées a la
préservation de I’individu et de I’espece (cf. chapitre 6, « L’influsso di Aristotele sulla concezione
agostiniana del matrimonio », p. 173-195). L’idée est tirée selon Cipriani de 1’éthique aristotélicienne,
méme si la doctrine augustinienne n’est pas identique a celle de ses sources, puisqu’ Augustin ajoute
la notion de concupiscence, absente d’Aristote.

Un autre théme soulevé par Cipriani est celui de la liste des sept arts libéraux — parmi les textes qui
nous sont parvenus, Augustin est le premier a nous en offrir une liste (ces mémes arts, c’est-a-dire :
arithmétique, géométrie, musique, astronomie, grammaire, rhétorique et dialectique, sont cités par
Philon d’Alexandrie dans le De congressu eruditionis gratia dans des endroits différents, mais ne
sont pas réunis dans une liste). Dans un article que j’ai trouvé entiérement convaincant'®, Cipriani
critique une des théses principales du livre d’llsetraut Hadot, Arts libéraux et philosophie dans la
pensée ancienne, Paris, Vrin, 1984. Selon I. Hadot, les opinions d’Augustin étaient tirées des
néoplatoniciens, mais Cipriani expose de maniere convaincante que la source principale est encore
une fois Varron, et que s’il y a quelque chose que le saint évéque tirait des néoplatoniciens, ¢’était
I’idée d’une ascension du monde sensible d’ici vers le monde intelligible de la-haut en vertu des
différents arts libéraux — mais ce mouvement était déja inséré dans une Weltanschauung chrétienne.

En lisant ce livre, nous n’avons pas seulement un exemple excellent de Quellenforschung produit par
un des plus grands experts des écrits de 1’évéque d’Hippone de ces derniéres décennies, mais aussi
une contribution qui nous permet de mieux apprécier 1’originalité argumentative d’ Augustin. En effet,
méme lorsqu’il reconstruit avec précision les sources de la pensée augustinienne, Cipriani démontre
que la philosophie et la théologie de saint Augustin ne sont pas identiques a la somme des théses qu’il
avait lues dans ses sources : le tout n’est pas la simple juxtaposition de ses parties. Les exemples de
la définition de 1’étre humain, qu’on retrouve chez Varron, ou de 1’idée que les plaisirs sensibles ne
sont pas négatifs en eux-mémes, sont proposées dans une conception du monde qui n’est plus celle
d’Aristote ou d’Antiochos d’Ascalon.

En conclusion, il faut remercier Agostinone et Conti qui nous donnent la possibilité d’apprécier dans
un seul volume trés soigné la reconstruction de I’anthropologie augustinienne que Cipriani a proposé
dans ses études tres détaillés.

Luca Gili

DE SAXCE, Anne, Saint Augustin et la langue des affects, Paris, Vrin, 2024, 240 p.

This compelling book examines the notion of affectivity in Augustine’s corpus, offering a careful
analysis and interpretation of its place within his broader intellectual project. Anne de Saxcé begins
by laying out the essential terminology, distinguishing emotions, passions and affects and their
relation to one another. She then situates Augustine’s idea of affectivity within the intellectual
tradition in which he wrote and shows how Augustine both appropriated and departed from Stoic and
Platonic theories of affectivity to develop a unique, Christian understanding of affective life. Against
models which established a dichotomy between body and soul, will and intellect, Augustine put
forward a novel, affective notion of truth in which the will no longer stands as servile to the intellect
(p. 19-20). For Augustine, emotional life is both an expression and remedy to human weakness (p.
31). De Saxcé nevertheless points out that we should not reduce the Augustinian conception of the
affects to his conception of the will and morality. Without denying the role of grace in making
possible the submission of passions for human salvation, she argues that we should not see these
passions as equivalent to concupiscence. She finds that Augustine typically speaks about emotional

16 N. CIPRIANI, Sulla fonte varroniana delle discipline liberari nel De ordine di S. Agostino, in Augustinianum 40 (2000)
203-224, réimprimé dans ce volume p. 103-125.
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life not in relation to sin but to human beings’ universal desire for happiness (and thus to human
existence itself). The problem is no longer prevailing over the affects but comprehending how they
may steer our search. De Saxcé acknowledges that the affects are signs of desire, and that Augustine
links affectivity to moral questions by means of the theme of ordo armoris. However, she posits a
broader analysis of Augustinian affectivity, beyond its link to the ordo armoris, and within the view
instead that the affects communicate the very relationship between affect and will (p. 33).

The book is structured into four thematical chapters, each addressing a distinct aspect of Augustine’s
treatment of affectivity. The first chapter, “Une Stylistique des Affects”, is concerned with
Augustine’s use of language to mark the affects. De Saxcé begins with Augustine’s earliest
Cassiciacum dialogues, and puts into focus the narrative references to the affects, where the
participants of the dialogues show an intensity and even excess of various emotions — of fear, anger,
shame, pain, joy, and laughter. She finds in the dialogues the seeds of Augustine’s definition of
happiness which is fully manifest in the Confessions as joy in the truth. Without recourse to the
language of the psalms, the dialogues present the same intense emotion regarding his conversion
experience, but in an open-ended, not-yet-understood form (p. 47). De Saxcé then turns to
Augustine’s later works, the Enarrationes in Psalmos, to examine his distinctive notion of the
affective expression of thought in order to reach God. She puts forward examples where Augustine
writes in such a way that it is affectivity that makes the interpretation of a particular psalm possible.
For Augustine, the affects are not images or signs of something else, but the meaning or truth of the
psalms’ interpretation is understandable through affectivity. De Saxcé finds that Augustine’s aim here
is ultimately to share love of truth with the audience. She refers to a line from Augustine’s De
catechizandis rudibus concerning the power of the soul’s emotional compassion (animi compatientis
affectus): that teacher and audience become one when they are all moved by the words of the teacher.
For Augustine, knowledge of the truth is an experience, lived in a mode of affectivity, of love. But
not necessarily, for de Saxcé, of caritas. She finds that the affectus animi suffices to account for the
communion of speaker and listener and Augustine thus presents a reconsideration of what eloquence
is (p. 62). Here the prologue of De doctrina christiana, which contains Augustine’s consideration that
human beings are tied together in a knot of charity (nodo caritatis), allowing us to learn from one
another, is not mentioned.

De Saxcé remarks that we should not take the affective dimension of language so far that little to no
words are needed to express thought. However, her call to reduce the Christological perspective from
Augustine’s affective notion of truth, lest we lose sight of the affective character of language or the
sense of language itself as eloquent, is slightly more challenging (p. 54). She does mention at the
outset of the chapter that, for Augustine, the language he uses exists in reference to the Word, the
inner teacher, which establishes an emotional relationship of love, caritas, between himself and those
he teaches (p. 35-36). We might say perhaps that we do not need to render caritas unnecessary, and
indeed she does not in the rest of the book, in order to highlight that the affects are to be seen as the
language or expression of that caritas, expressions of divine grace working on the human will.

In the second chapter, “La Dramatique Affective”, de Saxcé studies the lines of movement between
different affects and what they say about human desire and will. Hereby, she hopes to gain a fuller
view of an affective language in Augustine, its place in the search for happiness and its capacity to
be a confessing word. De Saxcé shows that, just as affects are the reason behind the psalmist’s words
in scripture, so are our various expressions of joy and despairing or hopeful groans not signs of our
human weakness but the correct expressions of those who recognise their infirmity and who confess
to God. Joyful confession of praise too is not a sign of praise but its affective form. Overall, truth is
not only discovered affectively but the language that is used to express this discovery, the confessio,
is an affective language.

De Saxcé dedicates attention to expressions of human affectivity not articulated in verbal form. She
begins with jubilation, the inability to express one’s joy in words and yet spontaneously bear witness
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through the voice what one conceives within. De Saxcé¢ argues that, if words are exceeded in the act,
this does not call into question the capacity of the affects to signify what is conceived. She points out,
following Jean-Louis Chrétien, that the joy of jubilation exceeds verbal language but, in our
confrontation with the ineffability of God, “I’indicible n’est pas I’inexprimable” (p. 79). It is an
expression of joy conceived within and this is made because of the interior word, the voice of Christ,
resounding the truth within. As de Saxcé notes, for Augustine, jubilation would not be complete
without the participation of the body, the carnal voice, in the movement of the soul towards the truth.
But there also cannot be a cry of joy without reference to or the precedence of the silent word within.

There are other indications that Augustine considers the affects, even ‘bad’ affects, to play a
significant role in our search for the uita beata. For example, although he considers the absence of
fear to be a sign of happiness, following Eccl. 1,16, Augustine grants fear an important propaedeutic
role, necessary on account of the habit of sin. The fear of losing that which should not be loved is
transformed into a respectful fear of losing that which alone should be loved. The former begins to
be reduced when it becomes fear of God, the only one whom we fear because of loving him. Chaste
fear is, in love, the fear of losing that love. The affects can renew and nourish us and are even essential
for maintaining hope in future happiness. In this way, de Saxcé finds that in Augustine there is a
certain sweetness even in tears and, further, there is not necessarily an opposition between crying and
laughter. In groaning, laughing or crying, the desired happiness expressed through the affects is
already experienced in a certain way. There is joy, because the affects are only possible through the
gift of joy.

De Saxcé’s analysis shows throughout that it is hope that allows us to understand the complex
interactions between the affects, which all together form an affective language, and hope that makes
good or bad affects. She finds that the affects, if they are true, express the paradox of human
impatience for the eternal reality, the very expression of our temporality and the “tension towards”
that characterises our existence (p. 91). This impatience reveals our hope, since our sighs, moans and
tears, when they occur out of love for God, signal not only a feeling of dereliction but of joy that is
desired, hoped for and anticipated. We sigh, moan, cry and laugh after happiness. These affects reveal
the anxiety of our desire and an acknowledgment of the poverty of our human condition, our misery,
which at the same time is borne in hope of one day becoming righteous. Bad or servile affects, on the
other hand, cannot express anything beyond themselves. De Saxcé thus shows effectively how “la
structure méme de I’affect exprime la maniére dont celui qui est affecté se rapporte a la verité” (p.
88). This is clear in the vocabulary too. It is not the use of specific words that makes Augustine's
language affective but the affects rather determine the meaning of the words.

The affects reveal our desire, not in a static way but dynamically, as if expressing a not yet constituted
desire. It is through the groan, the tears and sighs that we know if our desire (and therefore our will)
is good. Indeed, central to her argument is the idea that our interpretation of affectivity in Augustine
should not be too focused on the ordering of the will in relation to the good. We should not hold that
the division between good and bad affects is based on the sovereign good, but that affectivity
manifests the sovereign good, and through the mediation of the affects we are afforded a means
towards the answer to the search for happiness.

De Saxcé moves on to her next chapter “Affects et Temporalité”, which uses Augustine’s conception
of memory and time to analyse the emotions of past, present and future. Starting with memory, she
presents an argument, in Augustine, for the importance of rumination in the search for the happy life,
including rumination on the affects. This rumination gives rise to an entirely new affect and therefore
takes part in the peregrinatio of human existence closer towards what it seeks. As de Saxcé notes:
“L’homme augustinien, dans la mesure ou il est un étre affecté, puise dans sa mémoire pour trouver
plus grand qu’elle” (p. 126). Of such ruminative affects, de Saxcé analyses regret, remorse and shame
and offers enlightening analysis of these through episodes in the Confessions of Augustine’s cry “Late
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have I loved you, Beauty so ancient and so new” (conf. 10,27,38) and of the pear theft from the second
book.

In terms of present affects, de Saxcé examines the idea of human beings’ misery as a condition of
existence, reflecting our desire for happiness, and relates it to God’s misericordia. Her subsequent
analysis of sweetness (suauitas or dulcedo), is considered in relation to expectation as the necessary
quality of the very hope in the happy life. She dedicates much attention to “la douceur” but it is
unclear whether she considers it an affect or disposition, especially when she relates it to meekness.
She concludes that to be meek is to be made sweet or gentle by God’s mercy, and to acknowledge as
such. This means that one does not take credit for one’s goodness nor rebel against what one endures.
It is a patience when one is pressed. Our meekness also seems to affect whether God’s justice, which
is always sweet, is sweet to us.

In terms of affects which tend towards the future, De Saxcé does not find in Augustine an alignment
of hope only with expectation and with the soul’s forward tension, but sees hope as supporting the
whole temporal unfolding of human existence, from memory to expectation. The argument that has
been implicit throughout is made explicit in the third chapter: it is hope that allows the will to be
formed according to the good in the ordo amoris and as such is it the “apyn” of the affective life (p.
162). De Saxcé holds that we express affect because we desire and it is possible to do this only
because of hope. Hope thus rests as the basis of desire and thereby of the affects. This is why groaning
without hope may sound the same as groaning with hope, but expresses a completely different inner
attitude and relation to the truth. Hope guides the search, guides human existence and is what
constructs emotional life and allows us to understand its scope. This hope itself springs from a
mysterious joy, not belonging to the human soul and yet alone igniting and appeasing its desire for
happiness. De Saxcé sees Augustinian restlessness as animated and structured by this hope, a hope
unseen, which arouses a movement and progression of the entire existence of a person towards an
unknown happiness. In this sense, restlessness is seen in a positive light, rather than a defect, although
there is still an anxiety surrounding this restlessness, a worry of turning away from God.

In the final chapter, “La Communauté Affective”, de Saxcé shows how hope and charity come
together in human relationships, especially in friendship. She finds that Augustinian friendship offers
a unique form of affective communion, lived in a shared love of God and hope in the uita beata. This
affective dynamic plays out in the same way as the attachment to truth which orientates all existence.
For Augustine, because there is a fraternity of all human beings, a communion in praise, it is possible
to open oneself to another as to a friend. The sense of fraternity allows us to support each other
mercifully (pp. 210-215) and without anger or condemnation (pp. 205-210). But in friendship caritas
flourishes and allows us to support each other with a particularity, a freedom of election, based not
only in shared hope but a certain sweetness, a benignitas iucundissima. There is a striking similarity
here that could be drawn to Augustine’s thoughts on laughter (pp. 109-110) and the extent to which
Augustine recognizes a certain charm (delectatio) in temporal things which may even distract the
mind from eternal reality.

Overall, Anne de Saxcé offers an illuminating exploration of Augustine’s treatment of affectivity,
meticulously navigating his engagement with classical traditions and highlighting his departures and
innovations. Each chapter builds on the previous one, creating a cohesive argument that reconciles
the linguistic, temporal, and communal dimensions of affectivity in Augustine’s work. The author
successfully brings the affects to the fore in Augustine’s thought and challenges on numerous
occasions how we standardly read or interpret his conception of affective life. Her perspective carries
much depth and is often presented in a highly compact and nuanced way which requires careful
reading. This is supported by thorough and systematic analyses of his texts. As a small note, the
author refers to a work of Augustine’s as Quaestiones in Genesim (p. 17), which may have been
intended to reference one of his De Genesi commentaries, and also attributes the dedication of De
catechizandis rudibus to Adeodatus instead of Deogratias (p. 63). However, these two minor
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inaccuracies in no way detract from the impressive quality of de Saxcé’s work. Her study contributes
significantly to both Augustinian studies and the broader field of the philosophy of emotions,
companiable with contemporary scholarship which calls for increased attention to Augustine’s
affective thought.

Christina Turner

DE TEMMERMAN, Koen — VAN PELT, Julie — STAAT, Klazina (eds.), Constructing Saints in
Greek and Latin Hagiography. Heroes and Heroines in Late Antique and Medieval Narrative
(Fabulae. Narratives in Late Antiquity and the Middle Ages 2), Turnhout, Brepols, 2023, 182
p-

Ce livre fait suite au colloque « Holy Hero(in)es. Literary Constructions of Heroism in Late Antique
and Early Medieval Hagiography » qui s’est tenu a I’Université de Gand en 2016 et qui s’inscrivait
dans le cadre du projet « Novel Saints. Studies in Ancient Fiction and Hagiography ». Le volume se
place ainsi dans une perspective récente et résolument littéraire, qui propose d’analyser
I’hagiographie comme récit. L’angle choisi est, plus précisément, 1’étude de la constructive narrative
qui fait du saint un héros ou une héroine, ce qui passe par ’analyse des techniques utilisées et par une
remise en question de la vision stéréotypée du saint comme personnage moralement parfait.

Apres un premier chapitre introductif de Koen De Temmerman, « Saints, Narratives, and Hero(in)es :
Scholarship, Definitions, and Concepts », qui fournit un excellent état de la question et une
présentation tres claire des enjeux de 1’étude, viennent sept chapitres consacrés a des cas particuliers,
issus des communications du colloque.

Le chapitre 2, « Saints and Secondary Heroes in Byzantine Hagiography », de Stephanos
Efthymiadis, dresse une typologie des personnages secondaires dans 1’hagiographie byzantine. On 'y
retrouve quatre roles : I’opposant, qui fait du saint un héritier des martyrs, le proche, famille ou ami,
dont I’histoire est entremélée a celle du héros, le héros secondaire autonome, personnage central
d’une digression ou d’un récit enchassé, et 1’hagiographe lui-méme qui narre parfois ses propres
aventures. Méme si les héros secondaires rentrant dans les trois dernieres catégories sont eux-aussi
des figures de sainteté, ils n’ont pas de culte attesté et servent surtout a rendre plaisant le récit. Ainsi,
ils permettent avant tout de faire de 1’hagiographie un divertissement édifiant.

Dans le chapitre 3, « Rhétorique de I’éloge et construction des modéles de sainteté dans
I’hagiographie africaine (11°-VI® siecles) », Sabine Fialon propose de s’arréter sur un vaste corpus de
Passions d’Afrique du Nord afin d’étudier I’influence de 1’éloquence épidictique sur la construction
des modeles de sainteté. Apres avoir rappelé que le contexte de lecture de ces textes est proche de
celui de la laudatio funebris et que les auteurs des Passions affirment écrire des éloges, elle montre
que, pour s’adapter aux martyrs, la structure du panégyrique subit des inflexions, ainsi que I’influence
d’autres genres proches, comme la Vie. Les Passions sont donc des éloges, mais bien plus aussi, ce
qui montre la culture des hagiographes.

Le chapitre 4 de Anne Alwis, intitulé « Listen to her : Rewriting Virgin Martyrs as Orators in the
Byzantine Passions of St Tatiana and St [a », s’intéresse a I’évolution de la présentation de ces saintes
au milieu et a la fin de la période byzantine. Des composantes essentielles de la présentation d’une
martyre, telles la sexualisation du corps et la description de la beauté physique, sont abandonnées au
profit d’une transformation de ces femmes en oratrices. Cette métamorphose sert des buts
théologiques, pendant la crise iconoclaste pour Tatiana, ou politiques, en faveur d’ Andronikos II
Paléologue pour Ia. Cela montre a quel point I’hagiographie est un genre qui évolue et qui s’adapte,
ici, au golt pour I’argumentation et pour 1’art du langage de la société byzantine.

Piet Gerbrandy, dans le chapitre 5 « Fail Again. Fail Better. Notker Balbulus cum suis on the
Impossibility of Writing the Life of Gallus », propose d’utiliser les théories littéraires du XX° siecle
sur la polyphonie pour décrire le prosimétre consacré a saint Gall que Nokter et Hartmann composent
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au IX° siecle. Insistant sur la difficulté de I’écriture et faisant apparaitre de multiples voix et genres
dans le texte, les auteurs miment le voyage du saint, faisant de la lecture un rituel, et rendent hommage
a la complexité du monde. Ce mélange atypique, entre sérieux et humour, révele I’ampleur du travail
littéraire de I’hagiographe tout en expliquant la diffusion limitée du texte.

Le chapitre 6, de Markéta Kulhankova, « Character Types and Characterization in Byzantine
Edifying Stories », offre une comparaison des stratégies narratives employées pour décrire des types
de personnages, le Pére du désert, la Folle et le Pécheur repenti, dans trois collections d’histoires
édifiantes grecques. Il en ressort que 1”Histoire des Moines en Egypte se concentre sur les portraits
d’ascetes afin d’instruire des moines, que I’ Histoire Lausiaque propose une variété de chemins de
sainteté adaptés a un public mondain et que le dossier autour de Daniel de Sketis montre moins des
personnages que des intrigues, qui sont elles-mémes 1I’élément édifiant. Ainsi, I’enseignement de ces
collections de récits repose sur des stratégies différentes, adaptées au contexte de réception.

I n’est pas aisé d’écrire la Vie d’un saint médecin, ainsi que 1’expose Christian Hogel dans le chapitre
7, « Money and Sainthood. Doctor Saints as Christian Heroes ». En effet, les hagiographes se trouvent
dans une situation ambigué quand ils veulent aborder les guérisons, entre valorisation de la formation
médicale et dimension miraculeuse. La solution récurrente est de faire des saints médecins des
anargyrioi, des « sans argent », ne demandant pas paiement pour les guérisons effectuées, ce qui les
détache de la dimension concréte de la profession. Cependant, ces Vies s’arrétent malgré tout
longuement sur les questions financieres, ce qui peut étre interprété comme une manicre d’inciter les
gens riches a donner de 1’argent a des ceuvres médicales chrétiennes.

Enfin, Virginia Burrus, dans le chapitre 8, « An Unstable Heroine. The Life and Lives of
Constantina », s’arréte sur les différentes présentations de Constantine, la fille de I’empereur, dans
quatre textes hagiographiques de 1’ Antiquité tardive. Elle montre que, loin de s’attacher a la réalité
historique, ces ceuvres offrent toutes des visages différents de la sainte, tantot patronne évergete,
proche des modeles de piété familiale classiques, tantot domina oratrice, championne de I’ascétisme
et du monachisme. Ce portrait kal¢idoscopique met en lumicre les différentes couches
d’intertextualité et I’invention littéraire qui prévaut dans la création de cette héroine hagiographique.

Ces ¢tudes soulignent avec beaucoup d’efficacité I’importance du travail de construction narrative
fourni par les hagiographes, mettant a mal 1’opinion encore répandue selon laquelle I’hagiographie
serait un genre pauvre, et elles invitent a faire se rencontrer encore plus largement narratologie et
¢crits sur les figures de sainteté.

Florence Bret

DOLBEAU, Francois — DULAEY, Martine (dir.), Sermons Dolbeau 11-20 (Bibliothéque
augustinienne, (Euvres de saint Augustin. 10° série, 77/B), Paris, Institut d’Etudes
Augustiniennes, 2023, 507 p.

DOLBEAU, Francois — DULAEY, Martine (dir.), Sermons Dolbeau 21-25 (Bibliothéque
augustinienne, (Euvres de saint Augustin. 10° série, 78/A), Paris, Institut d’Etudes
Augustiniennes, 2023, 489 p.

Between 1989 and 1998 Francois Dolbeau discovered no less than thirty-one Augustinian sermons
that had not been previously known or only in an abbreviated or reworked form. His most spectacular
discovery was that of twenty-six sermons in a single 15™-century manuscript (Mainz, Stadtbibliothek
19), still considered one of the most important discoveries of Augustinian sermons of the 20™ century.
Since their discovery and publication (in separate journal articles and in a volume gathering the
twenty-six Mainz sermons),!” these thirty-one so-called Sermones Dolbeau — and particularly the
Mainz sermons — have garnered considerable scholarly interest and have been the object of countless

17 F. DOLBEAU, Augustin d’Hippone, vingt-six sermons au peuple d’Afrique, Paris, Institut d’études augustiniennes, 1996
(reprinted in 2009).
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studies. It is no exaggeration to state that the study of these texts has significantly influenced our
understanding of Augustine’s preaching and of religious life in Late Antique North Africa.

Yet, despite the importance of the Dolbeau Sermons, a comprehensive French translation of the entire
series still does not exist (even though full translations in English, Italian, Spanish, and Dutch are
already available). Since 2020 a group of (mainly French) specialists in Augustine’s preaching has
teamed up, under the direction of Francois Dolbeau and Martine Dulaey, to fill this gap. A total of
four volumes containing the thirty-one sermons has been planned: BA 77/A (ss. Dolb. 1-10 [2020]),
the two vols. under discussion here (77/B [ss. Dolb. 11-20] and 78/A [ss. Dolb. 21-25]), and a final
vol. containing ss. Dolb. 26-31 (not yet published). Together these volumes inaugurate the tenth sub-
series of the Bibliotheque Augustinienne, which is devoted to Augustine’s Sermones ad populum.

The two newly published volumes present fifteen of the twenty-six Mainz sermons, namely
(according to the Maurist numbering): (BA 77B) ss. 90A, 354A, 159A, 352A, 283 auct., 72 auct.,
110A, 306E, 130A, 14A and (BA 78A) ss. 159B, 341 auct., 374 auct., 360A-B. These sermons focus
either on a particular theme (e.g. love of God and neighbour; the good of marriage; the value of
penitence and good works; how to honour your parents and family), on a Biblical pericope, or on the
liturgical celebration of saints or martyrs. The sermons in B4 78A seem to have been preached not
long one after another, during the Winter of 403-404.

The structure of the two volumes mirrors that of B4 77/A: each sermon is preceded by a separate
introduction discussing the text’s (presumed) date, liturgical context, structure, and contents. The
Latin text and French translation are accompanied by a concise critical apparatus (mostly listing
readings of the Mainz codex that were not accepted by the editor and conjectures proposed by other
scholars) and a series of footnotes (mostly identifying parallel passages in Augustine’s oeuvre and
Bible quotations). An extensive series of notes concludes each volume, which elucidate obscure
passages, discuss thematic aspects of the sermons, or comment on particular historical and liturgical
references in the texts. The translations were conceived via the same modus operandi as for BA 77/A:
each sermon was translated by one member of the team, whose translation was subsequently revised
and annotated by one or more other members. In parallel, for each sermon Dolbeau has revised the
Latin text of his earlier editions and updated the critical apparatus, mainly by including conjectures
proposed by other scholars, in this way establishing these volumes as the new Latin reference text for
ss. Dolb. 11-25. The meticulous methodology followed for the translation and annotation of the
sermons as well as the close collaboration between the sermons’ editor, translators, and annotators
has led to a remarkable cohesion between the original texts, the French translations, and the paratexts
of the volumes. The carefully edited Latin text, outstanding translations, and insightful explanations
make these two volumes a worthy successor to B4 77/A and an indispensable instrument for scholars,
students, and anyone interested in Augustine’s preaching. Both volumes will certainly provide a solid
foundation for further research on the Dolbeau sermons.

Nicolas De Maeyer

DuPONT, Anthony — VILLEGAS MARIN, Raul — MALAVASI, Giulio — CHIRIATTI, Mattia Cosimo
(eds.), Sancti Viri, ut Audio. Theologies, Rhetorics, and Receptions of the Pelagian Controversy
Reappraised (Bibliotheca Ephemeridum Theologicarum Lovaniensium 326), Leuven, Peeters,
2023, 1x-385 p.

Beware! The title of this collection of studies is ambiguous, if not even (intentionally?) deceptive. As
we are told in the Preface (IX) it is a phrase from pecc. mer. 3.1.1 referring (in the genitive singular)
to Pelagius himself, but thanks to the niceties of the Latin language, without context it could equally
be understood as nominative plural encompassing the whole choir of the followers of Pelagius and
his thought. That is latter was the intent in the choice of title is indicated on the back page of the
jacket: “So how, then, did Christian authors who were considered pious and holy in their own day
become the arch-heretics of Western Christianity?”. Indeed, the massed plurals in the extended
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subtitle prepare us for a foray that takes us far beyond the tidy accounts of Pelagianism to which our
manuals treat us. From Augustine’s grappling with the diversity of “Pelagian” opinions in his first
answer to the “Pelagians” (pecc. mer.) to the charges and counter-charges of “Pelagian!” that resound
down the centuries in theological discourse even to today, one thing is clear: tot Pelagianismi quot
homines Pelagiani. The present volume is a collection of seventeen studies that originated (we learn
p.1) in a conference held in October 2021 in Barcelona, in the aftermath of the traumatic pandemic.

Following an introductory essay by O. Wermelinger (see below) the studies are divided into three
“blocks”: 1. Theologies — Christ, Grace and Sin; II. Rhetorics — Heresiology, Polemics, and
Correspondence; III. Receptions — Textual Transmission and Theological Recuperation. (The
meaning of “Correspondence” in II escapes me, but it does not refer to “Letters”.) At the close there
is an “Index of (modern) authors” (367-372), and an “Index of Early Christian Writers” (393-385),
both very useful in such a diffuse volume. Given the extent and diversity of the studies I confine
myself here to listing them, expanding the titles where necessary when these do not fully indicate the
content of each study.

Otto Wermelinger: “New Research on Pelagius, Caelestius, and Julian of Aeclanum” (1-21). This is
a very concise review of the course of the debate to 418 and an account of the major contributions to
research in recent years. Special mention must be made of the second part of the article: “Scripta
Pelagiana” (13-21). This offers a status quaestionis on the writings of the main authors in the dispute.
Some anonymi are also included here, but for a fuller picture we are referred (13-15) to other lists.
That Rufinus the Syrian “most probably” brought the Vulgate text of Paul to Rome in 399-400 (8) is
no longer tenable. Latest research on the origin of the Vulgate offers a far more complex picture than
we might suspect from here (at 8, line 4: correct “not critically” to “now critically™).

Anthony Dupont: “Augustine’s anti-Pelagian appeal to Ambrose’s exc.Sat. 2,6; in psalm. 48,8,1; and
in Luc. 1,36-37 reconsidered” (25-43). There are significant differences in the teaching of the two on
sin in the human condition, and the elements of Augustine’s teaching may be detected in Ambrose’s
thought, but where Augustine finds confirmation of his opinion in Ambrose, the meaning of the texts
is stretched in an Augustinian direction.

Jonathan P. Yates: “Polemics in a Pastoral Guise: Scripture in Five North African Epistulae of 416
CE” (45-66). The letters examined are epp. 175-179, to Pope Innocentt, Hilary of Narbonne (southern
Gaul), and John of Jerusalem. A passing warning in ep. 177,2 that the Pelagians were already in Rome
(as if the Pope needed to be informed) indicates the concern of these letters, namely, the need to
confront them at ground level.

Joshua M. Evans: “The Strange Flesh of Christ? Rival notions of Christological Heresy in the dispute
between Augustine and Julian” (67-89). Julian maintains that Augustine’s elimination of
concupiscense from the body of Christ results in the Saviour having a flesh that is quite dissimilar to
ours. The implications of this for Christology are explored.

Mathijs Lamberigts: “Julian of Aeclanum on God’s grace and mercy” (91-108). The concern
addressed in the study can be summed up in a question (100): “How can God condemn his own
creative activity par excellence, the babies, while he condemns the sins of adults?”

Andrew C. Chronister: “Heresiology and Reality. Is Augustine’s Portrayal of Pelagius’s and
Caelestius’s Relationship and Views on Grace Accurate?” (111-132). The study examines how the
relationship between Pelagius and Caelestius is presented in the debate. Augustine began to name his
opponents in 414 (113); Orosius was the first to connect the two. In gest. Pel. they appear as teacher
and disciple (114). Does this characterization of their relationship reflect the early connection
between the two, or is it a later invention? Chronister argues that while there was already a close
“connection” between the two at the beginning of the debate, the evidence does not allow us to
describe this explicitly as teacher/disciple. This later portrayal of the two is nevertheless not a later
invention, but grounded in their earlier relationship.
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Rafal Toczko: “The Tradition of Roman Invective and the Portrayal of Pelagius” (133-150). The
works of four writers — Jerome, Augustine, Paul Orosius and Msrius Mercator — are examined to
show how the tradition of Roman rhetoric with its norms manifests itself in the Pelagian debate. The
“tradition of literary invective” (134) lent itself in particular to disputation. It offered a toolkit with
with which to (successfully) confront the opposition. We may consider to be extreme some of the
explicit bad-mouthing that was hurled between the parties involved, but it was part of the established
form of invective.

Joana Torres: “Jerome’s Liber aduersus Pelagianos: Dialogus or Altercatio?” (151-171). Dialogus
was the title given to the work by its Carolingian editors, but the original title is not preserved by the
manuscripts. The various references to the work in Jerome's writings and elsewhere are collected and
the terminology is discussed. The earlier (CE 378/384) Altercatio Luciferiani et Orthodoxi serves as
a point of comparison. Both are disputes written in dialogue form, but the tone adopted is very
different, “more truculent in the former, temperate in the lattter” (159). At 156 Torres gives late 415
as the date for the Dialogus, and suggests (169) that Jerome's knowledge of Augustine's concilialtory
approach at that time (before attitudes hardened) may have influenced Jerome.

Maria Victoria Escribano Pafio: “Honorius’ Letter to Aurelius of Carthage (419). The Confluence of
Politics, Church, and Doctrine at the time of the Pelagian Controversy” (173-195). The letter is n.16
in the Collectio Quesnelliana, and is also found as ep. 201 among the letters of Augustine. (On this
letter see again below the contribution by H.V. Drecoll.) Pafio offers a detailed commentary on
Honorius® urging Aurelius to quash the Pelagian resistance. We see the efforts of Aurelius as being
partially successful and fragmented. There is mention at 16.2 (189) of “secret tracts.” Pafio gives no
particular attention to these, but their existence deserves to be noted. It is a commonplace in histories
of the Pelagian debate to refer to Pelagian secret propaganda against which there were renewed efforts
at eradication. This seems to have been generally successful — at least, little trace of these tracts
remains, if we except Praedestinatus, to which we should add Ps-Rufinus (the “Syrian”) Liber de
Fide that barely survived in one MS in which a gloss recommends that it be eliminated.

David Burkhart Janssen: “Inimici gratiae Dei: Augustine's Construction of Pelagianism in Contra
duas epistulas Pelagianorum” (197-219). The aim of the paper is summarized (198): Augustine
constructed Pelagianism as both a soteriological and a Christological heresy. Janssen considers c. ep.
Pel. (written 420/421) to be a “threshold” text, in whch Augustine moves from debating Pelagius
himself to confronting Pelagiani. He had to defend his own theological system as a whole and to
systematise Pelagianism as one coherent heresy (201). Pelagianism as a system of thought was the
antithesis to true soteriology (209). Is Pelagianism a heresy concerning Christology? From
Augustine’s perspective the Pelagians deny the uniqueness of Christ's human nature and the
uniqueness of Christ’s redeeming death (218).

