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Introduction: Partial and universal truth

Jesus and Paul did not belong to the Church of England.

K. Hopkins, A World Full of Gods (London 1999) 81

TRUTH, SCRIPTURE AND CHRISTIAN CULTURE

“It is no less sure that both patristic and medieval theology recognized that the
whole of saving truth is to be found in the Bible and that the Church is bound
to its rule.”1 The words of a modern scholar echo those of Gregory of Nyssa in
the fourth century: “We make the Scriptures the rule and the measure of every
teaching.”2 Such comment may look obvious and self-explanatory, but it is
not: neither as the complete expression of a theological principle since it leaves
unanswered questions of interpretation – as, how literally is Scripture to be
read?; nor in its implications, since “saving truth” needs to be identified and
distinguished from other forms of truth; nor even as a fact about the history of
the Church, for it leaves us uncertain about Christianity before the “Bible” –
or more specifically the canon of the New Testament – was established, let
alone what Christians were thinking and doing before the composition of the
earliest New Testament texts (let us say before 55 AD, or some ten years later
for the appearance of the earliest canonical Gospels3). Some of the apostles, in
the early days the ultimate court of appeal,4 were long-lived. By 120 they were
all dead and the four-Gospel canon had not yet been established.5
1
2
3

4
5

J. H. Walgrave, Theological Resources: Unfolding Revelation (London 1972) 188–189.
De an. et res., PG 46. 49C, 52C.
Although this is occasionally challenged (e.g., by P. Rolland, L’origine et la date des évangiles (Paris
1994) who wants to date a hypothetical text of Aramaic Matthew to before 40), the earliest plausible
date for Matthew and Mark would seem to be in the sixties.
For Papias’ “sources” of Christian knowledge see especially E. Norelli, Esposizione degli oracoli del
Signore (Milan 2005).
For the absence of written sources of Christianity in Clement of Rome and Ignatius of Antioch (late first
and early second century) see Y.-M. Blanchard, Aux sources du canon: Le témoignage d’Irenée (Paris 1993)
21–43.
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At some point in the middle of the second century, however, the Christian
Churches determined it – which means that, though in later patristic times
the manner of that determination had been long forgotten, we know that
there was a Christian age when “the whole of saving truth” was not decided by
reference to the Scriptures, and when the acceptability of the candidate
Scriptures would depend on their compatibility with privileged teachings
derived orally from the apostles and other early witnesses to the life of Jesus, or
from writings now lost.
The historical facts of the relation of primitive Church tradition to
Scripture were no clearer to the Catholic Fathers of the Council of Trent
than to their Protestant rivals, but, whatever their reasoning, they were right
to treat of Tradition as a source of Christian truth. Therefore, if we consider
the development of “Christian doctrine” – let alone of “Christian culture” –
since it is not the case that saving truth has always been determined by
simple transparent reference to the Scriptures, it must be correct in principle
that much more general metaphysical, religious and social truth need not –
indeed cannot – be so immediately determined. Tradition will always need
to be invoked. The question is: how is it to be approached?
Clearly the Church has recognized that the Scriptures (viewed as a living
organism) have now become the touchstone for acceptable doctrinal development, but Christian history has shown that the formulation of even
saving truth need not, perhaps cannot, be precisely determined by what is
self-evidently clear to the casual reader, and that there are elements of
enriching theological and philosophical truth (though perhaps not of essentially saving truth, however determined) to be revealed elsewhere. Yet to be
recognizably Christian such elements must be compatible with the Scriptures,
however interpreted. Anything incompatible is beyond the pale, but the most
stringent argument would be required to dismiss anything compatible as nonChristian, let alone anti-Christian.
And what Scripture teaches is not always easy to determine. We have to
interpret, and interpretation has proved, and still proves, exceptionally
tricky. But we must already retrace our steps amid so many uncertainties.
We need to clarify the relationship between “saving truth” and “truth”, and
between both these truths and the connected but not identical themes of
“Christian doctrine” and “Christian thought”. And then there is “Christian
culture”: in some sense a wider term, though without Christian doctrine
and Christian thought there is no Christian (or not even post-Christian)
culture.
If there is a distinction between “truth” and “saving truth”, then “truth” in
all its forms must be compatible with “saving truth”. Augustine – a pivotal
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figure in the present essay – offers an interesting example pointing to the
required distinction. All his life he was puzzled about the “origin” of the soul,
but frequently, when frustrated at his failure to resolve the matter, he observes
that to know the origin of the soul is not necessary for salvation. Which does
not prevent him from continuing his search, nor probably from recognizing
that, if he could find the answer, it would illumine “saving truth” and make
that easier to accept. We can therefore agree that “truth” is wider than “saving
truth”, that the truth about God is wider than saving truth, and that those
who possess and hand on saving truth may not know as many truths about
God as later generations. Yet the wider knowledge of these later generations
may be ill assimilated with saving truth itself.
Thus “saving truth” may be comparatively narrow and – controversially –
impede the acceptance of wider truths. It is possible to be so concerned with
the most important theological truths as to blind oneself to truths arising
from unexpected sources. In reviewing some of the history of the expansion of “Christian truth” and of the knowledge of “truth” more generally
by Christians, we frequently find situations where Christian possession
(though not necessarily comprehension) of saving truth has rendered its
possessors incapable of recognizing other truths compatible with saving
truth and possibly illuminating it.
Some further distinctions should be made between “Christian doctrine”,
“Christian dogma” and “Christian thought”. Stipulative definitions will
serve our turn, provided we are consistent and our stipulations more or less
follow current practice. “Thought” (including “belief”) is clearly the widest
term, and it will refer to all ideas that have a certain consistent circulation
within a Christian culture. A Christian “belief”, such as in limbo, may have
little or no official status; it is simply an idea held by a number of Christians
qua Christians. “Dogmas” and “doctrines” have a more official ring, and in
current usage signify ideas derived directly from Scripture or expounded by
official or semi-official Christian bodies such as Church councils, popes or
synods. The great majority of such ideas – especially about the person
of Christ and the Trinity – are of considerable antiquity, often deriving
from the first five or six centuries of Christianity, though if we admit
“doctrinal development” as a legitimate principle we must assume that
this may continue into the future.
Perhaps we can get away without a distinction between “doctrine” and
“dogma”, but both of these must be distinguished from longstanding
Christian beliefs seeming to underlie them, of which some may predate
any tightened propositional formulation. Indeed, such propositions, especially if clearly formulated, will normally involve later expansions (or

