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Introduction  

This Dissertation pursues three related goals.  First, it explores basic methodological questions in 

the sub-ŦƛŜƭŘ ƻŦ άǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜΦέ  {ŜŎƻƴŘΣ ƛǘ ǘŀŎƪƭŜǎ ƻƴŜ ƻŦ ǘƘŜ Ƴƻǎǘ ŘƛŦŦƛŎǳƭǘ ƛǎǎǳŜǎ ƛƴ 

Christian άǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜέ discourseΥ  ǘƘŜ ǉǳŜǎǘƛƻƴ άǿƘƻ ǿŀǎ !ŘŀƳΣέ ŀ ǉǳŜǎǘƛƻƴ ǘƘŀǘ 

encompasses the problems of human uniqueness, human sin, and the redemption of humanity.  

Third, it offers a theological and philosophical critique of certain jurisprudential claims made by 

ǎƻƳŜ ǎŎƘƻƭŀǊǎ ƛƴ ǘƘŜ ŜƳŜǊƎƛƴƎ ŘƛǎŎƛǇƭƛƴŜ ƻŦ άƴŜǳǊƻƭŀǿΣέ ǘƘŀǘ ƛǎΣ ǘƘŜ ŀǇǇƭƛŎŀǘƛƻƴ ƻŦ ƴŜǳǊƻǎŎƛŜƴŎŜ 

to the law.   

The ǉǳŜǎǘƛƻƴ ƻŦ άƴŜǳǊƻƭŀǿέ ǇǊƻǾƛŘŜǎ ŀ ŦǊŀƳŜǿƻǊƪ ŦƻǊ ŜƴǘǊȅ ƛƴǘƻ ǘƘŜ ōǊƻŀŘŜǊ ǳƴŘŜǊƭȅƛƴƎ ƛǎǎǳŜǎ ƻŦ 

theological anthropology and theological method.  My central argument is that άƭŀǿέ ƛǎ ǘƘŜ ƪŜȅ 

to unlocƪƛƴƎ ǘƘŜ ǉǳŜǎǘƛƻƴ άǿƘƻ ǿŀǎ !ŘŀƳέ ς ǘƘŀǘ άƭŀǿέ ƛǎ ŀƴ ŜǎǎŜƴǘƛŀƭ part of what makes 

ƘǳƳŀƴǎ ǳƴƛǉǳŜΣ ǘƘŀǘ άƭŀǿέ ƘƛƎƘƭƛƎƘǘǎ ǘƘŜ ŘŜǇǘƘ ƻŦ ƘǳƳŀƴ ǎƛƴŦǳƭƴŜǎǎΣ ŀƴŘ ǘƘŀǘ ǘƘŜ ƛƴǘŜǊƴŀƭƛȊŀǘƛƻƴ 

ƻŦ άƭŀǿέ through faith in the true Adam, Christ, is essential to human redemption.  On the way 

to making this argument I address the modern ŎƻƴǘŜƴǘƛƻƴ ǘƘŀǘ άƭŀǿΣέ ƭƛƪŜ ŀƴȅ ƻǘƘŜǊ ƘǳƳŀƴ 

cultural artifact, is merely the byproduct of our evolutionary history.  To address that question, I 

suggest that recent work in theological epistemology that draws from phenomenology and 

narrative theology, including ǎƻƳŜ ǘƘƛƴƪŜǊǎ ŀǎǎƻŎƛŀǘŜŘ ǿƛǘƘ άwŀŘƛŎŀƭ hǊǘƘƻŘƻȄȅέ ŀƴŘ 

άǇƻǎǘƭƛōŜǊŀƭƛǎƳΣέ ƻŦŦŜǊǎ ƛƳǇƻǊǘŀƴǘ ǊŜǎƻǳǊŎŜǎ ŦƻǊ ŎƻƴǎƛŘŜǊƛƴƎ ǎǳŎƘ ǉǳŜǎǘƛƻƴǎΦ  aƻǊŜ ŘƛǊŜŎǘƭȅΣ L 

suggest that the lineaments of Christian orthodoxy ς the Triunity of God, the absolute ontological 

difference between God and creation, and Chalcedonian Christology ς best frame how we should 

think of human beings, who are at once creatures with a long biological evolutionary history and 

ŀƎŜƴǘǎ ǿƘƻ ǎǘŀƴŘ άōŜŦƻǊŜ ǘƘŜ ƭŀǿΦέ 

/ƘŀǇǘŜǊ м ōŜƎƛƴǎ ǿƛǘƘ άƳŜǘƘƻŘΦέ  In some ways this Chapter follows the conventional heuristic 

ǘƘŀǘ ŎŀǘŜƎƻǊƛȊŜǎ ŀǇǇǊƻŀŎƘŜǎ ǘƻ άǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜέ ŀƭƻƴƎ ŀ ŎƻƴǘƛƴǳǳƳ ǊŀƴƎƛƴƎ ŦǊƻƳ ŎƻƴŦƭƛŎǘ 

to consilienceΦ  .ǳǘ ǘƘƛǎ /ƘŀǇǘŜǊ ŀƭǎƻ ǎŜŜƪǎ ǘƻ ǇǊƻōƭŜƳŀǘƛȊŜ ǘƘŜ άŀƴŘέ ƛƴ άǘƘŜƻƭƻƎȅ and ǎŎƛŜƴŎŜΦέ  

It offers one of the most comprehensive discussions in the faith and science literature of how 

άƴŀǊǊŀǘƛǾŜέ ƻǊ άǇƻǎǘƳƻŘŜǊƴέ ǘƘŜƻƭƻƎƛŜǎ ǘƘŀǘ ǎŜŜƪ ǘƻ ōǊŜŀƪ Řƻǿƴ ŘƛŎƘƻǘƻƳƛŜǎ ōŜǘǿŜŜƴ άŦŀƛǘƘέ 



2 
 

ŀƴŘ άǊŜŀǎƻƴέ ƳƛƎƘǘ ƘŜƭǇ ƻǾŜǊŎƻƳŜ ǘƘŜ ǇŜǊŎŜǇǘƛƻƴ ǘƘŀǘ ŜƛǘƘŜǊ άǘƘŜƻƭƻƎȅέ ƻǊ άǎŎƛŜƴŎŜέ Ƴǳǎǘ 

remain distinct enterprises even while perhaps grudgingly conceding some ground to each other. 