Mickaél Ribreau: “Julian of Aeclanum, an Angry Pelagian According to Augustine. Study of a
Double Construct” (221-234). The double construct here is that of Julian’s anger and of his being a
disciple of Pelagius. Anger is a label that allows someone to discredit another (223). It is associated
with incoherence, insincerity, etc. (224). Augustine uses the term Pelagianus to create the idea of a
group of which Pelagius is the architect, and that does not belong to the Church. By being Pelagian,
Julian and others cannot be Catholic (227). By making Julian a Pelagian Augustine showed that the
movement is divided, in contrast to the unity of the Church. He also associates the Pelagians with the
Manichaeans (232). Ribreau’s presentation is a times overly pared down, with skips between themes
that need greater clarification.

Timo Nisula: “The Slime of Mani (c. lul. imp. 4,5): On the Anti-Manichaean Argumentation of Julian
of Aeclanum” (235-252). “I will attempt to trace Julian’s perceptions of Manichaean aesthetics, and
how he plays off these perceptions against Augustine’s ideas... Julian's at times stinging invective is
the result of a deliberate strategy to brand and contaminate Augustine's theology with imagery
resembling Manichaean style and terminology” (236). Julian follows a two-fold line of attack: the
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Manichees conjure up images of disgust, but also Augustine in his presentation of the human
condition betrayed the influence of Manichaeism. Nisula (224-248) includes a discussion of the
fragments of the Epistula ad Menoch. The question of the authorship of this writing is left unresolved:
it is unlikely to be a Pelagian forgery; Julian was convinced that it was a Manichaean writing (247).

Volker H. Drecoll: “The Anti-Pelagian Dossier in the Collectio Quesnelliana” (255-277). This
Collectio is one of the largest collections of letters and decrees from the medieval period. A reprint
of earlier editions is given in PL 56. Within the Collectio the anti-Pelagian dossier is nr. VI-XX.
Following a presentation of this dossier — probably of African origin in 418/419 (268) — Drecoll offers
critical and historical notes on each item (260-262). In an Appendix (269-277) full references are
given to critical editions of the items, including a “preliminary critical edition of those texts of which
a critical edition is not yet available” (269). This comment is a sober reminder of the necessary patient
spade-work that is still on-going in Pelagian studies. (At 265, line 17: I suggest reading “everybody”
for “anybody”.)

Gert Partoens: “A Pseudo-Augustinian Sermon Preserved in an Early (Pre-Carolingian?) Collection
of Anti-Pelagian Texts” (279-307). In the Maurist edition this is serm. 366 among the sermones dubii
of Augustine (PL 39, 1646). Suggestions as to its place of origin tend toward southern Italy or North
Africa, but Partoens does not take a position on that (280). The sermon is a commentary on Ps 22,

and was probably delivered in preparation for baptism. Serm. 366 with Ps. Chrys. hom. 30 (PLS 4,

825-831) “are the only witnesses to a pre-baptismal catechesis based on the psalm” (281). An
examination of the text of the sermon shows it to be very close to, but not dependent on, Cassiodorus’

Expositio Psalmorum (CSEL 97, 209-214) (292). This suggests a date ca. 550 for the sermon. While

not being specifically anti-Pelagian, from his examination of the MS tradition Partoens concludes

that the sermon belonged to “a small collection of anti-Pelagian texts that existed in Carolingian times,
but may have been composed at a much earlier date” (292-293).

Giulio Malavasi: “De duobus baptizatis: Theological Differentiation and Historical Reception of an
Alleged Pelagian Thesis” (309-326). At least four different theses offer a solution to the theological
questions that arise in connection with the question of the status of the children of baptized parents
(condensed here): 1) Their children have no sin; 2) If the child of a sinner is in sin, (logically) the
child of baptized parents should be considered to be righteous; 3) If infants are baptized for Adam's
sin, the children of baptized parents need not be baptized; 4) The children of baptized parents should
be regarded as being baptized. “1” is attributed to Caelestius in Praedestinatus (Arnobius the
Younger). “2” is also probably a claim made by Caelestius. “3” is from Rufinus the “Syrian”, Liber
de Fide 40. The origin of “4” is unclear —it may be a reformulation by Augustine. Malavasi is slow
to attribute any anonymous opinion to a specific author (316), whence the title of the article; “An
alleged Pelagian thesis” (emphasis added). For the “Reception History” of the question we are given
a lightning tour: Praedestinatus, Fastus of Riez, a sixth-century “Life of St. Genovefa”, an
anonymous tract from the school of Anselm of Laon, and finally (very briefly) the Council of Trent.
If the fathers at Trent saw the need to reject those who deny that the children of baptized parents need
baptism it presupposes that some, unidentified people held this view (325).

Raul Villegas Marin: “Isidore of Seville on Pelagianism and Predestination” (327-339). Isidore’s
sources are briefly sketched (329). Much came from North Africa. Augustine’s thought is a
“persuasive presence” in Isidore (334). This includes the teaching on predestination, and double
predestination (330-334). But Isidore also presents the relationship between God and man in synergist
terms (333), retaining the role of human free will. There is little reference to Pelagianism, partly
because Isidore was poorly informed on the question, and the Pelagian debate did not spill over into
Spain, Augustine's anti-Pelagian works had limited circulation, or were unknown in Spain. (335-336).

Matthew Drever: “Augustine, Luther, and the Narratives of Modernity” (341-362). “... a central
interest of my paper, namely, how Augustine is read and misread through and against specific
medieval, Reformation, and modern filters, and how, in a twist of irony, Augustine becomes the
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heretic outside the orthodoxy of modernity” (344). “[I]nterpretations of Augustine have a deep history
that also colour our accounts of Augustine in ways sometimes hidden to us” (362).

Walter Dunphy

FAFINSKI, Mateusz — RIEMENSCHNEIDER, Jakob (eds.), The Past through Narratology. New
Approaches to Late Antiquity and the Early Middle Ages (Das Mittelalter Beihefte 18),
Heidelberg, Heidelberg University Press, 2022, 240 p.

Available as a free e-book: https://doi.org/10.17885/heiup.921.

Since Tzvetan Todorov first coined the term in 1969, the use of narratology has blossomed into an
indispensable tool for accessing the various narrative frameworks that structure perceptions of
culture, material artifacts, and human experience. Beyond the world of literature, narratology has
proven to be highly relevant for researchers working in diverse fields, such as philology, sociology,
psychology, and historiography. Thus, whether examining literary texts, cultural artifacts, or broader
social phenomena, narratology provides the opportunity to examine the fundamental narrative
structures in which meaning is cultivated. As Fafinski and Riemenschneider explain in the first,
introductory essay, the present volume grew out of a growing recognition that scholars of Late
Antiquity could benefit from Narratology, too. The first step was a conference held in Innsbruck in
November 2019, which aimed to provide an opportunity for scholars to explore how narratological
paradigms might be employed fruitfully in studies of Late Antiquity. One of the things that emerged
from the conference was a growing realization that “narrativity” (that which is able to inspire a
narrative response) and “narratology” (the discipline and tools scholars use to analyse narratives) can
be applied to almost every topic and source studied within the Late Antique period through the dual
interpretive paradigms of “literarisation” and “movements” (2, 18). That is to say, the value of
narrative for scholars of Late Antiquity is not limited to research paradigms focused on the analysis
of single literary texts but can extend to literary movements and meta-narratives when it is recognized
that non-literary phenomena function according to literary rules. With its emphasis on literarisation
and movements, the editors argue that narratology provides a unique opportunity for scholars to
“focus on relationships” between motifs, structures, and research narratives in the late antique context

(21).

The following eleven essays are divided into three parts, each part dealing with one of the layers
within the book’s “three-layered narratological approach” (14). The first part deals with the most
basic and familiar layer in the application of a narratological paradigm: the analysis of individual
texts. First, Sthong Lin examines the narrative omissions within the Life of Eligius of Nyon, claiming
that they are the result of deliberate choices made by the author, not indications of the author’s
ignorance within the context of the Monothelite controversy. Lin argues that viewing each part of the
work—even its omissions—as part of the author’s deliberately constructed narrative is meant, at least
in part, to excuse Frankish inaction during the doctrinal dispute. Next, Sabina Tuzzo considers how
the epigram on Penelope within the Epigrammata Bobiensia (Epigr. Bob. 36 Sp.) provides a
counternarrative to the traditional depiction of Ulysses’ wife as chaste and faithful to her husband.
Tuzzo pays particular attention to the rhetorical devices employed (such as prosopopoeia) in
accordance with the monologue genre. Then, Andreas Abele offers “a spatial narratological close-
reading” of three episodes in Sulpicius’ hagiographic descriptions of the life of St. Martin (57). Abele
argues that these hagiographic episodes do more than provide background information; rather,
through the “narrative representation of space,” they serve an intentionally constructed end—namely,
to increase the perceived holiness of St. Martin (59).

The second part deals with the next layer of the book’s narratological approach: the analysis of literary
movements. It begins with Veronika Egetenmeyr’s essay on emotional persuasion in the letters of
Sidonius Apollinaris and Ruricius of Limoges. In this essay, Egetenmeyr argues that the authors used
rhetorical tactics as narrative tools within the letter-writing genre in order to construct emotional
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communities with their readers and thereby convince them to follow a particular lifestyle. Next,
Sabina Walter makes a case for considering legislative texts narrativally. Because Roman law relied
heavily on precedent, legislative texts contain numerous “short non-fictional stories” that have yet to
be mined from a narratological perspective. In the following essay, Michail Kitsos examines how the
use of three categories of time—duration, order, and frequency—were manipulated in adversus
Iudaeos dialogues to give the reader the impression that such works were the faithful representations
of organized dialogues. Next, Jelle Wassenaar makes the case that depictions of townspeople in tenth-
and eleventh-century historiographical narratives shifted dramatically, along with shifts in diocesan
politics. What is particularly noteworthy about this essay is Wassenaar’s strong case for the need for
narratology amid the failure of other methodological approaches. Salvatore Liccardo focuses on the
references to Alexander the Great in the Peutinger Table in order to show that maps contain a dialectic
between lived space and narrative, which reflects emotional ties of both mapmakers and their readers.
Thus, narratology offers an opportunity to unearth various elements of communication contained in
maps that have not previously been recognized. In the final essay of the second part, Reuven
Kiperwasser and Serge Ruzer analyze the Life of Barsauma and several stories from the Babylonian
Talmud in order to show how Late Antique mythical depictions of sea voyage converged with Jewish
and Christian worldviews in their respective travel narratives.

The final two essays in this book deal with the third layer of the book’s narratological approach—
namely, the meta-level of analysis. Philipp Margreiter’s essay (the only essay in German) considers
how the application of narratology help to unearth the positivistic dispositions toward Roman sources
that were allowed to shape the conclusions drawn from archeological evidence of the HaBlleben-
Leuna graves for years. Roger Kramer and Ekaterina Novokhatko discuss how the use of topoi in
ninth-century hagiographies facilitated reading experiences that fostered identification with both the
local monastic communities and the broader world of Christendom. Working backwards, they argue
that the application of narratological tools can help us understand how those communities
experienced their relationships with God.

In the Coda to this collection, Kate Cooper rightly points out that this book serves as “a portal through
which the reader can amble confidently back and forth between the past, present, and future” (231).
The layers of narratology, along with the broad scope of its application, has this effect. One is able to
analyze the beginning, the middle, and the end of a given perceptual context—all in a single,
panoramic view. For offering us such a view, Fafinski and Riemenschneider, along with the
contributors to this volume, have done scholarship on Late Antiquity a great service. While the essays
by Andreas Abele, Sabina Walter, Jelle Wassenaar, and Salvatore Liccardo stand out as particularly
fertile and innovative, the entire book is a must-read for anyone interested narrative or methodology
within scholarship on Late Antiquity more generally.

Michael Glowasky

FIORI1, Emiliano — EBEID, Bishara (eds.), Florilegia Syriaca. Mapping a Knowledge-Organizing
Practice in the Syriac World (Supplements to Vigiliae Christianae 179), Leiden, Brill, 2023, 389
p.
The volume under review invites readers to explore a fascinating, yet lesser known aspect of the
formation of patristic literature. It takes as its point of departure the growing interest in the collections
and media in which early Christian writings were read and transmitted. Derived from a conference of
the ERC Project “Florilegia Syriaca. The Intercultural Dissemination of Greek Christian Thought in
Syriac and Arabic in the First Millennium CE” hosted at Ca’ Foscari University of Venice, the ten
essays gathered here form the first focused study of the phenomenon of florilegia in the Syriac
tradition.

Emiliano Fiori’s introductory chapter emphasizes the contribution of Syriac florilegia to the broader
study of collections as knowledge-making enterprises. Syriac florilegia connect two pivotal moments
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in the history of Christianity: the formation of the Greek patristic canon within the borders of the
Roman Empire and the Islamic environment of the early Abbasid Caliphate. While the study of
patristic literature in Syriac and Arabic has tended to focus solely on the reception of Greek thought,
Syriac Christian communities also transformed Greek patristic literature through creating florilegia.
In this way, Syriac florilegia provide evidence of “allelopoiesis, i.e., a reciprocal creative
transformation between cultures” (4).

The remaining nine chapters offer focused studies of three different types of florilegia: (1) exegetical,
(2) ascetical, and (3) speculative/dogmatic. In regard to exegetical collections, one chapter analyzes
an anti-Jewish compilation of Bible passages (a predecessor to exegetical florilegia) produced in the
early Islamic period (Sergey Minov), while another shows how the compiler of a seventh-century
exegetical florilegia from the Syriac Orthodox tradition left his own interpretive mark on a passage
from the Song of Songs (Marion Pragt). Two chapters focus on ascetical materials: one discusses the
incorporation of works attributed to Ephrem the Syrian in monastic miscellanies (Grigory Kessel);
the other examines the potential Syriac background to a Sogdian ascetic collection from the Turfan
oasis in modern-day northwestern China (Vittorio Berti). The remaining five chapters all discuss
various aspects of speculative florilegia: marginalia that offer hints about how patristic quotations
were excerpted (Yonatan Moss), the re-use of Greek and Syriac anti-heresiological authors — namely,
Epiphanius and Ephrem — in later florilegia (Flavia Ruani), the layers of a Christological florilegium
from the sixth to eighth centuries (Emiliano Fiori), the use of a Trinitarian florilegia by an early
Christian Arabic author (Bishara Ebeid), and the production of an Arabic conciliar florilegium in a
seventeenth-century missionary context (Herman Teule).

Besides the common subject matter, several running themes link the volume together. First, three of
the chapters provide editions (sometimes with accompanying translations) of the texts under
examination. These complement the five florilegia with translations already published by the
Florilegia Syriaca project (https://www.florilegiasyriaca.eu/public/indici/indice). Second, the authors
share a marked interest in both the sources used by the compilers as well as evidence of their
subsequent transmission. This complements a third focal point which is the correlation between the
arguments of the florilegia and the arguments of authors who may have used the florilegia to compose
their treatises. Finally, while the majority of the collections examined here were composed in the first
millennium in the heartland of the Syriac tradition in Syria and Mesopotamia, two essays show the
endurance of these practices in later centuries and contexts.

Florilegia Syriaca is a pioneering volume that connects the specialized study of Syriac florilegia to
the broader study of late antique Christianity. The volume has been organized with two audiences in
mind: (1) specialists in Syriac Christianity who will find that almost every essay presents something
new and (2) non-specialists who will benefit from the theoretical reflections and the methodological
approaches that are readily transferable. The book is ultimately concerned, as Fiori writes, with the
“canonization of the Church Fathers” (1). Scholars of early Christianity in all its manifestations will
benefit from engaging with its arguments.

Philip Michael Forness

FOGLEMAN, Alex, Knowledge, Faith and Early Christian Initiation, Cambridge, Cambridge
University Press, 2023, 256 p.

Cambridge University Press published Knowledge, Faith and Early Christian Initiation in October
2023 — the latest publication by Alex Fogleman, an author who has been intensively exploring
catechumenal themes in patristic thought for several years, working as an assistant research professor
at Baylor Institute for Studies of Religion and founding director of the Catechesis Institute.

The publication in question consists of an introduction, nine chapters, a summary, a bibliography and
an index. In an extensive introduction, which is worth reading very carefully, the author explains the
reasons for taking up the catechumenal themes again in the perspective he has proposed, focusing on
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critical relationship between teaching and epistemology. He addresses the concern what opportunities
catechesis might afford for reflecting on the way in which knowledge of God is described and taught.

He indicates two main merits for epistemological approach to studying catechesis. First, they help to
move beyond the main tendency of prioritizing the fourth-century legalization of Christianity as the
primary interpretive paradigm for history of catechesis. Second, his study takes a different
methodological approach of studying catechumenate and, unlike practical theology, liturgical studies
or social history, he rather focuses on theological concerns about the conditions for knowing God and
historical conditions in which such knowledge was formed.

Another issue worth noting, explained in the introduction, is the narrowing of the sources and their
time period only to Roman Italy and North Africa from the end of the second century to the middle
of the fifth century. Although I understand and accept the author’s explanation, which results, among
other things, from the impossibility of including a detailed analysis of so many sources in one study,
I also firmly believe that it would be valuable to learn about the proposed method of analysis in
relation to Alexandrian, Syria or Antiochene sources (especially for the most frequently analyzed
catechesis of Cyril of Jerusalem, John Chrysostom and Theodore of Mopsuestia).

Therefore, after the first, much-needed chapter dedicated to teaching and knowledge in Graeco-
Roman education, including issues concerning the role of memory and the use of short, credal-like
formulas, the catechetical teaching of individual early Christian thinkers is discussed in chronological
order, rotating between North Africa and Italy.

The main part of the publication is therefore the next eight chapters containing an analysis of the
catechetical literature of individual authors: Ireneus of Lyon (chapter 2), Tertullian of Carthagine
(chapter 3), the so-called Hyppolitan School — texts associated with the name Hyppolytus (chapter
4), Cyprian of Carthage (chapter 5), Ambrose of Milan (chapter 6), Northern Italian figures: Zeno of
Verona, Gaudentius of Bescia, Rufinus of Aquileia and Peter Chrysologus (chapter 7), Augustine of
Hippo (chapter 8) and North African writers after Augustine: Quodvultdeus and several anonymous
authors of catechetical sermons (chapter 8).

Each chapter has been constructed in a logical and consistent manner, offering the reader — after an
introduction describing the individual authors and their location in the geographical and historical
realities of a given era, as well as characterizing the point at which the development of the ancient
catechumenate was at that time — a comprehensive analysis, undertaken in an epistemological key, of
the individual catechetical writings selected by the author. Each chapter is likewise concluded with a
concise, several-sentence conclusion summarizing the analyzed content, which significantly helps the
reader to organize the content of the given chapter.

In the last section of the publication we find a rich bibliography, including sources, translations used,
and studies. (Although it is very extensive, in addition to the current non-English items, I would add
several key studies in Italian, including G. CAVALLOTTO, Catecumenato antico. Diventare Cristiani
secondo i padri, Bologna, Edzioni Dehoniane, 1996). The whole is closed by an index, in which the
author has included key subject terms and the names of the characters discussed.

After reading the entire book, it should be stated that the publication was prepared and published very
cautiously, with great attention to detail and in a clear layout for the reader, enriched with numerous
explanations and comments placed in footnotes, thus containing a number of remarkable thoughts of
the author, based on the analyzed and successively presented sources. In this way, he attempted to
present the relationship between knowledge and pedagogy in baptismal instructions. In this context,
it is worth emphasizing the significant role of the first chapter of an introductory nature (especially
its part concerning the role of memory, but also pieces of information about the model of ancient
education, enriched with philosophical reflection, reaching back to the thought of Socrates) on
account of the fact that similar publications often omit issues related to the historical background and
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realities of the Greco-Roman world which, in my opinion, is a huge mistake, making it difficult to
understand the development of Christian initiation, especially in its historical and social aspect.

It is true that the author bases his study upon sources that are very well known to every researcher of
the ancient catechumenate, and studies on the authors he selects have been undertaken many times,
especially after the revival of research on ancient catechesis that have been observed in recent decades
in many academic centers around the world. Additionally, the choice and scope of the analyzed texts
do not go beyond the framework known to researchers, which is confirmed by bibliography used in
the given study.

However, the aspect which he consistently draws attention to in each chapter, seems to be innovative
in the proposed approach. It is fact that we are accustomed to studies in the field of Christian initiation
focused on historical, theological, or liturgical issues whose objective is, among other things, to
provide the reader with knowledge about the development of catechumenal celebrations, the formula
of the creed or individual symbols used in catechetical instructions. Meanwhile, the author
successfully offers the knowledge of God to the forefront of his catechetical reflection, because, as
he himself points out, the catechumenate was a site of formative training for theological cognition for
learning what it meant to know and encounter God. This is undoubtedly a fascinating approach, which
is worth noting as a different emphasis in the analyses of catechetical literature of the first centuries
of Christianity to date.

In summary, the reviewed publication is a significant contribution to the study of early Christian
catechesis. It should therefore be read by anyone interested in the formation and development of
catechetical literature in the first centuries of Christianity.

Anna Grzywa

HEINE, Ronald E. — TORJESEN, Karen Jo (eds.), The Oxford Handbook of Origen, Oxford —
New York, Oxford University Press, 2022, 1133 p.

This comprehensive handbook consists of an introduction by Torjesen, which summarises the
contents of the chapters and speaks with reason of Origen’s “radical synthesis of Christianity and
Platonism” (xxiv), and five Parts. Part One is historical and examines Origen in his various contexts
and his relation to Greek philosophy, Valentinian thought, Clement of Alexandria, Philo, the Jewish
Midrash, and so on. Parts Two and Three investigate Origen’s Biblical exegesis; Part Four looks into
many aspects of Origen’s theology: soteriology, three Hypostases, Christology, theological
anthropology, theodicy and hamartiology, and eschatology (which here is listed in a separate chapter,
understandably so, but is in fact inextricably linked to soteriology). A treatment of Origen’s attitude
towards Celsus and philosophy is included in this section. Parts Five and Six deal with the reception
of Origen in Athanasius, the Cappadocians, other fourth-century authors, Augustine, Erasmus, the
Reformation and the Renaissance, and modern and contemporary studies. The last chapter details the
recent discovery of Origen’s Greek Homilies on the Psalms in Codex Monacensis Graecus 314. |
cannot obviously go into all the thirty chapters in detail, but shall have to be selective, on the basis of
what strikes me as particularly interesting or novel. Moreover, I will expand on Origen’s relation to
Augustine, given the angle of Augustiniana.

Chapter 2 by Robert M. Berchman investigates Origen’s “reworking of the legacy of Greek
philosophy” and among the various perspectives he cites, that of “a late middle or early neo-Platonist
who addresses metaphysical problems through scriptural exegesis” (19) is especially justifiable. In
his history of how Origen’s relation to philosophy has been seen by scholars, “deconstructionist” and
“reconstructionist” theses are identified (20-27). I tend to agree with the analysis that “Origen claims
an isomorphic relationship between thought, language, and reality [...] Etymology and allegory
provide techniques which enhance different stages in a self-awareness of self-knowledge and
subjectivity. Thus, self-knowledge and subjectivity are generated through an ontological language of
exegesis of Scripture that reveals the logos of being or Logos. Here Origen’s allegorism fits the non-
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propositional-discursive language of later Platonic metaphysics” (32). I concur'® and I see the
grounds for Berchman’s conclusions: Origen “is an adherent of radical foundationalism for belief in
God and the Logos is indubitable or infallible. Moreover, all mental phenomena exist within Logos.
Hence, the path of introspection results in the claim that the empirical self is not the true self” (43).
The true self, indeed, in Origen’s view is the noetic creature, made by God, fallen, and providentially
destined to restoration of thinking and love.

Berchman addresses the massive issue of the philosophical sources of Origen, analysing especially
the testimonies by Porphyry, Eusebius, Jerome, and Hierocles (which I also scrutinised in Origen,
Patristic Philosophy, and Christian Platonism: Re-Thinking the Christianisation of Hellenism,
Vigiliae Christianae 63 [2009] 217-263, and other studies) and concludes reasonably that for Origen
“Middle Platonism” was the major thought-bed. He calls for more investigation into the relation
between Origen and Plotinus, which is indeed a desideratum, even after Crouzel’s book. I definitely
agree that Origen the “traditionalist” theologian cannot be separated from Origen the philosophical
“innovator” (30); indeed, I note, philosophy and theology are not two distinct disciplines for Origen
or Patristic philosophical theology—and in the case of Origen the synthesis is even stricter (and much
stricter would it become if Origen the Christian philosophico-theologian were the same as Origen the
Platonist).

Berchman stresses that Origen as allegorist of the Bible has Philo and Clement as antecedents, rightly
so: Origen expressly claimed Philo as an antecedent, I note, when Celsus deliberately silenced him
from the ancestry of Origen’s allegoresis of Scripture, as Porphyry also did (argument in my Philo as
Origen’s Declared Model. Allegorical and Historical Exegesis of Scripture, in Studies in Christian-
Jewish Relations 7 [2012] 1-17, and Allegorizing and Philosophizing, in R.S. SMITH — S.M.
TRZASKOMA [eds.], Oxford Handbook of Greek and Roman Mythography, Oxford, OUP, 2022, 331-
348). “What has not been addressed is the place of Origen in a wider philosophical context. This
remains an open question. Historically, it has been answered in the negative by both Crouzel and
Kannengiesser. Berchman and Beatrice have sought to affirm Origen as a later Platonist” (33). I agree,
as [ wrote, and suspect that Origen also had an impact on ‘pagan’ Platonism and not only, as is patent,
on Christian Platonism and Christianity tout court. That philosophy involved exegesis, as Berchman
insists, is absolutely true of Origen, but—I observe—is also common to late ancient philosophy,
which was a philosophy of commentators (and not simply ‘pagan’ Platonists commenting on Plato
and Christians on the Bible at that, in a simplistic dichotomy)."

Berchman boldly reads instances of Origen’s work as thought experiments (30-33), remarking that
“the thought experiment was a methodos used by Plotinus” (30). This interpretation is not so daring
after all, as Origen was a ‘zetetic’ and promoted ‘zetesis’ like Plotinus, as I note, and was a bold
thinker himself, and was followed by other bold thinkers such as Evagrius (especially in his
Kephalaia Gnostica and his Letter to Melania), Dionysius (with his double-reference scheme to
Christian and ‘pagan’ Platonism, in another “radical synthesis of Christianity and Platonism” to use
Torjesen’s phrase), and Eriugena.

18 As is clear from my Ancient Greek Dialectic and its Reception in Origen of Alexandria: From Plato to Christ—Logos,
in M.G. MOUZALA (ed.), Ancient Greek Dialectic and its Reception, Berlin, De Gruyter, 2023, 331-369; R. HAECKER,
The Light of Christian Gnosis: Logic, Dialectic, and the Divine Intellect in Origen of Alexandria, in Human and Divine
Nous from Ancient to Byzantine and Renaissance Philosophy and Religion: Key Themes, Intersections, and
Developments, Leiden, Brill, forthcoming.

19 As 1 argue in ‘Revelation’ for Christians and Pagans and their Philosophical Allegoresis: Intersections within Imperial
Platonism, in E.G. SIMONETTI — C. HALL (eds.), Divination in Later Antiquity, Cambridge, CUP, 2023, 49-72.

20 On this scheme see my argument in Origen, Evagrius, and Dionysius, in M. EDWARDS — D. PALLIS — G. STEIRIS (eds.),
Oxford Handbook of Dionysius the Areopagite, Oxford, OUP, 2022, 94-108.
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In Chapter 4 Annewies van den Hoek tackles the problem of Origen’s indebtedness to Clement of
Alexandria: it is well known that Origen does not cite Clement in his extant works, but it is plain that
he was conversant with his thought and oeuvre. Hoek asks the reason why Origen does not mention
Clement, although he does allude to Clement as an unnamed predecessor at least three times (C.Matt.
12.31; 14.2; C.Rom. 1.1, which she discusses). Origen tends to name other scholars when he disagrees
with them. In several respects this is not the case with Clement. The information from Eusebius is
analysed critically and I definitely agree with the conclusion that there is no reason to doubt that
Origen was acquainted with Clement in his Alexandrian period. After a survey of Clement’s works,
including the Mystical (or Secret) Gospel of Mark, which both Hoek and I deem possibly authentic
(as I argue in The Birth of the Rome-Alexandria Connection: The Early Sources on Mark and Philo,
and the Petrine Tradition, in The Studia Philonica Annual 23 [2011] 69-95), comes a comparison
with Origen’s oeuvre, with some affinities in titles, contents, adversaries, and interests. Common
literary devices such as etymologies and allegoresis are also examined, and readers are salutarily
reminded of the common influence of Philo on both. To Hook’s masterful analysis I would just add
that among the closest elements between Clement and Origen I also find the theory of apokatastasis,
more developed in Origen but with some hints in Clement,?! and the idea of the Father as One and
the Son as One-Many, with Origen relying on a specific Biblical passage and its relevant exegesis in
the Stromateis (besides Origen’s Parmenides), as 1 argue in The Logos/Nous One-Many between
‘Pagan ‘and Christian Platonism, in Studia Patristica 102 (2021) 11-44.

Chapter 5 by Justin M. Rogers examines Origen’s use of Philo and reminds us that Photius saw Philo
as the source of Christian allegorical interpretation (Cod. 105). This awareness, I find, is close to
Origen’s own declared indebtedness to Philo precisely in this field. I also agree with Rogers that
perhaps no figure was more important for the survival and acceptance of Philo’s works than Origen,
and with his remark that “Both Eusebius and Jerome seem to paint Philo and Origen in similar colours
(Ramelli 2011: 78-84)”, which refers to my foregoing article on The Rome-Alexandria Connection.
Rogers rightly recalls the exclusively Christian preservation of Philo’s oeuvre, although he deems it
improbable that early Christians forgot that Philo was Jewish (“The suggestion of James Carleton
Paget [2010: 94] that Clement’s community forgot that Philo was Jewish is intriguing, but I think
unlikely” [85 n.3]). Besides the Christian textual transmission, Origen, along with Clement and other
Patristic authors, played a major role in Philo’ preservation and reception. I refer readers to the
forthcoming Oxford Handbook Reception of Philo, eds Courtney Friesen, David Lincicum, and David
Runia.

Working on the basis of the research by Runia and van den Hoek, Rogers concentrates first on
Origen’s explicit mentions and use of Philo (twice in Against Celsus and one in the Commentary on
Matthew), then on the cases in which Philo is alluded to under vague references such as “predecessor”
or “someone” (mostly from van den Hoek’s catalogue of Origen’s references to Philo, to which
Rogers has added some). Philo’s and Origen’s tools in Biblical exegesis are compared, including
etymology, arithmology, and allegoresis, while the last section is thematic: Philonic concepts and
their presence in Origen:

(1) pre-existence of souls, although I suspect that Origen did not think of a pre-existence of
disembodied souls: he postulated the existence of noetic creatures ab aeterno in the Logos, but only
before their actual creation as independent substances endowed with a spiritual body, which after the
fall became mortal for humans or demonic for demons;>>

2! For Clement, arguments in my Stromateis VII and Clement s Hints of the Theory of Apokatastasis, in M. HAVRDA — V.
HUSEK — J. PLATOVA (eds.), The Seventh Book of the Stromateis: Proceedings of the Colloquium on Clement of Alexandria
(Olomouc, October 21-23, 2010, Leiden, Brill, 2012, 239-257.

22 As 1 argue in ‘Preexistence of Souls’? The épyii and téiog of Rational Creatures in Origen and Some Origenians, in
Studia Patristica 56.4 (2013) 167-226; The Soul-Body Relation in Origen of Alexandria: Ensomatosis vs.
Metensomatosis, in P. VAN GEEST —N. VOS (eds.), Early Christian Mystagogy and the Body, Leuven, Peeters, 2022, 97-
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(2) intelligible and sense-perceptible creation, the so-called double creation in both the cosmos and
the human being — Origen has a more extenuated account of double creation, but his indebtedness to
Philo is palpable, as I examine in The (Double) Creation of the Human Being and Philosophical
Soteriology, in M. Cover — L. Doring (eds.), Philo and Philosophical Discourse. Gottingen:
Vandenhoeck und Ruprecht, 2024: 313-358;

(3) secular education and ethical progress: the valuing of education as a preparation for virtue and
theology is a tenet that passes on from Philo to Origen and Nyssen through exegesis, as it often
happens (as I argued in Philosophical Allegoresis of Scripture in Philo and Its Legacy in Gregory of
Nyssa, in Studia Philonica Annual 20 [2008] 55-99), in this case the interpretation of Hagar as
education and Sarah as virtue: Abraham must have intercourse with the former before approaching
the latter;

(4) divine anthropomorphism, allegorised by both Philo and Origen when found in Scripture in
defence of the Platonic transcendence of God. This pivotal point, I note, also passed on from Philo to
Origen (and Nyssen) through exegetical channels.

Rogers concludes his chapter by stating, “It is our hope that future scholarship will recognize the
tremendous influence that Philo exerted on Origen and, through him, on the Christian exegetical
tradition” (97). This is also my hope; of course this is already happening, but much still needs to be
done. Along with other colleagues, I hope to have helped and to still help to point to the staggering
influence that Philo exerted on Origen and, through him, on Christian exegesis (and, I add, theology
through it), in many essays, in Studia Philonica Annual, Studies in Christian—Jewish Relations, and
Adamantius, besides numerous other articles and chapters and parts of monographs that focus on
Origen but highlight many aspects of Philo’s heritage. Much keeps coming out and still has to be
investigated. Philosophical theology and exegesis are inextricably linked in both Philo’s and Origen’s
approach. As has been aptly stated regarding the former, the Bible was “Philo’s explanandum, and what the
explanatio to a large degree consist of are Platonic expressions and ideas as well as their Platonist

developments”.??

In Chapter 7 Arthur Urbano explains the “Difficulties in writing the life of Origen,” which arise from
the fragmented and controversial nature of the sources. Origen and Pamphilus-Eusebius described
Origen as a man of the Church (per tot annos magister Ecclesiae fuit and in Ecclesia catholica senuit,
Apol. 16 in Rufinus’ translation); in hostile sources such as Epiphanius, Jerome, and Justinian (and
the Fifth Ecumenical Council) he became a heretic. Another feature highlighted by the sources (and
his own oeuvre) is that of Origen as a scholar; here, as Urbano remarks, “Study of the broader
intellectual field in Late Antiquity has also helped situate Origen in relation to other intellectual
circles of his time, including Platonist and Jewish (Ramelli 2009; de Lange 1976)” (120), with
reference to N.R.M. De Lange’s CUP monograph, Origen and the Jews: Studies in Jewish-Christian
Relations in Third-Century Palestine, and my above-mentioned monographic article, Origen,
Patristic Philosophy, and Christian Platonism, in Vigiliae Christianae.