4
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contractions), since it seems that Christians (as other groups) have been
happy to deploy ideas only broadly understood, provided they can be
explained historically or seem to be useful: perhaps in liturgical or other
worshipful practices.
Good examples of such general notions are the concepts of omnipotence
and creation. Descriptions of God as “omnipotent” go back well into Old
Testament times,6 but generations of Christians used the term before much
thought was given to its precise connotation, or to what it might or might not
imply about what a tolerably intelligible God could or could not do. At an
early stage of its use “omnipotent” probably meant something like “indescribably more physically powerful than anything else”. Similarly, God seems
to have been described as “maker of heaven and earth” long before Christians
began to ask whether he made heaven and earth out of nothing or whether he
perhaps brought order out of some kind of formless chaos.7
When modern writers treat of the development of Christianity, they
normally follow Newman in treating of the development of doctrine, that
is, of those propositional utterances, however determined, which are supposed to sum up the essentials of Christian belief, thus formalizing saving
truth. And the development of such “doctrines” depends on the development of Christian thought in the broader sense, so that the development of
Christian doctrine will go hand in hand with the development of Christian
culture.
Which brings us to the fundamental difficulty, that primitive Christianity
was not in the most obvious sense a set of doctrines at all; it might be better
described as a set of Jewish attitudes, or as the relationship of a group of Jews
to Jesus of Nazareth. Whatever these Jews and their successors knew of
Christianity in a more “doctrinal” sense – namely of the nature of Christ
and the God of Christ, “God the Father” – they acquired through this
personal relationship and by unavoidable reflection on its significance in
their immediate place and time. So that, from being the story of the words
and deeds of Jesus, Christianity came to be seen as the interpretation of
those words and deeds. Thus, on the one hand there is no need to suppose
that the disciples ever considered the best (even if inadequate) way to
describe Jesus “propositionally” which the Church later claimed to identify;
yet any such developing descriptive propositions would – if adequate – have
to demonstrate a fidelity to the tradition about what Jesus had meant and
what he had revealed to the original group.
6
7

See N. J. Torchia, Creatio ex Nihilo and the Theology of St. Augustine (New York 1999) 1–4.
See generally G. May, Creatio ex Nihilo (Eng. trans. A. S. Worrall, Edinburgh 1994).
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Hence not only will “Christian” doctrinal understanding (or misunderstanding) develop from the time of the original apostles, but also there
must have been a set of foundational beliefs which the original apostles held,
and which, in a later phrase, we can refer to as the original rule of faith
(regula fidei). The existence of such a rule, even though implicit, provides
the test of whether or not ideas coming originally from outside the
minimum of Christianity “necessary for salvation” can be accepted as
Christian truth in some wider sense. Since Jesus is said to have told his
disciples that they will be led by the Spirit into all truth (John 16:13), there is
no a priori reason why a process of expansion should not last as long as
humanity itself.
In any full-scale consideration of Christian thought, it will be necessary
to identify, as far as possible, the foundational elements of the Christianity
of the earliest days of the movement: that is, the Christianity identifiable
from New Testament texts and other early writings. Naturally the present
investigation – concerned not with Christian origins but with the growth of
a wider Christian “culture” – is being carried forward from a Christian
perspective: that is, I am hypothesizing that Christianity is in some sense
“true” and asking what historical facts can show us about the nature of that
truth as it worked itself out as a culture. If the development of Christian
culture, considered historically, were to show itself to be utterly random,
with no clear line of intelligible progression, that would be a strong argument that my hypothesis about the “truth” of Christianity was unfounded.
Pilate would have the last laugh.
CHRISTIAN TRADITION

