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He writes, ‘spiration formally belongs to the Father as Father’ (p. 257), which
if it were strictly true would seem to rule out the Filioque. In various places he
says that the Holy Spirit proceeds ‘principally from the Father’ (pp. 255, 279,
332, 336). While it is true that St Thomas uses the word principaliter, this seems
to be more from piety towards St Augustine than to express his own thought; and
also, the English word ‘principally’ seems unsuitable, as it is generally used to
mean ‘mainly’ or ‘more’.

Chapter six, ‘The Father in the Economy’, offers a convincing rebuttal of the
charge that the intra-trinitarian distinctions are irrelevant to St Thomas’s account
of the christian life. While the author explains and defends Aquinas’s view that
the whole Trinity can be addressed as ‘Father’ (p. 318), he also shows how, in
the words of the Scriptum, ‘leading us back to the Father, as to the principle
without a principle, Christ taught us to direct prayer to the Father through the
Son’ (p. 324). In a particularly interesting passage, he suggests that the ‘quasi-
experimental’ knowledge of God of which St Thomas sometimes speaks applies
primarily to the Son and the Holy Spirit, since ‘the Father’s indwelling does not
fill our minds with a likeness that corresponds to one of his properties’(p. 321).
But here he only alludes to a debate which lies outside the scope of his work.

This solid and pleasantly didactic work finishes with a summary of each chap-
ter (pp. 328–34) and some proposals for further research. To this reviewer, the
suggestion of examining the place which God the Father holds in St Thomas’s
account of the hypostatic union and of the life of Christ seems particularly
promising.

THOMAS CREAN OP

THE FANTASY OF REUNION: ANGLICANS, CATHOLICS, AND ECUMENISM,
1833–1882, by Mark D. Chapman, Oxford University Press, Oxford, 2014,
pp. ix + 329, £55.00, hbk

This elegant and civilized study is perfect reading for ecumenical sceptics – and
a worthwhile contribution to the Church history (European and, up to a point,
North American) of the nineteenth century.

The opening chapter insists on the resolutely un-ecumenical character of the
Oxford Movement, which in its origins was as opposed to Rome as it was to
Protestant Dissent. The Tractarian concept of catholicity was ‘temporal’, which
meant, in effect, identical with that of apostolicity. The claim that the contempo-
rary Church of England was catholic turned on two premises. First, the patristic
Church – at any rate before the deviation represented by the Seventh Council,
Nicaea II, which counter-evangelically licensed the worship of images – was
the Church of the apostles expressing itself in creeds and liturgies. Secondly, the
Church of England was in her ministry in lineal descent from the patristic Church
in the island of Britain, and thus carried an apostolic mandate to the inhabitants
of its southern portion. Chapman’s presentation of the Tractarian Newman makes
telling use, accordingly, of his 1840 essay ‘The Catholicity of the English Church’
for which all that is necessary in order to share in the essence of the Church
is descent from a common origin – not relations of communion, much less ties
of governance, with christians elsewhere. This coheres with Pusey’s 1839 open
Letter to Bishop Bagot of Oxford, for which explicit – and exclusive – adher-
ence to the teachings of the undivided Church of the ecumenical Councils of
the patristic epoch is the sine qua non of catholicity. Here what Pusey termed
the ‘first deeds’ are, so to say, the epistemological equivalent of Newman’s more

C© 2015 The Dominican Council

https://doi.org/10.1111/nbfr.12129_5 Published online by Cambridge University Press

https://doi.org/10.1111/nbfr.12129_5


370 Reviews

ontological expression ‘descent from one original’. These claims are not unprob-
lematic. Which Councils among the possible maximum of six are ecumenical?
The answer to this question, if it be ‘more than simply the first’, inevitably under-
mines the validity of the adjective ‘undivided’ as a qualifier of the noun ‘Church’.
There is also the question of how adequately, by the historical method, even in the
hands of a believing historian, the ‘first deeds’ can be reconstituted from the frag-
mentary textual remains. Chapman writes as though this weighed far more with
Newman – who, as a consequence was obliged to look for a centre of interpre-
tative authority among the bodies descended from the common origin – than did
the issue of ‘the whole earth is a safe judge’ brought to his attention by Wiseman.

Chapter two looks at ‘Romantic Ecumenism’, a fitting term for the attempt
of neo-mediaevalists in both Communions to find common ground in a return
– liturgical, spiritual, and even social – to the pre-Reformation English situa-
tion. If the Ecclesia anglicana of the early Tudor epoch finds itself today in
both the Church of England and the English Catholic Church then this is by no
means an unreasonable strategy. The difficulty lay in persuading the bulk of the
Establishment that emergent Anglo-Catholicism was true Anglicanism, and main-
stream Roman Catholics that the Reformation had not swept the late mediaeval
faith-community away (except for Recusants). Chapman re-tells in an admirably
detailed manner the story of the ill-fated Association for the Promotion of the
Unity of Christendom, chief bearer of these fond hopes.

