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Aquinas apparently saw no need even to mention the possibility, familiar to
canonists, of a heretical pope or a conflict between pope and council; and, as he
shed dubious authorities and arguments used in his earlier writings, his position
became less rather than more clear on the relationship between the inerrancy of
the Church and the specific role of the Pope.

Horst brings out well the somewhat paradoxical way in which the dispute over
Franciscan poverty focused the issue of papal teaching authority in the early
fourteenth century. When John XXII denied the Franciscan contention that the
highest poverty, as practised by Christ and the Apostles, involved the renunciation
of common as well as private property, the more intransigent Franciscans bolstered
their rejection of his teaching by ascribing irreversible dogmatic authority to a bull
in which a previous pope, Nicholas III, accepted their doctrine. Aquinas’s main
contribution to the discussion at this stage was in fact his anti-Franciscan theory
of religious poverty, and it is perhaps a pity that Horst offers a rather edulcorated
account of the conflict between Franciscans and Dominicans on this topic. The
letter issued by the two superiors general in 1274, to which he refers on p. 26, was
far from being the first call for peace: as early as 1234 the Dominican General
Chapter proposed setting up what we might call joint ‘cease-fire’ monitors in
each province (MOPH III 5.16-20), and an argument as to which order practised
the greater poverty was integral to the quarrel over recruits which Matthew Paris
reports under the year 1243 (Chronica maior IV 279 in the Rolls Series edition).

One interesting point brought out by Horst is how persistently Dominican the-
ologians, until almost the end of the period he covers, refused simply to identify
the dogmatic authority of the Pope with that of the Apostolic See and subjected
papal declarations of doctrine to procedural conditions such as adequate consulta-
tion and a fair, thorough discussion of the relevant issues. It was not conciliarism,
he argues, which forced a change but (at least in the school of Salamanca) the
upsurge of Spanish Protestantism.

The scope of the original lectures unavoidably imposed a degree of selectivity –
the Renaissance Italian Dominicans whom Horst studied in Zwischen Konziliaris-
mus und Reformation (Rome 1985), for example, go almost entirely unrepresented,
as do the later theologians he examined in Unfehlbarkeit und Geschichte; but it
is high time that a sample of his formidable scholarship was made available in
English, and it is fitting that it should be prefaced by an appreciative introduction
from one of his former pupils.

SIMON TUGWELL OP

THE ESCHATOLOGY OF HANS URS VON BALTHASAR: BEING AS COMMU-
NION by Nicholas J Healy, Oxford Theological Monographs (OUP), Oxford,
2005, pp. 280, £61 hbk.

This extremely well-written and scholarly monograph is a systematic theological
demonstration of the integrity of Hans Urs von Balthasar’s eschatology with the
rest of his theology. Thus Healy shows convincingly not only that Balthasar’s
eschatology is thoroughly Christological and trinitarian, but that it cannot be
understood without an appreciation of such a grounding. This is perhaps not
surprising, given the nature and structure of Balthasar’s theology; however, Healy
has done readers a huge service in delineating and illuminating this aspect of
Balthasar’s theology with such depth and clarity. In particular, the way in which
he pays careful attention to the Thomistic roots of Balthasar’s ontology and then
demonstrates how Balthasar moves beyond them is extremely helpful, especially in
the current theological context in which there is so much debate about theology’s
Thomistic inheritance.
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Healy’s approach to his subject is demonstrated by the fact that of four substan-
tial chapters only the last is dedicated to eschatology proper. In the first chapter,
Healy establishes the originality of Balthasar’s eschatology on the grounds of
three fundamental claims: that one must recognise ‘the originality and fruitful-
ness of his vision of a reciprocal drama between God and the world’; that ‘the
ultimate form of the end, and thus the measure of all that is meant by eschatology,
is given in Christ’s Eucharistic and pneumatic gift of himself’; and finally that
the fact that Christ establishes the form of eschatology as ‘participation in God’s
engagement with the world’ means that humanity’s path back to God is in fact a
path into rather than away from the world (p. 3).

In the next two chapters, which form the heart of Healy’s monograph, he deals
with the ontology and Christology underlying Balthasar’s eschatology. In partic-
ular, in Chapter 2 he focuses on the concept of the analogia entis in Balthasar’s
theology and he introduces the fundamental concept of a reciprocal but asymmet-
rical relation between God and creation. The asymmetricality of such a relation
allows one to hold that God can receive something from creation without the loss
of God’s infinite perfection. It thus, Healy argues, allows Balthasar to refocus
eschatological questions away from the anthropological (‘What does man lose if
he loses God?’) to the theological (‘What does God lose if he loses man?’) (p. 1).
The significance of this shift in perspective is immense: in relation to eschatology
it perhaps becomes most clear in the final chapter’s discussion of hell. In the third
chapter, Healy explains Balthasar’s next move: that the analogia entis is concre-
tised in Jesus Christ: ‘as fully human he reveals the true meaning of creation,
and as fully divine he reveals the true meaning of God. The crucial point is that
this twofold revelation occurs in and through the union of his person, even as
that union requires an abiding difference between his human nature and his divine
nature.’ (p. 91) Healy stresses that Christ does not reproduce or provide one more
example of ‘the analogically structured relation between God and the creature’;
rather he ‘enacts’ it (p. 96). The other important point made in this chapter is
Healy’s emphasis on the fact that ‘the analogy (difference in unity) between hu-
man and divine in Christ’s person is grounded in a more fundamental relation
between Father, Son and Spirit.’ (p. 101), that is: ‘Christ’s human obedience is an
“interpretation” into the language of time and creatureliness of the Son’s eternal
relation of love to his Father, who has eternally begotten him out of love. Both as
“truly man” and “truly God” the Son receives his being as an unfathomable gift
from the Father.’ (p. 107). These Christological ideas are explored through the
traditional language of the hypostatic union, theotokos, kenosis, representation and
so on. However, emerging from these discussions is Healy’s constant emphasis
that Balthasar, unlike so many other users of this language, constantly presses the
universal significance of the incarnation – that precisely as the ‘concretisation of
the analogia entis’ it includes not only all of humanity, but (though humanity) all
of creation.