Chapters 2 and 3 survey the problem of άƴŜǳǊƻƭŀǿέ ŀǎ ǇǊŜǎŜƴǘŜŘ ōȅ ƘǳƳŀƴ ŜǾƻƭǳǘƛƻƴŀǊȅ ƘƛǎǘƻǊȅ 

and neurobiology.  Consistent with the methodological perspective developed in Chapter 1, I 

accept the overwhelming evidence for the long history of human biological evolution and for the 

intimate connection between our neuro-ŎƘŜƳƛŎŀƭ ǎȅǎǘŜƳǎ ŀƴŘ ǿƘŀǘ ǿŜ Ŏŀƭƭ άƳƛƴŘέ ŀƴŘ άǿƛƭƭΣέ 

but I reject any reductionism in which the phenomena of human uniqueness and human agency 

ŎƻǳƭŘ ōŜ ǊŜǇǊŜǎŜƴǘ άƴƻǘƘƛƴƎ ōǳǘέ ŜǾƻƭǳǘƛƻƴ ŀƴŘ ƴŜǳǊƻōƛƻƭƻƎȅΦ 

Chapters 4 and 5 provide philosophical, theological and historical critiques of reductive concepts 

of neurolaw.  These Chapters show why reductive neurolaw fails, through analytic philosophical 

arguments as well as through phenomenological accounts of human experience, consistent with 

how Christian theology historically has thought about the sources of law.  These Chapters also 

ǘǊŀŎŜ ŎƻƴƴŜŎǘƛƻƴǎ ōŜǘǿŜŜƴ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ ǘƘŜ άƭŀǿǎ ƻŦ ƴŀǘǳǊŜέ ŀƴŘ ǘǊŜƴŘǎ ŀƎŀƛƴǎǘ ǊŜŘǳŎǘƛƻƴƛǎƳΣ 

ǇŀǊǘƛŎǳƭŀǊƭȅ ƛƴ ǘƘŜ άƴŜǿ !ǊƛǎǘƻǘŜƭƛŀƴƛǎƳέ ŀƳƻƴƎ ǎƻƳŜ ǇƘƛƭƻǎƻǇƘŜǊǎ ƻŦ ǎŎƛŜƴŎŜΦ   

Chapter 6 responds ǘƻ ŀ ǇƻǎǎƛōƭŜ ƻōƧŜŎǘƛƻƴ ǘƻ Ƴȅ ŎƻƴƴŜŎǘƛƻƴ ōŜǘǿŜŜƴ άƭŀǿέ and the goodness 

of creation, which is the problem of originary violence.  In any historical human society, positive 

ƭŀǿ ƛǎ ŜǎǘŀōƭƛǎƘŜŘ ŀƴŘ ƳŀƛƴǘŀƛƴŜŘ ŀƎŀƛƴǎǘ άŎǊƛƳƛƴŀƭέ ŜƭŜƳŜƴǘǎ ōȅ ŦƻǊŎŜ ƻŦ ŀǊƳǎ ς that is, by 

violence.  The doctrine of creation, however, tells us that God created human beings out of love, 

without any coercion, and the doctrine of redemption tells us that God invites humans into 

restored fellowship with Himself but compels no one.  I argue in these chapters that law in the 

άDŀǊŘŜƴέ ƻǊƛƎƛƴŀƭƭȅ ǿŀǎ ƴƻǘ ŎƻŜǊŎƛǾŜΣ ǘƘŀǘ /ƘǊƛǎǘΩǎ ŦǳƭŦƛƭƭƳŜƴǘ ƻŦ ǘƘŜ ƭŀǿ ƛƴ Ƙƛǎ ŀǘƻƴƛƴƎ ŘŜŀǘƘ 

restores law to its rootedness in love, and that /ƘǊƛǎǘΩǎ ǊŜǎǳǊǊŜŎǘƛƻƴΣ ǿƘƛŎƘ ŀƴǘƛŎƛǇŀǘŜǎ ƻǳǊ ŦǳǘǳǊŜ 

resurrection, seals the promise of a law of love embedded again in every redeemed human heart, 

without violence.  These Chapters also explore some implications for the theological 

anthropology developed throughout the text for political theology and ethics, particularly 

concerning concepts of human freedom.  
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Chapter 1:  Method  

The questions I am asking in this dissertation about human agency, law, and jurisprudence in light 

of contemporary knowledge about human evolution imply more basic questions about the 

relationship between theology and the natural sciences, or even more fundamentally, about the 

ǊŜƭŀǘƛƻƴǎƘƛǇ ōŜǘǿŜŜƴ άŦŀƛǘƘέ ŀƴŘ άǊŜŀǎƻƴΦέ  !ǎ Jeffrey Stout and others have noted, modern 

theology, particularly when it attempts to engage the natural sciences, always entails a significant 

ŀƳƻǳƴǘ ƻŦ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ άǘƘǊƻŀǘ ŎƭŜŀǊƛƴƎΦέ1  This chapter surveys the salient historical and 

philosophical background of the theology and science literature but also seeks to push beyond 

ǘƘŜ ǎŜǘǘƭŜŘ ǇŀǊŀŘƛƎƳǎ ǘƻ ǉǳŜǎǘƛƻƴ ǘƘŜ άŀƴŘέ ƛƴ ǘƘŜ ǊŜƭŀǘƛƻƴ ōŜǘǿŜŜƴ άǘƘŜƻƭƻƎȅ and ǎŎƛŜƴŎŜΦέ  aȅ 

view is that problems of the sort I am trying to address in this dissertation entail metaphysical 

truths that imply and require ǘƘŜƻƭƻƎȅ ŀǎ ŀ ƎƛǾŜƴ ŦǊŀƳŜǿƻǊƪΦ  άbŀǘǳǊŀƭ ǎŎƛŜƴŎŜΣέ ƛŦ ƛǘ ƛǎ ǘƻ ƻǇŜǊŀǘŜ 

from an epistemologically stable base, already presumes a doctrine of creation.  Therefore, 

άƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜέ ƛǎ ŀ ǎǳōŘƛǾƛǎƛƻƴ ƻŦ άǇƘƛƭƻǎƻǇƘȅΣέ ǿƘƛŎƘ ƛǎ ŀƭǿŀȅǎ ǊŜƭŀǘŜŘ ǘƻ ŀƴŘ ŎƻƴǘŀƛƴŜŘ ǿƛǘƘƛƴ 

άǘƘŜƻƭƻƎȅΦέ2  

This kind of posture, however, raises significant issues in light of the history of the natural 

sciences in relation to Chrƛǎǘƛŀƴ ǘƘŜƻƭƻƎȅΦ  CǊƻƳ ǘƘŜ DŀƭƛƭŜƻ ŀŦŦŀƛǊ ǘƻ ŎƻƴǘŜƳǇƻǊŀǊȅ άǎŎƛŜƴǘƛŦƛŎ 

ŎǊŜŀǘƛƻƴƛǎƳέ ŀƴŘ άƛƴǘŜƭƭƛƎŜƴǘ ŘŜǎƛƎƴέ ŀǊƎǳƳŜƴǘǎΣ /ƘǊƛǎǘƛŀƴǎ ƘŀǾŜ ǘƻƻ ƻŦǘŜƴ ŀŘǾŀƴŎŜŘ ŎƭŀƛƳǎ ƛƴ 

the name of theology that ironically undermine the essential Christian conviction that creation is 

ŀ ŎƻƴǘƛƴƎŜƴǘ ǊŜŀƭƛǘȅ ǿƛǘƘ ŀƴ ƛƴƘŜǊŜƴǘ ǎǘŀōƛƭƛǘȅΣ Ǌŀǘƛƻƴŀƭƛǘȅ ŀƴŘ ŎƻƴǎƛǎǘŜƴŎȅ ǊŜǎǳƭǘƛƴƎ ŦǊƻƳ DƻŘΩǎ 

continual sustenance of the created order.  In response to this extreme response, many modern 

άǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜέ ǎŎƘƻƭŀǊǎ ǇǊƻǇƻǎŜ ƳƻŘŜƭǎ ǘƘŀǘ ǎŜŜƳ to relegate theology to the 

