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16" century. Hence as well as challenging nervous Christians Brown also calls
into question the common modern perception that such practices were “mere”
remnants or accommodations of pre-Christian festivals. On this principle he is able
to overcome Christian anxiety and secular sniggers at the eroticism of Bernini’s
Ecstasy of Saint Teresa by suggesting that Baroque Christian culture was at home
with sexual attraction as potentially mediating experience of the divine without
envisaging sexual union.

There is an obvious problem with all this, and it is not mere Puritanism or
fear of pantheism. While it is true that we may find even quite secular art spir-
itually uplifting, one person’s meat is another person’s poison. Beauty does not
automatically manifest the divine, still less the Christian God. There are plenty of
music-lovers who are firm atheists, and indeed even with explicitly sacred art it is
often the case that “We had the experience but missed the meaning”, as T.S. Eliot
said. But the fact that Brown insists on the widest inclusion of music (Bruck-
ner’s symphonies for their meditation on suffering, Messiaen’s strong sense of
the resurrection, Gospel music and Bob Dylan) shows that he is well aware that
different art speaks to different people. He is explicit that “God is experienced
in the everyday but always greater than any experience or conception of him”
(p-428), and counter-culturally insists that we accept the ugly and wasted body
too as a physical sign of the fruits of our sin against others and sometimes a sign
of suffering in which the very wasting of the body reveals a process of spiritual
transformation. This harmonises well with a Christian aesthetics that argues that
precisely the ambiguity of art provides a space in which God can be God to us,
not merely our (or the artist’s) conception of Him. The apophatic as well as the
cataphatic.

More controversial is Brown’s exploration of art in other religions and his call
that Christians engage even with critique of Christianity, such as in Schubert’s
attitude to death in the Winterreise, or the focus on drug and gun culture in
gangsta rap. While he is right that the churches often shy away from these things,
his sometimes rather liberal view of the contribution of human fallibility to the
content of the Scriptures risks too easily reducing a theology of mystery and
otherness, in which art can be very much at home, to aesthetic agnosticism.

This is not to denigrate what is otherwise a fine and challenging book. Thou-
sands of people attend yoga and Tai Chi classes, but Christianity has little to say,
beyond transcendent abstraction, about that aspect of the salvation/healing of the
body. Brown does not actually deal with clothing specifically, but I'm sure that if I
suggested that we needed a theology of fashion I’d raise more than a few giggles.
This just shows how far we have declined from the centuries when the Church
was in the vanguard of art, rather than its suspicious critic and sometimes timid
user. In response to the current cultural renaissance in Britain three creativity has
revived in the churches, but it is not infrequently pallid “Christian art”, message
before content. Yet if we heed Brown’s message to be prayerfully open to the
experience of God in beautiful things rather than merely to their transcendent
value, we have a better chance of producing truly grace-ful art.

DOMINIC WHITE OP

KARL BARTH AND HANS URS VON BALTHASAR, A CRITICAL ENGAGEMENT
by Stephen D. Wigley, (T&T Clark: London, 2007). Pp. 178+-xiv, £65 hbk.

An obvious starting point in examining the influence of Karl Barth on the theology
of Hans Urs von Balthasar is surely Balthasar’s 1951 classic, The Theology of
Karl Barth. At its centre is a straightforward thesis: Barth in the works of his
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early, ‘dialectical’ period strongly rejected analogy, but later accepted that analogy
has a necessary role to play in theology. The form of analogy Barth accepted, the
‘analogy of faith’, analogia fidei, restricted the application of analogy to the event
of the revelation of God in Jesus Christ. This was developed in opposition to the
‘analogy of being’, the analogia entis, where one may speak of a correspondence
between the created and uncreated orders, without the restriction Barth imposed.
In Balthasar’s view, from the rejection of the analogia entis stem the principal
weaknesses of Barth’s theology: an insufficient theology of Creation, Incarnation,
the Church, and of our creaturely response to the love of God. For Barth, on the
other hand, the analogia entis is “the invention of the antichrist” and the principal
error of the Catholic Church.

In his clearly written, thoughtful and balanced book Stephen D. Wigley argues
that The Theology of Karl Barth, with its focus on analogy and its defence of the
analogia entis, not only discloses Balthasar’s view of Barth’s theology, but also
provides a key to the understanding of Balthasar’s own theological project. This is
hardly a controversial view, especially in the case of the first part of Balthasar’s
trilogy, The Glory of the Lord, which is centred around the transcendental of
being, beauty. It was Barth who restored beauty to theological debate through his
discussion of glory (divine beauty) as an attribute of God in Church Dogmatics
1I/1. But Wigley takes this further. Each of the three parts of Balthasar’s trilogy
focuses on one of the transcendentals of being: beauty, goodness and truth. When
the transcendentals are applied to God as well as to the created order the analogia
entis is presumed, and so the analogia entis pervades the whole of Balthasar’s
vast work. This suggests Wigley’s main thesis: that the formation of Balthasar’s
trilogy arose out of his engagement with the theology of Barth, and so the trilogy
can be read as a Catholic response to Barth, even where Barth’s theology is not
mentioned. Balthasar’s aim is to uphold key Barthian insights, but developed in
the light of the analogia entis. These insights are thereby shown to be compatible
with the analogia entis. In this way Balthasar asserts the analogia entis without
having to forego what the analogia fidei is meant to safeguard, the centrality of
the revelation of God in Jesus Christ.