In his fourth chapter, Healy deals with eschatology through the concept of de-
ification: if the subject-matter of Christology is the concretisation of the analogia
entis, that of eschatology is ‘the consummated eschatological form of the analogy
of being’ (p. 178). More specifically, Healy’s claim is that this takes place in ‘the
Eucharistic fulfilment of Christ’s mission in the Spirit’ (p. 162), in which there
is a mutual self-communication between God and the world. The universalisation
of this communion is grounded on humanity’s role as summing-up creation (for
which theme Balthasar is indebted to Maximus the Confessor). It is in this con-
text that the most famous and most controversial part of Balthasar’s eschatology
is discussed – that is, his views of hell. In this brief section Healy argues against
those who would accuse Balthasar of ‘a kind of christocentric automatism’ by
which all are saved. Instead, he draws attention to Balthasar’s focus on ‘the Son’s
willingness to suffer the consequence of the totality of the world’s sin’ (p. 206)
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and on hell as a real possibility for each person which they ought to confront in
themselves.

The huge merit of Healy’s work is its exceptionally clear and systematic account
of a very complex theology. To launch a fundamental critique of a theology as
organic and inter-connected as Balthasar’s would clearly be beyond its scope.
However, there were some points at which some more comment or critique would
be welcome. For example, while it is clearly not the case that Balthasar is a
simplistically optimistic universalist, I wonder whether there is a greater tension
or paradox in his eschatology than that which Healy appears to characterise as
‘an eschatology of universal hope’ (p. 208). As in the eschatology of Karl Rahner,
there seems to be a genuine and tense paradox between faith in Christ’s universal
saving power and the personal possibility of hell, a paradox which causes one
not so much to reaffirm that one should ‘hope’ for the salvation of all (which
tends to construe ‘hope’ as meaning ‘I wish for x, but it might not happen’); but
rather to reassess the nature of Christian hope in a more fundamental way. Further
reflection on this might help us understand how, for Balthasar, in the context of
the life-giving exchange of the Eucharist, what is evil and ugly ‘can and must be
accepted positively’ – a claim which could otherwise seem impossible or trite (p.
200-1).

A second and related problem is that Healy’s account of the role of the
Eucharist in Balthasar’s theology sometimes seems to give that sacrament a
historical and liturgical particularity which would make Balthasar’s integration
of it into eschatology almost untranslatable into another theological tradition (a
pity, given than Balthasar’s thought can and does stimulate much theological
reflection outside Roman Catholicism). At other times, however, that particu-
larly was lost, the Eucharist became a kind of cosmic principle and one was
left wondering in fact how the motif of the Eucharist improved over that of
the beatific vision, which itself is felt by Healy to be in danger of being too
abstract.

Other points which would merit further very interesting research would be
Balthasar’s readings of the earlier church fathers. Healy gives very interesting
comparisons of Aquinas and Palamas with Balthasar: one is only hoping that
someone will soon write a detailed study of how Balthasar reads Gregory of
Nyssa, Origen and Maximus the Confessor.

In sum, this is an excellent book, an important one not only for the reader of
Balthasar, but for any theologian interested in questions of ontology and escha-
tology. Whilst this reviewer is not convinced that Balthasar provides the ‘renewal
of metaphysics’ that Healy claims for him, nevertheless Healy’s elucidation of
concepts such as the analogia entis, the asymmetrical mutuality between God
and creation and the notion of gift and loss in respect of God, does provide a
stimulating resource in the ongoing debate.

MORWENNA LUDLOW

THEOLOGY AND MODERN PHYSICS by Peter E. Hodgson, Ashgate,
Aldershot, 2005, pp. 296, £16.99 pbk.

What has science to do with theology? Some, in Barthian mood, might argue
little: taking theology as the human attempt to comprehend God’s self-revelation,
and science as the human account of how the world works. On the other hand,
the Christian claim that God is to be understood as the creator who has endowed
nature with order and humans with creative rationality implies that God can be
known both from revelation and from the ‘book of nature’, which claim undergirds
a long Christian tradition of natural theology. While theology, then, is not subject
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