                                                      
1 {ǘƻǳǘ ǎŀƛŘ ǘƘŀǘ άώǇϐǊŜƻŎŎǳǇŀǘƛƻƴ ǿƛǘƘ ƳŜǘƘƻŘ ƛǎ ƭƛƪŜ ŎƭŜŀǊƛƴƎ ȅƻǳǊ ǘƘǊƻŀǘΥ  ƛǘ Ŏŀƴ Ǝƻ ƻƴ ŦƻǊ ƻƴƭȅ ǎƻ ƭƻƴƎ ōŜŦƻǊŜ ȅƻǳ 
ƭƻǎŜ ȅƻǳǊ ŀǳŘƛŜƴŎŜΦέ  WŜŦŦǊŜȅ {ǘƻǳǘ, Ethics After Babel:  The Languages of Morals and Their Discontents (Princeton:  
Princeton Univ. Press 2001), мсоΦ  {ƛƳƛƭŀǊƭȅΣ ŀƭǘƘƻǳƎƘ ²ƛƭƭƛŀƳ tƭŀŎƘŜǊ ŀǊƎǳŜŘ ǘƘŀǘ ǘƘŜƻƭƻƎƛŀƴǎ ǎƘƻǳƭŘ άŀōŀƴŘƻƴ 
their preoccupation with method and get on with the business ƻŦ ŘƻƛƴƎ ǘƘŜƻƭƻƎȅΣέ ƘŜ ŀŎƪƴƻǿƭŜŘƎŜŘ ǘƘŜ ƴŜŜŘ ǘƻ 
discuss method.  William C. Placher, Unapologetic Theology:  A Christian Voice in a Pluralistic Conversation 
(Louisville:  WJK 1989), тΦ  tƭŀŎƘŜǊ ŀŎƪƴƻǿƭŜŘƎŜŘ ǘƘŜ ƛǊƻƴȅΥ  άtǊƻƭŜƎƻƳŜƴŀ ǘƻ Prolegomena!  WorǎŜ ŀƴŘ ǿƻǊǎŜΗέ  
IbIbid.  {ƛƳƛƭŀǊƭȅΣ 5ŀǾƛŘ YŜƭǎŜȅ Ƙŀǎ ƴƻǘŜŘ ǘƘŀǘ άƛƴ ǘƻŘŀȅΩǎ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭƭȅ ƘȅǇŜǊ-self-conscious world of technical 
ŀŎŀŘŜƳƛŎ ǘƘŜƻƭƻƎȅΣέ ŀƴȅ ƪƛƴŘ ƻŦ άōǊƻŀŘƭȅ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ƧǳŘƎƳŜƴǘέ ǿƛƭƭ ǇǊƻǾŜ ŎƻƴǘǊƻǾŜǊǎƛŀƭ ŀƴŘ ǎƘƻǳƭŘ ōŜ 
identified.  David H. Kelsey, Eccentric Existence;  A Theological Anthropology, Volume One (Louisville:  WJK 2009). 
2 See Thomas Aquinas, ST LΦсΣ wŜǇƭȅ м ŀƴŘ н όǎǘŀǘƛƴƎ ǘƘŀǘ άώǎϐŀŎǊŜŘ ŘƻŎǘǊƛƴŜ ŘŜǊƛǾŜǎ ƛǘǎ ǇǊƛƴŎƛǇƭŜǎ ƴƻǘ ŦǊƻƳ ŀƴȅ 
human knowledge, but from the divine knowledge, through which, as through the highest wisdom, all our 
knowledge is set in order. . . .  The principles of other sciences either are evident and cannot be proved, or are 
ǇǊƻǾŜŘ ōȅ ƴŀǘǳǊŀƭ ǊŜŀǎƻƴ ǘƘǊƻǳƎƘ ǎƻƳŜ ƻǘƘŜǊ ǎŎƛŜƴŎŜΦέύΦ 
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background or that significantly modify the orthodox conception of God as the transcendent 

creator and sustainer of all things.3  The method I wish to follow seeks to avoid these twin dangers 

by proposing a robust doctrine of God and creation that leads to an equally robust anthropology 

and epistemology.  While such a method cannot convince skeptics who require basic belief in 

God to be justified on supposedly neutral terms, I hope it at least demonstrates that the Christian 

beliŜŦ ƛƴ DƻŘ ŀƴŘ ŎǊŜŀǘƛƻƴ ƛǎ ŎƻƴǎƛǎǘŜƴǘ ǿƛǘƘ ŀ ƳŜŀƴƛƴƎŦǳƭ ŎƻƴŎŜǇǘ ƻŦ άǊŜŀǎƻƴΦέ  Lƴ ŦŀŎǘΣ ŀŦǘŜǊ 

laying the methodological groundwork, I will argue that the Christian doctrines of God and 

ŎǊŜŀǘƛƻƴ ǎǳǇǇƭȅ ŦŀǊ ǊƛŎƘŜǊ ƴƻǘƛƻƴǎ ƻŦ ƘǳƳŀƴ ŀƎŜƴŎȅΣ ǊŜŀǎƻƴΣ ŀƴŘ άƭŀǿέ ǘƘŀn any reductively 

materialist doctrine. 

1. From Convergence to Conflict  

 

¢ƘŜ ŦƛŜƭŘ ƻŦ άǎŎƛŜƴŎŜ ŀƴŘ ǊŜƭƛƎƛƻƴέ Ƙŀǎ ōŜŎƻƳŜ ŀƴ ƛƳǇƻǊǘŀƴǘ ǎǳō-discipline in modern theology.4  

¢Ƙƛǎ ŘŜǾŜƭƻǇƳŜƴǘ ǇŀǊŀƭƭŜƭǎ ǘƘŜ ǊŀǇƛŘ ŀǎŎŜƴŘŀƴŎȅ ƻŦ άǎŎƛŜƴŎŜέ ŀǎ ǘƘŜ ǇŀǊŀŘƛƎƳ ƻŦ ǘǊǳǎǘǿƻǊǘhy 

ŀǳǘƘƻǊƛǘȅ ƛƴ ƳƻŘŜǊƴƛǘȅ ŀƴŘ ǘƘŜ ǊŜƭŀǘŜŘ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ǘƘŜ άŎƻƴŦƭƛŎǘέ ƻǊ άǿŀǊŦŀǊŜέ ƴŀǊǊŀǘƛǾŜ ƻŦ 

the relation between science and religion.5  The rise of secularism is intimately related to the 

ǎƻŎƛŀƭ ŀƴŘ ƛƴǘŜƭƭŜŎǘǳŀƭ ŀǳǘƘƻǊƛǘȅ ŎƻƳƳŀƴŘŜŘ ōȅ άǎŎƛŜƴŎŜέ ƛƴ Ƴodernity.6   

Theology in the Christian, Jewish and Muslim traditions historically interacted fruitfully with the 

άǎŎƛŜƴŎŜέ ƻŦ ǘƘŜ ŘŀȅΣ ŀǘ ƭŜŀǎǘ ǇǊƛƻǊ ǘƻ ǘƘŜ seventeenth century.  The Hebrew creation narratives 