In Dominus Iesus (A D 2000), that briefly notorious Declaration of the
Roman Catholic Church’s Congregation for the Doctrine of the Faith, we
find a claim about the nature of various Christian Churches and their
relationship to the Church of Rome, and by implication about the development of Christian doctrine. “The ecclesial communities which have not
preserved the valid Episcopate and the genuine and integral substance of the
Eucharistic mystery are not Churches in the proper sense.” Here we have
not only what amounts to an Aristotelian definition of “Church” as a centre
of “focal meaning”, whereby other Churches are understood to be such in
varying degrees and with reference to a Church of Christ founded on the
rock of Peter and his successors, but an implied thesis that proper development will always involve addition to (or exposition of), and never subtraction from, a fundamental deposit.

6
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In Dominus Iesus Cardinal Ratzinger (as he then was) and his colleagues
discussed doctrine in the strictest sense: creeds, the documents of councils
and of the magisterium. In these cases, they argued, exposition of Christian
truth is constructed on an original deposit taught by Jesus to the apostles
and through them to the developing Church. As Newman was well aware,
that leaves the problem of how to determine proper from improper development, but Newman’s solution – which is roughly to identify the teaching of
the fourth and fifth centuries and imply that such beliefs were in the mind
of the Church (rather than in the mind of Jesus) from the beginning – takes
us on to dangerous ground inasmuch as it would infer historical facts and
more or less conscious beliefs on the basis of the evidence of later epochs.
Indeed, in tempting us to misread earlier intentions in the light of later ones,
it subverts the principle of doctrinal development itself.
Dominus Iesus itself comes close to offending in this regard by availing
itself of a common habit of re-using ancient formulae while endowing them
with meanings unlikely to coincide with the intentions of the original
authors. After citations of the Fourth Lateran Council, Vatican II and a
letter of the Holy Office to the archbishop of Boston, we read that Cyprian’s
formula “there is no salvation outside the Church” (extra ecclesiam nulla
salus, Letter 73.21, etc.) is to be interpreted as allowing for the salvation of
non-members of the Church “by virtue of a grace which, having a mysterious relationship to the Church, does not make them formally part of the
Church” (pp. 31–2 and note 82).
Modern scholars have pointed out that Cyprian (and Origen in similar
contexts) was speculating on the fate of those who leave the Church for
conventicles, and not on the possible salvation of pagans.8 That is not to
imply that he would have been any more “generous” (to use our jargon) to
them; his insistence on the necessity of baptism suggests that had he been
asked the wider question his answer would have been equally “ungenerous”.
And among later Fathers of the ancient Church, especially after Augustine
(whose views will be discussed in chapter 2), as well as among their medieval
successors, the “ungenerous” attitude prevailed.
An earlier view, strikingly adduced in the bold claim of Justin Martyr
(First Apology 46.1–4), that Socrates and Heraclitus are to be numbered
among those “Christians” who recognized something of the Logos without
8