The few autobiographical references in Origen’s own oeuvre can often be read as generic and no real
autobiographical indications; indeed, I found many other references of this sort, just reading Origen’s
ceuvre. Two complete letters are preserved, to Africanus (possibly, I suspect, a link between Origen
and Bardaisan) and Origen’s Letter to Gregory in Philocalia 13. As 1 argued in Origen’s

120; Origen on the Unity of Soul and Body in the Earthly Life and Afterwards and His Impact on Gregory of Nyssa, in
J. ULRICH — A. USACHEVA — S. BHAYRO (eds.), The Unity of Soul and Body in Patristic and Byzantine Thought, Leiden —
Paderborn, Brill, 2021, 38-77; Matter in the Dialogue of Adamantius: Origen’s Heritage and Hylomorphism, in
J. ZACHHUBER — A. SCHIAVONI (eds.), Platonism and Christianity in Late Ancient Cosmology: God, Soul, Matter, Leiden,
Brill, 2022, 74-124.

2 S, YLI-KARJANMAA, Philo of Alexandria, in H. Tarrant et al. (eds.), Brill’s Companion to the Reception of Plato in
Antiquity, Leiden, Brill, 2018, 115-129.
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Philosophical Exegesis of the Bible against the Backdrop of Ancient Philosophy (Stoicism,
Platonism) and Hellenistic and Rabbinic Judaism, in Studia Patristica 103 (2021) 13-58, Origen’s
motif of the spoils from Egypt (Exod 12:35-36) in this letter may suggest an antagonism to Greek
paideia, but it must be contextualised and read as a reminiscence from Philo. Indeed, this motif
depends on the context, Philo as the source of Origen, and the genre. exhorts a disciple to take what
he has learnt at Origen’s school from Greek philosophy and the liberal arts as preparations
(mportandevpata) for Christianity, Xpiotiaviopév. Liberal arts are useful (ypnowyoc) for the
interpretation of Scripture: they are the helpmates of philosophy, which in turn is crowned by
theology—a structure that most Platonists would have agreed upon. Origen’s drift was taken up by
Basil in his Address to the Young on Education. Origen’s Letter to Gregory appears more hostile to
“Gnostics” than to philosophers: “Gnostics” are unmasked as false Christians who, instead of using
philosophy for Christian theology, as Origen suggests, were allured by “paganism” and interpreted
the Bible according to their “inventions” and “heretical thoughts”.

In his self-apologetic letter reported by Eusebius, HE 6.19.12-14, Origen defends his philosophical
engagement and, as I claimed, this letter’s position is consistent with Origen’s stance in surely
authentic works, so it cannot be suspected of heavy manipulation of even invention on the part of
Eusebius.?* Urbano, like most scholars and myself, identifies the “master of philosophy” of Origen
and Heraclas in Alexandria cited therein with Ammonius Saccas, who also taught Plotinus. I also
agree, and wrote, that Origen in this letter was countering Christian critics of himself—specifically,
of his being a Christian philosopher. The Letter to Friends in Alexandria preserved by Rufinus and
Jerome, presumably from Pamphilus’ Apology, reflects one of Origen’s public debates and
discussions like the Dialogue of Adamantius, which might reflect, I suspect, Origen’s debates or
might have been framed in such a way, as I suggested in The Dialogue of Adamantius: A Document
of Origen’s Thought?, in Studia Patristica 56.4 (2013): 227-273.

The Thanksgiving Oration for Origen, traditionally ascribed to Gregory Thaumaturgus, offers a
precious glimpse into Origen’s activity as a teacher in Caesarea, from the encyclical disciplines to
philosophy and theology. And Porphyry’s testimony reported by Eusebius HE 6.19 on Origen’s
philosophical readings and transposition of Stoic allegoresis to the Bible is crucial although
tendentious; I examined it extensively in “Origen, Patristic Philosophy” and the contrast between
Origen’s and Ammonius Saccas’ pretended intellectual and religious trajectories according to
Porphyry and Eusebius in “Self-Fashioning”. Urbano’s judgment about what Porphyry’s testimony
reveals, “an intrafamilial debate among the intellectual heirs of Ammonius over the larger question
of the proper direction of philosophy and religion” (127), converges with my own and holds
especially well if Origen was one (as indeed Porphyry seems to think: he never differentiates two
Origens, a Christian and a ‘pagan’ Platonist, by any toponymic, patronymic, or whatever else).

Pamphilus’ and Eusebius’ Apology for Origen, a defence of Origen’s ideas through a collation of his
writings and biographical details, is now lost in its Greek original and preserved in a partial translation
by Rufinus (which omits its biographical section), but it was known to Photius, who details that its
biographical part spoke of Origen’s youth, studies, rift with bishop Demetrius, and “glorious
martyrdom/testimony” at Caesarea. Eusebius’ account in HE 6 drew on the Apology: as Urbano
notes, “the Origen we encounter on the pages of Eusebius is a ‘stereotype ’of a godlike man and
ascetic scholar, who emerges out of the religious philosophy of Late Antiquity” (130). Origen, [
observe, is depicted as philosopher and ascetic not only by Eusebius, who in HE 6.3.9 even describes
his life, fully devoted to study and asceticism, as a prhoco@atatog Piog, but also by Pamphilus in the
Apology itself, Vitam abstinentissimam egerit et valde philosopham (Apol. 9), with a clear derivation

24 Analysis of this letter excerpt in my Origen, Patristic Philosophy, and Christian Platonism, and argument for its overall
reliability and coherence with Origen’s position in his other works in Autobiographical Self-Fashioning in Origen, in
M. Niehoff — J. Levinson (eds.) Self, Self-Fashioning and Individuality in Late Antiquity: New Perspectives, Tlibingen,
Mohr Siebeck, 2019, 273-292.
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of Eusebius from the Apology, as I argue in a discourse about Origen as an emblem of philosophical
asceticism in Social Justice and the Legitimacy of Slavery: The Role of Philosophical Asceticism from
Ancient Judaism to Late Antiquity, Oxford, OUP, 2016, 90-92.

Later Christian sources after the outburst of the Origenist controversy include Epiphanius, whose
heresiological account vilifies both Origen’s doctrine and his life, and Jerome, with his U-turn against
Origen, probably out of fear (I suspect) of being seen as an Origenian in a perilous time. Urbano’s
chapter concludes with a consideration of how recent developments in Origen scholarship on the
thorny question of the identity of Origen the Christian and the Neoplatonist, may impact scholarly
constructs of his life: “Scholars in the fields of Early Christianity and Late Antiquity have challenged
this consensus [about two Origen(s)], positing that there was one Origen who circulated freely within
philosophical and Christian circles (see Beatrice 1992; Bohm 2002; Ramelli 2009: 224, 236237,
Digeser 2012: 49-50). [...] While the evidence in favour of the one-Origen hypothesis is not
conclusive, the scholars who have maintained this position make careful arguments. They have
revisited the question in light of a broader understanding of late ancient education and the interchange
and interrelationships among intellectual circles, in particular the common roots of philosophical
Christianity and Neoplatonism in the School of Ammonius” (133). I clearly agree and only two
interesting and very relevant references: the forthcoming E. DIGESER — H. MARX — [.L.E. RAMELLI,
Problems in Ancient Biography: The Construction of Professional Identities in Late Antiquity.
Cambridge, CUP, and P.F. BEATRICE, The Philosophy of the Few against the Christians, Leiden,
Brill, 2023, who thinks that there was only one Origen and one Ammonius, also citing my work in
support of his thesis, and deems that the burden of proof falls on those who maintain that there were
a Christian Origen and a ‘pagan ’Neoplatonist Origen, since “the proponents of the two Origens have
so far put forward no decisive literary or chronological argument” (165).

The consequences of the possibility that there was only one Origen, a Christian Platonist, are
highlighted by Urbano in an intriguing way: “If, in fact, there was one Origen who was the Church
Father, the student of Ammonius, the colleague of Plotinus, and the authority on Plato quoted by
Proclus, then not only the biography of Origen, but the history of late Platonism must be rewritten in
light of a radical new understanding of the intertwining of Christianity and Neoplatonism (see Ramelli
2011, 2016)” (133). As also emerges from Urbano’s references to my works, an article in Journal of
Early Christian History and a chapter on “Origen’s Allegoresis of Plato’s and Scripture’s ‘Myths’”,
I perfectly concur with the momentous consequences of this possibility. This also leaves questions
open, for instance: “Did Proclus know that Origen was Christian?”” (133). I think so, especially if he
knew him from Porphyry, who seems to be the source of his appreciation of Origen’s stature and
discipleship of Ammonius, but also criticism of his protology in Theologia Platonica.?® But since
Origen was a prominent disciple of Ammonius and expressed a Platonic metaphysic-theology,
although not Plotinus’ perfect form (in his view), Proclus regarded his metaphysics as part of
Neoplatonism. A potential Neoplatonist reception of Origen in the School of Athens by Proclus (and
Damascius, who might have been, or have known, Ps. Dionysius) is indeed “extremely interesting,
given that it was precisely this period that saw the Origenist controversies flare up again, leading to
the posthumous condemnation of Origen’s writings” (134). I only add that Justinian, who promoted
Origen’s so-called condemnation, was highly hostile to both Origen and the School of Athens (which
he closed up), that is, to Christian and ‘pagan’ (Neo)platonism alike.

Gerardo Rodriguez—Galarza in Chapter 9 focusses on the significant contribution of Bernhard
Neuschéfer’s 1987 monograph Origenes als Philologe. This is a kind of review of a landmark study,
which shifted conversations from Origen as simply an allegorical exegete (allegoricus semper
interpres) to Origen as the earliest documented text philological commentator from both Greco-

25 Argument in my Nous and the One in Christian and ‘Pagan’ Neoplatonism, in EADEM et al. (eds.), Human and Divine
Nous from Ancient to Renaissance Philosophy and Religion: Key Themes, Intersections, and Developments, Leiden, Brill,
2024.
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Roman polytheistic and Christian sources. Neuschéfer pointed out Origen’s attention to the text,
historical exegesis, and application of textual criticism, of classical principles of philological
interpretation, and of classical techniques of textual analysis in prologues to commentaries on
Scripture. The question with which Neuschéfer left his reader at the end of his book, namely whether
Origen the allegorical exegete and Origen the biblical philologist represent two distinct pictures in
opposition to each other or in harmony with each other, parallels the question whether Origen the
Neoplatonist and Origen the Christian represent two distinct persons, or one single person. I do not
think the latter option can be ruled out with certainty. Likewise Origen the allegorist and Origen the
Scriptural philologist were one and the same person with different but intertwining skills. Among the
suggested readings, my 2018 article appears, The Role of Allegory, Allegoresis and Metaphor in Paul
and Origen, in Journal of Greco-Roman Christianity and Judaism, which, along with my The
Philosophical Stance of Allegory in Stoicism and its Reception in Platonism, ‘Pagan’ and Christian,
in International Journal of the Classical Tradition 18/3 (2011) 335-371, stresses both the classical
and the Biblical, Pauline basis of the use of allegoresis by Origen, which was not at all exclusive, but
well regulated by Origen’s methodological guidelines in the application of allegoresis: like Plato,
Origen only admitted of a mythico-allegorical discourse on the dpyn and the téhog, as I argued in
Plato in Origen’s and Gregory of Nyssa s Conception of the épyn and the téAog, in R. FOWLER (ed.),
Plato in the Third Sophistic, Berlin, De Gruyter, 2014, 211-235.

In Chapter 16, Mark Edwards, “Origen, Celsus, and the Philosophers” focuses on Contra Celsum, a
“philosophical polemic” against a so-called Middle Platonist whom Origen attacks as an
“Epicurean”—Origen might have mistaken him for an Epicurean, although I suspect that it was easier
for Origen to attack an Epicurean rather than a Platonist.?® Edwards observes that “neither Origen nor
Celsus can furnish a single quotation from Aristotle” (283) and draws a list of Stoic points (or
inferences) refuted in Contra Celsum, with attention to Stoic logic and Origen’s criticism of an
infinite succession of identical aeons, while his own aeons (Princ. 3.5.3, citing Ecclesiastes 1.10) are
differentiated. I definitely agree and add that the distinction of his aeons on the basis of the ethical
evolution of noetic creatures is indeed a foundation of his own doctrine of apokatastasis, as I argue
in Aioviog and aiwv in Origen and Gregory of Nyssa, in Studia Patristica 47 (2010) 57-62. I only
doubt that Origen was no “Christian Platonist” as though this were “an oxymoron” like “an Epicurean
Stoic” (280): if there was only one Origen, he was obviously a Christian Platonist, but even Origen
the Christian, if distinct from the homonymous Neoplatonist (a distinction that is not granted), was
anyway a disciple of the so-called Socrates of Neoplatonism, Ammonius Saccas, like Plotinus.
Moreover, for instance, the Christians who attended Plotinus’ school, as we surely know there were
from Porphyry, were clearly Christian Platonists. Origen is indeed rightly included in A. HAMPTON’s
and J. KENNEY’s edited Christian Platonism: A History, Cambridge, CUP, 2020, to which Edwards
also contributed and which I was invited to review in The Thomist 86/4 (2023) 684-689.

The last two sections of Edward’s chapter are devoted to the presence of Plato and the Pythagoreans
(among whom Numenius takes pride of place) in Contra Celsum. Origen “believed that he had
discovered more foreshadowings of Christian truth in Plato than in all the other philosophers put
together” (286) owing to “intellectual sympathy” and literary admiration: I concur. Of course Christ
comes first in case of (actually few) divergences, as it suits a Christian Platonist. Edwards rightly
points out that in Cels. 6.16 Origen notes that “Plato’s aphorism that one cannot be at once righteous
and excessively rich (Laws 743a) may anticipate Christ’s saying that it is easier for a camel to pass
through the eye of a needle than for a rich man to enter the kingdom of Heaven” (288). This indeed
is part of Origen’s conception of wealth as tantamount to theft, which would have an interesting
history in Patristics, as I point out in Social Justice, 190-211.

26 See my Epicureanism and Early Christianity, in P. MITSIS (ed.) Oxford Handbook to Epicurus and Epicureanism,
Oxford, OUP, 2020, 582-612.

39


https://poj.peeters-leuven.be/content.php?url=article&id=3293933&journal_code=AUG

Marie PAULIAT, « Book Reviews », Augustiniana 74/2 (2024), p. 351-492. doi: 10.2143/AUG.74.2.3293933

This is a rich account of Contra Celsum; “Domini” in the text and the bibliography should be
“Donini” (Pierluigi Donini). In the epilogue Edwards remarks that Origen “insinuated that a Christian
could not be a loyal servant of the empire”, a charge “that could be invoked to justify the persecution
of Christians” (291). Indeed, I note that Celsus, who stresses that the Christians were sought out for
trial and death and probably wrote under Marcus Aurelius, in Book 8 of Contra Celsum is cited as
exhorting the Christians to serve the empire:>’ “If everyone were to do the same as you, there would
be nothing to prevent him (the emperor) from being abandoned, alone, and deserted, while earthly
things would come into the power of the most lawless and savage barbarians; and nothing more would
be heard among men either of your worship or of the true wisdom. [...] While in your case, if anyone
does still wander about in secret, yet he is sought out and condemned to death [{nteiton Tpog Bavdtov
otknv]. [...] [Origen comments:] Celsus exhorts us (Christians) to help the emperor with all our
power, cooperate with him in what is right, fight for him, and be fellow-soldiers if he presses for this,
and fellow-generals with him. [...] Celsus exhorts us also to accept public office in our country, if
necessary for the sake of the preservation of the laws and piety. Celsus promises to compose another
treatise, later, in which he will demonstrate how those who have the disposition and capacity of listen
to his advice should live” (Cels. 8.68; 8.69; 8.73; 8.75-76).

I observe that Origen, who died as a confessor at the hands of the Romans, envisaged a time in which
the emperor would be Christian and the Logos would conquer all. In Cels. 2.20, Origen adopted the
rhetoric of the apologist Melito concerning the providential nature of the Roman Empire in relation
to the birth of Christ under Augustus: “God was preparing the nations for his teaching, that they might
be under one and a single Roman emperor”. Origen hoped that the Roman Empire would become
Christian. He was aware that the time of respite from persecutions under the Severan emperors and
Philip the Arab would come to an end soon (Cels. 3.15), but he also envisaged a future in which
(more) Romans and barbarians would become Christians and be therefore protected by God—and an
even a further landscape (historical or eschatological?) in which the Logos would conquer all souls
(Cels. 8.68-70). Certainly, the Logos at a certain point, in the eventual apokatastasis, in Origen’s view
would overcome the whole rational nature, when each logikon will voluntarily follow it (Cels. 8.72).

Christian Hengstermann in his extensive “The Three Hypostases in Origen: Salvation Trinitarianism”
(Chapter 18) describes Origen as a Christian Platonist (“one of the Christian Platonists of Alexandria”
[325]) and Gregory of Nyssa as “his great disciple” (332). I undoubtedly concur. Likewise he notes
on 350, n. 5, that, in accordance with my own perspective, he “considers Origen’s theology of the
Trinity an ontology of intelligible being whose first categories are those of Plato and his diadochs in
the Old Academy and the Neoplatonism of his time.” “Salvation Trinitarianism” is a felicitous
expression coined by Hans Urs von Balthasar and well adopted by Hengstermann; it goes hand in
hand with the title of the Colloquium Adamantianum in Cambridge in honour of my study of Origen
(Apokatastasis and the Trinity): Origen’s soteriology, revolving around apokatastasis, is deeply
Trinitarian, as I explained in detail there and as Hengstermann illustrates: Origen’s Salvation
Trinitarianism represents the last section of the chapter. For Origen views the economy of salvation
as the joint work of the three divine Hypostases.

Hengstermann rightly highlights the importance of human freedom in Origen’s anthropology and
soteriology, which he illustrates in Origenes und der Ursprung der Freiheitsmetaphysik, Miinster,
Aschendorft, 2016, and aptly begins to link soteriology and the Trinity from Origen’s exegesis of OT
angelophanies. He then passes on to divine freedom as making God not a static being, but dynamic
power, and describes the three Hypostases in Origen’s metaphysics of salvation history. I definitely
agree to see the Father as unbegotten freedom as unity and being. As I argue in Nous and the One in
Christian and ‘Pagan’ Neoplatonism, this identification not only as being but also as One shows that

27 As I examine in Lucian, Celsus, Origen, and Montanism, in P. Lampe — H.E. Mader (eds.), “Montanism” in the Roman
World: The New Prophecy Movement in Historical, Sociological, and Ecclesiological Context. FS William Tabbernee,
Leiden, Brill — Vandenhoeck & Ruprecht, 2024.
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Proclus’ very probable criticism (likely based on Porphyry) of Origen’s metaphysics as identifying
the first principle with Being and not the One is partial and does not take into account Origen’s
identification of the supreme principle with Unity and as beyond Being and Nous (Origen citing Plato,
Republic 509B, asked whether the supreme principle is Nous and Being or above both).

The Son’s hypostasis is one with many epinoiai, the beginning of the Father’s creation, the Son’s
original hypostasis is “a system of ideas” (C.lo. 2.18.126), “the structure of the contemplation and
thoughts of all things” (C./lo. 1.19.111); the Son “has comprehended the complete will of God and
does it, for which reason he is also his image” (C./lo. 12.36.230). This is also why, I suspect, the
Trinity is a unity of will, and apokatastasis is a unity of will. Hengstermann himself thinks that the
Son stems from the Father’s will (“a product of the paternal will [...] the Son is given birth by the
Father’s will” [335]). While others interpret this and other passages as a denial of the Son’s
hypostasis, I agree that in C.Jo. 1.24.151-152 Origen is exposing the position of his anonymous
opponents (as is clear from his very words) and insists upon the Son’s individual existence, his
hypostasis, as I argued in Origen, Greek Philosophy, and the Birth of the Trinitarian Meaning of
Hypostasis, Harvard Theological Review 105 (2012) 302-350.

Hengstermann is right that Origen’s mature theology minimises the distance between Son and Father
and maximises that between God and creatures (340): “However, the relation between God the
Father’s goodness and the Son is closer [...] than that between the Saviour and a good person, a good
work or a good tree. For the distance between the Saviour and lesser good things is greater than that
between him and God the Father, who said: ‘My Father is greater than I’ (C.Matt. 15.10). In Cels.
6.17, Origen indicates that the difference between the Father and the Son’s godhead is
epistemological, not ontological. My argument goes in the same direction in Origen’s Anti-
Subordinationism and Its Heritage in the Nicene and Cappadocian Line, in Vigiliae Christianae 65
(2011) 21-49 and in Monarchianism and Origen’s Early Trinitarian Theology, review of in
S. WAERS, Leiden, Brill, 2022: Revue d 'Histoire Ecclésiastique 119/1-2 (2024) 299-303.

Origen’s treatment of the Holy Spirit is also taken briefly into account from Book 1 of De Principiis
and especially Book 2 of the Commentary on John: Hengstermann rightly insists on Origen’s
attribution of a distinct hypostasis to the Spirit: this is a divine hypostasis. The Spirit is God; this trait
will be developed by the Cappadocians in their controversy against the Pneumatomachians. I indicate
the recent treatment of Origen’s pneumatology by M.M. Mil ler, Origen of Alexandria and the
Theology of the Holy Spirit, Oxford, OUP, 2024, which of course could not be known to the authors
of this Handbook.

J. José Alviar in Chapter 20 tackles the issue of Origen’s theological anthropology and begins with
depicting Origen’s view of the human being in its present state in this world, as an image of God—
hence Alviar’s definition of “theological anthropology” (373-376), which I agree upon. I also concur
with Alviar’s statement that “Origen arrives at a somewhat Platonic definition of the human person,
as a “soul that uses a body” (Cels. 7.38; Princ. 4.2.7). Alviar’s uncertainty whether this is more
Platonic or Christian (“Whether Origen’s notion of the soul is, on balance, more properly Platonic
than Christian remains subject to debate” [375]) may probably be solved, I think, by recourse to the
category of Christian Platonism.?® When Alviar remarks that for Origen the human creature is an
image of the Image, and that “a distinctly Christian flavour” (375) appears here, since the human
being is the image of Christ, who is the image of God, this is certainly true, but it should be remarked
that this notion comes from Philo, who viewed the human being as the image of the Logos, who is
the image of God. Philo’s Logos inspired Origen’s Christ-Logos in many ways. Alviar does also well

281 provided a rationale for this category in Christian Soteriology and Christian Platonism; Origen and the Platonic
Tradition, in Religions 8.2 (2017) 21.1-20; Gregory of Nyssa on the Soul (and the Restoration): From Plato to Origen,
in A. MARMODORO — N. MCLYNN (eds.), Exploring Gregory of Nyssa: Historical and Philosophical Perspectives,
Oxford, OUP, 2018, 110-141.
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to point to “Origen’s egalitarian view of man and woman” (375), which I also researched and
documented in Constructions of Gender in Origen of Alexandria, in K. EHRENSPERGER —
S. SHEINFELD (eds.), Constructions of Gender in Late Antiquity, Minneapolis, Fortress Academic,
2023, 115-159. Of course, “egalitarian” is a big word in this context, especially in the ancient world,
but Origen justifies it to some extent.

A key concept that emerges is that of freedom.? I find it is ultimately a consequence of both John
8:31-32 and ethical intellectualism that, as Alviar notes (376), the soul indeed moves itself, but its
freedom is for choosing the good (H.Ex. 12.4). If it chooses contrariwise, it becomes enslaved—to
sin, the devil, and irrational passions. Rational creatures are called to growth and development, to
becoming increasingly logika and participating better and better in Christ’s epinoiai (according to a
Christian revisitation of the Platonic category of participation).’® This is the perspective of the felos,
the promise of apokatastasis. The body-soul-spirit trichotomy is pointed out rightly; one should add
that of body-soul-intellect (vodg), examined in its roots and impact in my The Reception of Paul’s
voog in the Christian Platonism of Origen and Evagrius, in J. FREY — M. NAGELE (eds.) Der voig bei
Paulus im Horizont griechischer und hellenistisch-jiidischer Anthropologie, Tiibingen, Mohr
Siebeck, 2021, 279-316. Alviar correctly points out the mystical union between the soul and the
Logos in Origen’s Commentary on the Song of Songs and the tenet that love (dydmn) never fails: 1
only note that the latter tenet is so important within Origen’s theology that it even founds the eternity
of apokatastasis: by virtue of dydnn, indeed, no one will fall again from the eventual restoration, as
Paul also assured: “love never falls” (C.Rom. 5.10.195-226; argument in my monograph, cited by
Alviar, The Christian Doctrine of Apokatastasis: A Critical Assessment from the NT to Eriugena,
Leiden, Brill, 2013, 168-172).

Alviar asks: “Why, if Origen foresees a saving postmortal education, does he exhort his listeners to
such an intense activity of sanctification in the present life? [...] Might not his urgent appeal to
Christians manifest a tension in his own mind, between the idea of the final irrevocability of human
choice and the prospect of future conversion? (Ramelli 2013; Scott 2012)” etc. (382). I suspect that
Origen exhorted his listeners to an intense activity of sanctification in the present life in order for
them to reach the blessedness more speedily and without extremely long suffering and purification.
For it is the case that Origen believed in apokatastasis, but not without painful purification,
instruction, and voluntary conversion before it. The same warning would be repeated by Macrina in
Gregory of Nyssa’s De anima et resurrectione: abstain from sinning as much as you can, since its
purification will be long and hard in the other world. Alviar emphasises with good reason the
necessity of God’s grace in Origen’s soteriology. This makes Origen very close to Augustine, I find,
while they are often represented as opposed to one another, in this case misguidedly.

In Chapter 21 Mark S.M. Scott delves into Origen’s treatment of the problem of evil within the
framework of theodicy, which is paramount in Origen’s thought. Scott manages to represent very
well Origen’s powerful connection between theology, theodicy, hamartiology, and apokatastasis,
God’s glorious eventual achievement of the elimination of all evil (with the cooperation of each
rational creature’s will). Evil was not created by God—indeed, it emerged as a misuse of freewill—
and therefore cannot be good and has no real ontological subsistence (the latter tenet is common to
Plotinus). With a compelling syllogism, Origen argues that, if God has to be “all in all” at the end, as
Paul avers in 1Cor 15:28, then evil cannot exist anymore, as I pointed out in Christian Soteriology

2 Besides Hengstermann’s book above, I point to the treatments by G. LEKKAS, Liberté et progrés chez Origeéne,
Turnhout, Brepols, 2002; A. FURST, Origen of Alexandria: Christian Philosophy of Freedom, in W. DENECKE — I.L.E.
RAMELLI (eds.), A Companion to World Literature, vol. 1, Oxford, Wiley-Blackwell, 2020, 255-266; IDEM, Wege zur
Freiheit: Menschliche Selbstbestimmung von Homer bis Origenes, Tiibingen, Mohr Siebeck, 2022; I.L.E. RAMELLI, The
Legacy of Origen in Gregory of Nyssa'’s Theology of Freedom, in Modern Theology 38.2 (2022) 363-388.

30 See my Participation in the Divine in Gregory of Nyssa, in D. HEDLEY — D.J. TOLAN (eds.), Participation in the Divine:
A Philosophical History, from Antiquity to Modern Times, Cambridge, CUP, 2024.
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and Christian Platonism: Origen, Gregory of Nyssa, and the Biblical and Philosophical Basis of the
Doctrine of the Apokatastasis, in Vigiliae Christianae 61 (2007) 313-356, cited by Scott. Origen also
applies here, I note, the perishability axiom, which Gregory of Nyssa and Evagrius would use in the
same way in the footsteps of Origen: since evil did not exist at the beginning, it will no longer exist
in the felos.

Apokatstasis is also the triumph of theodicy, the justice of God, and consequently of the intelligibility
of the cosmos, as Rowan Williams noted: “The life of material beings in this world order does not
transparently show forth God’s justice; but without a belief in God’s justice the intelligibility of the
cosmos fails.”*! Scott correctly points out, on the basis of Origen’s texts, vital theories such as God
as Teacher of souls, the remedial and purifying nature of the suffering inflicted or permitted by God,
the union of divine justice and mercy (especially against Marcionite tendencies), the time allowed in
the other world for the purification and instruction of rational creatures, and other elements of
Origen’s doctrine of apokatastasis. Some important points of Origen’s exegesis as a foundation of
apokatatasis do not escape Scott; he also cites my works in this connection, such as Origen’s
Interpretation of Hebrews 10:13: The Eventual Elimination of Evil and the Apocatastasis,
Augustinianum 47/1 (2007) 85-94. Origen’s idea that God permits the soul to experience the
consequences of its sin in order for it to avoid relapse into evil, which would entail worse
consequences (“[L]est after having quickly turned and been healed by obtaining forgiveness they
should despise the wounds of their wickedness as being slight and easy of cure and should very
quickly fall into them again” Princ. 3.1.17), I note, would be developed by Gregory of Nyssa: God,
he reasoned, allows humans to taste evil and its horrible consequences, in order for them to reject it
voluntarily.

In Chapter 22 John A. McGuckin examines Origen’s eschatology, reflecting on the meaning of
“eschatology” and highlighting the centrality of this dimension in Origen, which is certainly right:
everything in Origen’s thought points to the felos; his very philosophy of history points to the telos,
with a finite sequence of aeons that culminates in apokatastasis, unlike the classical scheme of an
infinite cyclicality of periods, as I show in Some Overlooked Sources of the Elements of Theology:
The Noetic Triad, Epistrophé—Apokatastasis, Bodies, and the Possible Reception of Origenian
Themes, in D. Calma (ed.), Reading Proclus and the Book of Causes, 111, Leiden, Brill, 2022, 406-
476. Origen’s multi-layered reading of Scripture, McGuckin notes, has him interpret Matthew’s
eschatological discourse as realised eschatology for the perfect (C.Matth.Ser. 32). This, I observe,
parallels his discourses about realised apokatastasis. McGuckin recalls the Origenian Eusebius’
aversion to Papias’ millenarianism precisely on the grounds of Origen’s reading. McGuckin correctly
reminds readers of the zetetic, and not dogmatic, method that Origen applies to the investigation into
eschatology and identifies Origen’s results with his theory of restoration or apokatastasis, which
marks God’s victory: “We believe, however, that the goodness of God through Christ will restore his
entire creation to one end, even his enemies being conquered and subdued” (Princ. 1.6.1). The
equation of subjection with salvation is paramount in Origen’s eschatology, as I argue in The
Christian Doctrine of Apokatastasis, 192-196. As McGuckin remarks, “Punishment in the afterlife
should always be seen in a way that is consonant with God’s glory. He (Origen) does not think that
it can be either eternal or appointed as vengeance, but rather for purification and rehabilitation. Both
things are unworthy of God and are thus rooted in Scriptures, which need to be understood in a deeper
way” (419). Indeed, I note, the principle of Ogompéneia, what is worthy of God, is a pivotal tenet of
Origen’s exegesis and theology, which was embedded in an age-long exegetical tradition and strongly
bears on his doctrine of apokatastasis; it would be taken over by Gregory Nazianzen, to support
(cautiously and indirectly) the doctrine of restoration.

31 R. Williams, Origen: Between Orthodoxy and Heresy, in W. BIENERT — U. KUHNEWEG (eds.), Origeniana Septima:
Origenes in den Auseinandersetzungen des 4. Jahrhunderts, Leuven, Peeters, 1999, 3-14, esp. 4.
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McGuckin is right to observe that Origen interpreted the Biblical mdp ai®viov to mean, not everlasting
flame, but the fire of the Age or future acon (419). This is a very important point in the definition of
his eschatology and conception of punishment, as I extensively argued in “Time and Eternity,” in
M. EDWARDS (ed.), The Routledge Handbook to Early Christian Philosophy, Oxford, Routledge,
2021, 41-54. MGuckin notes the strong Christological and pneumatological factors in Origen’s
eschatology. I concur: this is what I argued in Christology and Universal Salvation (Apokatastasis),
in Encyclopaedia of Christian Theology, volume on Christology, J. BARTER (ed.), London, T&T
Clark (Bloomsbury), 2024. Another crucial point raised by McGuckin is that in Origen’s view eternal
happiness is noetic contemplation of God, perfection of love, and deification. Both intellect and love
will be perfected: this goes against an excessive intellectualistic view of Origen (and Evagrius after
him). They both keep intellect and love together, as Augustine in my view tended to construct a loop
between intellect and will (in turn related to love). Finally, I am at one with McGuckin’s conclusion
that Origen’s theory of apokatastasis is “a fascinating synthesis of his essential churchmanship, his
hermeneutical attentiveness, and his bold religious philosophical acumen” (424).

Long and fascinating Chapter 25 by Michael Cameron addresses two giants: Origen and Augustine.
Cameron briefly discusses the hypotheses put forward by scholars about the way Augustine could
receive Origen, and I am glad to see that he acknowledges that he “died of wounds sustained from
state-sponsored torture”, which makes him a confessor if not a martyr. Cameron first explores the
Origen-Ambrose  connection, since Ambrose transmitted to  Augustine Origen’s
noetic/spiritual/allegorical exegesis of Scripture, especially the OT. This allowed him to reject the
Manichaean condemnation of the OT (as it had allowed Origen, I add, to refute its Gnostic/Marcionite
condemnation). It makes sense to state that Augustine “passed into Nicene Christianity through doors
held open by Origen” (463). Cameron does well to continue his chapter with “Augustine’s Early
Origenism”, since before Augustine began to enquire about and cite overtly Origen, he was already
following Origen in his anti-Manichaean phase—paradoxically enough, as I argued in Origen in
Augustine: A Paradoxical Reception, in Numen 60 (2013) 280-307. To this article Cameron refers to
claim that “versions of Origen’s arguments against Gnosticism served Augustine’s fight against
Manichean spiritualism; he commended and even paraphrased (unknowingly?) Origen’s rationale for
the eschatological restoration of all things, the apokatastasis (mor. 2.7.9-10; Ramelli 2013: 298—
300)” (463-464). Indeed, as I suggested, I think that Augustine used Origen’s metaphysical arguments
to fight Manichaeism and to support the theory of apokatastasis.