                                                      
3 For a discussion of the Christian doctrine of creation, see, e.g., David Fergusson, Creation (Eerdmans:  Grand 
Rapids, 2014); Hans Swartz, Creation ό9ŜǊŘƳŀƴǎΥ  DǊŀƴŘ wŀǇƛŘǎ нллнύΤ 5ŀǾƛŘ CŜǊƎǳǎǎƻƴΣ ά/ǊŜŀǘƛƻƴΣέ ƛƴ WƻƘƴ 
Webster, Kathryn Tanner and Iain Torrance, eds., The Oxford Handbook of Systematic Theology (OUP:  Oxford 
2007); Alister E. McGrath, The Foundations of Dialogue in Science & Religion (Blackwell:  Oxford 1998), 36-79; 
Wolfhart Pannenberg, Toward a Theology of Nature:  Essays on Science and Faith (Louisville:  Westminster / John 
Knox 1993), 29-49; David Bentley Hart, The Beauty of the Infinite:  The Aesthetics of Christian Truth (Eerdmans:  
Grand Rapids 2003), 249-318. 
4 See, e.g., Rachel Muers and Mike Higton, Modern Theology:  A Critical Introduction (London:  Routledge 2012), 
Chapter 11; Peter Harrison, ed., The Cambridge Companion to Science and Religion (Cambridge:  CUP 2010); Alister 
McGrath, Science & Religion:  A New Introduction (Hoboken:  Wiley-Blackwell 2nd ed. 2010). 
5 See McGrath, Science & Religion:  A New Introduction, 9-11. 
6 See, e.g., Charles Taylor, Sources of the Self:  The Making of Modern Identity (Cambridge:  Harvard Univ. Press 
1989), Chapter 19; A Secular Age (Cambridge:  Harvard Univ. Press 2007), Chapter 7; Brad S. Gregory, The 
Unintended Reformation:  How a Religious Revolution Secularized Society (Cambridge:  Harvard Univ. Press 2012), 
Chapter One; Jonathan I. Israel, Radical Enlightenment:  Philosophy and the Making of Modernity 1650-1750 
(Oxford:  OUP 2002); John Hedley BroƻƪŜΣ ά{ŎƛŜƴŎŜ ŀƴŘ {ŜŎǳƭŀǊƛȊŀǘƛƻƴΣέ ƛƴ tŜǘŜǊ IŀǊǊƛǎƻƴΣ ŜŘΦΣ The Cambridge 
Companion to Science and Religion (Cambridge:  CUP 2010). 
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in the Biblical book of Genesis both absorb and distinguish the ancient near eastern cosmologies 

of Assyria, Babylon and Egypt.7  The Church Fathers adapted and transformed Platonic philosophy 

and cosmology, and medieval Muslim, Christian, and Jewish theologians adapted the insights of 

Aristotle after the rediscovery of the Aristotelian corpus by Islamic scholars.8   

In 1616, however, the Copernican view of heliocentrism, confirmed and popularized by Galileo, 

was condemned by the Catholic Church.9  Galileo himself was condemned and his works were 

banned by Papal decree in 1633.10  The Papal Decree of Condemnation asserted that  

The proposition that the Sun is the center of the world and does not move from 
its place is absurd and false philosophically and formally heretical, because it is 
expressly contrary to Holy Scripture.  

ΧΦ 

The proposition that the Earth is not the center of the world and immovable but 
that it moves, and also with a diurnal motion, is equally absurd and false 
philosophically and theologically considered at least erroneous in faith. 11 

¢ƘŜǊŜ ƛǎ ŎƻƴǎƛŘŜǊŀōƭŜ ǎŎƘƻƭŀǊƭȅ ŘŜōŀǘŜ ŀōƻǳǘ ǘƘŜ ŎƛǊŎǳƳǎǘŀƴŎŜǎ ƻŦ DŀƭƛƭŜƻΩǎ ŎƻƴŘŜƳƴŀǘƛƻƴΦ  !ǎ 

/ƘŀǊƭŜǎ IǳƳƳŜƭ ŘŜǎŎǊƛōŜǎ ƛǘΣ άDŀƭƛƭŜƻΩǎ ǘǊƛŀƭ ƻŦ мсоо ǿŀǎ ƴƻǘ ǘƘŜ ǎƛƳǇƭŜ ŎƻƴŦƭƛŎǘ ōŜǘǿŜŜƴ ǎŎƛŜƴŎŜ 

and religion so commonly pictured.  It was a complex power struggle of personal and professional 

ǇǊƛŘŜΣ ŜƴǾȅΣ ŀƴŘ ŀƳōƛǘƛƻƴΣ ŀŦŦŜŎǘŜŘ ōȅ ǇǊŜǎǎǳǊŜǎ ƻŦ ōǳǊŜŀǳŎǊŀǘƛŎ ǇƻƭƛǘƛŎǎΦέ12  DŀƭƛƭŜƻΩǎ ƻǿƴ ŀŎŜǊōƛŎ 

personality, as well as the crisis of the Reformation, the Counter-Reformation, and the Thirty 

                                                      
7 See John F. Walton, Ancient Near Eastern Thought and the Old Testament:  Introducing the Conceptual World of 
the Hebrew Bible (Grand Rapids: Baker Academic 2006); M. Conrad Hyers, The Meaning of Creation:  Genesis and 
Modern Science (Louisville:  Westminster John Knox 1984). 
8 See Hans Boersma, Heavenly Participation:  The Weaving of a Sacramental Tapestry (Grand Rapids: Eerdmans 
2011); David B. Burrell, Freedom and Creation in Three Traditions (South Bend:  Univ. of Notre Dame Press 1993); 
5ŀǾƛŘ /Φ [ƛƴŘōŜǊƎΣ ά¢ƘŜ CŀǘŜ ƻŦ {ŎƛŜƴŎŜ ƛƴ tŀǘǊƛǎǘƛŎ ŀƴŘ aŜŘƛŜǾŀƭ /ƘǊƛǎǘŜƴŘƻƳΣέ ƛƴ The Cambridge Companion to 
Science and Religion; Conor Cunningham, 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀΥ  ²Ƙȅ ǘƘŜ ¦ƭǘǊŀ-Darwinists and Creationists Both Get 
it Wrong όDǊŀƴŘ wŀǇƛŘǎΥ  9ŜǊŘƳŀƴΩǎ нлмлύΣ /ƘŀǇǘŜǊ {ŜǾŜƴΦ 
9 See Charles E. Hummel, The Galileo Connection:  Resolving Conflicts Between Science & The Bible (Downers 
Grove:  LƴǘŜǊ±ŀǊǎƛǘȅ tǊŜǎǎ мфусύΤ άCŀƳƻǳǎ ¢ǊƛŀƭǎΥ  ¢ƘŜ ¢Ǌƛŀƭ ƻŦ DŀƭƛƭŜƻέ ǿŜōǇŀƎŜΣ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://law2.umkc.edu/faculty/projects/ftrials/galileo/galileo.html. 
10 Hummel, The Galileo Connection, 108-ммуΤ ά¢ƘŜ ¢Ǌƛŀƭ ƻŦ DŀƭƛƭŜƻέ ǿŜōǇŀƎŜΣ ǘŜȄǘ ƻŦ tŀǇŀƭ /ƻƴŘŜmnation, available 
at http://law2.umkc.edu/faculty/projects/ftrials/galileo/condemnation.html. 
11 ά¢ƘŜ ¢Ǌƛŀƭ ƻŦ DŀƭƛƭŜƻέ ǿŜōǇŀƎŜΣ ǘŜȄǘ ƻŦ tŀǇŀƭ /ƻƴŘŜƳƴŀǘƛƻƴΣ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://law2.umkc.edu/faculty/projects/ftrials/galileo/condemnation.html. 
12 Hummel, The Galileo Connection, 116. 
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¸ŜŀǊǎΩ ²ŀǊΣ ŀǊŜ ŀƭǎƻ ƻŦǘŜƴ ŎƛǘŜŘ ōȅ ŘŜŦŜƴŘŜǊǎ ƻŦ ǘƘŜ /ƘǳǊŎƘ ŀǎ ŎƻƴǘŜȄǘǳŀƭ ŦŀŎǘƻǊǎ ŀǊƻǳƴŘ DŀƭƛƭŜƻΩǎ 