For a recent history of the question see B. Sesboué, Hors de l’église pas de salut: Histoire d’une formule et
problèmes d’interprétation (Paris 2004). Sesboué’s account of Cyprian, as I argue, is tendentious, but he
comments helpfully on the effect on the debate of the discovery of millions of non-evangelized Indians
in America, as well as on the background to the formulations of Vatican II.
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benefit of any institutional sacrament (and that they have contemporary
parallels), was not followed up until much later. There may be something
similar in Clement of Alexandria (Miscellanies 6.6.45.6), but Augustine –
more characteristic of the ancient Church when it began to consider the
possible salvation of pagans – is inclined to think that even the salvation of
the Penitent Thief on the cross is only intelligible if he had already been
baptized.9
On this point the attitude of Dominus Iesus is rather similar to Newman’s:
what is later explicit (in this case some sort of baptism of desire) is not
merely compatible with the earlier “essentials” of the faith but would have
been readily accepted (if presented to them) by all earlier “orthodox”
thinkers. That seems to confuse the mind of the Church with the mind
of God, nullifying Jesus’ words that the Holy Spirit will lead us into all
truth. We do not need to be led where we have already arrived, and to argue
that even Cyprian (let alone Augustine) understood “outside the Church”
(extra ecclesiam) as we understand it is to play down the importance of the
challenges the Church faced at particular periods of its history and to imply
that by easy deduction an ancient Christian could have teased out later
doctrinal assumptions.
Attitudes of this sort, though consistent and multivarious, are dangerous,
causing scandal in the strict theological sense and laying Christians open to
the contempt of historically literate unbelievers and those who listen to
them.10 In this book I shall try to maintain the distinction between theology
and the history of theology, recognizing that without that distinction
history has to be falsified in the interests of what can be called a fundamentalism of tradition which confuses and perverts the uninformed as much as a
crude biblicism. In making the distinction, I am immeasurably assisted by
the fact that the modern scholar has better tools and opportunities to get
history “right” than any of his predecessors – though we have only approximated to that position since the beginning of the nineteenth century.
If problems about theology and its history arise with matters of faith,
how much more do they arise in matters of morals where it is impossible to
deny that the Church has radically modified its earlier condemnations, as
9
10

See below p. 120.
A second variety of “scandalous” material – less about the beliefs of historical figures than their
mentality, yet similarly liable to provoke scepticism – can occasionally be found, for example, in
A. Scola’s generally illuminating The Nuptial Mystery (1998; Eng. trans. M. K. Borras, Grand Rapids/
Cambridge 2005). Thus Scola rather implausibly insists (p. 48) that “Their [the Cappadocians’,
especially Gregory of Nyssa’s] position [on double creation], however – we repeat – cannot be
confused with a fear of sex.” That is unnecessarily to provoke in the less pietistic the reaction “Oh
yeah?”
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notoriously of usury and of religious freedom as well as its toleration of
slavery, torture and capital punishment. Development, whether strictly doctrinal or more broadly of Catholic culture, occurs when particular challenges
from the outside world – from Gnosticism to modern feminism – have to be
met. Which means that if we could identify with sufficient accuracy the
challenges the Church will face, we should be able to predict some of the
developments of Catholic culture in coming years, decades and centuries.
For development of doctrine, as of Catholic culture and society, is
substantially a matter of what is compatible with what has gone before,
not simply of what can be deduced from it – or so it is my present aim to
propose. If, for example, we look at the history of the Pauline doctrine that
in Christ there is neither male nor female, slave nor free, we can see how
modern interpretations of the text are possible and legitimate extensions of
the primal deposit brought to the surface by external events, and not such
deductions from it as could easily have been made in earlier ages. Or rather,
they might have been and occasionally were made, but were as readily
forgotten because the spirit of the age found it easy to ignore, pervert or
deny them.
Given enough time, I could draw examples from virtually any period of
Church history. Given the shortness of human life and the tiredness of
age, I shall focus primarily (as did Newman) on the early centuries, when
patterns and principles of constructive development were firmly fixed,
where problems demanding solution can easily be identified, and hence
where present and future advances may the more readily be foretold, and where
the basic Christological and Trinitarian dogmas of Catholic Christianity –
on which I have little to add to the current consensus – were broadly
established. But the period embracing the Renaissance, the Reformation
and the Enlightenment will demand more attention than the more “homogeneous” medieval West. In those dramatic times unexpected challenges
arose, and in coping with them the Church not infrequently found itself,
and still finds itself, falling back on varieties of historical fundamentalism, as
in the misrepresentation of Cyprian’s famous text, or alternatively bending
over backwards – a posture at least as common among clergy and ex-clergy
as among the laity – to adopt the premisses of their opponents. In purporting to expand what they believe to be their own civilization, they manage to
recycle many of the cultural errors of their opponents along with their
metaphysical incoherences.
Cultural investigations cannot be limited to the credal or narrowly
doctrinal. Christianity is a historical religion or of no more than scholarly
interest, and the development of historical institutions such as the Roman
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see are as much a part of our story as is the complex relationship between
Christian thinkers and Platonists over the nature and significance of Beauty,
the human body and of art, or the still far from completed Christian analysis
of sexual differentiation, or the indispensability of divine grace if salvation is
to be found. Hence I shall suggest that lines and laws of development can be
identified in the growth of Christian institutions similar to those in the
development of Christian thought and doctrine. And all along Newman’s
question will keep returning: what is proper, what improper development?
For only if similar lines of growth and development can be discerned in a
wide range of Christian “activities” can we be sure that unfolding Catholic
Christianity is ever more coherent and therefore ever more a candidate for
truth.
Protestantism will turn out to be both a hero and a villain in the play:
villainous in that it has tended to run down Christ to the preached and
printed word, and thus too often to an emotionless and philistine rationalism against which modern generations are in revolt – and usually thinking
they are rejecting Christianity as a whole. (Which is neither to say that
Protestants are all emotionless philistines nor that historically speaking
many such have not had even excessive influence in the Catholic
Church.) Villainous in another way too, in that, by encouraging biblical
literalism, the Protestants have laid Christianity as a whole open to attack on
strictly historical grounds.11
But Protestantism has also been heroic (in an almost Wagnerian sense) in
that it has raised intriguing possibilities of moral, spiritual, scientific and
philosophical advance, many of which have turned out to be blind alleys;
yet without our finding (even hitting) the end of the cul-de-sac, proper
development both doctrinal and cultural would have been much the slower.
Yet where Protestant culture in its originally religious and later secularized
forms has been the most successful, that is, in its promoting of scientific and
technological progress, it is now increasingly having to recognize that
science without ethics – as also art, as we shall see – is haunted by two
vices: first by what used to be called curiositas: that is, misplaced curiosity
(who, apart from those wishing to help the victims, should want to know
the psychological and physiological effects of electric shocks on the human
genitals?); second, by an irresponsibility fuelled by fear, arrogance or just
love of power: as Tom Lehrer expressed it: “‘If the rockets go up, who cares