Wigley takes each part of Balthasar’s trilogy in turn. His task is least difficult
when discussing the first part of Balthasar’s trilogy, where Balthasar acknowledges
his debt to Barth. Citing the influence of Barth, Balthasar asserts a theology of
beauty that starts from Christian revelation, rather than imposing upon revelation
worldly categories and standards. In this way, a theological conception of divine
beauty is asserted, one that is capable of embracing what might otherwise seem
most devoid of beauty in the eyes of the world, the Cross and disfigurement
of Christ. Yet Balthasar develops his theological aesthetics in ways that would
never have been countenanced by Barth, going beyond the analogia fidei to the
analogia entis. Balthasar moves beyond a narrowly conceived Christological focus
to where philosophical aesthetics can legitimately enhance and expand theological
understanding, where works of art, literature and philosophy, from Aeschylus to
Péguy, are viewed as sources of genuine theological insight.

Wigley makes a plausible case for the view that the same basic structure, where
Balthasar preserves Barthian insights, whilst developing them in the light of the
analogia entis, is also to be found in the other two parts of Balthasar’s trilogy.
Since Barth is mentioned comparatively little, it is not surprising that Wigley has
frequently to depend on locating positions that suggest, rather than assert, the
influence of Barth. A case in point, from the second part of the trilogy, Theo-
Drama, is Balthasar’s theology of atonement. Like Barth, Balthasar asserts the
soteriological primacy of the Christ-event in all its particularity against theologies
where atonement is presented in general anthropocentric terms. Yet, where Barth
limits the salvific to the event of revelation where God meets humanity in Jesus
Christ, Balthasar works on a larger canvas, embracing a conception of salvation
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involving the transformation of our being. The nature of our humanity enables us
to participate in the saving work of Christ, to receive the transformative imprint
of God. In this way Balthasar can uphold the primacy of Christ’s work in our
salvation, whilst incorporating what he noted in The Theology of Karl Barth as
lacking in Barth due to his rejection of the analogia entis: an adequate theology
of human response in the drama of our salvation.

In the case of the first part of Balthasar’s trilogy, where the influence of Barth is
explicit and acknowledged, Wigley’s position seems safe. It is regarding the other
two parts of the trilogy that deficiencies in Wigley’s argument become apparent.
Wigley’s aim is to show more than that it is reasonable to read Balthasar’s trilogy
as having been shaped by Balthasar’s encounter with Barth. His aim, rather, is
to show that it has actually been shaped in this way, which is a more substantial
claim. One obvious problem is that Wigley fails to rule out other possibilities.
To be fair, it would be no mean feat to convincingly separate out the various
influences on the work of a theologian like Balthasar, who drew heavily on the
work of so many thinkers. Yet that is surely what Wigley must do if he is to
substantiate his thesis. In particular, how is one to distinguish between the posi-
tive influence of Erich Przywara, Balthasar’s former teacher and mentor and the
foremost expert of the day on the theology of the analogia entis, and the ef-
fect of Balthasar’s disagreement with Barth? Both would move Balthasar in the
direction of giving centrality to the analogia entis. And how might the theol-
ogy of Adrienne von Speyr, an enormous influence on Balthasar by the time of
the writing of the trilogy, have also influenced the shape of that great work?
Furthermore, sources that might have helped shed light on these problems and
support Wigley’s thesis, such as letters and journals, are not cited; nor is the lack
of such citation remarked upon, presumably because Wigley is unaware of the
problem. This suspicion is supported at a number of points where Wigley’s con-
clusions exceed what the evidence provides. Perhaps the most telling example is
where Wigley concludes his analysis of Ben Quash’s work on Balthasar by stating
(p-123): ‘Quash’s work confirms the argument of this study, that the shape of von
Balthasar’s theology is determined by the substance of his critical engagement
with Karl Barth.” The problem here is with the word ‘confirms’. Quash’s work
no doubt supports Wigley’s position, but nothing Quash says goes quite so far as
to confirm it. To make this point may seem pedantic, that Wigley’s mistake is but
a mere slip. But treating necessary conditions as sufficient conditions throughout
the book, despite many illuminating insights, is enough for one to conclude that
Wigley has charted much of the way without quite reaching the Promised Land.

JOHN D. O’CONNOR OP

FR VICTOR WHITE, O. P. THE STORY OF JUNG’'S ‘WHITE RAVEN’ by
Clodagh Weldon, (University of Scranton Press: Scranton and London, 2007).
Pp. xii+340, US $30.00.

This is the second major study to appear in the last fifteen years of the rela-
tions between C. G. Jung and the English Dominican Victor White. Theirs was a
pioneering attempt to establish a rapport between analytic psychology and ortho-
dox Catholicism. Perhaps predictably, its fruits were meagre. Both studies, Ann
Conrad Lammers’ work (1994) and now Clodagh Weldon’s, concur in the same
conclusion: Jung’s way of dealing with the dynamics of the psyche could not
have been further incorporated into Catholic spiritual practice without a massive
re-structuring of the revealed religion on which that practice is founded. Jung was
seeking a transformation of the Western God-image fundamentally incompatible
with Church doctrines concerning the divine Essence, the Trinity, Christ and the
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