Cameron highlights Augustine’s use of allegoresis in his early works, as well as the centrality of
Scripture in theology for both Origen and Augustine and their common Christological key to open
the Scriptures, their common conviction that the Septuagint was the Church’s Scripture (pace Jerome
in Augustine’s case). Cameron also underlines some differences between Augustine’s theology and
Origen’s in Augustine’s middle and later phases, including a more sacramental orientation and
different perspective on the Church, Origen’s inclination to grammar and philology (and philosophy)
and Augustine’s to rhetoric, Origen’s view of Biblical veils as a protection of the holy mysteries from
profanation and Augustine’s view of such veils as an invitation to uncover them (although I note that
Origen also used the strategy of defectus litterae in Scripture and the use of veils as an invitation to
interpret them at higher, spiritual levels), and Augustine’s emphasis on Jesus’ humanity for the sake
of salvation (this, I note, was also stressed by Origen, in his strong anti-docetic polemic), as well as
Origen’s few direct references to himself vs Augustine’s whole Confessiones as devoted to his own
story in relation to God (what I call “theo-biography”). The last section is a meditation on free choice
and grace in their development in Augustine’s thought. The importance of grace is common to both
Origen and Augustine, as Cameron rightly recognises: Origen, as he writes, “allowed providence and
freedom to stand side-by-side (Orat. 6.1-5), and did not force grace and freedom into airtight logical
boxes (Ramelli 2013: 290-291)” (475).
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But a different scope in the divine application of grace, I find, emerges between Origen’s and
Augustine’s mature theology: for Origen it was applied to all, always; for Augustine, in his late phase
about “radical grace”, only to some, picked out of the common massa damnationis; the rest will
experience only God’s justice and be doomed. Cameron also seems to think along these lines:
“Nevertheless, this teaching on radical grace came at a high price, with dire implications that were
controversial and clearly un-Origenian. It dramatically increased the perceived dominance of sin by
branding all humanity as a ‘lump of sin ’and massa damnata; it necessitated a theory about sin’s
transmission from generation to generation that eventually scapegoated human sexual activity as the
carrier of spiritual disease; it struggled to explain plausibly how human nature created good by God,
as Scripture says, nevertheless stands condemned upon conception; it prompted theorizing about the
electing and predestinating divine decree that plucked a special few from condemnation while leaving
the rest, including babies, to eternal destruction; it imported opaqueness into the Christian
understanding of divine justice” (477). I think that Augustine needed traducianism to ground his
theory, but he could not embrace it, as Tertullian instead had done, because it was too materialistic
for a Platonising theologian—here seems to lie one inconsistency of Augustine’s doctrine. Cameron
concludes, not without reasons, that Origen would have suspected Augustine of “bringing in fatalism
through the Church’s back door disguised as Pauline theology” (477).

In the last section, on Augustine’s later developments, Cameron notes that in the 410s, when the
Pelagian controversy arose, “Origen’s name was tainted when it became linked to Pelagian views on
free choice of the will, even though the context and rationale of their teachings was vastly different
(Ramelli 2013: 290)”. I am glad that Cameron agrees that Jerome’s charge (after his U-turn) against
Origen of being the father of Pelagianism does not really hold, as I argue in The Pre-History of the
Pelagian Controversy: Grace and Freewill, Ethical Intellectualism and the Birth of Original Sin, in
A. DUPONT et al. (eds.), The Oxford Handbook on the Pelagian Controversy, Oxford, OUP,
forthcoming.

Cameron also caught very well an important linguistic point: “Augustine, defending biblical language
about ‘eternal ’punishment, disputed Origen’s view that those to be punished for sin, perhaps even
the Devil and his angels, might be purified and liberated after a very long time and finally join the
angels in praising God (gest. Pel. 1.3.10). But as Ilaria Ramelli and others have pointed out, Augustine
seems to be unaware of Greek’s semantic distinction between aionios (‘otherworldly’, ‘remote in
time’, long-lasting’) and aidios (‘eternal’), both of which were translated into Latin as aeternus
(Ramelli 2013: 284—-86). For Origen, to call fiery punishment ‘eternal *was not to declare it timeless
or unending, but to say that it belonged to ‘that distant age *where fire’s purifying properties, though
pain-inducing, served the work of salvation. Moreover, the charge of ‘unending ’revolving ages
shows that Augustine did not, or would not, understand Origen’s suggestion about the apokatastasis,
which by definition posited an end to the cycles of repentance and punishment” (479). I am delighted
that Cameron receives my argument; I believe this is indeed one of the reasons that explain
Augustine’s rejection of the doctrine of apokatastas after his anti-Manichaean phase.

Cameron’s final note about the distance between Augustine’s theory of original sin, massa damnata,
and radical grace, on the one hand, and his homiletic exhortation to his flock on the other is
heartening: “in the pastoral setting, Augustine continually prompted and stirred the human will to
choose virtue as if it was indeed ‘free’” in an Origenian sense” (480).? The Origenian sense indeed
proceeds along the lines of Origen’s statement, manere quidem naturae rationabili semper liberum
arbitrium non negamus... “l affirm that rational nature keeps its freewill always” (C.Rom. 5.10).
Origen’s Commentary on Romans had a large impact on Augustine, also thanks to its availability in
translation. This, I suspect, also includes his interpretation of Romans 7, which was inspired by

32 “Coccini 2013” in the text and the bibliography should be “Cocchini” (Francesca Cocchini).
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Origen in a number of ways. Actually, a systematic study on Origen’s influence on Augustine in all
the phases of his thought is a substantial desideratum. Like this article, it will be a tale of two giants.

In the bibliographies of this substantial Origen Handbook, I am delighted to see a number of my
studies on Origen cited. There are many typos, missing words, and inaccuracies (including Greek y
written as x, empty parentheses, and so forth), especially in some chapters. But these do not detract
from a rich overview, which can both be a tool for students and stimulate further research on a
fascinating thinker. Origen is an inexhaustible source of study and noetic and spiritual stimulation.
Given my “intellectual sympathy” for Origen (borrowing Edwards’ words above) and a whole
academic life in conversation with his ideas, their formation, and their aftermath, as I have told my
colleagues and students for many years speaking of my research and intellectual engagement, “Origen
never ends.”

Ilaria L.E. Ramelli

Hours, Bernard — Meyer, Frédéric — Milbach, Sylvain (eds.), Le Péché originel XVI°-XX®
siécles. L’impossible dogme au défi de la modernité (Chrétiens et Sociétés. Documents et
Mémoires 43), Lyon, Laboratoire de recherche historique Rhone-Alpes (LARHRA, UMR
5190), 2022, 407 p.

Associé a une vision tragique de la condition humaine, celle d’Augustin et a sa suite de Luther, le
dogme du péché originel a suscité, a partir surtout de I’époque des Lumicéres (et de leurs adversaires),
« tensions, embarras et escamotage », selon la formule de Didier Masseau. Les XVIII®-XI1X® siecles
constituent la « période centrale » de cette histoire ou le dogme « perd en crédibilité et gagne en
étrangeté », écrivent les éditeurs du volume dans leur introduction. Le XVI°® apparait dans le titre a
cause du concile de Trente, qui a fixé une doctrine, constamment réaffirmée par 1’Eglise romaine,
jusqu’aprés Vatican II (Christian Sorrel), d’inspiration augustinienne et paulinienne. Mais la
« délicieuse rhétorique » des formulations tridentines cachait mal un embarras que les débats
doctrinaux du XVvII® et du XvIII® n’ont pas su dissiper (Sylvio H. De Franceschi), s’engluant au
contraire dans leur impossible résolution. A c6té d’une dimension doctrinale et intellectuelle, il y a
donc une dimension pastorale, tout aussi essentielle. Le présent volume se référe ainsi souvent aux
analyses pionni¢res de Jean Delumeau sur la « pastorale de la peur», dont il prend
chronologiquement la suite. Si la doctrine reste stable, ou s’efforce de le rester, dans les faits le
« fondamentalisme augustinien » recule en faveur d’une religion centrée davantage sur I’économie
du salut (felix culpa qui nous a valu un rédempteur...) et la recherche du bonheur ; recul dont
témoignent par exemple la censure des positions rigoristes du synode de Pistoia sur la mort des
enfants sans baptéme, par la bulle Auctorem fidei en 1794, ou encore 1’apologétique de I’abbé Bergier
dans la seconde moiti¢ du XvII® siecle (Sylviane Albertan-Coppola suit les éditions successives de
son Dictionnaire de théologie jusqu’a la fin du X1x°) et celle du chanoine Guitton au milieu du XIX°
(Philippe Boutry). Tache délicate pour les catéchistes qui, dans la premiere moitié du XX° siecle,
s’adressent a un jeune public avec des « mots treés simples » (Claude Langlois), et méme « mission
impossible » pour les missionnaires d’Afrique ou d’Asie (Claude Prudhomme, qui présente un riche
dossier iconographique), que d’enseigner ce dogme devenu incompréhensible. Ces tensions se
trouvent aussi bien dans le protestantisme (Sarah Scholl, qui voit dans le Réveil, en réaction au
tournant libéral des pasteurs de Geneéve, « une nouvelle pastorale de la peur ») ; ’apologétique de
Marie Huber « n’évoque pratiquement jamais le péché originel » (Yves Krumenacker) et c’est cet
évitement qu’il s’agit, aussi, d’étudier.

Selon la formule de Voltaire citée deux fois dans le présent volume, « saint Augustin accrédita le

premier cette étrange idée, digne de la téte chaude et romanesque d’un Africain débauché et repentant,

manichéen et chrétien, indulgent et persécuteur qui passa sa vie a se contredire lui-méme » : I’évéque

d’Hippone n’a pas bonne presse chez les Philosophes. Mais, plus que Voltaire, c¢’est Rousseau qui

marque le véritable tournant. L’homme ne nait pas mauvais, il le devient. C’est dans la vie sociale

qu’il perd son innocence, et non a l’origine hypothétique de 1’espéce. Le théme de « I’enfant
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innocent », porté par Jean-Paul II dans son combat contre I’avortement et dont C. Langlois reléve les
prémisses chez Pie XI et Paul VI, pourrait étre un témoin paradoxal de ce changement de paradigme.

De plus en plus il va s’agir de composer avec 1’anthropologie nouvelle, plutdt que la combattre. Dés
lors il semble bien que les formulations les plus conséquentes du dogme soient le fait des
antimodernes. Et que les plus cohérents des modernes soient poussés a la rupture : Sylvain Milbach
s’intéresse moins ici au Lamennais de 1’apologétique qu’a celui qui, dans un effort visant au
« réinvestissement spirituel de la modernité », a réfuté ce « dogme absurde » ; dont les défenseurs
orthodoxes, écrit-il dans une deuxiéme étude, semblaient « marcher sur un fil, sans bien arriver a
résoudre les contradictions qu’ils ont produites eux-mémes ». L’ancien prétre Jean-Baptiste Spiess
cherche a convaincre ses ex-confréres, en 1794, de « la hideuse absurdité de leur doctrine » (Frédéric
Meyer). Le néo-catholique Ballanche tente de réinventer le dogme en composant avec I’illuminisme
(Ignazio Veca). Jean-Pierre Laurant étudie les courants occultistes pour eux-mémes, dont la
« théologie de la chute revue au féminin » d’Anna Kingsford, que I’on se permettra de rapprocher
des contemporaines « théologiennes féministes » (catholiques ou protestantes, mais aussi pour
certaines, évoquées seulement en passant, « post-chrétiennes »), que présente Elisabeth Parmentier
dans la derniére contribution du volume.

Crise du péché originel au XVvIII®, déja diagnostiquée par Bernard Groethuysen ; crise du péché
originel au X1X®, comme le rappelle a sa suite Philippe Boutry ; crise du péché originel au XX, avec
le double défi des sciences historiques et critiques, qui bouleversent I’exégese du récit biblique, et
des sciences de la vie et de la terre qui, selon la formule de Teilhard de Chardin, ne permettent plus
de « penser scientifiquement le monogénisme », auquel pourtant le magistere s’accroche (Guillaume
Cuchet).

Le présent volume... peche par quelques imperfections matérielles (et vénielles) — mais ne peut-on y
voir la rangon de I’exceptionnelle fécondité du LAHRA : pres d’une cinquantaine de « Documents et
M¢émoires » publiés en une vingtaine d’années ? Il s’agissait ici de réunir les contributions a deux
colloques (dont le second n’a pas pu se tenir, du fait de 1’épidémie de COVID), soit une vingtaine de
textes, nécessairement assez courts, alternant syntheses et gros plans. On regrettera pour finir (le dix-
septiémiste en tout cas) un absent, auquel cependant les conclusions donnent le dernier mot : Pascal,
« augustinien de génie et chrétien tragique ». Comment ne pas penser a lui en lisant dans ’un des
catéchismes qu’exhume Bernard Hours : « Q. Le péché originel est-il facile a comprendre ? R. Non,
mais sans cette connaissance, I’homme est quelque chose de plus incompréhensible. »

Francois Trémolieres

KuLrA, Karol Piotr, Tyconius’ Theological Reception of 2 Thessalonians 2:3-12 (History of
Biblical Exegesis 4), Tiibingen, Mohr Siebeck, 2022, 319 p.

La présente monographie est le résultat de la dissertation défendue par le pere salésien Karol Piotr
Kulpa —aujourd’hui professeur de Nouveau Testament a 1’Université pontificale salésienne de
Rome — pour 1’obtention de son grade de docteur en théologie biblique a I’Université de Ratisbonne
en 2021 sous la direction de Tobias Nicklas.

Elle a pour but de présenter la réception par Tyconius, un exégete et théologien nord-africain du v°
siecle, du célebre passage de I’apdtre Paul concernant la révélation de « I’homme de I’impiété » dans
sa seconde lettre aux Thessaloniciens (2 Th 2, 3-12).

Cette ¢étude constitue autant une solide exploration de la manicre dont ces quelques lignes de I’ Apotre
ont pu féconder la pensée d’un auteur ancien écrivant dans la période troublée de la crise donatiste,
que I’occasion d’une profonde réflexion méthodologique sur la maniére de mener une telle recherche
en histoire de la réception biblique.

En effet, avant de nous entrainer a sa suite dans 1’interprétation de Paul par Tyconius, I’auteur prend
le temps de se poser la question de la méthode qu’il convient de suivre pour étudier la réception de
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I’un des plus anciens textes du christianisme par un penseur qui est lui-méme ¢éloigné de nous par
plus d’un millénaire.

Une telle réflexion est d’autant plus précieuse aujourd’hui que le succes du recours a I’histoire de la
réception en science biblique ne doit pas faire oublier que 1’application aux textes bibliques de cette
approche est encore assez récente et pose donc de nombreuses questions dont la principale reste : en
quoi I’étude d’une ancienne lecture d’un texte biblique peut-elle nous étre utile ?

A cette question I’auteur répond dans sa conclusion : « Reception history is like a bridge which
connects us with earlier interpretations of biblical texts and allows us to see them in a new light that
can also illuminate our present situation. The full truth and message of the Bible has not been, and
probably never will be, fully unveiled. The historical journeys of the biblical texts and their
interactions with other mediums throughout the centuries open our eyes to new dimensions of those
texts and their capacity to shape cultures and influence many societies » (p. 266).

Pour promouvoir I’étude de la réception des textes bibliques, 1’auteur entend proposer « an innovative
structure of reception history articulatedin three levels: historical context, literary themes, and
theological insights » (p. 6).

Ainsi son étude se compose de quatre chapitres : un premier chapitre (p. 11-50) consacré a expliquer
sa méthodologie ; un deuxieme (p. 50-89) ou est exposé le contexte historique de Tyconius ; un
troisieme (p. 91-210) qui s’applique a étudier les thémes littéraires de cet auteur en lien avec
2 Th 2, 3-12 ; et enfin un quatrieme (p. 213-263) qui entend tirer de ce qui précéde un ensemble de
perspectives théologiques.

Le premier chapitre commence donc par une partie assez dense (p. 11-30) ou sont exposées les
théories des philosophes H. G. Gadamer et H. R. Jauss ; les critiques qui leur furent faites par U. Luz
sur les différents types de réceptions ; les rapports entre 1’histoire de la réception et la méthode
historico-critique ; et I’importance aujourd’hui d’une telle approche. S’en suit une présentation de
Tyconius et des enjeux herméneutiques de son exégese biblique assez unique (p. 30-50) qui nous est
connue au travers de ses deux ceuvres parvenues jusqu’a nous : le Livre des regles (Liber regularum)
et le Commentaire sur I’ Apocalypse (Expositio Apocalypseos).

Le deuxieme chapitre, plus bref, donne le contexte de Tyconius c’est-a-dire essentiellement la crise
donatiste en Afrique du Nord au V° siecle de notre ére. C’est une analyse précise des données
disponibles en 1’état actuel de la connaissance sur ce conflit qui opposa deux factions chrétiennes
rivales durant des décennies. Il est d’ailleurs notable que l’auteur choisisse de qualifier de
« cécilianistes » (Caecilianists) et non de « catholiques » le camp opposé au parti « donatiste ». Ce
faisant, il reprend a son compte 1’abandon d’un certain parti pris théologique dans les études du
christianisme ancien et ouvre la voie a une réhabilitation de la pensée d’auteurs tels que Tyconius.

Le troisieme chapitre est de loin le plus long de I’ouvrage. Il traite, comme annoncé, de 1’¢laboration
littéraire que Tyconius fait de 2 Th 2, 3-12. Cette étude est structurée au moyen de motifs littéraires
repris par I’exégete nord-africain de la lettre de Paul. Les trois principaux — qui constituent autant de
sous-chapitres — sont « I’homme d’impiété » (Homo peccati, p. 91-128), « le mysteére d’iniquité »
(Mysterium facinoris, p. 128-164) et « ’apostasie » (Discessio, p. 164-210). L’étude de ces motifs
littéraires dans I’ceuvre de Tyconius permet a I’auteur d’établir que 2 Th 2, 3-12 constituent ’'une des
sources principales de la doctrine tyconienne sur la bipartition de 1’Eglise entre le corps du Christ et
le corps du diable.

Ce principe de I’Eglise bipartie est bien connu, mais 1’analyse de détail de la dette de Tyconius envers
la deuxiéme lettre de Paul aux Thessaloniciens permet a 1’auteur de mettre en évidence le réseau de
réflexions non seulement ecclésiologiques, mais encore eschatologiques et anthropologiques dans
lequel il convient de remplacer cette idée. Cette étude met ainsi en évidence la fagon dont sa réflexion
sur les textes bibliques a permis a 1’exégeéte nord-africain de prendre ses distances vis-a-vis de la
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théologie donatiste et de son intransigeance. Mais elle révele aussi les implications théologiques qui
peuvent découler de ce principe.

C’est la raison d’étre du quatriéme chapitre, qui permet a 1’école de Tyconius d’élargir I’horizon
théologique en montrant comment la bipartition de 1’Eglise entre le corps du Christ et le corps du
diable se fonde sur une bipartition de la nature humaine entre le bien et le mal et s’inscrit dans une
bipartition du temps lui-méme entre le présent et la fin du monde. L’ auteur entend prolonger les
réflexions de Tyconius en proposant de voir dans ces trois sources de tension I’occasion d’une
conversion. Les chrétiens sont ainsi appelés a répondre a la division de I’Eglise par I’amour ; a la
division de la nature humaine par la foi et la raison ; a la division entre 1’aujourd’hui et la fin des
temps par I’espérance.

Comme I’auteur I’admet lui-méme dans sa conclusion, qui précede une vingtaine de pages d’une
excellente bibliographie (p.273-294), suivie d’un index bienvenu (p. 295-319), cette étude fut
largement ’occasion « to promote the value of studying the reception history » (p.266). En
présentant le riche échantillon de la réception de I’apotre Paul par I’exégete Tyconius, cet ouvrage
constitue en lui-méme un trés bon exemple de ce que I’histoire de la réception peut apporter a de
nombreuses disciplines (sciences bibliques, philologie, histoire, philosophie et théologie), ne serait-
ce qu’en leur offrant I’opportunité de se rencontrer autour un sujet d’étude concret. Il ne reste donc
qu’a espérer que ce travail de recherche et surtout sa proposition méthodologique servent de point de
départ a de futures ¢laborations en histoire de la réception des textes bibliques.

Pierre Martin de Marolles

LEEMANS, Johan — ROSKAM, Geert — VAN DEUN, Peter (eds.), Longing for Perfection in Late
Antiquity: Studies on Journeys between Ideal and Reality in Pagan and Christian Literature
(Ancient Philosophy and Religion 11), Leiden — Boston, Brill, 2024, 531 p.

La collana Ancient Philosophy and Religion della casa editrice Brill si arricchisce del suo undicesimo
volume, dal titolo Longing for Perfection in Late Antiquity, studies on Journeys between Ideal and
Reality in Pagan and Christian Literature, a cura di Johan Leedmans, Geert Roskam and Peter Van
Deun. Si tratta di diciotto contributi presentati in gran parte durante una Conferenza internazionale
tenutasi presso 1’Universita di Leuven, nei giorni 26-28 maggio 2021.

I1 volume si apre con il capitolo primo, “Introduction” (p. 1-16), firmato da Johan Leemans, Geert
Roskam e Peter Van Deun; prendendo le mosse da una citazione dell’ Etica a Nicomaco (1, 1097b25-
27) di Aristotele, pone I’attenzione sull’intrinseca tensione umana e cosmica verso la perfezione, per
riconoscere in essa uno dei motivi dominanti la cultura greca antica. Se ¢ vero che la questione non ¢
nuova e che gode gia di notevoli e pregevoli studi, senza la pretesa di proporre un contributo esaustivo
della visione antica circa il pensiero della perfezione (cf. p. 3-4), il volume intende approfondire la
discussione in riferimento ad autori particolari: “the selection of themes and authors studied in this
volume illustrates the variegated ways in which pagan and early Christian authors reflected on the
topic of perfection. Thus, the reader will find a wide-raging panorama of many various aspects which
the question of (striving for) perfection involves” (p. 4).

I diciotto contributi sono raccolti e suddivisi in quattro parti. La prima (p. 17-139), dal titolo “Human
Goal and Divine Perfection in Plato and the Platonist Tradition”, si apre con “Assimilation to God
and Pratical Life from Plato to Plotinus” (p. 19-57), testo nel quale Paolo Torri evidenzia la centralita
dell’idea di assimilazione a Dio cosi come si trova in Platone (i riferimenti sono al Teeteto, al
Simposio, alla Repubblica e al Timeo) per poi evidenziare le caratteristiche proprie dell’assimilazione
a Dio nel Medio-Platonismo e in Plotino. Il contributo riesce nel suo intento di mostrare che “for all
Platonists the human being is called to something more than the traditional ‘living in accordance with
correct human nature’: he has to aspire to reach the divine nature, ‘as far as possibile’” (p. 53),
distinguendo la prospettiva platonica da quella di Plotino, la cui etica consiste “in a complete
detachment of the soul from the body and from all its ‘inconveniences’, virtues included, an ethical
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ideal that transcends ethics. For Plotinus, the flight of the Theaetetus comes to signify an actual escape
from the world of ‘here’ in order to return ‘there’, in the intelligible realm [...]. In conclusion, we
might say: for Plotinus 6époiwoig 6ew does not mean to became like God, but become God” (p. 53).

Robbert M. Van den Berg firma “The God-like Plotinus and Proclus” (p. 58-87), con il quale propone
una comparazione tra I’interpretazione di Plotino della famosa frase del Teeteto, cosi come da lui
presentata nelle Enneadi 1.9, con la Marini Vita Procli (p. 58), con lo scopo di mostrare che
«Marinus’ account of perfection actually makes better philosophical sense than that of Plotinus, since
Marines, unlike Plotinus, is able to offer an explanation of why the perfect sages will care for his
fellow human being” (p. 59).

Il terzo contributo, dal titolo “One Ideal, Various Paths to Perfection; ‘Becoming like God’
Commentary on the First Alcibiades” (p. 88-114) ¢ firmato da Thibaut Lejeune, il quale, con una
certa originalitd rispetto ad alcune interpretazioni contemporanee, si propone di analizzare
I’interpretazione che Proclo propone del ‘divenire come Dio’ di Platone, per evidenziarne una nuova
ricomprensione. Nello specifico, I’autore ritiene che la lettura di Proclo potrebbe spiegare e risolvere
“the (modern) tension in Annas and Russel observe in the Platonic téAhoc, as well as in Platonic ethics
as whole” (p. 91).

Chiude la prima parte il contributo di Arthur Oosthout, “More than Perfect?; The Distinction between
‘Completely Perfect’ (mavteAng) and ‘More than Perfect’ (Omeptéderog) in Proclus’ Description of
the Intelligible Gods” (p. 115-139). Analizzando la descrizione che Proclo propone della cosi detta
intelligibile triade, 1’autore intende porre attenzione “on the mereological characteristics of these
divine principles, i.e., their wholeness and their parts, in order to discover what makes them perfect
or more than perfect” (p. 117). L analisi permettera di evidenziare che per Proclo il privilegio della
perfezione assoluta ¢ del Bene assoluto e trascendente.

La seconda parte, dal titolo “Human Goal and Divine Perfection in Early Christina Thought” (p. 141-
227), esamina in che modo gli autori cristiani antichi riflettono sul tema della perfezione. Per molti
di loro Platone rimarra un punto di riferimento importante, anche se non mancheranno adattamenti o
prese di distanza. Apre la sezione il contributo “Christian versus Pagan Perfection” di George
Karamanolis (p. 143-165). Evidenziati alcuni significativi punti di contatto con la tradizione filosofica
greca, la ricerca si focalizza nell’individuare lo specifico della perfezione e della salvezza cosi come
concepite dagli autori cristiani come, in questo caso, Clemente di Alessandria (cf. p. 146).

Marco Rizzi, con il suo “The Reader, the Bible, and the Path to Perfection” (p. 166-182), dimostra
come, nel confronto con 1 pagani, i cristiani siano in grado di sviluppare una loro teologia della
perfezione. In particolare, con riferimento a Filone, Clemente di Alessandria e Origene, 1’autore
mostra come il cristianesimo riesca ad assimilare con originalita la filosofia e I’etica dell’epoca
Imperiale.

Paul M. Blowers in “Love’s Early Christian Lives; Schemata and Scenarios of Love’s Perfecting
Work in Representative Greek Patristic and Monastic Writers” (p. 183-210), individua “three broad
patterns by which Greek Christina writers organised their explorations of the mystery of love” (p.
184).

Con il contributo “On the Concept of ‘Perfection’ in Maximus Confessor’s Genuine Capita
Collections (ThOec, Car, CapXV, CapX); A Lexical Survey”, Pietro D’ Agostino analizza il lessico
e le ricorrenze riferibili alla perfezione permettendo di individuare 1’importanza del tema nelle opere
di Massimo il Confessore.

Il raggiungimento della perfezione richiede anche dei modelli presentati secondo diverse strategie
che ne permettano la sequela e I’emulazione: questo ¢ il tema affrontato nella terza parte, da titolo
“Models of Perfection: Greek and Christian” (p. 229-315). Ad aprire la sezione ¢ il contributo
“Human Perfection in Plutarch, Finding the Right Balance between Philosophy and Politics in the
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Comparison of Aristeides and Cato Maior” (p. 231-253), con il quale Laurens van der Wiel presenta
i risultati della sua indagine sul tema della perfezione nel pensiero di Plutarco, per mostrare come
questa consista in un bilanciamento tra impegno politico e attivita filosofica, al punto che “the
politician is to be denounced when he lacks philosophical virtues; the philosopher when he does not
adapt to practical reality in order to serve the commonwealth” (p. 250).

Thomas Valgaeren in “Dealing with Models and Virtues; Plutarchean Synkriseis and Cappadocian
Typology” (p. 254-282), presenta il particolare uso della strategia retorica della comparazione o
synkrisis in Plutarco e nei Padri Cappadoci, per mostrare che in Plutarco la comparazione ha la
funzione di promuovere la virtu. Mentre i Cappadoci, oltre al valore etico gia evidenziato da Plutarco,
intendono la comparazione in una prospettiva soteriologica combinando tipologicamente I’ Antico
Testamento con figure a loro contemporanee (cf. p. 278).

Con “Perfect Imitators of Christ?; Saints and Martyrs as Models of (Im-)Perfection” (p. 283-315),
Peter Gemeinhardt mostra come in diversi martirologi e agiografie i martiri e i monaci siano presentati
quali modelli di perfezione (cf. p. 288): “the authors of martyrological and hagiographical texts leave
no doubt that their protagonists have attained perfection - sooner or later, with detours or on the
direttissima, in spectacular or humble manner” (p. 311).

Poiché¢ la perfezione non € un traguardo che si raggiunge in un giorno, ma richiede un lungo cammino
e un costante esercizio, la quarta e ultima parte, dal titolo “Pursuits of Perfection: Greek and
Christian” (p. 316-495), si sofferma sul difficile processo che conduce alla perfezione e che concerne
sia 1 filosofi greci, sia gli scrittori cristiani. Con il suo “Nunc est sudandum; Training and Exercises
in Stoicism and Epicureanism” (p. 319-344), Geert Roskam si confronta con entrambe le scuole per
evidenziare il rapporto tra perfezione ed esercizio, al punto da equiparare I’impegno richiesto nel
filosofare a quello dell’atleta che ambisce alla vittoria olimpica. Come per gli antichi atleti, I’esercizio
filosofico richiede impegno, sacrificio e una certa sistematicita intesa come vera e propria tecnica (cf.
p. 340).

Il contributo di Teun Tieleman, “Galen on Human Perfection and Enhancement” (p. 345-360), prende
in considerazione due contesti particolari nei quali si incontra la nozione di perfezione, ovvero quello
della psicologia morale e quello della medicina (p. 345-346), per mostrare che per il benessere
completo, quindi fisico e mentale, si richiede, secondo Galeno, un medico-filosofo (cf. p. 358).

Il contributo di Julien C. H. Smith, “Perfection in the Two Ways Tradition; Aspirational or
Attainable?” (p. 361-388), offre uno schema per comprendere la ricerca della perfezione nella
filosofia morale greco-romana, dimostrando la rilevanza dello schema delle “Due vie” nel
promuovere I’esortazione morale. In secondo luogo, mostra come questo schema aiuti a comprendere
la funzione delle “Due vie” negli Inviati del Pastore di Erma; in terzo luogo, esplora il problema della
doppia mente (duyvyia), considerata dal Pastore come uno dei maggiori impedimenti alla richiesta di
perfezione (cf. p. 365). Infine, offre alcune considerazioni conclusive in riferimento alla Didache.

“A Thousand Pains and Thousand Crowns” (p. 389-415), firmato da Olympe De Backere e Johan
Leemans, indaga I’uso di promesse e di punizioni nella costruzione di un discorso persuasivo per il
raggiungimento della perfezione. L’ attenzione viene posta in particolare alle omelie in lingua greca
del quarto secolo, per mostrare che “the homilies inspire the audience to strive for Christian perfection
out of free will and to choose virtue time and again in the hope of aging the glorious reward of
salvation” (p. 413).

Al testo dell’Apocalisse di Paolo ¢ dedicato il contributo di Jan N. Bremmer, “The Road to Perfection
in the Apocalypse of Paul” (p. 416-437). Contestualizzata 1’analisi, I’autore evidenzia i contenuti del
testo, ponendo particolare attenzione a cio che viene indicato come utile per giungere alla perfezione.

Con il contributo “Perfection - a Main (Educational) Topic in John Cassian’s Conferences?” (p. 438-
465), Dorothee Schenk analizza alcuni usi di Giovanni Cassiano del termine perfectio, per comparare
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lo specifico linguaggio di “perfezione” in diversi contesi, in modo da far emergere lo specifico
dell’educazione monastica. L’intento ¢ di chiarire il ruolo della perfezione nella concezione
dell’educazione monastica di Cassiano.

Di Maxim Venetskov ¢ I'ultimo contributo, dal titolo “The Perfect Imperfect Perfection of the
Perfects; Longing for Perfection in the Ladder of John Sinaites” (p. 466-495). Con la sua
interpretazione del termine perfezione, della gerarchia di coloro che sono perfetti e dell’ossimoro
proprio dell’espressione “perfetti imperfetti”, 1’autore intende offrire una chiave di lettura dell’intero
testo di Giovanni Climaco.

Chiude il volume un “Index Locorum” (p. 497-522), un “Index Nominum” (p. 523-527) ¢ un “Index
Rerum” (p. 528-531).

Andrea Bizzozero

L1ED, Sverre Elgvin, Participation in Heavenly Worship. From Apocalyptic Mysticism to the
Eucharistic Sanctus (Studia traditionis theologiae 50), Turnhout, Brepols, 2022, 238 p.

S.E. Lied (désormais : I’A.) propose une étude du développement de 1’idée de « participation » au
culte céleste, depuis son émergence dans la littérature apocalyptique juive du Second Temple jusqu’a
son expression liturgique la plus explicite en contexte chrétien, avec I’introduction du Sanctus dans
les anaphores eucharistiques, aux I11° et 1V siécles de notre €re.

Apres une introduction sommaire, le premier chapitre de I’ouvrage est consacré au theme de la liturgie
céleste dans le « mysticisme » du judaisme du Second Temple et du christianisme primitif. Parmi les
¢léments constituant la préhistoire de ce théme, la notion de « modele » du Tabernacle vu par Moise
sur le mont Sinai en Ex 25, 40 apparait a I’A. comme 1’attestation la plus ancienne de I’idée de
correspondance entre le sanctuaire terrestre et son modele céleste dans la littérature biblique, et
comme le premier pas vers I’idée du sacerdoce terrestre congu comme « contrepartie » du sacerdoce
angélique, attestée notamment dans le livre des Jubilés (30, 18). Avant de considérer I’idée de
« participation » liturgique — le théme central de Iouvrage — I’A. s’intéresse a 1’évolution des
descriptions relatives a la nature du culte angélique dans la littérature du Second Temple. Le culte
céleste, initialement compris comme consistant essentiellement en cantiques et en louanges, s’est vu
progressivement associ¢ a des ¢léments du langage sacrificiel (notamment dans le 13° chant des
Cantiques de I’holocauste du Sabbat). En dehors de la littérature chrétienne, néanmoins, I’A. observe
une réticence générale devant I’idée d’un sacrifice sanglant dans le Temple céleste. C’est en contexte
chrétien, ou le sacrifice expiatoire du Christ s’est vu tres tot associé au theme du Temple céleste (en
Hébreux et en Apocalypse), que 1’'idée d’un sacrifice sanglant introduit dans les cieux s’est vue
pleinement assumée. Considérant ensuite la question de la nature de la relation du culte terrestre a
cette liturgie angélique, 1’A. identifie, dans le judaisme du Second Temple, deux courants de tradition
— qu’il retrouvera tout au long de son étude — permettant de comprendre cette relation : la
« mythologie juive du Temple céleste » issue de la littérature apocalyptique d’un coté ; 1’idée
platonicienne d’ascension de 1’ame, reformulée et « judaisée » par Philon d’Alexandrie, de 1’autre.
Dans les traditions enracinées dans 1’apocalyptique, et dans les pratiques liturgiques attestées a
Qumran, I’idée d’association au culte céleste apparait essentiellement liée a des contextes
communautaires. Au contraire, le « mysticisme ascensionnel » de Philon demeure purement
individuel.