11

For a test case against any strictly literalist inerrancy in the New Testament see J. M. Rist, “Luke 2:2:
Making Sense of the Date of Jesus’ Birth”, JTS 56 (2005) 489–491.
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where they come down?/ That’s not my department,’ said Werner von
Braun.”
The Protestant thesis of “Scripture alone” seemed the more plausible and
seductive when the historical genesis of the New Testament could hardly be
known; indeed, as I have implied, the decline of “mainline” Protestantism
as an intellectual form of Christianity – and its consequent collapse either
into liberal (i.e., more or less non-Christian) theism and even atheism, or
into a narrow biblicism – is in part the direct result of failure to withstand
the assaults of a modern historical criticism itself in origin the product of a
Protestant “scientific” culture. And biblical fundamentalism can only flourish not only by denial of the development of doctrine but by a wholesale
rejection of historical enquiry and a consequent willingness to accept logical
absurdities.
“Developmental” enquiry, as I have observed, has been suspect not only
among Protestant fundamentalists and fideists but among their Catholic
counterparts; it is so still and not least among the more fervid. There are two
major reasons for this, one understandable, the other wholly misguided.
The first is the undoubtedly ultra-sceptical, if not frequently perverse
notion of historical enquiry which has prevailed among New Testament
scholars, some of them purporting to discern truth by “democratic” votingprocedures among members of their special guild. At its worst such “historical” enquiry operates on principles unrecognizable by other historians, and
such activity has rightly brought the subject into contempt in the secular
world as well as among more rational (and usually more devout) Christians.
But to identify abuses is not enough; historical enquiry is not to be
dismissed on account of the inadequacy of some of its practitioners. Nor is it
appropriate to look solely for “spiritual” guidance to resolve historical
problems such as the development of the Roman see, of the concept of
omnipotence or of the theology of baptism. Such appeal to “spiritual”
guidance – in effect constituting a denial of secondary causation – not
only negates any meaningfully human account of doctrinal development,
but constitutes an alternative form of fundamentalism: not biblicist but
“traditionist”, and in irrational opposition to serious historical enquiry, the
results of which, its adherents fear, will undermine the faith. That is paradoxical indeed in the mouths of those who claim allegiance to a “historical”
religion which can no more be reduced to an emotional acceptance of
authority than to a variety of metaphysics (as with the deists); but which,
on the other hand, cannot be justified intellectually without metaphysics –
as was supposed by many of the first Protestants in their distorting of the
Bible into a replacement for not historical but philosophical enquiry.
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THE NATURE OF THE PRESENT STUDY