condemnation.13  9ǾŜƴ ŀŦǘŜǊ DŀƭƛƭŜƻΩǎ ŎƻƴŘŜƳƴŀǘƛƻƴΣ ƘŜƭƛƻŎŜƴǘǊƛǎƳ ŎƻƴǘƛƴǳŜŘ ǘƻ ōŜ ǘŀǳƎƘǘ ŀǎ ŀ 

mathematical concept, and by 1835, the heliocentric texts of Copernicus and Galileo were 

ǊŜƳƻǾŜŘ ŦǊƻƳ ǘƘŜ /ŀǘƘƻƭƛŎ /ƘǳǊŎƘΩǎ LƴŘŜȄ ƻŦ CƻǊōƛŘŘŜƴ .ƻƻƪǎΦ14  In 2000, Pope John Paul II 

ŦƻǊƳŀƭƭȅ ŀǇƻƭƻƎƛȊŜŘ ŦƻǊ ǘƘŜ /ƘǳǊŎƘΩǎ ǘǊŜŀǘƳŜƴǘ ƻŦ DŀƭƛƭŜƻΣ ŀƭƻƴƎ ǿƛǘƘ ŀǇƻƭƻƎƛŜǎ ŦƻǊ ƘƛǎǘƻǊƛŎ 

mistreatment of Jews, the Crusades, and other matters.15   

Notwithstanding these qualifications, the Galileo affair represents a touchstone event for the 

relationship between theology and science.  The heliocentric cosmos challenged not only the 

interpretation of a few Biblical passages, but also the broader Aristotelian cosmology that 

ƛƴŦƻǊƳŜŘ ǘƘŜ ƳŜŘƛŜǾŀƭ ǎȅƴǘƘŜǎƛǎ ƻŦ άǎŎƛŜƴŎŜέ ŀƴŘ ǘƘŜƻƭƻƎȅΦ16  When Newtonianism subsequently 

questioned Aristotelian causation and the sense of a great chain of being more broadly, Lyellian 

ƎŜƻƭƻƎȅ ǉǳŜǎǘƛƻƴŜŘ ǘƘŜ ŀƴǘƛǉǳƛǘȅ ƻŦ ǘƘŜ 9ŀǊǘƘ ŀƴŘ ǘƘŜ άŘŀȅǎέ ƻŦ ŎǊŜŀǘƛƻƴ ǊŜŎƻǊŘŜŘ ƛƴ DŜƴŜǎƛǎ мΣ 

and Darwinism questioned anthropocentric biology, theology faced an even more significant 

challenge.17  At the same time, scientific methods of textual analysis, archeology and 

historiography were being applied to the Biblical texts in ways that questioned the fundamental 

integrity of the Bible.18 

Nineteenth century Christian thinkers reacted to the Newtonian, Lyellian and Darwinian 

challenges inconsistently.  During the ascendency of Newtonianism, many opted for a kind of 

mechanistic Deism that was at odds with the Christian view of a God who is intimately 

                                                      
13 See ¢ƘŜ ±ŀǘƛŎŀƴ hōǎŜǊǾŀǘƻǊȅ ²ŜōǎƛǘŜΣ ά¢ƘŜ DŀƭƛƭŜƻ !ŦŦŀƛǊΣέ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://vaticanobservatory.org/index.php?option=com_content&view=article&id=197%3Athe-galileo-
affair&catid=89%3Ahistory-of-astronomy&Itemid=242&lang=en. 
14 Ibid. 
15 ¢ƘŜ ǘƘŜƻƭƻƎƛŎŀƭ ōŀǎƛǎ ŦƻǊ ǘƘŜǎŜ ŀǇƻƭƻƎƛŜǎ ƛǎ ǎŜǘ ŦƻǊǘƘ ƛƴ ǘƘŜ LƴǘŜǊƴŀǘƛƻƴŀƭ ¢ƘŜƻƭƻƎƛŎŀƭ /ƻƳƳƛǎǎƛƻƴΩǎ 5ŜŎŜƳōŜǊ 
1999 document Memory and Reconciliation:  The Church and the Faults of the Past, available at 
http://www.vatican.va/roman_curia/congregations/cfaith/cti_documents/rc_con_cfaith_doc_20000307_memory-
reconc-itc_en.html, approved by then-Cardinal Josef Ratzinger acting as Prefect of the Congregation for the 
Doctrine of the Faith. 
16 See Hummel, The Galileo Connection, Chapter 1. 
17 See Rachel Muers and Mike Higton, Modern Theology:  A Critical Introduction (London:  Routledge 2012), 
Chapter 11.  As Conor Cunningham argues, it is not at all clear that any of these developments do, in fact, 
challenge all notions of a chain of being or of human uniqueness.  Cunningham, 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀ, 2-3.  This 
perspective will be developed later in this Chapter. 
18 See Mark S. Gignilliat, A Brief History of Old Testament Criticism:  From Benedict Spinoza to Brevard Childs (Grand 
Rapids:  Zondervan 2012). 

http://www.vatican.va/roman_curia/congregations/cfaith/cti_documents/rc_con_cfaith_doc_20000307_memory-reconc-itc_en.html
http://www.vatican.va/roman_curia/congregations/cfaith/cti_documents/rc_con_cfaith_doc_20000307_memory-reconc-itc_en.html
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providentially involved with creation.19  Lƴ /ƘǊƛǎǘƛŀƴ ǘƘŜƻƭƻƎȅΩǎ ŦƛǊǎǘ ŜƴŎƻǳƴǘŜǊǎ ǿƛǘƘ 5ŀǊǿƛƴƛǎƳΣ 

notwithstanding the perhaps exaggerated accounts of the clash between Samuel Wilberforce 

and Thomas Henry Huxley, the majority responded with cautious appraisal and appropriation of 

both Lyell and Darwin, while working with notions of providence that attempted to 

accommodate both the Biblical picture and Newton.20  Their efforts sometimes led to theological 

ŀōŜǊǊŀǘƛƻƴǎ ǎǳŎƘ ŀǎ ²ƛƭƭƛŀƳ tŀƭŜȅΩǎ άǿŀǘŎƘƳŀƪŜǊέ ƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅΣ ōǳǘ ǘƘŜȅ ƴŜǾŜǊǘƘŜƭŜǎǎ 