Les cing chapitres suivants constituent la contribution propre de I’A. Ce dernier s’efforce d’identifier,
dans la littérature chrétienne « orientale » (Asie mineure, Syrie et Egypte) des trois premiers siécles
de notre ¢re, des « schémas d’interprétation liturgique » faisant apparaitre, a un degré ou a un autre,
une relation entre le culte eucharistique et 1’idée de participation au culte céleste.

Chez Ignace d’Antioche (chapitre 3), I’A. observe tout d’abord un recours fréquent au symbolisme
du Temple dans le cadre de son interprétation du culte chrétien. Si Ignace congoit, selon une
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perspective trés générale, la communauté chrétienne comme « le temple eschatologique de Dieu »
(en Ephésiens 9, notamment), le symbolisme du Temple semble, dans son ceuvre, plus
particuliérement li¢ au culte eucharistique. Ce symbolisme, néanmoins, n’est jamais li¢ a 1’idée de
participation au culte céleste, et I’idée méme de louange angélique n’est jamais évoquée dans I’oeuvre
d’Ignace. L’ A. croit néanmoins pouvoir identifier dans la pensée de ce dernier la prégnance de I’idée
du culte communautaire comme « type des réalités célestes ». En Tralliens 3, 1, notamment, 1’évéque
est décrit comme « type » du Pére, et les presbytres comme « haut conseil de Dieu ». De maniére
beaucoup plus discutable, sur la base de Tralliens 2, 3, qui assigne aux « diacres des mystéres de
Jésus-Christ » la fonction de « servir » I’Eglise de Dieu, I’A., cherchant a identifier chez Ignace une
typologie conséquente et systématique, comprend 1’office propre des diacres comme « an image of
Christ’s descent from the Father and his self-offering for the life of humanity » (p. 77). En admettant
cette interprétation hardie, ce mouvement, a rebours de 1’idée de participation telle que I’A. 1’avait
identifiée jusque la, apparaitrait comme mouvement de descente des réalités célestes plutot
qu’ascension vers ces dernieres. Ceci ne contredit d’ailleurs pas I’évaluation par I’A. du concept de
participation dans I’oeuvre d’Ignace, qui, admet-il, ne s’y trouve guére développé. Pour autant, la
contribution d’Ignace au développement de cette idée ne devrait pas étre sous-estimée, 1’ A. discernant
dans 1’'usage du symbolisme liturgique par Ignace et son interprétation cultuelle de 1’Eucharistie
« some underlying ideas and tendencies that are relevant for understanding the gradual growth of this
concept » (p. 77).

Dans le chapitre 4, c¢’est encore I’idée de la liturgie terrestre comme « type » ou « image » de la
liturgie céleste — « the central concept in apocalyptic thought » (p. 98) — que Lied voit a I’ceuvre dans
les strates les plus anciennes de la Constitutio Ecclesiastica Apostolorum (désignée par I’abréviation
K, pour Kirchenordnung). L’idée apparait explicitement en K1, déclarant la nécessité d’organiser
I’assemblée cultuelle « en connaissant le type des choses célestes ». Un passage difficile — K17-18 —,
auquel I’A. consacre I’essentiel de son chapitre, semble également présenter 1’idée de correspondance
typologique entre I’organisation du culte céleste et sa contrepartie terrestre. Le texte allégué concerne
les fonctions dévolues aux presbytres, et décrit successivement, selon I’interprétation de I’A., la
disposition des presbytres célestes — douze a droite, « recevant les coupes des archanges », douze a
gauche « ayant autorité sur la troupe des anges » — puis les tdches correspondant a ce modele pour les
presbytres terrestres. Dans ce cas comme dans la majorité des allusions de K a la typologie
terrestre/céleste, il s’agit de justifier 1’organisation hiérarchique de I’assemblée ecclésiale. Mais outre
la légitimation de la hiérarchie, I’A. affirme que cette typologie signale une interprétation de
I’offrande eucharistique comme « image » et comme « participation » a la liturgie céleste devant le
trone de Dieu, sur le modele décrit par I’ Apocalypse et d’autres textes apocalyptiques.

Sur la question des « types », la position d’Irénée (chapitre 5) — que I’A. classe parmi les auteurs
« orientaux », du fait de sa filiation avec Polycarpe — peut sembler a premiere vue ambigiie. Parfois,
il récuse I’idée valentinienne des choses d’en-bas comme images des choses d’en-haut, et leur
reproche d’avoir emprunté cette doctrine a Platon et a Démocrite (Contre les hérésies 2.14.3, cité p.
115). Ailleurs, il juge convenable de considérer les choses terrestres comme « types » des choses
célestes (Contre les hérésies 4.19.1, cité p. 115). Selon I’A., ce paradoxe apparent se dissipe si I’on
admet que cette idée de « type » n’est assumée par Irénée que lorsque celle-ci semble trouver un
fondement dans 1’Ecriture, et tout particuliérement dans ’idée du sanctuaire devant étre construit
selon le « type » vu par Moise sur le mont Sinai (Contre les hérésies 4.14.3, cité p. 116). Chez Irénée,
I’idée de « type » n’est pas appliquée aux choses créées en général, comme chez les valentiniens,
mais préférentiellement aux réalités relatives au culte, qu’il s’agisse de celui de la premicre Alliance
ou de la nouvelle. Le Tabernacle est notamment décrit par Irénée comme « forme visible sur terre des
choses spirituelles et invisibles dans les cieux et type de la forme de 1’Eglise » (Démonstration
apostolique 26), et c’est encore selon une typologie terrestre/céleste qu’lrénée percoit la nature du
culte communautaire : « I’autel est [...] au ciel, car ¢’est vers lui que sont dirigées nos priéres et nos
offrandes » (Contre les hérésies 4.18.6.).
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C’est chez Clément d’Alexandrie (chapitre 6) que I’A. reconnait 1’attestation chrétienne la plus
ancienne d’une influence décisive de conceptions issues de la philosophie grecque sur I’idée de
participation au culte céleste. Et c’est également chez lui que semble apparaitre le plus distinctement
I’idée d’union avec les anges. L’élément fondamental pour comprendre les représentations de
Clément relatives a I’idée de « participation » est I’importance, dans sa pensée, du concept de monde
noétique, issu de la pensée platonicienne. Mais ce concept est adapté par Clément, qui I’assimile au
monde céleste des tradition juives, puis chrétiennes : 1’idée platonicienne d’ascension de I’ame se
voit ainsi combinée aux idées d’ascension céleste, de vision du Trone et d’union liturgique avec les
anges, issues des traditions apocalyptiques. Si ’idée d’ascension vers le domaine céleste se voit
associé, chez Clément, au processus d’acquisition de la yvdo1g (notamment dans Stromates 7.13.82.5,
cité p. 129), la vie de priere apparait également comme condition intérieure permettant la proximité
avec Dieu (Stromates 7.7.49.6-7, cité p. 132) et I’'union aux choeurs céleste (Stromates 7.7.49.3-4,
cité p. 135). Dans I’ceuvre de Clément, 1’idée d’association de la priere au culte céleste n’apparait
cependant pas spécifiquement liée au contexte eucharistique, et lorsque cette idée est évoquée dans
un contexte liturgique communautaire, celui-ci ne se présente jamais que comme le cadre de la priere
individuelle, de I’activité intérieure du gnostique. Si I’idée d’ascension vers les réalités célestes
domine dans la pensée de Clément, I’idée de correspondance typologique terre/ciel, identifiée dans
I’ensemble des textes précédents, y trouve également sa place. Elle apparait notamment explicitement
dans I’analogie établie par ce dernier, en Stromates 6.13.106.1-107.3, entre les échelons de la
hiérarchie ecclésiastique et les ordres angéliques.

C’est la question des anges qui apparait déterminante pour comprendre les conceptions d’Origéne
(chapitre 7) relatives a la relation entre le culte terrestre et le culte céleste. Dans un passage de son
Traité sur la priere (31.5), ce dernier affirme la présence des anges gardiens des fidéles — aux cotés
des saints et des « puissances » du Christ — dans les lieux de priére communautaire. Ainsi, le concept
d’union liturgique avec les anges propre a Origeéne apparait davantage comme participation du monde
céleste a la liturgie terrestre que 1’inverse. Cette idée de communion avec I’Eglise céleste des anges
et des saints, de « double église » (Traité sur la priere 31.5), se trouve liée a la compréhension par
Origene du culte communautaire, mais n’est pas chez lui spécifiquement associ¢e a 1’Eucharistie.
L’A. cherche néanmoins, dans I’idée de « nourriture spirituelle du Logos », a établir une relation entre
le rite eucharistique et le « concept d’union liturgique avec les anges » (p. 178). Il croit notamment
pouvoir identifier cette relation dans I’ Homélie sur les Nombres (23.6) ou « manger la chair du verbe
de Dieu » est comparé a « célébr|er] la féte avec Dieu et ses anges », tout en reconnaissant que la
participation a la féte angélique apparait dans ce passage en relation a ’Ecriture plutdt qu’a la
participation a I’Eucharistie. Enfin, I’A. retrouve chez Origéne I’idée de la hiérarchie de I’Eglise
comme correspondant typologiquement a la hiérarchie céleste. Toutefois, leur relation n’est pas
comprise comme association de la hiérarchie terrestre a la hiérarchie céleste, mais comme assistance
de la seconde a la premicere, selon le modéle déja observé avec 1’idée de présence des anges gardiens
dans 1’assemblée cultuelle. En outre, la relation entre les deux hiérarchies n’est pas pensée
prioritairement en relation au contexte cultuel, mais se focalise autour de la question du statut moral
et spirituel du clergé, vis-a-vis duquel la condition angélique se propose comme modele.

Le 8° chapitre de 1’étude constitue une synthese relative a la question de la relation culte terrestre/culte
céleste dans I’Eglise pré-nicéenne. L’A. se demande notamment si ’idée du culte terrestre comme
image de la liturgie céleste ne doit pas €tre distinguée de celle de participation a cette dernicre. La
question, il faut le dire, revét une importance capitale pour sa démonstration. En contexte cultuel, sur
I’ensemble des textes étudiés, c’est en effet I’idée de typologie qui domine, et lorsque, chez Clément
ou Origene, I’idée de participation est explicitement exprimée, celle-ci apparait indépendamment de
toute référence au culte eucharistique. L’évocation de 1’offrande conduite vers I’autel céleste, chez
Irénée, constitue pour sa part la seule exception a cette tendance massive, exception qui pourrait bien
s’expliquer par une influence due au contexte propre d’Irénée, dont I’ceuvre date d’une époque ou il
se trouvait en occident depuis deux décennies au moins. L’A. croit néanmoins pouvoir résoudre la
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difficulté en assimilant, dans la littérature chrétienne des trois premiers siécles, 1’idée de typologie et
celle de participation. C’est qu’il identifie comme 1’'une des caractéristiques centrales du culte
chrétien primitif « the interpretation of the Eucharistic rite in terms of eschatological anticipation »
(p. 194). L’idée d’« anticipation eschatologique », I’A. le reconnait, doit étre distinguée de celle de
participation au culte céleste, et peut apparaitre indépendamment de cette derni¢re, comme cela est
notamment manifeste dans la Didache. Cependant, selon lui, « when this kind of realized eschatology
was combined with apocalyptic imagery, the concept of heavenly typology would naturally have been
understood in terms of participation in the eschatological reality that the symbols expressed » (p. 194).
Si ceci « a di naturellement étre compris » de cette manicre, I’A. n’en trouve cependant nulle part
I’expression explicite. Plus prudemment, il poursuit en décrivant la manieére dont 1’idée de
participation au culte céleste s’est développée de maniére distincte selon les aires géographiques.
C’est en Asie mineure et en Syrie qu’il voit se mettre en place les schémas d’interprétation liturgique
qui permettront I’introduction progressive du Sanctus. En Egypte, il observe, sous I’influence du
platonisme, un double phénoméne. D’un c6té, 1’idée de participation se voit extraordinairement
promue. De ’autre, celle-ci se voit le plus souvent associée a la pratique individuelle plutot que
collective, et ne se trouve liée qu’occasionnellement au culte eucharistique.

Alap. 199, I’A. formule ’une de ses théses fondamentales : I’association du concept de participation
au culte céleste et du rite eucharistique s’est essentiellement trouvée sous la dépendance de
I’interprétation sacrificielle de ce dernier. Cette interprétation, par elle-méme, ne suffisait sans doute
pas a cette association, mais a ouvert la voie a de possibles connexions avec les idées apocalyptiques
du Temple et de 1’autel céleste. Pour que ces connexions s’établissent, il fallait cependant que le
concept de sacrifice ne soit pas purement spiritualisé, et que le rite eucharistique puisse se distinguer,
par sa nature propre, de la pratique générale de la pricre. C’est notamment cette caractéristique du
rite eucharistique qui a pu conduire le « mysticisme apocalyptique » a étre préservé dans le
christianisme primitif et a continuer de s’y développer selon un mouvement distinctif. Ainsi,
I’apparition du Sanctus — expression achevée de 1’idée de participation a la louange angélique — doit
étre compris a la lumiére d’un développement progressif concernant la compréhension de la
signification du rite eucharistique, plutdt que comme un élément recu de 1’extérieur, sous 1’influence,
par exemple de la mystique juive de la merkava. C’est d’ailleurs ce caractére « organique » qui permet
d’expliquer, selon I’A., la rapidité et I’étendue de la diffusion du Sanctus au 1v° siecle : ce dernier a
¢t¢ immédiatement per¢u comme capable de « captur[e] the idea of communion with the heavenly
world », idée qui, de mani¢re moins explicite, « that already existed as a central perspective in the
understanding of the Eucharistic rite » (p. 200).

Le neuvieme et dernier chapitre de I’ouvrage est enfin consacré a la « synthése du 1v° siecle », ou
I’interpolation du Sanctus dans les anaphores eucharistiques, attestée dés la fin du 111° siecle, connait
une extraordinaire généralisation. A la méme époque, I’idée de la liturgie terrestre comme
participation au culte céleste apparait également de maniére plus explicite et plus élaborée,
notamment dans les matériaux homilétique. L.’idée d’« image » prédomine chez Théodore et celle de
« participation » chez Jean Chrysostome, et des idées similaires se font jour chez Ambroise. Qu’il
s’agisse du culte lui-méme ou de son interprétation, I’A. percoit la tendance a la formalisation du
culte et a la fixation des rites propre au 1v° siécle comme la cause essentielle de 1’explicitation, dans
des formules liturgiques fixes, de 1’idée apocalyptique d’union a la liturgie angélique qui, jusque 1a,
selon I’hypothése de I’A., relevait alors essentiellement de 1’interprétation du culte. Cette derniére
hypothéese, cependant, parait dépendante d’un choix de I’A., qui, légitime du point de vue de la
méthode, apparait insuffisant a I’heure des conclusions. Dans la présentation de sa méthodologie (p.
14-15), Lied affirmait en effet la nécessité de restreindre son champ d’étude, en se focalisant, parmi
les pratiques cultuelles communautaire, sur le seul culte eucharistique. En considérant la question de
I’hymnodie, cependant — qu’il s’agisse des Odes de Salomon ou du Papyrus d’Oxyrhynque 1786,
deux textes qu’il mentionne pourtant dans san. 9, p. 15 —1’A. aurait pu considérer I’hypothése d’une
dimension du culte, qui, avant méme la liturgie eucharistique, exprimait déja explicitement 1’idée de
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participation au culte céleste et qui aurait pesé directement sur la tendance, pleinement mise en
lumiére par I’A., a interpréter le rite eucharistique dans un sens analogue.

Kevin Hovsepian

LiLLIS, Julia Kelto, Virgin Territory. Configuring Female Virginity in Early Christianity,
Oakland, University of California Press, 2023, 273 p.

Issu d’une thése de doctorat réalisée a Duke University, ce livre offre une recherche approfondie et
minutieuse sur le concept de virginité, son utilisation dans les premiers si¢cles du christianisme et ses
¢volutions. Loin de se référer a un concept fixe, Julia Kelto Lillis (désormais 1’A.) cherche a
historiciser la notion méme de virginité. S’appuyant sur les travaux de Jonathan Z. Smith, elle
explique en introduction son intention de tracer la carte de la virginité, c’est-a-dire de délimiter les
¢léments de discours des auteurs chrétiens — principalement du 1V siécle — qui tracent les contours
du concept de virginité et de ses implications pour les sociétés chrétiennes en construction. En effet,
comme I’A. ’explique, la virginité n’a pas toujours été¢ comprise ou entendue comme elle peut I’étre
aujourd’hui, et les textes présentés conceptualisent la virginité de plusieurs fagons. Elle peut ne pas
étre reliée a une quelconque corporéité, ni méme a la réalité physiologique que peut représenter
aujourd’hui I’hymen, encore inconnu a 1’époque.

La premicre partie du livre, intitulée « Virginity with and without Virginal Anatomy [Virginité avec
et sans anatomie virginale] » revient en deux chapitres sur la question de la réalité¢ corporelle ou non
de la virginité dans les premiers siecles, afin de mettre en lumicre dans la partie suivante le tournant
du 1v® siécle. Le premier chapitre « Testing, Showing and Perceiving Virginity in Antiquity [Tester,
montrer et percevoir la virginité dans I’ Antiquité] » présente « [...] an overview of the ways ancient
groups or authors imagined that virginity could be tested or perceived. » (p. 23). Ces anciens groupes
ou auteurs sont répartis en quatre catégories : la littérature médicale, celle gréco-romaines associée
au paganisme, la littérature juive et enfin la chrétienne. Ces différentes littératures démontrent pour
I’A. que les conceptualisations de la virginité ne sont pas seulement synchroniquement diverses, mais
aussi diachroniquement variées, avec des changements au cours du temps (p. 56). Il n’est pas encore
véritablement question d’une membrane, ni méme de tests gynécologiques pour prouver la virginité.
Le deuxieme chapitre « Mary’s Forms of Virginity in Early Christian Writings [Formes de la virginité
de Marie dans les premiers écrits chrétiens] » s’intéresse aux premiers €crits chrétiens sur la question
de la virginité ante-, in-, and post-partum de Marie. Pour I’A., ces €crits sont tres intéressants pour
comprendre comme la pensée chrétienne sur la virginit¢ a évolué. Elle aborde notamment les
positions de Tertullien et d’Origene, entre une virginité pensée respectivement comme intégrité
physique, ou comme inexpérience sexuelle.

Nous arrivons au cceur de la thése avec la deuxieme partie de ['ouvrage, « Christian
Conceptualizations of Virginity in the Fourth Century [Conceptualisations chrétiennes de la virginité
au Iv® siecle] », partie divisée en deux chapitres. Selon I’A., cette période représente un tournant dans
la compréhension de la virginité féminine, en lien notamment avec la question de ’ascese. Elle
développe cette these a partir de quatre auteurs chrétiens de 1’ Antiquité tardive : Basile d’ Ancyre (qui
écrit en grec), Grégoire de Nysse (qui écrit en grec), Ephrem de Nisibe (qui écrit en syriaque), et
Ambroise de Milan (qui écrit en latin). Ce choix n’a pas ¢été réalis¢ pour la représentativité¢ de ces
auteurs au sein de leur communauté linguistique ou région, mais parce qu’ils représentent des
exemples individuels dont les divergences montrent que, en dépit d’un vocabulaire superficiellement
similaire et des motifs partagés, les penseurs peuvent diverger dans leur conceptualisations (p. 98).
Le chapitre 3 « Virginity of Body and Soul. Fourth-Century Christian Configurations [Virginité du
corps et de I’ame. Configurations du 1v® siécle chrétien] » présente les représentations spécifiques des
quatre auteurs précédemment mentionnés vis-a-vis de la virginité, qu’elle soit comprise comme
relevant de ’ame et/ou de I’esprit, du mode de vie, ou d’un état intact du corps. L’A. aborde
¢galement les contextes spécifiques des auteurs, qui informent leur prise de position. Dans le chapitre
4 « Sealed Fountains. The Imagery of Fourth-Century Christians Virginity Discourse. [Fontaines
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scellées. L’imagerie du discours sur la virginité des chrétiens du quatrieme siecle] », I’A. poursuit
I’analyse du chapitre 3 a partir des images employées par les auteurs, afin de mettre en lumiére les
nuances et les différences discursives, tout en démontrant le glissement vers une conception plus
corporelle de la virginité.

Cette démonstration nous permet d’arriver a la troisiéme partie de 1’ouvrage, « The Cost of
Anatomized Virginity for Late Ancient Christians [Le colt d’une virginité anatomique pour les
chrétiens de 1’ Antiquité tardive] » qui traite en deux chapitres des conséquences du glissement
conceptuel de la virginité vers une question anatomique, a ne pas confondre avec une question
simplement corporelle. Le chapitre 5, « Perceptible Virginity. Its Usefulness and Consequences
[Virginité perceptible. Son utilité et ses conséquences] », s’intéresse aux domaines sociaux impactés
par les transformations de la compréhension de la virginité. Alors qu’il était plutot rare précédemment
de croire en une perceptibilité anatomique de la virginité, cette idée se répand dans diverses régions
et traditions, les ceuvres chrétiennes apportant désormais de nombreuses preuves de cette anatomie
dans les années 390-400. En dehors des communautés chrétiennes, cette idée se répand également,
impactant de fait les relations entre hommes et femmes sexuellement actifs, mais également le marché
du sexe et de I’esclavage. L’émergence d’une plus grande littérature dans les communautés
chrétiennes peut s’expliquer par le déploiement du célibat et de la virginité consacrée comme
condition de vie de plus en plus commune, qu’il est alors important d’encadrer et de réguler. Vont
¢galement se développer des tests de vérification pour les femmes vierges. Ces tests sont réalisés par
des sage-femmes en cas de doute, bien que certains penseurs comme Cyprien de Carthage et Jean
Chrysostome doutent déja de la fiabilité de ces tests. La question de la virginité dans le christianisme
¢tant étroitement reliée a la figure de Marie ainsi qu’a la nature du Christ, I’A. aborde également les
controverses (jovinienne et nestorienne) et la maniere dont celles-ci ont influencé la mariologie. Dans
le chapitre 6, « Augustine of Hippo and the Problem of Double Integrity [ Augustin d’Hippone et le
probléme de la double intégrité] », I’A. examine une question trés concréte en lien avec la
perceptibilité de la virginit¢ dans 1’anatomie féminin : qu’en est-il des vierges qui ont vécu des
violences sexuelles ? Ce sujet est développé par Augustin en lien avec le sac de Rome en 410. Alors
que la chastet¢ et la sainteté de I’ame qui ne peuvent étre corrompues par un €lément extérieur, il n’en
est pas de méme pour le corps, note Augustin. Bien qu’il cherche par son raisonnement a détacher
cette question d’enjeux moraux, il demeure que cette prise de position a eu des impacts au sein de
certaines communautés chrétiennes sur la place des vierges violées.

Pour conclure, cet ouvrage est trés intéressant et pertinent, méme pour un lectorat non spécialiste de
la période ni de ses auteurs. Des traductions des textes anciens sont systématiques fournies, avec,
pour les spécialistes, des précisions et des références supplémentaires concernant 1’utilisation
spécifique de certains termes selon les auteurs. L’ A. pointe aussi les interprétations anachroniques de
la virginité et de sa matérialité dans des ouvrages plus récents, déployant une carte plus précise du
concept inscrit dans une époque et des cultures spécifiques et leurs relations. Ajoutons également que
cet ouvrage est agréable a lire, avec I’annonce systématique de la structure des chapitres et des rappels
réguliers d’éléments déja mentionnés. Je recommande toutefois pour un lectorat francophone d’avoir
une bonne maitrise d’un vocabulaire religieux et médical en anglais. Enfin, I’A. replace la question
de la virginité dans un contexte contemporain et aborde des questionnements féministes liées a ce
concept, que ce soit a un niveau social, religieux, politique, culturel, médical, et moral.

Justine Manuel

MIKULOVA, Jana, Evolution of Direct Discourse Marking from Classical to Late Latin (The

Language of Classical Text 37), Leiden — Boston, Brill, 2022, 1x-147 p.

Dans cet ouvrage, qui s’apparente davantage a un tres gros article de 140 pages, dont 10 pages de

bibliographie (I’autrice remercie les « reviewers » de son « paper », p. ix), Jana Mikulova (désormais

I’A.) entend s’intéresser aux marqueurs du discours direct dans la prose latine, de la fin de I’époque

républicaine a des vies anonymes du VIII® siecle aprés Jésus-Christ. Elle souhaite montrer que le
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marqueur verbal du discours direct est de moins en moins inquit, remplacé par ait, et surtout par
dicens. Dans cette étude essentiellement statistique, qui propose de nombreux tableaux et graphiques,
I’A. s’appuie sur un corpus trés vaste et hétérogéne, qui comprend quatre groupes : les auteurs du
latin classique (Cicéron et Tite Live, Cicéron étant représenté par le De oratore, le De finibus, le Pro
Quinctio, les Verrines, les Philippiques, des Lettres a Atticus) ; les auteurs du latin « post classique »
(Séneque, Pétrone, Apulée), les auteurs du latin tardif I (la Passion de Félicité et Perpétue, le Voyage
d ’Egérie, les Histoires d’ Ammien Marcellin, la Vita Martini de Sulpice Séveére, la Vie d’Hilarion de
Jérome, les Saturnales de Macrobe, les Confessions d’ Augustin), et enfin les auteurs du latin tardif 11
(Grégoire de Tours, Fredegar, et plusieurs vies des VII et VIII® siécle, comme la Vie de saint Arnulfe
ou celle de saint Goar). Le corpus, justifié trop rapidement, interroge. Pourquoi avoir choisi des
auteurs de types de textes relativement différents ? Le choix de la biographie aurait été sans doute
plus révélateur, en ajoutant les uitae de Cornelius Nepos, de Tacite, et de Suétone ou la Vie d’Augustin
par Possidius de Calama par exemple ; cela aurait donné un ensemble plus cohérent, car plusieurs
textes choisis ne sont pas narratifs. En outre, la notion de « latin classique » n’est pas sans poser
probléme et on peut s’étonner de la quasi-absence de réflexion sur I’existence d’un latin classique ou
tardif. En outre, traiter Cicéron comme un ensemble sans distinguer les spécificités des discours, des
lettres et des dialogues pose probléme.

Apres un chapitre d’introduction qui présente et justifie, trop rapidement nous 1’avons dit, le corpus,
I’A. propose des préliminaires théoriques servant a expliquer ce qu’est le discours direct, en recourant
rapidement aux théories antiques. Elle glisse assez rapidement du discours direct a la citation (la
notion d’emprunt, bien étudiée notamment par G. Madec, « Les embarras de la citation », dans Petites
études augustiniennes, Paris, 1994, p. 307-318, est absente). Elle montre que le discours direct se
caractérise par des marqueurs verbaux (inquit, ait, dicit, dicens, etc.) ou des noms ou pronoms
précédés de at: at Cicero ; at ille... Elle s’intéresse également aux cas ou il n’y aurait pas de
marqueurs de discours direct, seul le contexte permettant de distinguer qu’il s’agit d’un discours
direct (c’est sans doute le cas le cas le plus intéressant, qui aurait mérité approfondissements). L’A.
aborde la question du discours indirect libre, proche de 1’oratio obliqua, sans la développer. Elle
insiste sur I’influence de la Vulgate sur les textes latins tardifs d’apres le v° siécle en particulier,
méme si la Vulgate de Jérdme ne s’est pas encore réellement totalement imposée. Elle évoque
¢galement le probléme que pose le caractére fictif des discours directs ou des citations, sans que 1’on
puisse réellement comprendre en quoi cela change le probleéme proprement linguistique. On peut, par
ailleurs, se poser la question de savoir si le discours direct et une citation reviennent exactement au
méme. On trouve (p. 34) toute une réflexion sur la ponctuation comme marqueur de discours direct,
ce qui surprend, puisque, comme I’indique I’A. elle-méme, la ponctuation n’est pas antique.

Dans le troisiéme chapitre, sont examinés les marqueurs tout d’abord verbaux dans les textes
examinés. Chaque analyse est précédée de graphique et de tableaux. Sont étudiés inquit, ait, dicit.
L’auteur souligne, ce qui semble tout de méme une évidence, que I’incise peut étre liée au style propre
de ’auteur. Le plus neuf est peut-€tre 1’étude de dicens. Dans les deux cas, pour inquit et dicens, I’A.
montre qu’il y aurait une « grammaticalisation » des formes verbales : elles ne seraient qu’une
expression qui ne régit par conséquent aucun complément, contrairement a dicit ou ait ou respondit.
Sont analysés la place des personnes et le type de personne (non précisée ou un personnage). Les
conclusions de ces analyses sont souvent extrémement sommaires, sans que 1’on puisse voir avec
netteté les évolutions chronologiques. Cependant, ait serait davantage utilisé. L’étude des marqueurs
non verbaux est tout aussi rapide, et laisse sceptique quant aux conclusions, extrémement larges. L’A.
analyse (p. 90 sq) I’absence de marqueur, surtout dans les dialogues, dans le cas d’objections ou dans
des citations d’autorités. Ces cas, les plus intéressants, auraient pu €tre creusés. L’ A. étudie aussi (p.
94 sq) I'utilisation de plusieurs verbes et la redondance (par exemple ait dicens). C’est sans doute la
sous partie la plus riche. L’A. montre que ce phénoméne apparait surtout apres le v© siecle, sous
I’influence, sans doute, de la Vulgate. Dans le quatriéme chapitre, qui précéde une conclusion qui
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répete les analyses plusieurs fois soulignées au cours du bref ouvrage, I’A. revient sur ce qu’elle a
déja énoncé.

Dans cet ouvrage, trop bref, on peut regretter qu’un si ample corpus, sans doute trop large, mal défini
et peu exploité, ne soit pas étudié en lui-méme, avec un minimum de contextualisation, et qu’il ne
soit abordé que d’un point de vue statistique, qui n’apporte que peu de choses. L’ouvrage donne
plusieurs idées de pistes a creuser, et peut ainsi étre le point de départ d’une enquéte plus précise et
plus soucieuse du contexte.

Mickaél Ribreau

MOISEEVA, Evgenia, La notion de volonté dans les écrits de saint Augustin entre 388 et 404
(Collection des études augustiniennes. Série Antiquité 214), Paris, Institut d’études
augustiniennes, 2024, 509 p.

Le livre d’Evgenia Moiseeva (désormais : 1’A.) se présente comme une étude approfondie de la
genese du concept de volonté dans les premiers écrits d’ Augustin, jusqu’au livre VIII des Confessions.
Cet objet, qui pourrait sembler assez proche de celui, non publié au demeurant, de J. Ch. Stark : 4
Study of the Will in the Early Works of Augustine (1979), s’en démarque cependant par une méthode
caractérisée par deux points saillants : suivre un parcours résolument chronologique et le plus complet
possible de I’ceuvre augustinienne pour analyser toutes les évolutions de la notion de uoluntas, depuis
le De libero arbitrio jusqu’aux Confessions. Le résultat est un livre qui offre une lecture minutieuse
des trés nombreuses pages consacrées par Augustin a la uoluntas, et qui apparait dés a présent comme
le compendium indispensable a tout chercheur désireux de réfléchir aux enjeux philosophiques,
exégétiques, historiques ou théologiques de cette notion.

S’il est permis toutefois d’adresser une critique a cet ouvrage au demeurant trés complet et méme
érudit par moments, on regrettera I’absence d’une thése philosophique forte, ou, a défaut, clairement
énoncée, pour une notion qui porte pourtant beaucoup d’enjeux philosophiques. En réalité, il semble
que I’A. exprime parfaitement son souci principal, & propos de I’Ad Simplicianum, quand elle écrit
que « la question essentielle est de savoir a quel moment Augustin découvre les liens entre la volonté
et la délectation » (p. 397) : c’est en effet un souci fondamentalement chronologique qui anime ce
travail. Certes, une chronologie solidement €tablie est une chose essentielle. Mais cela ne suffit pas
en soi pour expliquer la portée des textes. L’A., d’ailleurs, semble parfois s’en rendre compte, comme
par exemple lorsqu’elle justifie soigneusement son détour par le De ciuitate Dei pour rendre compte
du rapport de la volonté aux passions dans le De libero arbitrio (p. 98 sq) ; mais a trop embrasser, on
étreint mal : dire que les passions sont un « rapport » (p. 101) entre ’ame et 1’objet voulu, ¢’est utiliser
un terme vague et inadéquat ; Augustin, lui, parle de « forma » et de « consensio », et ces termes ne
sont pas explicités dans I’ouvrage ; ils sont pourtant une clé de la conception augustinienne des affects.

Bref, pour analyser les textes de maniere a rendre compte de leur effectivité, il faudrait leur poser une
question ; si la question posée est celle de leur chronologie, le résultat sera historique, et I’analyse de
la signification des concepts sera immanquablement thématique. Le plus frappant en ce sens est
I’analyse du livre VIII des Confessions : ces pages, si célebres, tant de fois lues, méditées et
commentées, en quoi sont-elles rigoureusement éclairées par 1’idée qu’elles sont « un signe
indubitable de I’humilité, bien connue de chaque chrétien », qui « atteste aussi la présence
permanente du Seigneur dans I’ame de celui qui prie » (p. 437) ?

Mise a part cette faiblesse philosophique, ce livre est remarquable par 1’étendue des textes qu’il
embrasse, le soin apporté a la description de ces textes et a leur contextualisation, et il offre par 1a un
appui précieux a qui voudrait étudier la question de la volonté chez Augustin.

Une des contributions les plus originales de I’ouvrage est sans doute la large place qui est faite a
I’exposé de la doctrine manichéenne de la volonté, et cela a plusieurs moments du livre, pour éclairer,
par la distance qu’il prend avec cette doctrine, la position d’ Augustin. De manicre tout a fait pertinente
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et peu banale, cette doctrine est étudiée dans la premicre partie, qui retrace a grands traits les
différentes conceptions antiques de la notion de volonté. La doctrine manichéenne est a nouveau
¢tudiée, de maniere éclairante, a propos du De libero arbitrio, sur la possibilité¢ d’une positivité du
mal (« Dire et penser le mal », p. 113 sg), ce qui permet a I’A. de souligner I’originalité de la question
augustinienne, « unde male faciamus ?» (p. 120-122, avec en particulier une intéressante note 151
qui renvoie a un texte de Paul Ricoeur). La doctrine manichéenne est également, de fagon plus
prévisible, longuement analysée a propos de la réfutation par Augustin des théses manichéennes dans
le De duabus animabus contra Manichaeos et le Contra Fortunatum.