The present book aims to address primarily two classes of readers: those
Christians who wish to make a considered attempt to deploy the richness of
their tradition in serious debate with the “secular and godless” world, and
those members of that world who, as honest seekers after truth, are willing
to consider the radical alternative to the prevalent mode of viewing the
nature and prospects of man. Although it contains historical, philosophical
and theological material, some of it detailed though by no means inaccessible, it is a work of neither history nor philosophy nor theology. Necessarily
offering little more than a sampling of its potential subject-matter, it
remains an investigation of certain historical, philosophical and theological
phenomena and an attempt to project the findings of that investigation –
proposed as a thesis – in their implications for the future development of an
institution.
That institution is the Roman Catholic Church, and the thesis is that, in
confronting and surmounting its present challenges (Western secularization, intolerant Islam, its own transformation into a world religion no
longer overwhelmingly Western), it must become either more catholic in
the broad sense or forfeit its original and developing identity, in succumbing
to the age-long temptation to become lazy, ignorant, outdated and spiritually emasculated: that is, to become sectarian. Hence it must nourish the
long-recognized power within itself to expand beliefs and doctrines into a
cultural structure capable of assimilating all that is good, true and necessary
from outside its formal limits. In all this it must retain “organic” unity with
the divine seed from which it has grown and from which springs its zeal to
show itself the uninhibited lover and promoter of all that is good and the
only defensible conduit for any human “salvation”. As Paul taught, such
“saving truth” is encapsulated in its belief in the historical, bodily
Resurrection of Christ.
Augustine observes in On Christian Teaching (2.18.28) that the good
Christian should recognize truth wherever he finds it. Part of the concern
of this study will be with the “internal” development of Christian ideas and
doctrines, or rather with the development of the understanding of such
doctrines. But as integral to that “internal” examination, as urged by
Augustine, I shall discuss the appearance or reappearance, from outside
the Church’s visible boundaries from one age to the next, of ideas sometimes surprisingly compatible with its “deposit”, and thus able to enrich and
render it more comprehensive, and hence more comprehensible and persuasive to those willing and able to think.
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To complete such an assignment, the strictest concern for historical
accuracy is required. One cannot make a case for the development of the
understanding of doctrine unless one is prepared to admit that doctrine was
not fully understood – even if correctly formulated and “lived” – in
preceding ages; and I cannot make a case for an extended cultural horizon
for Catholicism if I do not admit that in earlier times Catholicism’s horizons
were seriously restricted. Nor can I make a case for the necessity of an
ongoing reinterpretation of the socio-political contents of a Catholic culture
unless I recognize the inadequate (though often inevitable) socio-political
structures within which the Church has allowed itself to operate, even
prided itself on operating.
I have chosen six themes through which to indicate my view of the
expanding horizon of Catholic culture. As I have indicated, much of my
discussion will centre on the first five centuries of the Church’s history,
since in those five centuries a large measure of dogma, belief and practice
was established in councils and without them. Clearly, if significant expansion of mental horizons can be shown in this early period, a pattern has been
set which we should expect to be repeated in later centuries. That is, not
only will a given core of belief and precept become more or less fixed, but
the possibility of incompletenesses in understanding will emerge. And such
incompletenesses may involve matters of importance, as in our understanding of human nature and human society as well as of the nature of God.
I shall take as axiomatic that in any religion (or at any stage of religious
development) a believer’s understanding of the nature of God will be
intimately reflected in his account of human nature, human obligation
and human good.
As I have already noted, a major tactic of the present study will be to show
that in patristic times there is a partial assimilation of “outside” material to
the Christian core, hence that this early period provides a model both for
what happened in later centuries and for what could and should continue to
happen. The “Christian core” is identified by writers as early as Irenaeus and
Tertullian at the end of the second century as the “rule of faith” or “rule of
truth”. Further growth must therefore be either a logical expansion of that
rule of faith or the accumulation of new ideas not incompatible with it – by
which further understanding of the “rule” itself may be achieved. My thrust,
therefore, is that there have occurred, should occur and will occur additions
to “Catholic” culture – that is to a Catholic mentality – that have themselves
to be re-informed by their meeting with Catholic dogma, theology, and a
wider but compatible “thought” and “culture”, before in their own turn
informing further aspects of Catholic life.
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A serious obstacle to which I have already alluded needs further preliminary comment. There has existed – and in many quarters still exists, despite
massive evidence in favour of a more nuanced presentation – a belief that
the great intellectual and ecclesiastical structures in Catholicism have, if
authentic, always been visibly identical with those of the past; thus, for
example, that contemporary moral teaching is in practically every area
virtually identical with what has always been taught. And in many respects
that is true. The Ten Commandments and the Beatitudes are still with us,
teaching on abortion has remained constant, and we still subscribe to the
Apostolic Succession; yet – to mention two of the questions I shall discuss in
this book – we do not now preach the same view of human nature
(especially in relation to autonomy and sexuality) as we did in the past;
but a different “anthropology” has led to a rather different attitude to the
various parts of morality. Nor do we view the authority of the bishop of
Rome in the same way as, for example, did Cyprian, author, as already
noticed, of the famous “Outside the Church there is no salvation”.
Hence I shall make it a matter of principle to keep theology distinct from
the history of theology, and insist that the truth of contemporary theological
and moral claims provides no justification for historical misreadings of past
beliefs. The history of theology, let alone of Christian thought and culture,
cannot be written a priori on the basis of the contemporary state of our
understanding. On the contrary, if understanding has developed, it was
underdeveloped in the past (though it is also importantly true that, under
local pressures, we are always prone to forget what we once knew); and
the effects of such underdevelopment (as, for example, in the case of
religious persecution) may make for unwelcome “memories” in the present.
“Unwelcome” does not entail “untrue”, and true but unwelcome propositions about the past in no way invalidate more refined claims made in the
present or future. Here we have a serious problem, but refusal to recognize
the difference between theological and historical truth will not only lead to
what I have dubbed fundamentalist “traditionism” – a mentality that has as
one of its essential components the fostering of wilful ignorance when
“ignorance” is judged more “spiritually” acceptable – but will attract condemnation under a famous Augustinian principle: that the worst kind of
untruthfulness is lying in matters of religion.
A ROMAN ROAD-MAP