ǿƻǊƪŜŘ ŦǊƻƳ ŀ ŦǊŀƳŜǿƻǊƪ ǘƘŀǘ ŀǎǎǳƳŜŘ ǘƘŜ άōƻƻƪ ƻŦ ǎŎǊƛǇǘǳǊŜέ ŀƴŘ ǘƘŜ άōƻƻƪ ƻŦ ƴŀǘǳǊŜέ ǎǇƻƪŜ 

complementary truths.21 

The Fundamentalist-Modernist controversy that erupted among American Protestants in the 

early twentieth century, however, ignited a tinderbox of conflict, highlighted in the infamous 

ά{ŎƻǇŜǎ aƻƴƪŜȅ ¢Ǌƛŀƭέ ƻŦ мфнр ƛƴ 5ŀȅǘƻƴΣ ¢ŜƴƴŜǎǎŜŜΦ22  Fundamentalists rejected Darwinian 

science in toto, and further rejected in toto the historical-critical inquiry of the Biblical sources.23  

¢ƘŜ ǊƛǎŜ ƻŦ tǊƻǘŜǎǘŀƴǘ CǳƴŘŀƳŜƴǘŀƭƛǎƳ ǎǳǇǇƻǊǘŜŘ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ άŎǊŜŀǘƛƻƴ ǎŎƛŜƴŎŜΣέ ǿƘƛŎƘ 

asserts that the Bible can be read as an inerrant scientific text and that God literally created the 

universe in six days around 6,500 years ago.24  ¢ƘŜ ŜƴƻǊƳƻǳǎ ŎǳƭǘǳǊŀƭ ƛƴŦƭǳŜƴŎŜ ƻŦ άŎǊŜŀǘƛƻƴ 

ǎŎƛŜƴŎŜΣέ ǇŀǊǘƛŎǳƭŀǊƭȅ ƛƴ bƻǊǘƘ !ƳŜǊƛŎŀ ōǳǘ ƛƴŎǊŜŀǎƛƴƎƭȅ ǿƻǊƭŘ-wide, is evidenced by the multi-

                                                      
19 See Taylor, A Secular Age (Cambridge:  Harvard Univ. Press 2007), Chapter 7. 
20 From a Protestant perspective, for example, see Mark A. Noll and David N. Livingstone, eds., B.B. Warfield, 
Evolution, Science, & Scripture:  Selected Writings (Grand Rapids:  Baker 2000).  For a typical account of the Huxley-
Wilberforce conflict as a watershed crisis moment for Christian theology, see Muers and Highton, 212-215.  For a 
more careful account of the Huxley-²ƛƭōŜǊŦƻǊŎŜ ŜƴŎƻǳƴǘŜǊΣ 5ŀǾƛŘ [ƛǾƛƴƎǎǘƻƴŜΣ ά¢Ƙŀǘ IǳȄƭŜȅ 5ŜŦŜŀǘŜŘ ²ƛƭōŜǊŦƻǊŎŜ 
ƛƴ ¢ƘŜƛǊ 5ŜōŀǘŜ hǾŜǊ 9Ǿƻƭǳǘƛƻƴ ŀƴŘ wŜƭƛƎƛƻƴΣέ ƛƴ Ronald L. Numbers, ed. Galileo Goes to Jail and Other Myths About 
Science and Religion ό/ŀƳōǊƛŘƎŜΥ  IŀǊǾŀǊŘ ¦ƴƛǾΦ tǊŜǎǎ нллфύΤ WΦwΦ [ǳŎŀǎΣ ά²ƛƭōŜǊŦƻǊŎŜ ŀƴŘ IǳȄƭŜȅΥ  ! [ŜƎŜƴŘŀǊȅ 
9ƴŎƻǳƴǘŜǊΣέ ¢ƘŜ IƛǎǘƻǊƛŎŀƭ WƻǳǊƴŀƭ ннΥомо-330 (June 1979).  For an account that limits the immediate significance 
of the debate but underscores the genuine theological tensions felt by Wilberforce over the problem of human 
ŜǾƻƭǳǘƛƻƴΣ ǎŜŜ CǊŀƴƪ WŀƳŜǎΣ άhƴ ²ƛƭōŜǊŦƻǊŎŜ ŀƴŘ IǳȄƭŜȅΣέ !ǎǘǊƻƴƻƳȅ ŀƴŘ DŜƻǇƘȅǎƛŎǎ όмύ нллрΦ 
21 See McGrath, Science & Religion:  An Introduction, омΤ WƻƘƴ IŜƴǊȅΣ άwŜƭƛƎƛƻƴ ŀƴŘ ǘƘŜ {ŎƛŜƴǘƛŦƛŎ wŜǾƻƭǳǘƛƻƴΣέ ƛƴ 
The Cambridge Companion to Science and Religion, 52-55. 
22 Ibid., 220-221. 
23 See George Marsden, Understanding Fundamentalism and Evangelicalism (Grand Rapids:  Eerdmans 1990), 
Chapters 6, 9. 
24 See Ronald L. Numbers, The Creationists:  From Scientific Creationism to Intelligent Design (Cambridge:  Harvard 
¦ƴƛǾΦ tǊŜǎǎ нллсύΤ ά!ƴǎǿŜǊǎ ƛƴ DŜƴŜǎƛǎέ ǿŜōǎƛǘŜΣ ŀǾŀƛƭŀōƭŜ ŀǘ ƘǘǘǇΥκκǿǿǿΦŀƴǎǿŜǊǎƛƴƎŜƴŜǎƛǎΦƻǊƎΦ 
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Ƴƛƭƭƛƻƴ ŘƻƭƭŀǊ ά/ǊŜŀǘƛƻƴ aǳǎŜǳƳέ ƛƴ YŜƴǘǳŎƪȅΦ25  Lƴ ǘƘŜ ǾƛŜǿ ƻŦ άŎǊŜŀǘƛƻƴ ǎŎƛŜƴŎŜΣέ ǘƘŜǊŜ ƛǎ ŀ ŎƭŜŀǊ 

conflict between theology and modern evolutionary science.   

Neo-Calvinist presuppositionalism is a living reaction to the fundamentalist-modernist 

controversy, a dispute that began in American Presbyterianism in the 1920's.  "Modernist" 

Presbyterians embraced the new critical Biblical scholarship and the new natural sciences, and 

accepted the challenges geology, paleontology, and evolutionary biology presented for "literal" 

readings of scripture.  Traditionalist Presbyterians insisted on adherence to the essential tenets 

of the Westminster Confession of Faith, including, perhaps most notably, the infallibility or 

inerrancy of scripture.26  Ironically, the "traditionalist" Bibliology of many early figures in this 

debate, including B.B. Warfield, was not hostile to scientific developments.  Warfield, whose 

writings on the inerrancy of scripture still inform conservative and fundamentalist Evangelical 

theology today, argued that the modern geology and biology, including biological evolution, 

could be compatible with an inerrant Bible, even if he drew lines around the possibility of human 

evolution.27  Nevertheless, disputes over the inspiration of the Bible and other "fundamentals" 

of the faith caused the traditionalist and modernist Presbyterians to divide, with the modernists 

gaining control over Princeton Theological Seminary and the traditionalists forming a new school, 

Westminster Theological Seminary, in Philadelphia.28 

The fundamentalist-modernist division was in significant part a reaction to the disruptions caused 

