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Dionysius (which has resided beneath the surface of much of the argument) is here explicitly
treated. The Areopagite deploys seemingly contradictory visual metaphors of circular motion
and hierarchical ordering to image the Creator/creation relationship. Following this patristic
guide, Coakley argues that the centrality of divine eros (as both ontology and itinerary)
grounds a purgative moment regarding gendered language for God. The book concludes
with six summary theses that recall the interconnection between God, desire, and prayer that
animates the book as a whole and issues a final encouragement to pursue the Triune God in
contemplative prayer.

Readers and lovers of systematic theology will appreciate Coakley’s work in redeeming a
discipline that had been abandoned by many. However, this is not static theological work
since “théologie totale continually risks destabilization and redirection” (48). Indeed, her claim
is that systematics is fundamentally contemplative, offering “practices of un-mastery” that
lead us on the way to participation in the divine life. Moreover, this book excels in bringing
desire to the forefront of theological discourse. In American theology in particular, questions
of desire have been left to discussions of ethics, often by relying on a dualistic conception of
terms such as eros and agape (whether mediated through CS Lewis or Anders Nygren). Like
Benedict XVI (in Deus Caritas Est), Coakley masterfully highlights the centrality of divine
desire in Trinitarian doctrine, setting eros at the heart of the Christian life.

Coakley acknowledges at various points that her théologie totale involves significant risk, in
part because its interdisciplinary approach renders it vulnerable to criticism from more than
one arena. Settled experts in gender studies or ethnography or aesthetics could no doubt
highlight various lacunae in the discussions. For instance, readers looking for a detailed
treatment of various expressions of human sexual identity or the more troubled intersections
of religion and sexuality (e.g., clergy sexual abuse) will be disappointed. But, on balance,
addressing such broader issues is not Coakley’s aim, and the theological roadwork here
undertaken could readily facilitate deeper engagements along these lines.

Overall, the method and substance of Coakley’s theology are both challenging and
rewarding. The book also includes several significant pedagogical features, such as the
thorough bibliographic sections at the end of each chapter (offering further reading
regarding theology, gender studies, social science, and aesthetics, as well as source
information regarding Coakley’s in-chapter conversation partners). She also has included a
glossary of key terms, heightening the sense that she wanted to make the volume engaging
for non-specialists—a goal that, while commendable, is necessarily frustrated by the complex
nature of Coakley’s theological undertaking. Nonetheless, this volume is of great service to
theologians and graduate students as well as those involved in the wider disciplines Coakley
engages.

Derek C. Hatch
Howard Payne University

Augustine’s Theology of Preaching by Peter T. Sanlon. Fortress Press, 2014. 200pp.

In Augustine’s Theology of Preaching, Peter T. Sanlon seeks to redress the imbalance in
Augustinian scholarship wherein most research focuses on the Bishop of Hippo Regius’
more philosophical theology or commentaries on Scripture, rarely if ever applying
theological scrutiny to his large corpus of sermons. Sanlon laments that, instead of looking at
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Augustine as the active preacher and pastor he was, scholars continually turn to the same
few works systematic or thematic theology time and again. However, Augustine was a
regular preacher, a dynamic and engaging orator who was also active pastorally. Therefore, if
we are to hope to fully grasp the complete range and significance of this giant of western
theology, we must grasp his theology of preaching. This Sanlon sets out to do, lending
balance to the scholarly scales and beginning to fill an important gap in acadmeic approaches
to Augustine.

After an Introduction discussing the goals of the project, Chapter One sets Augustine in
his historical setting of late fourth- and early fifth-century Africa. However, much of the
nuance of Late Roman historiography and of the ongoing tensions between change and
consistency that characterise this period is absent from Sanlon’s treatment. The chapter is
not able to convincingly situate Roman North Africa in Late Antiquity, since Africa’s entire
history feels like it has been collapsed into a single moment, as if it all is of equal relevance to
Augustine’s Late Imperial context. This sort of historical generalisation and characterisation
could be balanced by references to key work historical works on Africa in this period (e.g.
Guy Halsall, Barbarian Migrations and the Roman West [2007], or Chris Wickham, Framing the
Early Middle Ages [2005]). While Sanlon’s wider observations that North Africa exhibited
many contrasting impulses between chaos and order, Roman and non-Roman, are true, what
such observations lack is the degree of nuance found in the literature of Classicist and
Mediaevalist alike in the field of Late Antiquity.