On peut souligner aussi I’intérét du chapitre X de cet ouvrage, consacré a la delectatio, qui livre une
analyse trés compléte de cette notion si séduisante de la pensée augustinienne et qui jouera un tel role
par la suite sous la forme de la delectatio uictrix. Dans ce chapitre, la méthode chronologique, qui
structure tout I’ouvrage, s’estompe un peu, et I’histoire du développement de la pensée d’ Augustin
nous est rendu sous la figure de la delectatio : « Le développement de la pensée augustinienne sur la
nature et le role de la delectatio suit la progression de sa philosophie de la volonté » (p. 422).

On admirera également la capacité de synthése de I’A., qui livre une conclusion trés claire de son
livre, récapitulée a son tour une derniere fois a partir de la p. 465. L affirmation de la uoluntas comme
« principe métaphysique de I’action bonne pour ’homme », qui achéve le livre, aurait néanmoins
mérité une clarification de ce qu’on appelle « principe métaphysique ».

Anne de Saxcé

MoTi1A, Michael, Imitations of Infinity. Gregory of Nyssa and the Transformation of Mimesis,
Philadelphia (Penn.), University of Pennsylvania Press, 2022, 275 p.

In this profound and well-thought-out book, Motia places Gregory of Nyssa’s statement Christianity
is mimesis of the divine nature in the long tradition of mimesis within the classical Greek and Roman
worlds. Aided by his broad knowledge of ancient philosophy and of rhetorical and literary techniques,
Motia approaches this tradition more from a religious historical and philosophical point of view than
that of theology. The author enriches the readers of his book with insights into the richness of
Gregory’s speculations on imitation and into the importance of his epektasis as a foundation for his
speculations. Gregory’s approach is seen against the background of the history of mimesis in Greek
philosophy.

Motia displays how the two tracks of mimesis, namely aesthetic representation and ontological
participation, which correlate with two conceptions of eros, still run parallel in Plato. At the time of
Proclus, reconciliation was underway, while Plotinus and lamblichus argue that representation and
participation must connect to form the ideal life. Following in their footsteps, Gregory or Nyssa
combines both discourses and develops them into the mimetic relationship with an infinite God.

Motia pays special attention to Iamblichus’s goal of theurgic union: efficacious mimesis happens
liturgically. Obviously, Paul’s letter to the Philippians is discussed, in which Christians are called to
join Paul as imitator of Christ in imitating him (Zvppuntai pov yivesOe) and in straining forward
(emextewvopevog Phil 3:13-14), because of the importance of the concept of epektasis for Gregory’s
view of mimesis.

In an informative chapter about early Christian mimesis, Motia makes visible, based on martyrs and
holy ascetics, that there is a certain tension between moral imitation and worshipful participation.

In the second half of his book, Motia examines how Gregory reimagines mimetic relations of names,
spaces, and characters. He convincingly brings together imitation and worship: imitation is a form of
worship and true worship involves imitation of the inimitable. The specific thing about Christians is
that they imitate an excess, imitate what is beyond imitation.
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In his chapter Mimetic Names, Motia argues for the centrality of mimesis in Gregory’s account of
perfection in his treatise On Perfection. The representation of the names of Christ pushes Christians
towards the Unrepresentable. They take on and manifest the names of Christ. Then, the names become
containers for what is uncontainable, facilitating to expand and advance the soul: an epektatic practice
in hope of an epektatic life.

In his chapter Mimetic Spaces, Motia examines Gregory’s treatment of mimetic space, first of all on
the basis of his Treatise on the Inscriptions of the Psalms. The sequence of the text of this treatise
moves the readers through sequenced space. They find themselves in mimetic places. There
participating in and representing God is made possible. On the basis of Gregory’s Homilies on the
Song of Songs Motia examines which literary strategies and devices Gregory did deploy to represent
epektasis. He demonstrates clearly and convincingly that mimesis, journey, place, and epektasis
entwine. The places in the Homilies on the Song of Songs reveal a new name for Christ. In becoming
these places, Christians find Christ, participate in and represent Christ, the place of God, and thus
become a container of the Uncontainable.

In his chapter Mimetic Characters, Motia examines two mimetic characters, Moses and Macrina,
human characters and also images of an infinite God. In Gregory’s Life of Moses, infinity and virtue
come together. Moses, the image of God, fades into the darkness and reappears through mimesis.
Macrina functions as a teaching character par excellence. She is shown by Gregory as a reflection of
the Word made flesh.

Motia concludes on p. 178: “Like names and spaces, characters fill human souls, both framing and
stretching them toward an unknown God.”

In his conclusion, Motia combines mimesis and mystery. He makes visible that for Gregory
theological practices are part of mimetic life, but ultimately result in a ‘luminous darkness’ thanks to
names, spaces and characters that into the soul instill an ‘erotic disposition’.

Motia rightly recognizes here the value of apophatic theology within Gregory’s thought.

There remains something to be desired: Motia does not speak about the importance of the sacraments
of baptism and Eucharist within the imitation of Christ. For Gregory, the sacramentality of human
existence is a fundamental aspect of Christian discipleship. A discussion of chapters 33-37 of
Gregory’s Oratio Catechetica broadens the view of mimesis connected as it is to baptism and the
Eucharist. The baptised person as the image of the Image of God enters into the imitation of Christ.
The baptised become participants in the intimate life of the Trinity. Through baptism and the imitation
of Christ, they become restored images of the Image. A clear connection between the spiritual life of
human beings and their sacramental life. In line with this, the pneumatological dimension of Christian
discipleship deserves more attention. Now Motia limits himself to a quote from Epistula 111 (GNO
VIII, 11, 26) on p. 126, from the prooemium of the 12° homily /n Canticum Canticorum (GNO VI,
341) on p. 147 and from In Inscriptiones Psalmorum (GNO V, 160, 26) on p. 157. The Holy Spirit
plays a central and fundamental role in the imitation of Christ: human beings come in the Spirit to
the Son, who brings them to the Father.

Motia offers a broad view of the mainly philosophical foundation of Gregory’s’ view on mimesis.
Piet Hein Hupsch

NISKANEN, Samu — ROVERE, Valentina (eds.), The Art of Publication from the Ninth to the
Sixteenth Century (Instrumenta Patristica et Mediaevalia 93), Turnhout, Brepols, 2023, 416 p.
The key focus of this book is well clarified since the outset: it examines the concept and practices of
publication in European manuscripts cultures, that is how texts made it from the author’s desk to the
readers in the Middle Ages before the printing press was invented. As the editor, Samu Niskanen,
remarks, «it is a momentous consideration, that texts which may seem to us canonical depended for
their survival on an initial act of release and often propagation by their authors or other interested
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parties» (p. 11). Publication is an «art», as the title put it. Immediately, such definition relates to a
‘technique’ (ars), to be carried out according to precise criteria, but it might also be suggestive of an
‘art’ in the modern sense of the word. It means valuing the creativity displayed by medieval authors
to grant their texts survival, as well as the effort required of today’s scholars (well showcased by
many papers) to investigate the phenomenon on a frequently inadequate evidence basis.

In the Introduction, Niskanen stresses on the relative lack of attention that the process of publication
has received in medieval studies scholarship; as he reminds, «objectives, approaches and other
paradigms are still taking shape» (pp. 11-12). The reason — Niskanen holds — is that «because the idea
of publication is so thoroughly associated with the rapid multiplication of copies by the printing press,
it is perceived as foreign to the reality of the circulation of books in manuscripts» (p. 12). Then
Niskanen recalls the definition of publication as it was conceived of in the Middle Ages: «an emphatic
act belonging to the authorial process» (p. 13), typically performed through the production of a fine
copy assessed by a patron, and then released to readership. In terms of overarching theoretical
reflections, Niskanen’s remark is completely agreeable (without overlooking that book market and
sociocultural milieux vary significantly over the Middle Ages, depending on the geographical and
chronological domains under consideration). Yet, the custom of carefully examining genetic stages,
targeted audience and dissemination strategy (although not always labelling these as “publishing”)
has grown more and more consistent in prefaces to critical editions of medieval texts. At the same
time, failing to properly address the publication phase of a text might easily be contingent on specific
circumstances: insufficient evidence from the manuscript tradition; texts transmitted anonymously
and/or without prefaces; lack of external documentation about contemporary readers and scholars.
Then Niskanen acutely observes that «publication in manuscript was a process which consisted of
various “publishing moments”» (p. 13); that «to exclude posterior issues and other related acts would
be a mistake: many of the practices by which texts made their way from writer to reader would then
go unobserved» (p. 14). Albeit not explicitly mentioned, a reader familiar to the field cannot but
connect these «various publishing moments» with author’s variant readings. Several papers in this
book testify to their heuristic potential, in line with last decades’ evolution in scholarship that has led
to reconsider upwards the frequency with which authorial variant readings are preserved in medieval
manuscript.

By nature, an edited book entails a variety of approaches, and does not primarily aim at a
comprehensive assessment of the history of publication in medieval culture. Nonetheless, ten of the
encompassed articles (the eleventh, Jaakko Tahkokallio’s Theories, Categories, Configurations, is
more of a speculative reflection that stands on its own) — in addition to advancing knowledge on their
respective case-studies — altogether form a coherent whole, with a primary focus on Latin texts. Three
main axes, transversal throughout papers, clearly stand out. 1) A material axis: the dialectics between
«Prefatory Texts» (p. 14) and «Manuscripts» (p. 19), i.e. the two pivotal typologies of evidence
available for exploring medieval publication. 2) A diachronic axis: authorial interventions during or
after release. 3) A methodological axis: sound philological analysis of surviving manuscripts yields
insightful results also into publishing strategies.

The relationships between extant prefaces and the surviving manuscript documentation are at the core
of the first papers. In J. Keskiaho, Publication and Confidential Exchanges (ch. 1), at opposite ends
of a scale one finds Gottschalk of Orbais’ Responsa de diversis and Alcuin’s De ratione animae.
While Gottschalk clearly requires an authority (yet unidentified) to censor his works, and thus
— Keskiaho argues — was probably intended to publish the Responsa, the text survives only thanks to
an autograph draft copy. Alcuin, instead, clearly addresses a courtly audience. Nevertheless, the 27
surviving copies do not derive from the dedication copy, but rather from an ‘edition’ put together at
Alcuin’s home monastery, Tours. Other Carolingian treatises, which survive either only through 16™
cent. printed editions, few very late manuscripts, or fragments, provide ground for the article to tackle
a key point: publication as opposed to confidential circulation. But dearth of evidence poses a crucial
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question to the reader: are we to rely on lack of manuscripts copies as a proof that the work was not
meant to be circulated publicly? The correlation between prefatory material and the manuscripts is
much more apparent in the case of Dudo of Saint-Quentin’s Historia Normannorum. L. Leinonen
(ch. 2) suggests that the presence of different dedicatees is strategic to the success of the work. The
Normans Dukes represent commissioners and patrons, as the History is clearly aimed at providing
legitimacy to the Normans; Adalbero of Laon would instead help the work circulate beyond the
Norman territory. Leinonen brings to the fore another important means to obtain insights on
publication processes: paratexts. Since the metrical parts of the Historia are frequently introduced by
explanatory rubrics, the work was also targeted to students in the liberal arts as a handbook. These
rubrics — Leinonen says — are by the author himself, because they are transmitted in all the relevant
witnesses. One might still object that, if there was an archetype (which is unclear in the paper), some
early reader could have added them at a later stage. But a rubric that imitates Heiric of Auxerre in
using Greek alphabet seems convincing enough that they are due to the author. J. Willoughby’s The
Chronicle of Ralph of Coggeshall (ch. 4), instead, is exemplary of how manuscripts alone, albeit
devoid of prefatory matter, are telling about dissemination strategies. Impressive examinations of
massive philological, paleographical and codicological evidence allows the author to portrait a
magisterial picture of the production and publication of Ralph’s Chronicon Anglicanum. Ralph
periodically released his chronicle during composition, making Coggeshall an active copying center
and sending out copies among his own network of parties; but, also, Ralph applied censorship to his
own work, materially replacing an entire section he was no longer keen on circulating with a
substitutive folio. A thread that connects Willoughby’s paper with the following (ch. 5: J. Kujawinski,
Nicholas Trevet OP as Publishing Friar) is the ability to vividly portrait Nicholas’ «publishing
circlen. This is a hermeneutical category central to the book, addressing «those individuals and
institutions which were actively engaged in the authorial effort to spread the text» (p. 169). The author
relies on the generous supply of ‘biographic’ information regarding codices and individuals available
for the pre-Humanistic period to offer a detailed survey of manuscripts and readers of Trevet’s
commentaries. Besides, Kujawinski does not fail to value stemmatic reconstructions as crucial means
to construe the publication process, arguing that Trevet intervened with authorial variants and directly
designed the mise en page of the manuscripts to be circulated.

More concerned with philogical theory is T. Heikkild, Publishing a Saint (ch. 3), fundamental in
tackling how «the study of a textual tradition in its entirety may benefit the study of medieval
publication» (p. 86). Heikkild shows that the Life and Miracles of Symeon were published repeatedly
over time, because in at least three occasions, a new authorial revision was being disseminated
(although he defines this as «contamination», which is at least controversial for authorial variants are
involved [p. 98]; rather contradictorily, in fact, he then speaks of «three roots of the family treey, p.
99); the Life was also prolonged by other writers in two different locations independently. In light of
such noteworthy results, it is unfortunate that the «Preliminary remarks» (pp. 83 ff.) exhibit a rather
obsolete vision of textual criticism, based on largely outdated bibliography. While it is true that «there
has traditionally been a division between a historical approach to manuscript traditions and a critical-
philological approach to the textual contents of the manuscripts» (p. 83), the reader is left with the
impression Heikkild contends this is still maintained by philology today. «The historical details of
the dissemination of texts — Heikkild holds — have often received less attention» (p. 83), and there is
«the tendency to limit the study of manuscripts and textual witnesses (...) to the ones considered the
most relevant» (p. 85). Furthermore, «the great majority of stemmata proposed for medieval texts
(...) are bifurcating» (p. 84) and «The excessive frequency of bifurcation, then, has to do with the
methodological imperative to look for divergence rather than unity in the process of textual
comparison of witnesses. The explanation for the oversimplification of stemmata is a methodological
emphasis rather than a historical verity» (p. 84). These statements still resemble those put forward by
Joseph Bédier, that however have long been contested by subsequent scholarship. In reality, since
decades there have been major theoretical developments in textual criticism. The first edition of
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Giorgio Pasquali’s seminal book Storia della tradizione e critica del testo appeared in 1934, and
Sebastiano Timpanaro proved Bédier’s theoretical premises wrong in 1985 (in English: The Genesis
of Lachmann’s Method, tr. G. Most, Chicago-London 2006, Add. A). Ever since, these and a number
of other interventions have fostered insightful debate among the scientific community. Scholars have
relentlessly kept refining theories and practices, in order for the stemmatic method to grow more and
more aware of its limits and shortcomings, and thus successfully confront the challenges Heikkilad
brings forward, including open and contaminated traditions. Currently available manuals testify to
such developments (not least Handbook of Stemmatology, De Gruyter 2020 — see there e.g. Trovato,
Chiesa, Palumbo). As for historical approaches to textual transmissions, it would be enough to flip
through the editions of any major series (e.g., for Medieval Latin, Brepols’ CCCM or SISMEL Del
Galluzzo Millennio Medievale) to realize that most contributions do take into consideration all the
available manuscripts and are painstakingly attentive to the historical contexts of transmission. To
cite but one example, the edition of the Navigatio Sancti Brendani by R. Guglielmetti and G. Orlandi
(SISMEL 2017) is generally acclaimed as a scholarly masterpiece precisely for it embraces the whole
manuscript tradition while also offering a very sound historical analysis of the transmission; but
Heikkila still refers to the 1959 edition by C. Selmer (p. 120).

With L. Azzetta, Errors in Archetypes and Publication (ch. 6), a triptych devoted to the medieval
Italian ‘Three Crowns’ (Dante, Petrarch, Boccaccio) begins. Azzetta touches upon the spreading of
works never published by the author, with a particular focus on Dante’s Epistola a Cangrande. In the
absence of any polished text or fair copy, the archetype resulted from the working manuscript of the
author, and thus embedded a number of errors resulting from misunderstanding of his many
interlinear and marginal corrections. Notably, philological inquiry is also able to unveil additional
detailed with regard to Dante’s sentiments about the publication of his epistle. While any
understanding of the publication of Dante’s Epistola has to rely on evidence conveyed by corrupted
manuscripts, M. Petoletti (The Art of Publishing One’s Own Work, ch. 7) demonstrates how insightful
one author’s own epistles and annotations could be. Once again, having dedicated and delivered a
work to a patron does not have the final words on its textual shape. After having shipped the De vita
solitaria to Philippe de Cabassole, Petrarch not only added paragraphs upon request of other readers,
but also asked explicitly a friend to insert some modifications in the copy he was making, and to
translate them also into the model: a clear reworking of his own former phrasing. Besides, Petoletti’s
account of Petrarch significantly complements the portrait of the alive, humanistic publishing circles
that have began to emerge with his slightly earlier predecessor Nicholas Trevet. In To Publish Post
Mortem (ch. 8), V. Rovere highlights how the publication of Boccaccio’s works gained wider
audience thanks to his testament. Boccaccio’s own autographs were in fact handed down to Martino
of Signa, at the Santo Spirito convent in Florence. Hence emerges what Rovere calls «circolo of Santo
Spirito» (p. 318). Made of Martino’s acquaintances and other Italian humanists, such «circolo» looks
very much alike a publishing circle: involved parties had access to autographs, took copies and
fostered circulation, with the difference that the whole process functioned auctore absente. Key to
this picture is philological analysis, explicitly regarded as the only means to assess direct relationship
of later copies to Boccaccio’s autographs held at Santo Spirito (pp. 327, 330).

Outi Merisalo’s Publishing in Laurentian Florence (ch. 9) still deals with posthumous publication,
but through editorial care at the hands of a proper curator (Poggio’s son Jacopo) and strong support
of the Medici’s political adversaries. A mention in passing of a partial copy derived from Poggio’s
draft (pp. 339-340) is intriguing, yet the reader is left with the question as to whether this is fully
independent of Jacopo’s work or not. Finally, G. Murano (History Rewritten, ch. 10)) extends the
inquiry to a sixteenth century nun, Fiammetta Frescobaldi, and to vernacular. Murano calls attention
on the influence of printing press: while just ‘publishing’ for her fellow nuns, Fiammetta provided
her autograph manuscript with distinctive features of printed edition.
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All papers successfully align in addressing similar crucial scientific issues. Slightly different
perspectives are rather complementary than in contrast, and add to the completeness of the picture
that emerges from the whole volume. Most papers are of excellent quality, and delivered by scholars
among the most prominent in their fields; apparatuses (plates, indexes of manuscripts and names) are
valuable. Philological, paleographical, and codicological approaches are undoubtedly central, as they
are by nature inherent to the objects under consideration (i.e. manuscripts), and yield considerable
attainments in the framework of historical interpretations more broadly. This is in keeping to the
programmatic statements of the Introduction, but also to how nowadays philology is (or at least
should be) conceived of. In this respect, the volume is undoubtedly a valuable step forward in paving
the way for increasingly fruitful cooperation between these disciplines.

Riccardo Macchioro

PLOYD, Adam — Toczko, Rafal (eds.), Augustine and Rhetoric. Argumentative Strategies in
Early Christianity, Leiden — Boston, Brill, 2024, vI-263 p.

In recent years, study on Augustine’s rhetoric as connected to his theological discourse has roused
keen interest. This collection of essays presents different rhetorical elements that Augustine used to
convey Christian truth. Trained in rhetoric with strong influences from Cicero and Quintilian, he sees
the value of this art to the Christian orator. He also recognizes that there is no opposition between
Christian truth and rhetoric, though the latter was seen as an art of manipulation. In fact, this art of
persuasion can serve the purposes of faith. In the introduction, Adam Ployd and Rafal Toczko provide
a backdrop on Augustine’s use of rhetoric in his theological argumentation, suggesting also that his
rhetorical training paid more attention to inventio than dispositio and elocutio.

Faithful to its title, this book unravels the rhetorical styles applied by Augustine in different contexts
i.e. in defending the faith and in communicating his ideas. Hence, argumentative aspects of some of
his works and doctrines were studied in detail to highlight the rhetorical strategies practiced. From
this perspective, the reader gets a deeper insight into how he presented his arguments and why his
propositions worked well in a rhetorical level.

Each author carefully illustrates a certain component of Augustine’s rhetoric in a particular work or
argumentation. The first few articles investigate his use of inuentio to persuade his readers and
listeners. Andrew Chronister reports the rhetorical tools used in the De gestis Pelagii while explaining
the corresponding principles of Cicero’s status theory to show its influence on him. He adopts these
tools in narrating the proceedings of the synod of Diaspolis (which acquitted Pelagius), while aiming
for the approval of his audience against his opponent. Augustine was also able to develop his
Christology in his use of inuentio, as suggested by Kevin Grove. He fittingly calls this a Christological
inuentio because in this way, Augustine was able to deepen his thought and teaching on the totus
Christus and on the soteriological value of His incarnation. Grove analyzes Augustine’s use of
prosopopeia in en. Ps. 37 to demonstrate whether Christ is speaking, what Christ is saying, and how
he is speaking. In determining the speaker of the psalm, he involves his audience by pointing out
Christ’s unity with the members of His Body, the Church. The readers also get to see the African
Pastor’s use of exempla in his preaching of “social martyrdom” as coined by Diane Fruchtman. In his
employment of exemplum, Augustine looks to his audience and takes into account their social
standing to tailor his preaching to their context. This makes them feel that he was speaking to them.
This ensures them that this kind of martyrdom can be achieved by anyone of any social standing.

The next chapters then turn to Augustine’s application of rhetorical tools in polemics. Rafat Toczko
elaborates his application of dilemma against the Donatists in the discussion of key topics: rebaptism,
schism, persecution and traditio. In using this rhetorical strategy, he wants to show their own
inconsistencies, 1.e. they are justified when it is applied to their party, but they judge the Caecilianist
wrong for the same action. Toczko makes the reader appreciate Augustine’s use of dilemma by
explaining the weight of the choices proposed by the Bishop of Hippo to the Donatists in his attempt
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to entrap them, and demonstrates how these choices will only ensnare the heretical group.
Furthermore, he used argument dissection, as Christian Tornau presents in his examination of the
Contra litteras Petiliani. Tornau proposes that Augustine takes apart Petilian’s arguments by
selectively treating them while disregarding others, and ostensibly presenting them. Doing so, he
invalidates the Donatist position in order to convince his readers. Tornau thoroughly presents the
back-and-forth discussion of Augustine and Petilian to show the progress of their arguments, and how
both used argumentative dissection to counter each other. Another rhetorical tool that Augustine
employs are the dialogism forms, sermocinatio and the sermocinatio consequens. In his examination
of Augustine’s anti-Pelagian works, Mickaél Ribreau observes that his use of dialogism depended on
the legal status of his opponents. When the Pelagians were not yet condemned as heretics, he
employed sermocinatio consequens, not mentioning his adversaries or making a fictitious adversary
while citing Pelagian works. However, when the Church has already recognized them “officially” as
heretics, he transitions to sermocinatio, arguing with them directly.

This volume subsequently proceeds to Augustine’s application of rhetoric in his sermons. Timo
Nisula notes that he resorts to ekphrasis which is a rhetorical device that offers a detailed description
to listeners, while using the virtue of enargeia. In employing these, he often uses the qualifier ante
oculos ponite or variations thereof. He applies this tool in biblical narratives and in the passions of
martyrs where he offers mental images to stimulate one’s imagination and teach theological truths.

Having presented the various rhetorical tools, the book continues by pointing out a caveat in the
rhetorical analyses of his works. In particular, Gert Partoens shares that the Sermones ad populum
had undergone redactions over time to make them more adaptable to the current context. Many lack
references to contemporary events, evidence of spontaneity and expressions of interaction with the
audience. Hence, Partoens suggests that caution is needed in studying the rhetorical structure of these
works, hinting that more ancient versions may be more reliable in the analyses thereof. Attention
must also be given to Augustine’s use of scriptural quotation. Michael Cameron proposes that, in
Confessiones, he purposely quoted biblical passages as a rhetorical strategy with “a design in mind.”
Through this, he not only assumes the persona of the author of the quote but also draws his readers
to experience his own experience of the texts; thus creating a “community of words.” Cameron also
offers a survey of linguistic theories on the rhetoric of quotation. In this way, the readers are invited
to see the different functions of quotation in Augustine’s use thereof. Jennifer Ebbeler closes the
volume with a thematic presentation of the essays, highlighting Augustine’s capacity to interact with
his audience and how he delivers his arguments particularly with the use of quotation. She reaffirms
that, though rhetoric may be used to deceive, he masterfully applies it in his ministry and calls on
others to do the same.

Augustine and Rhetoric offers a valuable resource on the various rhetorical elements found in
Augustine. The authors displayed their expertise on the Pastor of Hippo and the rules and principles
of classical rhetoric in which he was immersed. An attractive feature of this book is that the articles
described the rhetorical elements, elaborated in detail how they were employed and how they
functioned, and pinpointed them in Augustine’s works. Overall, this enriching collection opens an
encouraging room for more research in this field, which, as the authors showed, deserve further
attention.

Dominic S. Don
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PLOYD, Adam, Augustine, Martyrdom, and Classical Rhetoric, Oxford — New York, Oxford
University Press, 2023, vIII-165 p.

Adam Ployd argues that martyrs are full of rhetorical potential for Augustine. In this collection,
expansion, and development of four previously published papers,** Ployd follows the critical turn in
the study of Christian martyrdom that resists questions of historicity and objects to a static category
of “martyr” but interrogates it as a culture-making discourse.** However, he feels that, while much
recent attention is paid to rhetoric in making this turn, the current modernist lens of rhetorical analysis
should be supplemented by an appreciation of martyr discourse against the backdrop of rhetorical
theory in Late Antiquity. Since Augustine was one of the most prominent rhetoricians of his day, his
works are a fertile field for this approach.

With admirable lucidity, Ployd distinguishes three senses in which Augustine’s martyr discourse may
be considered rhetorical. In the first place, Augustine’s understanding of martyrdom is deployed in
rhetorical contexts, that is, “any context in which the ideas or practices associated with martyrs carry
cultural power” (8). In the first chapter, he discusses the importance of the cult of the martyrs in North
Africa through Tertullian, Cyprian, and then Augustine himself, focusing especially on Augustine’s
resistance to its excesses and his contestations over martyrdom in his Donatist, Manichaean, and
Pelagian polemics. The presence of “martyr discourse” even in surprising contexts demonstrates well
Ployd’s point that the martyrs mattered to the Christians of North Africa and elsewhere.

Second, Ployd finds that Augustine employs rhetorical techniques to construct martyrs and give them
significance. Two successive chapters circle around Augustine’s use of martyrs as rhetorical exempla.
In the earlier, Ployd argues that Augustine deploys martyrs in his sermons as models for rejecting the
secular world and relying on God’s grace. These moves allow the bishop to redirect veneration into
the imitation of the martyrs’ virtues and to insist on worship of the God of the martyrs, not the martyrs
themselves. In the latter, Augustine’ civ. is seen to elevate the martyrs above the old Roman heroes
because of their spiritual, rather than secular, rewards. At the same time, Ployd contends that the
bishop builds a Christian historiography based on the continuity of martyrs’ exemplarity in rejection
of a narrative of decline familiar from some Roman historiography. So, while Sallust complained that
moral decay in exemplary ethics was occasioned by the removal of Rome’s external threat, for
Augustine, post-persecution Christians had not lost an opportunity to imitate the martyr’s virtues: the
real enemy was always temptation and sin. In an additional chapter, Ployd reads Augustine’s rejection
of Donatist claims about their own “martyrs” and justification for their suppression through the lens
of forensic “issue theory.”

Third, Ployd argues that Augustine presents the martyrs themselves as ideal Christian rhetors. After
expounding the classical ideal of an orator — namely, a morally good man, experienced at speaking,
and devoted to the good of the state — Ployd connects it to similar notions from doct. chr. and civ.,
only the rhetor is Christian, and the state is the City of God. Then, by drawing attention to Augustine’s
use of the martyrs as mouth pieces (prosopopoeia) and the persuasive potential of their deeds, Ployd
contends that Augustine’s martyrs may be seen as the consummate orators of God’s kingdom.

While many of his overarching points and observations are well founded, Ployd, in my view, struggles
to show that the technical background of classical rhetoric contributes significantly to our knowledge

33 See Non poena sed causa: Augustine s Anti-Donatist Rhetoric of Martyrdom, in Augustinian Studies 49 (2018) 25-44;
For Their Own Good: Augustine and the Rhetoric of Beneficial Persecution, in E. FOURNIER (ed.), Heirs of Roman
Persecution: Studies on a Christian and Para-Christian Discourse in Late Antiquity, London, Routledge, 2019, 95-111;
Augustine, Martyrdom, and the Exemplary Rhetoric of History, in Journal of Early Christian Studies 28 (2020) 423-441;
Augustine’s Martyrs as Ideal Christian Rhetors, in Augustiniana 71 (2021)27-43.

34 E. CASTELLIL, Martyrdom and Memory: Early Christian Culture Making, New York, Columbia University Press, 2004;
L. GRIG, Making Martyrs in Late Antiquity, London, Duckworth, 2004; CANDIDA MOSS, The Myth of Persecution: How
Early Christians Invented a Story of Martyrdom, New York, Harper One, 2013.
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of Augustine or martyr discourse beyond the obvious fact that a rhetorician is deploying rhetorical
skill in situations that call for rhetoric. Ployd spends time with Quintilian enumerating different types
of moral exempla and explaining their technical workings, but this knowledge is vital neither for
understanding Augustine’s homiletic exhortations nor for appreciating his shaping of martyrial
memory. All that one needs for the former point is a notion of moral exemplarity possessed intuitively
by most audiences, and for the latter point, recent scholarship on Roman exempla (missing from
Ployd’s bibliography) might have provided a better framework.* Similarly, Ployd’s unpacking of the
forensic “issues” of definition and quality does not reveal any new interpretation of Augustine’s
objection to Donatist “martyrdoms” and defense of Donatist “persecution”; it merely sharpens a view
of the canonical techniques of rhetoric behind these already clear points. Thus, Ployd’s approach can
only heighten an awareness of what most readers will already have known and taken for granted about
Augustine.

Additionally, Ployd is off base in some of the arguments built on this technical foundation. For
example, when discussing Augustine’s position on death against Pelagianism, Ployd insists that the
bishop’s idea — that death is an evil to be undergone well or badly within God’s good designs —
stems from a specifically rhetorical, not philosophical or theological, understanding of dispositio. His
case is partly based on this word’s use as a term both for rhetorical arrangement and for God’s
providential design. Frustratingly, this second use is not supported by the passages that Ployd
discusses, a problem that is partly concealed by a poverty of attention to Latin. The lack of
development on this point does not adequately address the objection that Ployd is confusing two
distinct uses of the same term in discrete fields of thought. Elsewhere, Ployd argues that Augustine
employs “nominal etymology,” rather than just adnominatio, when riffing on the names of famous
martyrs (e.g., Perpetua et Felicitas/perpetualis felicitas). This conclusion relies on Varro’s discussion
of derivation (/ing. Lat. 7.4), not etymology, which moves through equitatus, equites, and eques to
equus, but Ployd neglects that Varro has his speaker “demonstrate” (ostendit) the derivation.
Augustine is not demonstrating derivation, let alone explaining the etymological origins of names
(unde sit), in any of the passages that Ployd cites. Augustine may come close in one: Agnes latine
“agnam’ significat; graece, “castam”. Erat quod vocabatur (s. 273.6). But here the implication of
an etymological argument — that Agnes was providentially named because of her essential lamblike
or chaste nature — is no more likely than a moral one — that she lived up to her name.

Finally, in making his most thought-provoking point about Augustine’s martyrs being the ideal
Christian orators, a significant part of Ployd’s case hinges on a metaphor relating deeds to words:
“their form of life becomes an abundance of eloquence” (doct. chr. 4.29.63, miscited as 61). Ployd
claims that those who cannot speak wisdom even without eloquence “can still be rhetors” (120) and
connects this to the persuasive power of martyrs’ deeds. But in doct. chr., Augustine is saying that
the unwise should not be orators but doers, so it is not clear to me that Ployd is exegeting Augustine’s
own latent notion that martyrs, as doers, are ideal orators and not his own speculative theory of
martyrdom taken as a possible consequence of Augustine’s words.

Ployd concludes with a defense of his short book and selective, rather than systematic, investigation.
After summarizing his major points again, he draws from the homilies of other Church Fathers
(Asterius, John Chrysostom, and Basil) to illustrate that what he has argued about Augustine is,
“mutatis mutandis, a standard approach to martyrdom within early Christian discourse” (137). Thus,
the reader closes this book with, perhaps, a greater awareness of the rhetorical nature of Augustine’s
work but without reason to think that his martyr discourse is special or especially rhetorical.

Daniel Crosby

35 R. LANGLANDS, Exemplary Ethics in Ancient Rome, Cambridge, Cambridge University Press, 2018; M.B. ROLLER,
Models from the Past in Roman Culture: A World of Exempla, Cambridge, Cambridge University Press, 2018.
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PREUSS, Kai, Séikularitit und Pastoral bei Augustinus von Hippo. Geschichte, Macht, Subjekt,
Berlin — Boston, De Gruyter, 2022, X-386 p.

Kai Pruess has written a fascinating book, entitled Sédkularitit und Pastoral bei Augustinus von
Hippo. Geschichte, Macht, Subjekt, Berlin/Boston 2022. Fascinating because it deals with modern
topics such as secularization and power, but also fascinating because it studies aspects of the
Augustinian universe that are sometimes less well-known than, let’s say, the Augustinian Christology
or his doctrine of grace. The book is divided into four parts, the first being the ‘Basics’ (Grundlagen),
the second ‘History, Secularity, and Pastoral Counseling’ (Geschichte, Sikularitdit und Pastoral), the
third ‘Pastoral Opening up of Social Spaces’ (Die Pastorale Erschliessung sozialer Rdume) and the
last one being ‘Convictions and Punishment in Augustine’s letters to civil authorities’
(Uberzeugungen und Strafen in Augustins Beamtenbriefen). Finally, there is a short chapter with
some conclusions (Schlussbetrachtungen).