ōȅ DŜǊƳŀƴ άƘƛƎƘŜǊέ .ƛōƭƛŎŀƭ ŎǊƛǘƛŎƛǎƳ ƻŦ ǘƘŜ ƴƛƴŜǘŜŜƴǘƘ ŎŜƴǘǳǊȅΦ29  Biblical scholars such as Julius 

Wellhausen built on approaches dating back to the Renaissance in an effort ǘƻ ŘƛǎŎŜǊƴ ǘƘŜ άǘǊǳŜέ 

ŀƴŘ άƘƛǎǘƻǊƛŎŀƭέ ƳŜŀƴƛƴƎ ƻŦ ǘƘŜ .ƛōƭƛŎŀƭ ǘŜȄǘǎ ŀǇŀǊǘ ŦǊƻƳ ǘƘŜ ŎƻƴǎǘǊŀƛƴǘǎ ƻŦ ǊŜŎŜƛǾŜŘ ŘƻƎƳŀΦ  

Wellhausen and others challenged prior beliefs about the unity and integrity of the Biblical 

sources.  Wellhausen argued, for example, that the Pentateuch was a redaction of three 

theologically and narratively disparate and even contradictory sources, rather than a unified, 

                                                      
25 See Creation Museum Website, available at http://creationmuseum.org/. 
26 See George Marsden, Understanding Fundamentalism and Evangelicalism (Grand Rapids:  Eerdmans 1990). 
27 See Mark A. Noll and David N. Livingstone, B.B. Warfield, Evolution, Science, and Scripture:  Selected Writings 
(Grand Rapids:  Baker Books 2000). 
28 See Marsden, Understanding Fundamentalism and Evangelicalism. 
29 Ibid. 
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essentially historically accurate account from the inspired pen of Moses.  Their philological 

methods were combined with spectacular advances in the nascent disciplines of archeology and 

epigraphy, such as the discovery of the tablets containing the Epic of Gilgamesh by Hormuzd 

Rassam in 1853.30   

¢ƘŜ άƘƛƎƘŜǊέ ŎǊƛǘƛŎǎ ǇŀƛƴǘŜŘ ŀ ǇƛŎǘǳǊŜ ƻŦ ǘƘŜ .ƛōƭŜ ŀǎ ŀ ǘƘƻǊƻǳƎƘƭȅ ŎƻƴǘƛƴƎŜƴǘ human document 

that was derivative of the mythologies of its surrounding cultures, rather than a pristine account 

of universal origins essentially dictated by God.  Their understanding of the Bible coincided with 

philosophical trends, particularly German Romanticism, that in turn influenced academic 

theology.  German Protestant scholars such as Friedrich Schleiermacher and, later, Rudolph 

Bultmann, attempted to demystify the faith and to recast doctrines once thought basic to 

orthodoxy, such as the virgin birth, original sin, the vicarious atonement, the particularly of Christ 

in salvation, and the inspiration of scriptures, in merely experiential terms.31  When conservative 

ǎŎƘƻƭŀǊǎ ŀƴŘ ǇŀǎǘƻǊǎ ōŜƎŀƴ ǇǳōƭƛǎƘƛƴƎ ǘƘŜ ǾƻƭǳƳŜǎ ƪƴƻǿƴ ŀǎ ά¢ƘŜ CǳƴŘŀƳŜƴǘŀƭǎέ ƛƴ мфмл, they 

believed ς with some justification ς that they were responding to an intellectual crisis that went 

to the very heart ς ǘƘŜ άŦǳƴŘŀƳŜƴǘŀƭǎέ ς of historic Christian faith.32 

But the Fundamentalists who took up the mantle of defending the faith from the modernists in 

the early twentieth century typically were less flexible than predecessors such as B.B. Warfield 

who could cautiously incorporate at least some of the empirical data of the new natural sciences 

and the new Biblical scholarship into his understanding of Biblical inspiration and inerrancy.  

Significant portions of The Fundamentals were devoted to attacks on higher criticism and 

Darwinism that lacked any texture or nuance.33  A line was drawn:  any accommodation to 

5ŀǊǿƛƴΩǎ ǘƘŜƻǊȅ ƻŦ ŜǾƻƭǳǘƛƻƴ ǿas a surrender of the essentials of Christian faith. 

                                                      
30 See Steven L. McKenzie and Stephen R. Haynes, eds., To Each its Own Meaning:  Biblical Criticisms and Their 
Application (Louisville:  Westminster John Knox 1999). 
31 See Rachel Muers and Mike Higton, Modern Theology:  A Critical Introduction (London:  Routledge 2012), Section 
A. 
32 See Marsden, Understanding Fundamentalism and Evangelicalism..  Full text scans of The Fundamentals are 
available at the Internet Archive, https://archive.org/details/fundamentalstest17chic. 
33 See, e.g., the following essays in The FundamentalsΥ  DǊƛŦŦƛǘƘ ¢ƘƻƳŀǎΣ άhƭŘ ¢ŜǎǘŀƳŜƴǘ /ǊƛǘƛŎƛǎƳ ŀƴŘ bŜǿ 
¢ŜǎǘŀƳŜƴǘ /ƘǊƛǎǘƛŀƴƛǘȅέΤ 5ȅǎƻƴ IŀƎǳŜΣ άIƛǎǘƻǊȅ ƻŦ ǘƘŜ IƛƎƘŜǊ /ǊƛǘƛŎƛǎƳέΤ CǊŀƴƪƭƛƴ WƻƘƴǎƻƴΣ άCŀƭƭŀŎƛŜǎ ƻŦ ǘƘŜ IƛƎƘŜǊ 
/ǊƛǘƛŎƛǎƳΣέΤ IŜƴǊȅ .ŜŀŎƘΣ ά¢ƘŜ 5ŜŎŀŘŜƴŎŜ ƻŦ 5ŀǊǿƛƴƛǎƳέΤ DŜƻǊƎŜ CǊŜŘŜǊƛŎƪ ²ǊƛƎƘǘΣ ά¢ƘŜ tŀǎǎƛƴƎ ƻŦ 9ǾƻƭǳǘƛƻƴΤέ !ƴ 
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In America, of course, Christianity and popular concepts of democratic governance have also 

been closely intertwined.  It is not surprising that the early twentieth century Fundamentalists 

became alarmed about the teaching of evolutionary biology in public schools and sought to limit 

ǘƘŀǘ ŀŎǘƛǾƛǘȅ ǘƘǊƻǳƎƘ ƭŜƎƛǎƭŀǘƛƻƴΦ  ¢ƘŜǎŜ ŜŦŦƻǊǘǎ ǊŜǎǳƭǘŜŘ ƛƴ ǘƘŜ ƛƴŦŀƳƻǳǎ ά{ŎƻǇŜǎ aƻƴƪŜȅ ¢Ǌƛŀƭέ ƛƴ 

1925.34  !ƭǘƘƻǳƎƘ {ŎƻǇŜǎ ǿŀǎ ŎƻƴǾƛŎǘŜŘ ǳƴŘŜǊ ¢ŜƴƴŜǎǎŜŜΩǎ .ǳǘƭŜǊ !Ŏǘ ƻŦ ǳƴƭŀwfully teaching 

ŜǾƻƭǳǘƛƻƴ ƛƴ ŀ ǇǳōƭƛŎ ǎŎƘƻƻƭΣ ǘƘŜ ǇŜǊŦƻǊƳŀƴŎŜ ƻŦ ǘƘŜ {ǘŀǘŜΩǎ ǿƛǘƴŜǎǎŜǎΣ ƛƴŎƭǳŘƛƴƎ ŀǘǘƻǊƴŜȅ ²ƛƭƭƛŀƳ 

Jennings Bryan, who also prosecuted the case, was widely ridiculed.35  The Fundamentalist side 

began to withdraw from wider cultural engagement and to focus on separatist institutions that 

would preserve the purity of their movement.   