This chapter also includes brief but helpful introductions to Ambrose, Tertullian,
Cyprian, and Peter Chrysologus, commenting on how the first three may have influenced
Augustine, and contrasting Chrysologus’ preaching style to Augustine’s in the next
generation. These brief details on other western preachers are useful in situating Augustine
in his context. However, Chrysologus could have been given a bit more analysis and Sanlon
questionable states that by Chrysologus’ day, ‘the Roman Empire no longer held
preeminence’ (11). Chrysologus died in 450, and the Roman Empire, while certainly
diminished from its foregoing splendour, certainly still held preeminence at the time, given that
even the barbarian kings that had established themselves as distinct entities in former Roman
territories such as Africa derived much of their power from engagement with the political,
social, and economic structures of the Western Roman Empire (not to mention the still
strong Eastern Roman Empire). In Chrysologus’ day, this preeminence would have been
especially visible in a city such as Ravenna, where the imperial court was resident throughout
much of Chrysologus’ tenure as bishop.

After situating Augustine in his historical context, Sanlon sets out to situate him in his
oratorical context. Sanlon discusses the impact of Gorgias, Plato, Cicero, Quintilian, and
Apuleius on Augustine; his analysis effectively demonstrates how these figures helped shape
Augustine’s thought by the time he was preaching in the 390s. Most importantly, Augustine
had realised that simple persuasion was insufficient, and that, beyond any knowledge or
personal good conduct, one needed an ultimate authority to help bring people to an
acknowledgement and appreciation of the truth, to be persuaded to live by it. Despite all of
his “pagan” training, the only place Augustine found the necessary authority to make oratory
truly effective in persuading people and helping them find truth and live by it was in the
Christian scriptures, and with these he engaged constantly in his career as a preacher.
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In Chapter Three, Sanlon discusses Augustine’s De Doctrina Christiana as an important
piece of background for the sermons. One of the key points that emerges from this
discussion is that Augustine wrote De Doctrina as a training manual for preachers but that he
felt that his training in pagan oratory was not sufficient for such a task. Therefore, Augustine
left Book Four of the work unfinished for thirty years before writing it, having only then
gained the experience he thought necessary to train preachers – decades of preaching and
immersion in the Bible. As noted, scripture became for Augustine the ultimate authority for
effective, transformative rhetoric.

In Chapter Four, we learn about interiority and temporality, these being the
hermeneutical lenses which Sanlon had promised in the Introduction to use in his analysis of
Augustine. Interiority is approached through four strands of Augustine’s thought: self-
reflection, the inner teacher, the heart, and hierarchical ordering. Sanlon cogently argues that
the revolution in Augustine’s thought concerning the heart in the 390s was not the result of
the Confessions, but, rather, of Augustine launching his career as a preacher and immersing
himself in the Psalter, on which he preached extensively through the decade. Sanlon ends up
defining interiority as ‘the inner realm of desirous longing, evaluation and prayer’ (81).
Temporality is approached through the motifs of created matter, time itself, and journeying,
bringing us to the definition of temporality as ‘the successive flow and teleological
development of God’s plan for creation from beginning to consummation’ (86). Having
defined these two key hermeneutical principles, Sanlon engages with Coleen Hoffman
Gowans, Paul Ricoeur, and Charles Taylor, and their readings of temporality and Augustine’s
Sermons before moving into his final chapters of analysis.