The topics to be discussed in this book may look disparate. I begin with a
Christian theme fundamental in any exposition of Christian “anthropology”,
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Christian ethics, indeed any seriously Christian account of God, and which
will set the tone for my study: namely that Homo – humanity – has been
created in the image and likeness of God. The immediate aim of my first
chapter will be to provide a philosophical, theological and historical discussion of how our understanding of a key aspect of this theme – the created
godlikeness of women – has been a very slow process, and is still incomplete.
That is, I shall try to explain how the Church came first to recognize (rather
than understand) that women, as well as men, are created in the image of
God, and how such recognition was both forwarded and inhibited by
originally extra-Christian philosophical and theological ideas about what it
is to be specifically human, and in what way what is specifically human could
intelligibly be said to have been created in the image and likeness of God.
In chapter 2 I turn to more unfinished business, about man and about
God. Traditionally, Christian accounts of human free will are associated with
the doctrine of original sin, namely that after the Fall we are not particularly
“free”, but need to be freed by God’s grace; at best we are incapable of the
regular choice of the good. In the past these assumptions have encouraged the
coercion of unbelievers and heretics (not to speak of artists) to enter or
re-enter the fold. Enforced “choice”, however, came to clash with ideas
about autonomy, often now accepted blindly and in unassimilated form by
the Church – this and related matters will be discussed in chapter 6. That a
“human” act is not human merely in virtue of being performed, but in virtue
of being performed in accordance with the reflections and dictates of a formed
conscience, the Church has gradually come to recognize, and so to repudiate
the error of the enforcing of orthodoxy in defiance of a “right to religious
freedom” – while maintaining its scepticism on the possibility of an autonomous and well-formed conscience without grace in our “fallen” condition.
If an autonomous conscience is now so important, indeed central, in
Christianity, how should it be understood in relation to theories of fallen
man’s sin and God’s justice? Those earlier theories – as expounded – tended
to make God’s justice unintelligible, implying that man, in a world in which
he is created in God’s image, is yet helplessly dependent on God’s arbitrary
power. But an arbitrary God – as distinct from an ultimately unknowable
God – leaves man little more than a puppet. As already implied, in pursuing
the present and future of this dilemma I shall treat it as axiomatic that,
however we understand God, we shall understand the worth of man in a
God-reflected light: an axiom which can be seen working itself out at least in
all monotheistic religions.
My third chapter also is both philosophical and theological. It is concerned with how theories of beauty, largely of Platonic origin and especially
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of the beauty of Christ, influenced a developing Christianity in the third
and especially the fourth century, enabling it eventually to offer a Christian
account of beauty and hence of artistic creativity. Such development
has allowed Christianity to free itself from the narrowness of a puritanical,
or even “philistine”, account of art and the artist, and at the same time to
resist a view of aesthetics as a quasi-religion of “art for art’s sake”, or the
corresponding cult of the creative artist or writer – in more secular theology
of the pop-star, well-endowed starlet or soccer-player – as the self-inspired
prophet of moral and anthropological truths. For as to the latter, a modern
Wordsworth might declare, “Juvenal, thou shouldst be living at this hour,
England hath need of thee”!
Chapter 4 is more strictly historical, aiming to point to a certain parallel
development of Catholic institutions and thought, as well as offering further
reflection on the necessity of the papacy for the future development of a
specifically Catholic culture. It attempts to outline the gradual recognition
by the pre-Constantinian Roman Church of something of its later theological and historical role – although the “political”, social and even theological nature of that role was to become clearer only many centuries and
many temporary way-stations into the future. Thus the historical (and
related doctrinal) enquiry of chapter 4 reflects on the temptation to a
theocratic (and necessarily anti-intellectual and anti-cultural) “Catholic”
state, and to questions of the proper relationship between the Church and
civil society. These are more specifically the subject of chapter 5, where I also
consider the more “secular” medieval (and even post-medieval) alternative
of Caesaropapism.
Within Christianity theocratic claims are now a thing of the past and, in
order to investigate the possibility of an honest relationship between the
Church and civil – and not only Christian – society, I turn finally to the
wider principles of modern and post-modern culture, and to consider how
the development of the post-Christian West reveals a certain failure of the
Church to come to grips with many of man’s broader aspirations, as well as
with what can be learned from recent secular thinking and what should be
unambiguously rejected. In this chapter the doctrine of man’s creation in
the image of God returns to centre stage as a rediscovered resource through
which substantive foundations, rather than mere wishful thinking, can be
developed to justify a “moral” concept of man and hence human rights.
In our age, and the more readily because of the power of the mass-media,
Catholics are known to call a mere accommodation to contemporary fashion,
driven by a fear of being caught naked opposing it – “The important thing is
not to be out of communion with the New York Times” – a “development” or
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even an aggiornamento.12 Chapters 4, 5 and 6 infer connections between the
historical development of the central Catholic institution of the papacy and
the possibilities for the ongoing expansion of a recognizably Catholic culture.
Some readers may be surprised that I shall say rather little about
Orthodoxy, the “other lung of the Church”. My reasons will become clearer
as I proceed, but I should briefly notice two fundamental (and perhaps sadly –
and dangerously – irreformable) weaknesses of the Orthodox world: its
originally Byzantine Caesaropapism (transformed later into fragmented
national and nationalist Churches), and its tendency to interpret tradition
as the idolization of an undevelopable past. This can be seen strikingly in its
refusal of the filioque clause added by Westerners to the Nicene Creed and in
its claims to find full-blown versions of the late Byzantine theology of Gregory
Palamas in texts composed centuries earlier. I shall notice tendencies to
the latter sleight-of-hand within the fold of Catholic Christianity too – as
evidenced in my comments on the relationship between theology and the
history of theology.
Some readers may be surprised at how much space in a book about
Catholic Christianity is given over to non-Christian thinkers, especially to
Plato, Aristotle and Plotinus; and may mutter about hobby-horses. But if
they continue to mutter when they have reached the end of the book, they
will either have wholly failed to understand it or will logically have rejected
it lock-stock-and-barrel. The role of Plato, Aristotle and Plotinus in the
present study is to illuminate in the most concrete fashion how, from its
earliest times until now, the “saving truth” of Christianity has been rendered
to us in an enriched and – to be frank – surely more divine form than would
appear to have been possible without their divine inspiration. Greek philosophers have not only enriched Christian culture; they have shown how
that culture can be enhanced by all that is good in the apparently nonChristian world.
Throughout this book I argue that there is a continuous development of
“Catholic” thought from the time of Jesus himself. Surprisingly, perhaps,
I shall also show that in most cases this development has been achieved
outside of Rome: an early example is the growth of understanding of man’s
creation in the image of God. Only in very recent times has development
seemed frequently to derive immediately from the Roman see, and that
model may also be a delusion. For although in recent times popes have been
seen (not least by themselves) as expressing expansions of Christian ideas,
12