The author starts with the question of secularity, and he largely follows in this respect the approach
of R.A. Markus. Secularity is then understood as a space between the sacred and the profane, a kind
of middle space that doesn’t belong to either of the former terms but has its own character. This
character, however, is not an outspoken one but rather a vague and undefined one. However, that is
exactly what is needed as a space between the sacred and the profane, a space where differentiation
can take place. Admittedly, as the author points out, the term secularity, whatever its definition may
be, is up to a certain point, an anachronism, yet a very useful one and he considers Markus’ approach
a solid interpretation. Markus also argued that, once Christianity had become a leading power in the
history of the West, the ‘middle room’, so to speak, disappeared as the church succeeded in capturing
the secular space and reduced the social space to a two-tier model: the sacred and the profane.
Secularity, in the author’s view, is also the room that theologically speaking doesn’t belong to either
salvation or rejection, it is still something that can be modified, a room of diversification. In that
sense, it is a room that can be interpreted as a neutral one. Adopting then the thesis of Niklas Luhman,
the author insists that what is essential in this third space is the possibility of differentiation.
Admittedly, that also implies that there must have been a difference between the respective spheres
in Antiquity, meaning a difference between the religious domain and the ‘political’ one. Is that a
possibility in a society where religion and other domains seem hardly to be distinguishable? It is, and
that is in particular due to the influence of Christianity. The differentiation then is called the
Differenzierungsthese. In Augustine’s view, this also means that Christianity is capable of self-
defining, describing itself in well-chosen terms. It is religious and it is not imperial politics. Hence,
the development of these terms, the introduction of a third space called secularity, all these elements
create a Christian identity.

The final element of this first chapter then is devoted to the Foucauldian analysis of power. For if
identity follows a certain self-determination (selbstbeschreibung), then it also defines some
boundaries. Boundaries imply power and that is where Foucault comes in. This power becomes
visible in pastoral counseling, which in its turn can lead to punishment. Pastoral counseling can be
considered to be the opposite of the sovereignty of the state which. Both entities, however, church
and politics, have the power to punish, which is the ultimate form of power. However, the pastoral
aspect highlights the concentration on the individual and on subjectivity. The advantage of focusing
on power and punishment is that it makes clear that ecclesial power cannot always be defined in terms
of political power. It has its own domain and it contributes to the self-definition of Christianity.

The second chapter then tries to see how these elements work out in Augustine’s writings, in
particular in De Ciuitate Dei. That sounds reasonable as De Ciu. is a work on the relationship between
‘Christianity’ and the Roman political structure. The author warns us however not to think about De
Ciu as a philosophy of history. It is more complicated and he will focus on contingency and therefore
rather on the idea and possibility of a theology of history. The latter is then to be taken in the sense
of a hermeneutical approach to history. Of course, the fall of Rome was an event no one could have
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thought of and pagans as well as Christians were equally shocked. Think of Jerome. Indeed, this also
goes for Augustine, but he chooses a well-defined angle in dealing with this catastrophe. First of all,
he observes that the Gotes treated Christians rather well and that is one of the reasons he’d like to
picture 410 not as an merely exceptional moment in Roman history but to see it as something that
reveals a contrast between two tendencies in general history, the contrast between the ciuitas terrena
and the ciuitas dei. Augustine enlarges indeed the scope of contingency with the theme of divine
providence, which enables him to see the whole of history as a kind of pastoral hermeneutics. That
leads the author to the theme of the Augustinian hermeneutics, De Doctrina Christiana, showing him
clearly that history is the way God reveals himself. Of course, revelation itself is not history, but
history is the playing field of the revelation. That is also the reason non-religious models of
interpretation of history do have very little value. What matters is the hermeneutical tool the
revelation creates. Among these tools, chiliasm is in no way acceptable for Augustine. He leaves
things open, contingency has its methodological demands. But this contingency can also create a
pastoral wake-up call. History teaches us without us being capable of understanding directly what she
teaches and how we should apply it to our personal lives. Meaning history is also a pastoral space.
Augustine’s picture therefore is certainly not meant as a princely mirror. That would imply one is still
in the grip of the ciuitas terrena. What matters is Christ, but not as an emperor.

The third chapter then deals with opening up social spaces. If history is composed of contingency and
if it can be seen as a pastoral space in which subjectivity is important, then this subjectivity is not a
kind of isolation but it is subjectivity related to others. It is connected to family, to communities.
Obviously, such a family has to take care of its own spiritual health and remain a sane community.
This is not always easy, as Augustine has to admit thinking of the Donatists. But it also goes for the
intimate life within the framework of marriage and other relationships. There is no ruling that can be
considered without taking into account the pastoral aspect. It is, once again, the individual that must
make its own decisions in the realm of his societal roles as well as his role as a Christian. This
ambiguity is exactly the space of the secular. Decisions are then taken in one’s inner life, a Christian
life, making this facility of judging the seat of one’s consciousness. This consciousness and the
choices it makes remain important but things become complicated when it comes to times of war:
what is chosen and what is then the role of consciousness, an issue the author deals with extensively?
During the capture of Rome, women have been raped, Christians no less than pagans, and in the case
of rape, the notion of choice seems ridiculous. Augustine agrees, but not entirely. What matters, even
in the case of rape, is the state of mind of the victim. As long as the mind and spirit of the victim
resists, she is innocent and in a way what happened to her body did not happen to her. However, it is
possible that, though not willing to be exposed to rape, someone experiences lust and in that case,
innocence is lost. Augustine falls back here on his theory about the independence of physical arousal
and argues that, though one fiercely refuses, rape can provoke pleasure. He continues on the same
track in the famous case of Lucrezia, told by Livius. As Lucrezia was innocent, her suicide wasn’t
necessary and it can therefore be interpreted as the murder of Lucrezia. There may be a feeling of
shame (as Livius emphasized) but she shouldn’t have killed herself. Moreover, this was an act in
which she behaved self-willingly, which, in Augustine’s view, is not allowed. He argues that, even if
one’s consciousness is completely honest, there remains the possibility of not knowing ourselves.
Our consciousness is fooled therefore and, as the symbol of subjectivism, has an unclear nature. There
is a nescio one cannot avoid. That is also the reason nuns must watch each other and never go walking
alone. In that sense, the ambivalent nature of consciousness belongs entirely to the realm of secularity.

What follows is an interruption, as the author addresses the reasons why Eric Rébillard criticizes the
concept of secularity of Markus. In Rébillards view, we are dealing in society with multiple identities.
Markus however defines secularity only as a space related to the sacred, for instance, the space in
which a bishop acts in counseling his flock. That is not taking into account the many identities a man
can have and reducing him in a way to someone who can only be defined in terms of the sacred: he
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is a believer or he is not. The author rejects Rébillard’s view but admits that the idea of multiple
identities is a relevant one.

Next, the final chapter is devoted to the way Augustine behaves, pastorally speaking, in the interspace
of secularity. The author principally uses the letters Augustine wrote to the imperial authorities and
analyses how the bishop of Hippo moves forward in this particular space. Preferably, Augustine
addresses these authorities as his fellow Christians and then insists on the importance of obeying the
rules of faith. Though he distinguishes between the two realms ‘alia causa est prouincia, alia est
ecclesia’, he nevertheless insists on the fact that these authorities are sons of the church. Even in the
case of Bonifatius, a high-ranking officer who wanted to withdraw from the army and become a
member of the clergy, Augustine persuades him not to do so because he is of greater use as a civil
authority than as a clergyman. In another case, Augustine fails to convince his counterpart but still
tries to find an equilibrium between intervention and justice. It is acting at the frontiers of several
domains and it is clear that at these frontiers Augustine was the weaker one, literally begging for
attention (peto igitur). He wasn’t the man holding the strongest position. It is therefore a play about
power. Using his rhetorical skills, Augustine is therefore capable of insisting on applying the law
correctly, not harming the authority of the emperor. What he ardently tries is to match political
rationality and Christian ethics. For even in the case of a Christian emperor, the church will have its
own ethics and pursue its own goal. Maning that the neutrality that Markus saw as essential in his
picture of secularity is not as neutral as one might think.

How does that work out in the case of conflicts in the church itself, for instance in the case of the
Donatists? In that case, as in the majority of the correspondence cases, Augustine has to deal with the
issue of punishment. On the one hand, he turns himself against capital punishment, on the other hand,
he thinks it is justified to seek assistance from civil authorities when it comes to punishment.
Regarding the former topic, capital punishment, Augustine argues that the pedagogical aspect of
punishment is then swept away. Punishment should indeed reflect justice, but there should also be an
element of mansuetudo. This mansuetudo however is not meant to relativize the importance of justice.
Next, punishment should take into account that it serves the soul of the perpetrator, and therefore the
one who is responsible for the punishment should act as a teacher and educator. Or even, as a
physician, because the perpetrator can be considered to be ill. In any case, all these practices represent
pastoral power. This means that pastoral ‘counseling’ can also function as the justification of the
punishment. Violence is indeed acceptable because it corresponds to the nature of punishment,
namely for the benefit of someone else but against his will. There is always coercion in punishment,
hence there is violence. So indeed, punishment remains one of the main aspects of influencing the
neutral space of secularity. As such it is also the space where one can escape the normative
coordinates Augustine would like to apply to individuals and communities. If there is the possibility
of escape, then secularity can also be defined as the space of self-determination
(Selbstunterscheidung). Finally, the history of secularity is not a straight line. However historical
insight can help us to see that secularity is not the space of rationality separated from the religious
space. It is much more complicated and reading Augustine can help us to understand this complexity.

The book is indeed a fascinating one and its analysis is intriguing. It is fascinating because of the
issues it addresses and the subtle way the author analyses the topics at stake. My observations
therefore are not meant to relativize the importance of this piece of research. Yet, I do have some
comments. First of all technically. I do not understand why Preuss doesn’t quote important authors
such as Foucault in the original language. The author focuses even on the specific vocabulary of
Foucault in the case of ‘pastoral’ (note 102, pg. 37) but it is impossible to study in detail the meaning
of several words if they are not quoted in the original. Moreover, drawing conclusions from this
vocabulary, the author confronts the reader with arguments he cannot verify. In a high-end thesis like
this one, this is simply unacceptable. There are, by the way, many books of well-known authors that
only figure in a German translation. Think of Robin Lane Fox whose book on Augustine is mentioned
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in German. Or E. Dodds, Pagans and Christians in an Age of Anxiety, only mentioned in German.
The same goes for O’Donnel, Veyne and Ricoeur. More important, however, is the use Preuss makes
of Foucault. Indeed, Foucault focuses on power. Pastoral power is power focusing on the individual,
but Foucault did not insist on the relationship between individual and ecclesial power, he insisted on
the general theological structure developed in the church to ‘counsel’ the flock. His famous example
of the confession which makes the priest owner of the inner life of the parishioner does not concern
the individual but the theological structure that allows the church to master the flock. But there is
more. When Foucault speaks about power in the first part of his Histoire de la sexualité. La volonté
de savoir, he shows how power is ultimately the power to kill someone. As he says, our modern times
are times in which, thanks to nuclear weapons, we can only live thanks to the possibility of death,
absurd though this may be. But this ultimate power has been transformed into the power of sexuality.
As he puts it in this first volume : ‘Ce sont les nouvelles procédures de pouvoir élaborées pendant
I’age classique et mises en ceuvre au XIXe si¢cle qui ont fait passer nos sociétés d’'une symbolique
du sang a une analytique de la sexualité’ (195, ed. Gallimard). Exactly that is what comes to mind
when one thinks of Augustine’s discussion of the raped nuns and Christian virgins, as well as his
view on Lucrezia. On the one hand, Augustine turns himself against capital punishment, on the other
hand, it is sexuality itself that kills one’s mind and body because one can never exclude that, even in
the case of rape, there was some feeling of lust. Sexuality is the murderer of one’s integrity but as it
always is my sexuality, it is also suicide. Now, where Foucault doesn’t avoid the nasty conclusions
one sometimes meets dealing with sexuality, Preuss doesn’t explain how the murder caused by
sexuality in Augustine’s view relates to his refusal of capital punishment. Neither does he relate it to
power. Sexuality, in Augustine’s view, is a form of capital punishment, though it is a very slow
killing. If that is the case, how then have we to define power? Power seems to be a void notion because
it overlooks submission to powers greater than we can master. It is, in that sense, regrettable that
Preuss, though he deals with the question of Lucrezia in detail and very prudently, does not relate the
issue of power to Foucault’s views on the relationship between sexuality and power. Moreover, as
we cannot verify where Foucault deals with the notion of ‘pastoral’, the analysis of power remains
conceptually interesting but the textual basis is not a strong one. How is Foucault used? It is therefore
particularly regrettable Preuss doesn’t mention Foucault’s Les aveux de la chair, the book in which
he deals in detail with Augustine and the other Fathers of the Church.

That implies also that the definition of secularity (Preuss following Markus) is perhaps in the end not
the best way to talk about the space between sacred and profane. At least, that was a conclusion I was
prepared to find at the end. On the one hand, the emperor can use capital punishment as the ultimate
form of punishment, on the other hand, in Augustine’s view it is sexuality that kills inevitably. That
implies that in both cases, secularity as the space between the sacred and the political realm is the
domain of death. But both parties, the church as well as the state, offer (fortunately, putting it
ironically) a solution allowing people to be saved from this dangerous room. Secularity is then not
the neutral ground where both parties try to get their hands on, it is a mere battleground and it already
prefigures later debates where the opposition between state and church becomes a sharp contrast. Of
course, Preuss is right in stating that this debate in late Antiquity cannot be compared to the later
debates on secularity, however, it is for good reason that he calls secularity a ‘useful anachronism’
(Ein hilfreicher Anachronismus). A sharper reading of Foucault would have been very useful and
would have made clear the relationship with modern questions on secularity.

That is also the reason I regret that Karl Lowith is mentioned in the literature, but that Blumenberg is
completely absent. Yet, it is in particular their debate on secularity that has marked our concepts of
secularity and it is almost impossible to discuss secularity without referring to this famous debate. It
simply belongs to the status quaestionis. The thesis of Lowith, that modernity still relies on religious
concepts, though largely secular, showcases that the battle was once won by the church and that its
influence is still visible in new structures that at first sight have nothing to do with religion. Foucault
showed this in the case of sexuality and power, it would have been of great interest if Preuss would
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have referred to this modern context. Of course, he doesn’t study modern secularity, but our
positionality as researchers is highly influenced by the Lowith-Blumenberg debate. The same goes
for the chapter devoted to Rébillard. Of course, his concept of multiple identities is highly relevant.
But when it comes to secularity, the work of Peter Berger is even more important because he withdrew
his original thesis on secularity and introduced a new concept of religiosity by speaking of the ‘Many
altars of modernity. Toward a paradigm for religion in a pluralistic age’. Indeed, if this is correct and
if we live in an age of plurality and individualism, then secularity has become a kind of void concept.
The question therefore is whether, at the time of Augustine, we could already see not so much as a
neutral space but a void that was left after the battle between state and church had been won by the
church. A void that became a new battleground from the Renaissance onward and that will be,
according to some, one of the major upcoming battlegrounds in our culture.

Matthias Smalbrugge

STuCCO, Guido (transl.), Faustus of Riez, On Grace (Brepols Library of Christian Sources 10),
Turnhout, Brepols, 2023, 191 p.

In this recent volume, part of Brepols’s new series of English translations of patristic and medieval
texts, Guido Stucco offers the first English translation of De gratia, written around 474 by Faustus of
Riez (c. 410-490). Originally from Britain, Faustus moved to southern Gaul early in his life, where
he joined the monastery of Lérins and became abbot there before later becoming the bishop of Riez.
In this environment, Faustus became an advocate of what modern scholars have tended to term
“Semipelagianism,” a reaction against certain hardline views on grace, free will, and predestination
that can be traced back to St. Augustine of Hippo’s late works. De gratia in particular seems to have
targeted a certain advocate of these hardline views, a priest named Lucidus.

Stucco’s volume begins with a helpful introduction. Here, Stucco offers some background on
Faustus’s life as well as the historical context of the writing of De gratia, as well as an analysis of the
contents of the work. Stucco identifies (pp. 10—15) seven key positions Faustus holds: (1) the human
will has been weakened by the Fall; (2) the beginning of faith depends on the human person; (3) free
will and grace cooperate in the process of salvation; (4) grace is external, it does not force the person
to do anything; (5) predestination is based on foreknowledge; (6) knowledge of the natural law made
salvation possible for those living before Christ; (7) Christ died for all people, not just for some subset
of humanity. Stucco also offers a helpful account of De gratia’s reception through the centuries,
highlighting especially the efforts of opponents like Ioannes Maxentius (d. 6™ cent.) and Cornelius
Jansen (1585-1638). While Stucco notes that there is some debate among scholars about the degree
to which Faustus should be considered a “Semipelagian,” he argues that De gratia offers a perspective
on grace, free will, the Fall, and predestination that clearly matches the views traditionally identified
as “Semipelagianism.”

After the introduction, Stucco offers his translation of De gratia with the Latin from August
Engelbrecht’s 1891 edition available on the facing page. The presence of the Latin is, first and
foremost, greatly appreciated by this reader: the Anglophone world has far too few translation series
that print the original Latin/Greek along with the English translation. I applaud Brepols’s commitment
to this series! As for Stucco’s translation itself: it strikes an appropriate balance between “readability”
in English and fidelity to the Latin text. At times, of course, scholars will quibble over particular
renderings of the text: but this is why it is such a benefit to have the Latin readily available. Stucco
identifies scriptural quotations via footnotes and also offers additional notes as endnotes towards the
conclusion of the volume (it may just be this reader’s preference, but I would have preferred if these
endnotes had just been incorporated into the footnotes on each page).

A minor error early in the introduction caught my eye: on p. 10, Stucco states that Faustus became
the abbot of Lérins in 432 and then later in the same paragraph Stucco also reports that Faustus left
Lérins for Riez in 432 after Maximus the abbot of the “Riez monastery” died. I think what Stucco

73


https://poj.peeters-leuven.be/content.php?url=article&id=3293933&journal_code=AUG

Marie PAULIAT, « Book Reviews », Augustiniana 74/2 (2024), p. 351-492. doi: 10.2143/AUG.74.2.3293933

means to say is that Maximus left his position as abbot of Lérins in 432 to become bishop of Riez and
that Faustus succeeded Maximus as abbot at Lérins at that time. Faustus would then later succeed
Maximus as bishop of Riez upon Maximus’s death roughly twenty-five years later.

All in all, this was a very readable volume and a much-appreciated aid to continuing research on the
so-called Semipelagian controversy. We owe Stucco a debt of gratitude for his efforts to make little-
read texts like Faustus’s De gratia available to English readers!

Andrew C. Chronister

TORCHIA, Joseph, Plotinus and Augustine on the Mid-Rank of Soul. Navigating Two Worlds,
Lanham (MD), Lexington Books, 2023, x1v-238 p.

The nature of the soul was one of the issues that haunted Augustine because the best understanding
he could hold to ultimately was an agnostic one. Still, there are elements of the soul for which
Augustine was able to provide some articulation. One of these elements is what Joseph Torchia
(professor of philosophy at Providence College) calls the “mid-rank,” i.e., the notion of the soul as a
Plotinian mediator between the spiritual and the physical (18). Torchia’s main purpose in this
monograph is not to trace out how Augustine developed this theology, nor where it originated. Rather
the purpose is to discuss “the possible inspiration for this notion in Augustine’s own intellectual
outlook™ (1). This inspiration, Torchia argues, comes from Plotinus. After tracing out how Plotinus
presents the soul’s mid-rank, climaxing with the illustration of Odysseus as a wanderer seeking home,
he then shows how this idea plays out in Augustine. If Virgil’s Aeneas is like a Latinized version of
Homer’s Odysseus, similarly Augustine Latinizes Plotinus with Aeneas functioning illustratively like
Odysseus does for Plotinus. The central argument for Torchia is to show how Augustine utilized
Plotinus’s mid-rank understanding of the soul as being on a homeward bound journey like Odysseus
and Aeneas.

Torchia treats Augustine and Plotinus in isolation from each other. He begins with Plotinus to then
show how the ideas show up in Augustine’s writings. In the first five chapters Torchia explains
Plotinus’s concept of the soul’s mid-rank. For Plotinus, both Nous and Soul have mediatorial roles.
“Nous holds a mid-rank between the One and the psychic order of reality, Soul occupies the middle
position between the noetic and material realms” (22). In this respect there is a sort of downward
trajectory in which Soul is caught. This is Plotinus’s notion of the fall, i.e., the movement toward
embodiment and away from Nous (27). The primary taxis of emanated reality is One, Nous, and Soul;
Nature is considered separate for Plotinus. Still, the fact that Soul is foreign to Nature, being from the
intelligible realm, does not mean that physical reality is evil. Rather, Torchia points to Plotinus’s
moral dualism wherein physical nature is enlivened by Soul (28). This enlivening comes from the
nature of Soul as an emanation of Nous being embodied within Nature. Torchia states that Plotinus
posits Soul “as the image of Nous” (41), and thus is the means of connecting Nature to Nous in an
upward orientation (43). For Plotinus, Soul not only has a downward trajectory as movement away
from Nous and into embodied existence in physical reality, but it also has a pull upward back to Nous.
This is where Torchia highlights the aspect of individual souls in Plotinus’s philosophy, i.e., the souls
within individual humans. In this respect Torchia overviews Plotinus’s notion of the tripartite soul
within which the mediatorial role of Soul is further depicted. Within each soul there is “one ‘part’
directed toward the intelligible world; one ‘part’ directed toward the world of sense experience; and
one ‘part’ localized in the middle” (75-76; cf. Enn. 11.9[30].2). Just like the cosmic Soul wrestles
between Nature and Nous, so too each embodied soul wrestles between things of the higher realm
and the lower. This is where Torchia draws attention to Plotinus’s model of Odysseus’s homeward
journey as showcasing the homeward (or Nous-ward) journey of Soul (100-101). Like Odysseus
longs for home and rejects the temptations along his journey, so too the soul, being embodied, longs
for unity with Nous and rejects the temptations of the physical world.
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These Plotinian notions of the tripartite soul, the soul’s journey “home,” i.e., toward Nous, are evident
in Augustine’s teachings, according to Torchia, albeit in a Christianized and redeemed form. “Like
Plotinus, Augustine endorses a soul-centered anthropology. Accordingly, any discussion of the
human journey in Augustine concerns the journey of the soul to God” (103). Like Plotinus’s Soul
seeking unity with Nous, Augustine’s notion of humanity is that of a created populace seeking rest in
their creator: inquietum est cor nostrum donec requiescat in te (Conf. 1.1.1).

Throughout the second part, Torchia overviews Augustine’s understanding of Soul and its role as
mediator in a way that convincingly demonstrates connections to Plotinus. One of the key aspects of
Soul for Plotinus was it being the image of Nous. Similarly, Augustine emphasizes that “the soul’s
creation in God’s image places it in an intimate relationship with its Creator” (121). It is this bearing
of the image whereby humanity has the authority to govern creation. In contrast to Plotinus,
Augustine does not limit the dignity of material reality to its being what embodies Soul. Rather,
Torchia highlights that Augustine “attributes a certain excellence to the body in its own right” (121).
In this respect Augustine departs from a Plotinian cosmic order of emanation, i.e., Soul for Augustine
is not an emanated image of Nous, rather it is the image of God created and embodied within
humanity. Torchia shows that Augustine’s notion of the fall of humanity has striking similarities to
Plotinus’s notion of the fall of Soul. As Plotinus depicts Soul as oriented away from Nous toward
material Nature, Augustine describes sin (or the fall) as the soul turning away from God and toward
the self. “The errant soul’s turning from God coincides with its turning to self, a transition that
Augustine attributes to the sin of pride . . . an apostatare a Deo” (135). Put another way, Torchia
shows how Augustine understood the soul’s mid-rank as being the power of God’s image, but also
the power by which humanity sinned. “They used wrongly . . . that middle rank by which they were
subject to God” (Gn. adv. Man. 11, 15[22]; 135). In other words, for Augustine, humanity utilized
their power of mediation between God and Nature to turn away from God toward themselves, just
like Plotinus’s Soul is drawn to its embodied state in the material realm away from Nous.

Torchia then notes how love is an essential aspect of the homeward journey for Augustine. Love is
the “weight” (pondus) that draws the soul to the object of'its delectatio. Torchia points to Augustine’s
notion of “two ‘weights’ in the soul: the pondus of authentic love which raises us to God and things
divine and the pondus of cupidity which immerses us in what is mutable and corruptible” (160). For
Augustine, the primary question is: by which love (or pondus) is the soul being drawn? It is free will,
which is the middle part of the soul between these two loves, that is responsible for orienting the
person, i.e., to which “home” is the soul journeying? To the home of the earthly city, or the home of
the city of God?

In general, there are a lot of positive points to note about Torchia’s monograph and its contribution
to Augustinian scholarship, particularly with regard to Augustine’s use of Neo-Platonism. As much
as there is a lot of extant discussion on Augustine’s use of Plotinus, Torchia brings the two together
in this monograph in a way that allows someone less familiar with one (or both) to find an excellent
discussion. This book is written well, apart from a few select typos (101, 121, 139, 159), and the
argument is easy to follow. Torchia’s emphasis on the homeward journey as a theme that connects
Augustine with Plotinus is insightful. There is a rich philosophical tradition behind Augustine’s
discussions on the human soul and the journey to home in the City of God.

There are a few points of critical response. The most prominent point of critique comes with the
parallel between Odysseus and Aeneas that Torchia highlights in his Introduction. He only discusses
Plotinus’s illustrative use of Odysseus in chapter 5, and he does not discuss Augustine’s use of Aeneas
much at all. After reading the introduction, I was excited to see how Torchia would elaborate on this
parallel but was disappointed to find no such discussion. Another point to note is the isolated
discussions on Plotinus and Augustine. This book is meant to focus on each of them, but, Torchia
presents the thesis as centering on Augustine. Thus, it would have been helpful to incorporate more
interaction between the two throughout, rather than separating the discussion. It almost feels like two
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separate books. Still, the separation does allow the reader to engage with Plotinus on his own terms
(with Torchia’s guidance), before bringing that framework to Augustine’s theology. An advanced
scholar in Augustine and Plotinus might find this book a simple read, but that is because Torchia
writes in an accessible way that even a less experienced scholar can engage well with the material.
This book is well suited for someone who is seeking to engage in this academic field but has not yet
read much of the current literature.

Overall, Torchia has written a book that discusses Augustine’s use of Plotinus with special focus on
the notion of Soul as functioning in a mid-rank role within created reality. The argument flows well
and is easy to follow. It is well suited for those uninitiated in the field of Augustine and Plotinus on
the role and nature of the soul.

Nathan Alexander Scott

WEKENMANN, Florian, Die Dimonen bei Augustinus und die antike Dimonologie (Augustinus
— Werk und Wirking 15), Paderborn, Brill/Schoningh, 2023, XvI111-616 p.

Augustine’s view of demons has received little attention. This study was undertaken to fill this
research gap. Before analyzing Augustine’s demonology, particularly in de diuinatione daemonum
and de ciuitate dei, the author extensively describes how ancient authors from Homer to Plotinus, and
several Christian theologians before Augustine, wrote about the nature, character, habitat and activity
of demons (chapter 1).

Ancient pagan authors understand demons to be the spirits of deceased (good) humans. They dwell
in the air, between the sphere of the gods and the sphere of men. They can be either good or evil. Evil
demons cause diseases, madness, and even famines. Good demons heal from diseases, give courage
and support to people in difficult circumstances. They are seen as more powerful and endowed with
higher knowledge than men. Consequently, they play a role in magical practices and prognostication.
Moreover, they function as mediators between gods and men, bringing the gifts of the gods to men,
and the prayers of men to the gods.

Although Christian authors share the belief in the existence of demons, their view of them differs
from their pagan predecessors and contemporaries. On the basis of apocryphal literature, such as
Henoch and Jubilees, they hold that demons are fallen angels, or the offspring that these fallen angels
begot with the daughters of men (Gen. 6). On the basis of Psalm 95:5 (LXX 96) they identify demons
with with pagan gods. According to these Christian authors, demons hide in the statues of idols and
draw people to worship them. They are believed to feed themselves with the blood of sacrifices. In
contrast to pagan authors, Christian writers only know of evil demons, who draw people away from
worshipping the true God and entangle them in magical practices. Demons are also considered to be
the invisible instigators of the persecutions of Christians. Wekenmann surprisingly concludes that
apart from the texts mentioned, no other biblical data really function in Christian demonological
discources (such as, for example, the excorcisms by Jesus).

The second chapter of the book extensively describes Augustine’s demonology. After a brief
overview of Augustine’s talk on demons in the Cassiciacum Dialogues and the Confessions,
Wekenmann focusses on two texts that have ‘demons’ as their primary subject matter: De divinatione
daemonum and De civitate Dei. The first work, written between 406 and 410, was occasioned by a
conversation Augustine had during Holy Week on why a pagan oracle had succesfully predicted the
destruction of the Serapaeum in Alexandria (391/92). The main point Augustine makes in this treatise
is that demons can only predict certain events when God allows them to do so. Moreover, they do not
have this ability because of some foreknowledge of the future, but because of the specific nature of
their bodies. Due to the aetherial nature of their bodies, they have a much sharper and faster
apprehension of the signs and causes of future events than humans do. That is to say, they do not
foresee events, rather they are apparent to them before they are apparent to human beings (292). Also,
because demons have existed from the beginning of creation (as they are fallen angels), they have an
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enormous experience of cause and effect relations. This experience enables them to know much better
what will probably happen in the future than humans do. At the same time, as their knowledge of the
future remains a knowledge by inference, many of their predictions turn out to be false. God only
knows the future infallibly, as He sovereignly determines the affairs on earth.

The second part of chapter 2 covers Augustine’s demonology in De ciuitate dei. Augustine wrote his
magnum opus to defend the church against the pagan reproach that Rome had been sacked because
the Christians prohibited the cult of the gods, who — according to the do ut des-principle —would
protect Rome (and the Empire) as long as they received due honour. In order to refute this claim
Augustine has to ‘depotentize’ the gods of Rome. He does so by arguing that the gods of Rome are
in fact demons, who are subject to the one true God of the Christians, and do not have any sovereign
power over the affairs of men (203). Futhermore, being fallen angels, demons only have evil
intentions towards humanity. The whole idea of idolworship was invented by demons, in order to
draw humans away from worshipping the one true God and receive divine worship for themselves,
promising temporal rewards which they cannot give it all. It is only through the grace of God in Jesus
Christ that humans are liberated from the doom of idolworship, in which the demons entangled them.

In book 6-10 of De ciuitate Dei Augustine engages with Varro and the Platonists (Apuleius and
Porphyry) on the status and role of demons. He reproaches them all for acknowledging the folly of
state-religion (and its polytheism), but nonetheless keeping silent and continuing to participate in its
religious ceremonies, because they feared the wrath of the people if they spoke out for the truth.
Moreover, Augustine criticizes the Platonists (especially Porphyry) for believing in the mediating
role of demons between humans and God. They have seen the fatherland from afar, they have seen
that the goal of human existence is the vision of God, and that the way towards that goal is the
purification of the soul. But they have sought the way towards that goal not in the only Mediator
between God and man, the man Jesus Christus (1 Tim. 2,6) but in demons and through theurgical
practices. Augustine emphizes that what is needed for man’s salvation is a being that is both mortal
and in the possession of eternal felicity. Angels cannot be mortal and do not possess eternal felicity
in and of themselves. Good angels therefore point to the one and only mediator Christ (God and man),
but evil angels present themselves as mediators in his stead. The devil proudly teaches people to seek
redemption via theurgical contact with them. Although the Platonists knew that theurgy would not
effect the purification of the soul, they were too proud, Augustine’s says, to surrender themselves to
the Son of God who took on flesh in Christ Jesus.

In his treatment of De ciuitate Dei Wekenmann finally adresses the fall of the angels, the origin of
the two cities, the question of whether the sons of God who had intercourse with the daughters of
men (Gen. 6,1-3) were fallen angels (which Augustine denies) and the question of whether the devil
and his angels will suffer from a physical fire in hell. Although Augustine is not sure if demons have
a physical body, he is sure of the fact they will suffer from the same fire as humans will (cf. Mat.
25:41; Rev. 20:10). Therefore, he concludes, the fires of hell must have a physical nature.

Finally, Wekenmann addresses miscellaneous themes, such as how the activity of demons relates to
astrology. Special mention is made of Augustine’s explanation of magic in De doctrina christiana as
a system of communication based on a ‘pact with demons’. Augustine believes that magic does work,
albeit under the soevereignty of God, who punishes the sinful soul by handing it over to its own
curiosity. This explanation of magic has decisively influenced the ecclesiastical understanding of
magic and wichcraft throughout history.

The final pages of the chapter on Augustine cover the origin, corporeity, place and capabilities of
demons. The bottomline of Augustine’s argument is that demons always act under the supervision of
the almighty God, and although they might seem to perform miracles (or make humans perform
miracles), these are in fact to be attributed to certain created capacities that humans do not possess.
One of Wekenmann’s conclusions in this chapter is that Augustine became more modest in his claims
on what whe know about demons, for example with regard to the kind of bodies they posses and as
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to the way they can read human thoughts. He was increasingly convinced that where the Bible remains
silent on these matters, we should suspend our judgment.

In a final short chapter, Wekenmann gives us a glimpse of the reception of Augustine’s demonology
during the middle ages and the early modern period. This chapter is, in my view, somewhat
superfluous. It offers little more than an enumeration of quotations from Thomas Aquinas and others,
without much context and interpretation.

All-in all, this book is an exhaustive study on Augustine’s demonology. Whoever studies either
ancient or Christian demonology has to turn to this book. Nonetheless, although the book already
covers a lot of pages, a final comparison between ancient demonology and Augustine’s Christian
view of demons would have been helpful. Furthermore, the book is rather descriptive. What remains
a desideratum is how Augustine’s view of demons relates to other topics of his theology. For example,
what role do demons play in his atonement theology (cf. De Trin. 13)?*® Or, how does ‘demonic
communication’ relate to Augustine’s theory of signs in general, as explained in De doctrine
christiana? These topics sparked my interest while reading, but Wekenmann did not focus on these
more systematic questions. I hope that Wekenmann continues his research in Augustine’s
demonology.

Bart van Egmond

WISNIEWSKI, Robert — VAN DAM, Raymond — WARD-PERKINS, Bryan (eds.), Interacting with
Saints in the Late Antique and Medieval Worlds, Turnhout, Brepols, 2023, 282 p.