Chapters three and four are more theologically demanding, for they concern Dr
Pusey’s Eirenica, which the by now Roman Catholic Newman famously described
as olive branches fired from a catapult. In a highly circumstantial reading of the
texts, utilizing both correspondence and the wider controversial literature they
provoked, Chapman shows how little likelihood there was that Pusey and Newman
could reach agreement. For the former, patristic proof ‘remained the functional
equivalent of the sola scriptura of the Reformation’ while Newman’s theory of
development (‘baldly stated’) meant that ‘all the popular practices and undefined
traditions of the Church, however distant from the letter of Conciliar teaching,
might at some point prove to be part of dogma’ (p. 99).

For Pusey, and his disciple Alexander Forbes, the Scots Episcopal bishop of
Brechin (here we reach chapters 5 to 7), the definition of papal infallibility put
an end to Unionist hopes based on a neo-patristic reading of both the decrees of
Trent and the Thirty-Nine Articles, all in the cause of a common front against
secular rationalism in European culture. The infallibility now ascribed to the Pope,
as Pusey pointed out, ‘goes backwards as well as forwards’. It not only meant
carte blanche for the future. It also required the drawing up (and by whom?) of
a short-list of probable ex cathedra papal teachings from the past.

Hence the turning of Anglican High Churchmen (a broader category than
Anglo-Catholics, of course) to the Old Catholic churches which disaffection with
the ‘Vatican Decrees’ brought into existence in West-Central Europe, and to the
Byzantine Orthodox, for both of these groups constituted national churches of
a catholic type. Chapters 8 to 10 show the rise and decline of this alternative
ecumenism of which the Bonn Conferences of 1875–6, bringing together Angli-
cans, Orthodox and Old Catholics, were the climactic high. The key doctrinal
issue at the Conferences, the abandonment of the Filioque, was their Achilles’
heel for Anglo-Catholics since their undisputed leader, Pusey, would not accept
Monopatrism as the consensus of the Fathers. Chapman suggests, plausibly, that
the failure of the Old Catholic bodies to grow into churches large enough to
claim the moral right to speak for their nationalities undermined Church of Eng-
land interest in them in a way that was not the case for the Protestant Episcopal
Church in the United States of America (itself a non-Established and obviously
minoritarian entity).
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At the close of this thoroughly researched book Chapman concludes that the
contrast between a patriotically conceived and temporally defined catholicity is
now, for English Anglicans, the principal obstacle to reunion with an international,
spatially catholic Roman Catholic Church. It looks as if, for future ecumenical
advance in this context, the ‘hermeneutic of continuity’ of Pope Benedict XVI,
which reassured patristically-minded christians that papalism does not mean dis-
ruptive innovation, needs to be combined with a going back to the sources of
specifically English pre-Reformation catholicity.

AIDAN NICHOLS OP

NEWMAN AND HIS FAMILY by Edward Short, Bloomsbury T&T Clark,
London and New York, 2013, pp. xviii + 425, frontispiece and un-numbered
b/w illustrations, £21.99, pbk

Will there ever be enough books on Newman? This is the middle one of a
trilogy, the same author’s Newman and his Contemporaries (2011), and Newman
and his Critics, to follow. The author sets out to examine each one of Newman’s
close family, and to see how they influenced him, or were influenced by him.
For comparison he draws a surprisingly wide range of literary sources for similar
relationships – an original and intriguing device, though at times one does wonder
how relevant, for instance, is the discussion of James Joyce on the grounds that
he, too, had a father. The trail does sometimes lead us rather far from the
matter in question, as in the discussion of Newman’s mother’s great-grandfather
who engraved the designs for Houghton Hall and other early eighteenth-century
buildings (p. 93 and illustration).

How much did her Huguenot ancestry affect Jemima Newnan’s attitude to the
Catholic Church? The question is perhaps worth asking, though one suspects that
after five generations indignation might have cooled. The deeply-rooted hatred of
catholicism still found throughout English society needs no tales of the enormities
of Louis XIV to keep it alive. All Newman’s family, whether religious or not,
shared the common distrust and dislike of all things Roman and papal. Indeed
Newman himself admits it was long, long before he could shake off the gnawing
suspicion that the pope might, after all, be the Anti-Christ of the Apocalypse. We
must remember that for the average English family of the nineteenth century, the
idea that one of them might become a ‘Roman’ Catholic would be greeted with
much the same enthusiasm as an American family in the 1950s would show to
one had joined the Communist Party.

The reaction to Newman’s gradual move towards, and into, the One Fold
of the Redeemer, was predictable, in that his mother died without the least
comprehension of where her son was bound, and his two sisters could not cope
at all with his conversion. Harriet broke off all relationship; Jemima kept in
touch by post but would not meet him lest he corrupt her family. She did at
least understand that it was the search for truth that motivated him. No wonder
Newman always tenderly remembered the third sister, Mary, who died young. She
was never troubled by his religious opinions because she died before he had any;
she remains sweet and charming forever. The chapter about her finds virtually
nothing to say, so is filled out with reference to other Victorians who had sisters,
Henry James, Tennyson and Carlyle.

Someone who deserves fuller treatment, among Newman’s sisters, is Maria
Giberne. That she is not one of the family is not her fault – Frank indeed
proposed to her and was rejected, but if John Henry had offered she would have
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