See the comments of Jonathan Robinson on Charles Taylor in The Mass and Modernity (San
Francisco 2005) 226–227.
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there has been no substantial change in the way these ideas have originated.
The function of the Roman bishop, qua Roman bishop, has always been not
that of innovator but of confirmer of what has been established within
Christian society as a whole. His apparent contemporary role as instigator is
a function less of a new role within the Church than of his being the easy
focus of media attention. His real role has throughout history been to
confirm and to restrain.
Two final and more personal words should be added by way of introduction. The author of this book has had no formal training in anything
except a broadly understood classical philology – and hence in the contemporary world would never have secured an academic post – yet from that
discipline, among other goods, has acquired a lifelong admiration for Plato:
not least for his ability to mingle the entertaining and the disrespectful with
the important – in fact to write in the character of the spoudaiogeloios, the
mixer of the serious and the comic. It is a great gift, found also in Shakespeare.
I can admire but not lay claim to it. If at times I attempt to imitate, it is in
tribute to my Master, whom I hope also to have imitated in his love of Truth:
and to have made the important distinction between the properly serious
(spoudaion) and the merely earnest.
Second, in 1993 I rashly accepted to submit an essay (I entitled it “Where
Else?”) for a volume to be edited by Kelly J. Clark and called Philosophers
who Believe. The present book may be seen as a vastly enlarged and better
documented exploration of the summarized thinking behind and beyond
that autobiographical snapshot, the inadequacies of which I well realize.
Nevertheless, it can only sketch an approach to many of the topics it treats;
and necessarily much secondary literature has been left unexamined. But
though my material is diffuse and in parts cannot but remain difficult,
I have tried to ensure that this book can be read without reference to
footnotes. These, plus the bibliography, are designed for those who wish
to pursue purely technical as well as more peripheral questions further than
my available space and present aims permit.