Ce volume rassemble les actes des conférences prononcées lors d’un colloque intitulé « The Cult of
Saints in Late Antiquity », tenu a I’université de Varsovie en 2018. Onze chapitres, organisés en trois
sections, composent cet ouvrage centré sur 1’étude du culte des saints. Les auteurs partent du constat
qu’au fil des siecles évolue la perception des saints considérés non plus seulement comme des
exemples a suivre, mais aussi comme de puissants intercesseurs, et que les modeles de sainteté se
diversifient (au modéle du martyr se rajoutent notamment celui du moine et de I’évéque). Cela a pour
conséquence une explosion de nouvelles pratiques cultuelles aux 1v° et v siecles, accompagnées d’un
aspect matériel qui se développe grandement. A partir de 13, 1’ouvrage se propose d’étudier les
rouages de ces dynamiques en interrogeant les besoins, les vecteurs et les acteurs de ces changements.

La premicre section analyse des pratiques spécifiques liées aux expériences sensorielles de ceux qui
rendaient un culte dans les sanctuaires. Parmi celles-ci, la vue occupe sans doute la premiere place
avec les représentations visuelles des saints que sont par exemple les icones. La fronti¢re entre ces
derniéres et les reliques est parfois brouillée, puisque R. JENSIN montre qu’elles partagent non
seulement une concomitance chronologique dans 1’émergence de leur culte, mais aussi de nombreux
paralléles dans les modalités de perception et de vénération par les fideles : ce sont des objets
portatifs, essentiellement faits pour étre regardés, associés a des pricres et/ou des miracles, a des
problémes d’authentification, ainsi qu’a des controverses et des questions sur leur nature
potentiellement idolatrique (« Icons as Relics, Relics as Icons », p. 17-47). Le positionnement des
représentations visuelles des saints dans des espaces stratégiques comme 1’abside d’une église, par
exemple, peut par ailleurs contribuer a faire de ces derniers de véritables protagonistes dans la liturgie
(M. LiDOVA, « Placing Martyrs in the Apse: Visual Strategies for the Promotion of Saints in Late
Antiquity », p. 47-79). Toutefois, le fait de voir les saints ne se limite pas aux arts visuels, mais peut
aussi se produire a 1’écrit, comme lorsque les hagiographes produisent des descriptions
« ekphrastiques » (J. DOROSZEWSKA, « Saintly In-betweeners: The Liminal Identity of Thekla and
Artemios in their Late Antique Miracle Collections », p.79-97). Enfin, ces représentations

36 Admittedly, in de Trin. 13 Augustinue speaks of redemption from the devil. In the introduction to his work, Wekenmann
explains that his study is limited to demons, and does not adress the devil as such. This raises the question, however, how
demons and the devil relate and work together.
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sensorielles ne se bornent pas a la seule vue, puisque les fideles peuvent véritablement entendre les
saints et se faire entendre d’eux a travers les hymnes et les performances musicales exécutées sur leur
lieu de culte (A. AVDOKHIN, « Resounding Martyrs: Hymns and the Veneration of Saints in Late
Antique Miracle Collections », p. 97-123). Un tel focus sur la performance est assez novateur,
puisque la majorité des études existantes se centrent sur le caractere littéraire des hymnes dont 1’auteur
est bien identifié, plutot que sur le vécu des fidéles exécutant le chant. Enfin, X. LEQUEUX propose
une étude inédite sur un autre sens mobilisé dans la communication avec les saints : 1’odorat,
particulierement dans le cas des saints « myroblytes », c’est-a-dire ceux dont la relique ou la tombe
distille un liquide parfumé et doté de vertus thérapeutiques (« Les saints myroblytes en Orient et en
Occident jusqu’a I’an mil : Prolégomeénes a I’histoire d’un phénomene miraculeux », p. 123-141).

La deuxieéme section étudie des pratiques spécifiques liées a des différences géographiques, avec une
attention particuliére sur les deux centres que sont Rome, étudiée a travers la figure de Callixte, passé
du statut de chef contest¢ de la communauté chrétienne a celui de martyr papal (A. HANDL,
« Reinvented by Julius, Ignored by Damasus: Dynamics of the Cult of Callixtus in Late Antique
Rome », p. 141-161) et Constantinople, appréhendée de manicre plus large et dans la diversité de tous
les cultes qui y foisonnaient, loin d’une politique religieuse unifiée —au moins sur ce plan.
S. EFTHYMIADIS montre ainsi que ce foisonnement est dii au fait qu’un grand nombre d’acteurs
différents promouvaient des cultes variés pour des raisons souvent personnelles, tandis que le statut
de Constantinople comme ville carrefour attirait des migrants qui apportaient avec eux leurs cultes
locaux (« The cult of Saints in Constantinople (Sixth-Twelth Century): Some Observations »,
p. 161-181). Enfin, A. LAMPADARIDI étudie les points de contact entre ces deux centres a travers trois
saints siciliens (Agathe, Lucie et Euplus), dont le dossier hagiographique circule a la fois en grec et
en latin (« The Origins and Later Development of the First Italo-Greek Hagiographies: the Dossiers
of the Sicilian Martyrs Agatha, Lucia, and Euplus », p. 181-213).

La troisieme partie entend montrer comment ces pratiques cultuelles diverses ont aussi participé a
¢laborer de véritables modeles adaptés a des réalités variées : modeles d’évéques comme chefs
temporels (I. WooD, « The Lives of Episcopal Saints in Gaul: Models for a Time of Crisis,
c. 470-550 », p. 213-229), modele du chef de guerre portant des reliques avec lui sur le champ de
bataille, symbole de protection divine, et dessinant les contours d’une utilisation militaire des reliques
(M. PIETRANIK, « Saints and Sacred objects in Eastern Roman Imperial Warfare: The Case of Maurice
(582-602) », p. 229-249), modele du roi justifié dans son pouvoir par la découverte, la possession
et/ou I’exposition de saintes reliques participant a une stratégie de légitimation de la figure royale (N.
ALEKSIDZE, « Martyrs, Hunters and Kings: The ‘Political Theology’ of Saints’ Relics in Late Antique
Caucasia », p. 249-269).

En définitive, ce volume met ’accent sur la diversité et les évolutions des pratiques cultuelles,
diversité liée non seulement aux expériences sensorielles de la communication avec les saints, par
essence plurielles, mais aussi a des réalités géographiques différentes (sections 1 et 2). Le lecteur
découvre ce faisant une attention inédite portée a la matérialité du culte des saints. Les auteurs
montrent aussi comment, a partir de cette diversité, I’on arrive a développer puis a fixer des modeles
(modgeles de sainteté et modeles de culte rendu aux saints) adaptés a différentes régions (section 3).

Une introduction attise 1’intérét du lecteur en évoquant brievement les enjeux soulevés par le volume,
sans toutefois qu’une conclusion vienne récapituler les nombreux apports de ce riche volume.
L’ensemble de I’ouvrage est agréablement enrichi d’illustrations, plans et schémas, et utilement
agrémenté d’un index des noms, des lieux et des concepts.

Sophie Sanzey
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XENOPHONTOS, Sophia —- MARMODORO, Anna (eds.), The Reception of Greek Ethics in Late
Antiquity and Byzantium, Cambridge — New York, Cambridge University Press, 2021 (reprint
2024), x11-289 p.

This very interesting collection deals with various aspects of the reception of Greek ethics in late
antiquity and Byzantium, spanning from the late third to the fourteenth centuries. While not
everything is new, as is obvious, there are several issues treated here that are underexplored; therefore,
this volume is very welcome. For the sake of Augustiniana, which focuses on Augustine and
Patristics, I will concentrate more on the contributions (and part of some other contributions) that
deal with Patristics. The reception of Greek ethics in individual thinkers and across individual genres,
clusters of authors or distinct periods, which is the gist of the volume (3), is also something I am
studying a great deal in patristic philosophy and I am convinced it will still yield many novel results
in research.

After an introduction by the Editors, David Bradshaw examines the issue of sexual difference in the
Greek Fathers and their sources, with an analysis spanning from the Bible and Plato through Gregory
of Nyssa and Maximus the Confessor, with some final reflections concerning Byzantine society. He
is correct that “there was a broad consensus that sexual difference is a more or less accidental feature
of embodiment and does not affect the soul intrinsically. The Greek Fathers accepted this view, using
it to shape their own reading of the creation account in Genesis” (15). Regarding literature, he calls
attention to Greek novels such as Leucippe and Clitophon and the Ephesiaka, in which the heroine’s
chastity undergoes many trials but eventually triumphs, and suggests, with Kyle Harper, that we
should see many Christian saints’ bio-hagiographies as the Christian counterpoint to these
romances.’’ Bradshaw notes that in monasticism Christianity most decisively distanced itself from
the ancient sexual ethos. I agree, based on my research into the continuity and discontinuity between
classical and Christian asceticism, in Social Justice and the Legitimacy of Slavery: The Role of
Philosophical Asceticism from Ancient Judaism to Late Antiquity, Oxford, Oxford University Press,
2016. Bradshaw asks: “What, precisely, is the value of sexual difference, given that it is (and must
be) transcended in the ascetic life? (17) St Paul famously declared that “in Christ there is neither male
nor female” (Gal 3:28) and Jesus that in those resurrected “will neither marry nor be given in
marriage, but will be as the angels in heaven” (Mark 12:25). Both Jesus and Paul, Bradshaw notes,
speak of marriage in highly positive terms, Paul in Ephesians 5:4 (although this is a disputed Pauline,
so it may not be by Paul) and Jesus insisted on the indissolubility of marriage (Matt 19:3—12, quoting
Gen 2:24).

Plato posited that men and women are “by nature the same with respect to guarding the city” (Resp.
5.456A), just as the Stoics deemed men and women equally capable of virtue. I concur that “Plato
regards sexual difference as both secondary and temporary” (18), namely existing as long as a soul
1s embodied, and several patristic thinkers would also consider it as secondary and temporary, lasting
as long as one lives on earth. I add that the Ideas-Forms, the super—Idea of the Good, the protological
One transcend genre in Plato’s and most Platonists’ thought, and this would also affect many patristic
Platonists.>® Aristotle’s ideas about the inferiority of women, as well as of slaves, are harsh and based
on the misogyny and social prejudice of his time which donned the mantle of philosophy. This is why

37 See my [ romanzi antichi e il Cristianesimo: contesto e contatti (Graeco-Romanae Religionis Electa Collectio 6),
Madrid, Signifer, 2001, new edition Eugene, OR, Wipf & Stock, Cascade Books, 2012; EAD., Les vertus de la chasteté et
de la piété dans les romans grecs et les vertus des chrétiens: les cas d’Achille Tatius et d’Héliodore, in B. POUDERON —
C. BOST-POUDERON (eds.), Roman 1V: Passions, vertus, et vices dans [’Ancien Roman, Lyon, Maison de I’Orient et de la
Meéditerranée, 2009, 149-170; D. KONSTAN, Heliodorus’ Aithiopika: The Birth of the Novel, in W. DENECKE —
I.L.E. RAMELLI (eds.), 4 Companion to World Literature, 1, Oxford, Wiley-Blackwell, 2020, 457-467, esp. 466.

38 See my Gal 3:28 and Aristotelian (and Jewish) Categories of Inferiority, Eirene 55 (2019),275-310; G. KARAMANOLIS,
The Philosophy of Early Christianity, Oxford, Routledge, 20212, 199 and 269.

39 Argument in my Christian Platonists in Support of Gender Equality, in J. ELBERT DECKER — D. LAYNE — M. VILHAUER
(eds.), Otherwise than the Binary: New Feminist Readings of Ancient Philosophy and Culture, New York, SUNY, 2022,
313-350.
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he claimed that a woman “does possess the deliberative faculty of the soul, but without full authority
(Pol. 1260a12—13) and a “natural slave” (Aristotle’s own category, including mainly barbarians)
“does not possess the deliberative faculty [BovAevtikov] of the soul in the least” (Pol. 1260a10-12).4

Philo in the creation of the human being distinguished the intelligible creation from the sense-
perceptible one. The former corresponds to the human created “in the image” of God in Gen 1:26-27
(Opif. 134; 66), the noetic human (Opif. 69), intelligible, incorporeal, neither male nor female,
immortal. The human being described in Gen 2:7 as “moulded” (mAacOeic), instead, is corporeal,
mortal, sense-perceptible, composed of body and soul, and gendered; there is “an immense
difference” between the two (Opif. 134). The creation of the human being was not double in time, but
in principle (Opif. 69-71; Leg.All. 1.31; 53; 88-90).*! Philo impacted Clement and Origen a great deal.
Clement is not really dealt with,*> but Bradshaw’s point that Origen regarded “sexual differentiation”
ultimately as “a product of sin” which “will not remain in the apokatastasis” (21) is right, as I argue
in a wider context in “Constructions of Gender in Origen of Alexandria,” in Ehrensperger, Kathy,
and Sheinfeld, Shayna, eds. Constructions of Gender in Religious Traditions of Late Antiquity.
Minneapolis: Fortress Academic, 2024: 115-159.

Cyril of Jerusalem supported the view that souls are alike and only male and female bodies are
distinguished and Gregory of Nyssa maintained that in God’s plan we would have been sexless, like
Godself, and would have multiplied like angels, while now, after the Fall, we are divided into genders
and multiply like beasts. His idea that genderedness is one consequence of the Fall is similar to
Origen’s.® Indeed, “plainly, Gregory’s reading has much in common with that of Origen. The parallel
is even closer if, as has recently been argued, the prevalent view that Gregory intended to distinguish
only two conceptual stages is incorrect, and he, in fact, envisaged an earlier stage of human existence
in aetherial, sexless bodies, much as had Origen” (23), and in the relevant note (n. 35) Bradshaw
attributes this view to my work, “Ramelli 2018b”, which in the bibliography (269) refers to “Ramelli,
L., 2018b, ‘Gregory of Nyssa’, in A. Marmodoro and S. Cartwright (eds.), 4 History of Body and
Mind in Late Antiquity, Cambridge: Cambridge University Press, 283-305”. I am delighted that
Bradshaw received my argument and the relevant hypothesis, which informs much of the subsequent
essay. In Homily 7 on the Song of Songs, Gregory foresees that “when all shall become one in Christ,
we will be divested of the signs of this distinction [i.e., sexual difference], together with the whole of
the old man” (24). Being this Gregory’s last work, it shows that this conviction endured in Gregory’s
mind until the end. Gregory also asserted that the difference between man and woman is exclusively
aimed at the generation of children in this world: “the difference between male and female cooperates
by nature to nothing else but the production of children” (gic 006&v €repov ANV TG TOdomOUAC,
Mort. GNO 9/.63.15-17). Likewise, on the ‘pagan’ side of Platonism, Olympiodorus clearly states:
“man and woman do not differ at all [kat 00d&v dwpépet], except for the bodily parts related to
reproduction [kotd ta woudovpya popa]. Thus, in many cases a woman may behave better than a
man, even to the point of showing courage and dying” for her country (In Gorg. 18.9.470D).

40 Ass is pointed out in my Social Justice, 40-45.

41 I.L.E. RAMELLI, Creation (Double), in D. HUNTER — B.J. LIETAERT PEERBOLTE — P.J.J. VAN GEEST (eds.), Brill
Encyclopedia of Early Christianity, Leiden, Brill, 2024; online 2018 http://dx.doi.org/ 10.1163/2589-
7993 EECO_SIM_00000793.

42 On his views see my Clement on Apokatastasis Related to the ‘Feminine’Side of God, in Eastern Theological Journal
9/2 (2023) 139-155; Babies and Women in Clement’s Paedagogus: Biology, Anthropology, and Theology and their
Interrelations, in V. CERNUSKOVA — M. GYURKOVICS (eds.), Colloguium Clementinum IIl: Clement’s Paedagogus,
Leiden, Brill, 2024, ch. 10.

43 L.L.E. RAMELLI, Gregory of Nyssa on the Soul (and the Restoration): From Plato to Origen, in A. MARMODORO —
N. MCLYNN (eds.), Exploring Gregory of Nyssa: Historical and Philosophical Perspectives, Oxford, OUP, 2018, 110-
114, and Gregory of Nyssa, in S. CARTWRIGHT — A. MARMODORO (eds.), A History of Mind and Body in Late Antiquity,
Cambridge, Cambridge University Press, 2018, 283-305.
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Basil and Gregory of Nazianzus (Or. 7.23) also maintained that the distinction of male and female
will vanish in the zelos, as Bradshaw rightly notes (25). The Cappadocians were well conversant with
Origen’s thought, and Maximus the Confessor, who was familiar with them and with Origen,
maintained that gender distinction was not linked to God’s original plan and will disappear in the
telos, in a subsequent recapitulation that Eriugena, I note, would also describe in similar terms in his
depiction of the eventual apokatastasis.** Even Maximus’ appeal to Gal 3:28, “in Christ Jesus there
is neither male nor female”, was taken over by Eriugena as the grounds for his theo-anthropology.

The only point about which I am doubtful regards Bradshaw’s affirmation, “Christ when he appeared
after his resurrection was visibly recognisable, and so presumably male” (23). It is not sure that the
risen Christ was so recognisable: Mary Magdalene did not recognise him before he called her by
voice; in his apparition on the lake, and to the Emmaus disciples, the disciples did not recognise
Christ at all at first (only John did so in the former case, and the Emmaus disciples recognised him
just at the end, at the fractio panis, before he disappeared. Christ was resurrected as “a human being”
and not as a man or a woman (in homine tantum surrexit, Eriugena Periph. 2.10).

But I certainly agree with Bradshaw’s final reflection: “given that the resurrected become ‘like the
angels’, it may well be that both the body and soul, as they develop further, ultimately take on
characteristics that transcend anything we currently think of as male or female” (34).

Riccardo Chiaradonna analyses the hierarchy of virtues from Plotinus to lamblichus, highlighting the
link between the ethical theories of early Neoplatonists, namely Plotinus, Porphyry, and Iamblichus,
and their metaphysical ideas regarding the hierarchy of being. Sara Ahbel-Rappe focuses on mind
training in Neoplatonic contemplative ethics, which drew on classical and Hellenistic ethics, but with
new purposes. She delves into the distinction between Pio¢ mpaktikdg, aiming at povnoig, and Piog
Bewpntikdc, aiming at coeio. In Plotinus’ and Porphyry’s ethics, in the Enneads and the Sententiae
ad intelligibilia respectively, the practical side is a form of mind training, and the theoretical training,
aiming at wisdom, consists in the knowledge of the nature of the real, together with the realisation of
one’s true self. Rappe interprets Plotinus’ last words, “strive to lead the divine in the individual [self]
upward, to the all-pervasive divine principle” (nelpacfe tOv &v uiv Bedv dvayety Tpog 10 €v 1@ mavTi
O¢ilov, Vit.Plot. 26-7) as a succinct charter for the reader of the Enneads (52), leading to contemplation
and union with the divine. This, I find, is the same goal as Origen’s and Gregory of Nyssa’s work:
one’s elevation through contemplation up to 6éwoig and apokatastasis-émiotpoen. Plotinus puts it
bluntly: the human aim is “to be god” (0cov etvor, Enn. 1.2.6.4), what the Patristic thinkers called
0éwoic. This goal is prepared by opoimoig 0ed, which is present both in Plato and in Scripture; both
Plotinus (7Theaet. 176a is quoted at the beginning of Enn. 1.2.1.3) and Origen—and most ‘pagan’ and
Christian Platonists—embraced it.

Plotinus maintains that action is for the sake of contemplation, so that for those who act, the goal is
contemplation (Enn. 111.8.6.1). In this respect, I indicate a very relevant study that Rappe of course
could not yet know: Mateusz Strozynsky, Plotinus and the Contemplation of the Intelligible World,
Cambridge, Cambridge University Press, 2024. Plotinus’ emphasis on contemplation, as Rappe
rightly observes, relies on the notion that “we are the activity of Nous” (Enn 1.4.9.30) and “human
beings are not essentially practical beings, because our nature must be realised as intellect” (55).
Origen, Bardaisan, and Evagrius agreed: we are vodc, which fell down to lower levels, but we must
return to the level of vodg and through it achieve union with God, as I examined in The Soul in
Bardaisan, Origen, and Evagrius: Between Unfolding and Subsumption, in Rappe, Sara (ed.), Soul
Matters. FS John Finamore, Atlanta, SBL Press, 2023, 415-462; on Origen specifically and his
background: The Reception of Paul’s Nous in the Christian Platonism of Origen and Evagrius, in

44 As I argued in The Christian Doctrine of Apokatastasis: A Critical Assessment from the New Testament to Eriugena,
Leiden, Brill, 2013, 773-815; From God to God: Eriugena’s Protology and Eschatology against the Backdrop of His
Patristic Sources, in EADEM (ed.), Eriugena s Christian Neoplatonism and its Sources in Patristic and Ancient Philosophy
(Studia Patristica 122.19), Leuven, Peeters, 2021, 99-123.
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J. FREY — M. NAGELE (eds.), Der voig bei Paulus im Horizont griechischer und hellenistisch-
Jlidischer Anthropologie (WUNT I 464), Tiibingen, Mohr Siebeck, 2021, 279-316.

Rappe is correct that “Christian contemplative traditions also emphasised the stages of purification
versus illumination” (56), particularly Evagrius, who was strongly influenced by Origen and
Neoplatonism: mpaxtiki has its goal in dmdOsio and is both interrelated and followed by Oewpia,
which aims at the illumination of vodc, for the ultimate goal of &vooic, Oémoic, and dmokatdotoctc.®
Plotinus’ ethics of contemplation culminates in non-action, in not-doing (hesychia). It is barely
necessary for me to recall the parallel with patristic ethics especially of the hesychasts. And Evagrius’
ideal is not only non-doing, but also non-thinking: the bare intellect must be deprived of thoughts to
be united to God. This informs Evagrius’ version of apophaticism, arguably based on Origen’s and
Nyssen’s apophaticism.*® Thus I am particularly gratified to see that Rappe in the last section brings
up Evagrius (although she does not take into account Nyssen’s influence) and reminds readers that
his Praktikos aimed at bringing the readers’ mind into silence and into a rest (hesychia) even from
thinking (the Aoywopol being demonic and the antechamber to temptation and, if assented to, evil
moral choices).*’ This stress laid on silence and rest, I note, is also clear in his Kephalaia Gnostika
and Letter to Melania and is especially precious in a time based on the cult or obligation of doing and
having-to-do, a time of heaps of (mostly useless) information and requests and communication such
as ours today. Rappe also argues for the influence of Epictetus on Plotinus’ ethics, which does not
surprise me; he also influenced his fellow-disciple Origen’s ethics a great deal.*® It is possible that
the Socrates of Neoplatonism, Origen’s and Plotinus’ common master, Ammonius Saccas, taught
Epictetus at school.

John Finamore deals with ethics and theurgy in late Neoplatonism, especially lamblichus. He shows
that a specific kind of cognition or knowledge is associated with each grade of virtue lamblichus
postulates, as well as with the various stages of the soul’s ascent in theurgy. In accordance with Plato’s
myth of Er, lamblichus thought that all humans at all levels have a kind of virtue and that the
philosopher-theurgist, who is situated at the highest level and possesses a higher knowledge, must
descend and work for the sake of all humankind. Robbert M. van den Berg examines the Platonic
dialogues as a form of moral education in Late Neoplatonism, particularly in commentators such as
Proclus and the anonymous Prolegomena to Platonic Philosophy. He highlights the role of
visualisation in the process of moral education and underlines the Neoplatonists’ praise of Plato’s
dialogues, for instance, on account of their évdpyewa or vividness. The Neoplatonist polemic against
the Stoic approach to literature is rightly pointed out. Benjamin Blosser investigates the reception of
Greek ethics in Christian monastic writings: besides Scripture, Greek ethics impacted such literature,
especially Neoplatonist and Stoic ethics. Of course, as Blosser notes, there is also a transformation of
Greek ethics—this is something that I find in all of patristic philosophy: Greek (and Latin) philosophy
is on the whole received, developed, transformed to a higher or lesser degree. Many monastic authors
absorbed an already Christianised philosophy, especially by Clement and Origen. Evagrius, I think,
is a prominent example, as | pointed out in Gregory Nyssen and Evagrius: Origen’s Heritage and

45 See I.L.E. RAMELLI, Evagrius’Kephalaia Gnostika, Leiden, Brill — Atlanta, SBL, 2015.

46 Argument in my Evagrius and Gregory: Nazianzen or Nyssen? A Remarkable Issue that Bears on the Cappadocian
(and Origenian) Influence on Evagrius, in GRBS 53 (2013) 117-137; Gregory and Evagrius, in G. MASPERO —
M. BRUGAROLAS — I. VIGORELLI (eds.), Gregory of Nyssa s Mystical Eschatology (Studia Patristica 101), Leuven, Peeters,
2021, 177-206. Evagrius’ apophaticism has even an influence on the structure of the Kephalaia Gnostica, as I suggest in
Evagrius’ Kephalaia Gnostika: Novel Research into Its Literary Structure and Philosophical Theology and a Look at Its
Heritage, in Scripta & e-Scripta 22 (2022) 73-98.

47 R. SORABIL, Emotion and Peace of Mind: From Stoic Agitation to Christian Temptation, in Oxford, OUP, 2000, and
my review devum 77/1 (2003) 217-221.

48 Demonstration in my The Legacy of Origen in Gregory of Nyssa's Theology of Freedom, in Modern Theology 38.2
(2022) 363-388.
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Neoplatonism, in EAD. (ed.), Evagrius between Origen, the Cappadocians, and Neoplatonism (Studia
Patristica 84), Leuven, Peeters, 2017, 165-231.

Demetrios Harper endeavours to unravel the concept of self-determination and moral selfhood in the
sources of late-antique and Byzantine Christian thought. He calls attention to the tension between the
support of moral self-determination and the ecclesiastical and especially monastic life, which mostly
entailed its limitation or negation. He is right that many Patristic philosophers maintained that humans
have some version of free will. I would say that, speaking from the emic perspective, Origen,
Bardaisan, Gregory Nyssen, Augustine, and others did have one.*’ From the etic perspective,
Christoph Horn and others are more critical, especially concerning Origen.>® Harper’s conclusion that
Christian thinkers in late antiquity and the Byzantine world regarded free will as central to ethics,
lacked the same understanding of autonomy as it emerged in the Enlightenment and thereafter, is well
explained, in my view, by ethical intellectualism, which was typical of (part of) ancient and patristic
ethics and was largely dropped in the modern world. Of course, I also note, the understanding of
autonomy in a Christian ethical framework can often be considered to be not really absolute on
account of divine providence.

Leonora Neville focuses on Byzantine ethical training between biblical and classical models,
examining texts such as those of Theophanes Continuatus, Peter of Argos, Theodore of Nicaea, John
Tzetzes, and others, from the tenth to twelfth centuries. Byron MacDougall deals with an earlier
author, one of the Cappadocian Fathers, Gregory of Nazianzus, and examines his reception of
classical ethics in a small but significant portion of his production, Or. 27, the first of his five
Theological Orations. As MacDougall shows, Gregory’s endeavour is to a good extent exegetical, as
indeed most of patristic philosophical theology was: the Bible met philosophy regularly
(emblematically in Origen and Eriugena, but in all patristic philosophers). In the case of Gregory,
MacDougall stresses one facet of his patristic philosophy, namely an Aristotelian framework that
goes back to the Nicomachean Ethics.

Riin Sirkel deals with an even earlier author, Porphyry, and his view of justice towards animals, an
issue connected with the questions whether animals are rational. He focuses of course on De
abstinentia, where Porphyry refutes the Stoic argument that justice does not include animals, but only
encompasses rational beings, namely humans and divinities in the Stoic view. Sirkel argues, against
contemporary critics (especially G. Fay Edwards), that Porphyry recognises a degree of rationality to
animals, although, because of a notion of justice that differed from that of the Stoics, he does not
deem this the reason why animals should be treated with justice and therefore not killed, included to
be eaten. One aspect of the asceticism of Platonists (and some Stoics, such as Musonius and
Chaeremon) in antiquity and late antiquity is indeed vegetarianism, as I investigate in Social Justice:
52-54 and 63-75. According to Porphyry, Aristotle deemed animals rational to some extent (3.6.7),
the same position he himself adopts, whereas the Stoics thought animals to be wholly deprived of
reason. Porphyry notes that the Stoics regarded justice as based on oikeimwoig (appropriation,
familiarisation, Abst. 3.19.2). The theory of oixeiwoig, both individual and social, by the time of
Porphyry had already been absorbed and applied to both ethics and theology by Christian thinkers,
Origen in particular, who would be followed by Gregory of Nyssa, as I argued in “The Stoic Doctrine
of Oikeiosis and its Transformation in Christian Platonism.” Apeiron 47 (2014): 116—140. And there
had been indeed a debate, some time before Porphyry, between Stoics and Platonists about the

49 As I argue for instance in Origen, Bardaisan, and the Origin of Universal Salvation, in Harvard Theological Review
102 (2009) 135-168, and The Legacy of Origen in Gregory of Nyssa’s Theology of Freedom; on Origen alone see
C. HENGSTERMANN, Origenes und der Ursprung der Freiheitsmetaphysik, Miinster, Aschendorff, 2015; A. FURST,
Origen of Alexandria: Christian Philosophy of Freedom, in W. DENECKE — .L.E. RAMELLI (eds.) A Companion to World
Literature, 1, Oxford, Wiley-Blackwell, 2020, 255-266; ID., Wege zur Freiheit: Menschliche Selbstbestimmung von Homer
bis Origenes, Tiibingen, Mohr Siebeck, 2022.

50 C. HORN, “Free Will in Origen? Arguments For and Against.” in RAMELLI, Ilaria L.E., dir. Origen’s Philosophical
Engagement. Seminar, Oxford University, August 2024, forthcoming.
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foundation of justice on oikeiwoig;®! Porphyry, instead, regards as the true Platonist and Pythagorean
doctrine that which asserts that “every soul is rational in that it shares in perception and memory
[ricov yuyny, I pétecty aicOnoemc koi pviune, Aoyikny émdeikvivieg]”, which allows Porphyry
to extend justice to every animal (4bst. 3.1.4).

Porphyry works with a multi-level theory of rationality: humans are more rational than animals and
can grasp the Platonic Ideas-Forms, but this does not mean that animals are entirely deprived of
reason. Platonist degrees of rationality, I [ind, go hand in hand with the Platonist theory of degrees of
corporeality, which can be found in both ‘pagan’ and Christian Platonists. Porphyry claims that
animal participation in rationality was already maintained by Aristotle, Plato, Empedocles,
Pythagoras, and Democritus (4bst 3.6.7), so he appeals to them. Since a just human being must be
harmless towards everything (cf. Abst. 3.26.10), particularly everything that does not harm, one can
be just in killing a harmful animal for self-defence, but not in killing a harmless animal for food (A4bst.
3.26.1-4). Porphyry’s argument is based on the assumption that if we eat animals this is not out of
necessity, since we can live well and even better without eating them (Abst. 3.18.4), but out of
pleasure (3.18; 3.26). Now, “to destroy other [creatures] gratuitously and for pleasure is total savagery
and injustice” (3.18.3; also 3.26.5). Porphyry remarks that ““an inanimate, simple diet, available to
all . . . offers peace for the reasoning power which provides us with security” (1.47.2). Meat brings
about perceptions and desires that disturb the soul (4bst. 1.33, 1.38, 1.45) and is more difficult to
provide and cook (4bst. 1.46).

This principle was shared, I note, by the Roman Stoic Musonius Rufus in Diss. 18a. Musonius,
probably qua Stoic, does not maintain that killing animals is unjust, but he does assert that eating
meat is more suitable to wild beasts than to humans, and is harmful to human mind, being an
impediment to thought and meditation, since meat is heavy and its exhalations are turbid and
obnubilate the soul (whereas eggs, milk, honey, and similar products, which do not kill the animals,
are good). This is why Musonius thought that those who eat plenty of meat are also slower in reason.
Moreover, like Porphyry later, Musonius already enjoined people to prefer simple and light food,
easy to provide and prepare (ibid.). The last set of contributions is all devoted to Byzantine
commentaries on Aristotle’s.

Nicomachean Ethics. Michele Trizio moves many centuries after Porphyry and analyses Eustratius
of Nicaea and his commentary on the Nicomachean Ethics, pointing out the ways in which he is
indebted to the commentary traditions and the ways in which he departs from it, with attention to
contemporary issues, some of which in his treatment are related to ethics. Eustratius, whose patron
was Anna Comnena, very interested herself in ethics, did not hesitate to criticise Aristotle or to
introduce ideas that had no connection with his ethics. Péter Lautner investigates Michael of Ephesus’
concept of the relation between civic happiness and contemplative happiness, and shows that
Michael’s commentary on Book 10 of Aristotle’s Nicomachean Ethics reflects the commentator’s
Platonic and Neoplatonic commitments, differently from his commentaries on the Parva Naturalia.
Editor Sophia Xenophontos shows that George Pachymeres’ Commentary on the Nicomachean
Ethics is a new witness to philosophical instruction and moral didacticism in late Byzantium. She
considers the whole commentary tradition on the Nicomachean Ethics, beginning with Aspasius’
selective commentary and including the highly sophisticated twelfth-century commentaries by
Eustratius of Nicaea and Michael of Ephesus, which mainly aimed at education. The survey ends
with Pachymeres’ scholastic compendium of Book 11 and exegetical commentary on the
Nicomachean Ethics, the last surviving one.

511 investigated such a debate in Hierocles the Stoic, Leiden — Atlanta, Brill, SBL, 2009; The Elements of Ethics in their
Polemical Context and Convergencies with Early Christian Thought, Main lecture, International Conference, Corpus dei
Papiri Filosofici Greci e Latini: Un bilancio dopo un quarantennio, Colombaria Academy, Scuola Normale Superiore di
Pisa, and Florence University, 15-16 June 2023, in Studi e Testi per il Corpus dei Papiri Filosofici 19 (2024).
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Origen is not treated in this volume, presumably because he is a bit too early (7 ca. 255); the reference
of his theory of “the pre-existence of the soul” (in the introduction and one chapter 6 and 33) reflects
a wider assumption in scholarship, although it is in fact debatable, as I argued in “Preexistence of
Souls”? The apyn and télog of Rational Creatures in Origen and Some Origenians, in Studia
Patristica 56.4 (2013) 167-226, and The Soul-Body Relation in Origen of Alexandria: Ensomatosis
vs. Metensomatosis, in P. VAN GEEST — N. VOS (eds.), Early Christian Mystagogy and the Body
(Annua Nuntia Lovaniensia 83), Leuven, Peeters, 2022, 97-120. But since this reference to Origen’s
“pre-existence” is only cursory in both cases, it makes no sense to discuss it here.

This volume opens up an under-explored scholarly path; the investigation of the reception of Greek
ethics in patristic philosophy in particular (and more generally of classical philosophy in patristic
philosophy) is a very rich field of investigation that needs to be pursued further.

Ilaria L.E. Ramelli
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