These final chapters are the best in the book. Sanlon moves from discussing overarching
concerns and turns to actually analysing the Sermons. In Chapters Five through Seven, he
conducts an inductive analysis of the Sermons concerning the issues of riches and money,
death and resurrection, and relationships. Here we see interiority and temporality applied to
scripture and addressed to the congregation of Hippo. Here we see a variety of Augustine’s
other theological insights applied to a living body of Christian people; we also see all of
Sanlon’s earlier discussions – order and chaos, oratory and Scripture, interiority and
temporality – finally free at play in the midst of Augustine’s work itself. One is tempted to
wish there were more of it, but, then,erhaps we should, if stirred by these analyses, go out
and read the Sermones ad Populum for ourselves, bringing with us the equipment provided by
Sanlon.

In conclusion, Augustine’s Theology of Preaching is an interesting and well-developed
discussion that should help newcomers to the Sermones ad Populum enter more fully into the
theological underpinnings of St. Augustine’s preaching and help those already familiar with
the content return to it with fresh insights and new eyes. This is one of the most important
jobs performed by any scholar of any ancient literature, enableing readers to engage more
fully with the ancient texts themselves. Whatever reservations this reviewer may have about
some of the representations of the Later Roman Empire, Sanlon achieves this higher goal.
He does so by implementing the two hermeneutical keys of interiority and temporality,
formulating a discussion that brings along and touches upon other famous Augustinian
concerns in the sermons, such as order, love, the heart, and friendship. Sanlon also provides
the pastoral application from these sermons of Augustine’s teachings on topics such as
slavery, women, and predestination. Thus, not only is the reader invited to explore
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Augustine’s theology of preaching, he or she is also drawn into an exploration of Augustine’s
theology through preaching.

Matthew Hoskin
University of Edinburgh

Evangelical Faith and the Challenge of Historical Criticism. Edited by Christopher
M. Hays and Christopher B. Ansberry. Grand Rapids, Mich.: Baker Academic, 2013.
241 pp.

What would happen to evangelical faith if historical-critical dogma became orthodox for
Christianity? Hays and Ansberry assembled a crew of scholars to address this important
question. While it is no secret that evangelical and critical scholars operate with two different
worldviews (at least in their interpretation of the Bible), evangelicals are constantly faced
with the question of whether this or that result is true or helpful, even though it was derived
from historical-critical investigation. This tension is perhaps felt more acutely in Old
Testament studies, where dating conclusions are in constant flux and authorship is
dogmatically refused to the authors ascribed by tradition. This edited volume proceeds by
hypothetically accepts various historical-critical dogmas and then explores whether
Evangelical faith remains intact. I should note that this hypothetical nature of the book
creates some ambiguity regarding the authors’ actual beliefs, which are not always made
explicit.

Hays and Herring begin with a hypothetically ahistorical Adam and inquire whether
original sin (both the imputation of sinful nature and guilt) holds true. They argue that
original guilt is not the correct reading of Romans 5 and suggest that the concupiscence in
Jam 1:13-15 is a better hamartiology. James 1, in conjunction with their reading of Romans
5, eliminates the need for an originating sin of a historical Adam and for original guilt. They
make a rather unconvincing attempt to explain the source of sin by sociological phenomena,
while ignoring the question of how it actually originated, which is a major lacuna in the
chapter.

Ansberry presents minimalist and maximalist views of the historicity of the Exodus
narrative, then explores the implications of the minimalist view for evangelicals. He suggests
that the narrative is concerned with the meaning of the event, not with portraying the reality
of how it happened (66). The Exodus was a historical event that grew mythologically
through cultural memory (66-67). The cultural memory matters more for Israel than how it
actually happened. He argues that their historical occurrence is “essential” (70), but that we
must only maintain that God delivered Israel from Egypt in some way, whether it
corresponds to the biblical account or not.

Ansberry and Hwang explore the consequences of supposing Deuteronomy and
covenant theology arose in exile. They suggest the “content of the material” is the locus of
authority, not the author, and that it is “clear” Deuteronomy was compiled in the post-
Mosaic era, though citing only Deut 1:1-5 as evidence (84-85). With a text-centered
hermeneutic and an appeal to the Holy Spirit (86), they conclude Deuteronomy contains the
“Mosaic traditum” (86).