This trend coincided with the popularization within Fundamentalist groups of the eschatology of 

dispensational premillenialism.36  ¢ƘŜ CǳƴŘŀƳŜƴǘŀƭƛǎǘΩǎ ǇǊŜŘŜŎŜǎǎƻǊs, including Warfield, had 

mostly belonged to a strain of Reformed theology that espoused an optimistic post-millennial 

eschatology.  Warfield and his compatriots understood themselves as participants in an 

ideological fight, but they believed their ideas would gradually but inexorably triumph as the 

Kingdom of God expanded.  The neo-/ŀƭǾƛƴƛǎǘǎ ǿƘƻ ŀŘƻǇǘŜŘ ǎƻƳŜ ŦƻǊƳ ƻŦ /ƻǊƴŜƭƛǳǎ ±ŀƴ ¢ƛƭΩǎ 

ǇǊŜǎǳǇǇƻǎƛǘƛƻƴŀƭƛǎƳ ǘŜƴŘŜŘ ǘƻǿŀǊŘǎ ŀƴ άŀƳƛƭƭŜƴƴƛŀƭέ ŜǎŎƘŀǘƻƭƻƎȅΣ ŀƴŘ ǇŀǊǘƭȅ ŦƻǊ ǘƘŀǘ ǊŜŀǎƻƴ 

occupy a rarified space in theology-and-science discussions.  In stark contrast, dispensational 

                                                      
hŎŎǳǇŀƴǘ ƛƴ ǘƘŜ tŜǿΣ ά9ǾƻƭǳǘƛƻƴƛǎƳ ƛƴ ǘƘŜ tǳƭǇƛǘΦέ  Lǘ ǎhould be noted that The Fundamentals contained a few 
ƴƻǘŀōƭŜ ŜȄŀƳǇƭŜǎ ƻŦ ƳƻǊŜ ŎŀǊŜŦǳƭ ǘƘƻǳƎƘǘ ŀōƻǳǘ /ƘǊƛǎǘƛŀƴ ŦŀƛǘƘ ŀƴŘ ƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜΣ ƛƴŎƭǳŘƛƴƎ WŀƳŜǎ hǊǊΩǎ Ŝǎǎŀȅ 
ά{ŎƛŜƴŎŜ ŀƴŘ /ƘǊƛǎǘƛŀƴ CŀƛǘƘΦέ  hǊǊ ƴƻǘŜŘ ǘƘŀǘΣ ƛƴ ǘƘŜ .ƛōƭŜΣ άώƴϐŀǘǳǊŀƭ ǘƘƛƴƎǎ ŀǊŜ ǘŀƪŜƴ ŀs they are given, and 
spoken of in simple, popular language, as we ourselves every day speak of them. The world it describes is the 
world men know and live in, and it is described as it appears, not as, in its recondite researches, science reveals its 
inner constitution to us. Wise expositors of the Scriptures, older and younger, have always recognized this, and 
ƘŀǾŜ ƴƻǘ ŀǘǘŜƳǇǘŜŘ ǘƻ ŦƻǊŎŜ ƛǘǎ ƭŀƴƎǳŀƎŜ ŦǳǊǘƘŜǊΦέ  Ibid.  hǊǊ ŦǳǊǘƘŜǊ ŀǊƎǳŜŘ ǘƘŀǘ άŦŜǿ ŀǊŜ ŘƛǎǉǳƛŜǘŜŘ ƛƴ ǊŜŀŘƛƴƎ 
their Bibles because it is made Certain that the world is immensely older than the 6,000 years which the older 
ŎƘǊƻƴƻƭƻƎȅ ƎŀǾŜ ƛǘΦ DŜƻƭƻƎȅ ƛǎ ŦŜƭǘ ƻƴƭȅ ǘƻ ƘŀǾŜ ŜȄǇŀƴŘŜŘ ƻǳǊ ƛŘŜŀǎ ƻŦ ǘƘŜ ǾŀǎǘƴŜǎǎ ŀƴŘ ƳŀǊǾŜƭ ƻŦ ǘƘŜ /ǊŜŀǘƻǊΩǎ 
operations through the aeons of time during which the world, with its teeming populations of fishes, birds, 
ǊŜǇǘƛƭŜǎΣ ƳŀƳƳŀƭǎΣ ǿŀǎ ǇǊŜǇŀǊƛƴƎ ŦƻǊ ƳŀƴΩǎ ŀōƻŘŜ τ when the mountains were being upheaved, the valleys being 
ǎŎƻƻǇŜŘ ƻǳǘΣ ŀƴŘ ǾŜƛƴǎ ƻŦ ǇǊŜŎƛƻǳǎ ƳŜǘŀƭǎ ōŜƛƴƎ ƛƴƭŀƛŘ ƛƴǘƻ ǘƘŜ ŎǊǳǎǘ ƻŦ ǘƘŜ ŜŀǊǘƘΦέ  ¦ƴŦƻǊǘǳƴŀǘŜƭȅ ǘƘe weight of 
Ŝǎǎŀȅǎ ƛƴ ¢ƘŜ CǳƴŘŀƳŜƴǘŀƭǎ ŘƛŘ ƴƻǘ Ŧƻƭƭƻǿ hǊǊΩǎ ƳŜŀǎǳǊŜŘ ŀǇǇǊƻŀŎƘΦ  bŜǾŜǊǘƘŜƭŜǎǎΣ ŜǾŜƴ hǊǊ ƛƴǎƛǎǘŜŘ ƻƴ ǘƘŜ 
special, recent creation of Adam and Eve.  See Ibid. 
34 See George Marsden, Fundamentalism and American Culture (Oxford:  OUP 2d ed. 2009), Chapter XXI. 
35 See Ibid.; Ronald L. Numbers, The Creationists:  The Evolution of Scientific Creationism (Berkeley:  Univ. Calif. 
Press 1992), 72-73. 
36 See Matthew Avery Sutton, American Apocalypse:  A History of Modern Evangelicalism (Cambridge:  Harvard 
Univ. Press 2014). 
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ǇǊŜƳƛƭƭŜƴƛŀƭƛǎǘǎ ōŜƭƛŜǾŜŘ ǘƘŀǘ ǘƘŜȅ ǿŜǊŜ ƭƛǾƛƴƎ ƛƴ ǘƘŜ άŜƴŘ ǘƛƳŜǎΣέ ŀ ŘŀǊƪ ǇŜǊƛƻŘ ƻŦ ƛƴŎǊŜŀǎƛƴƎ ŜǾƛƭ 

ŀƴŘ ŀǇƻǎǘŀǎȅ ƛƳƳŜŘƛŀǘŜƭȅ ǇǊŜŎŜŘƛƴƎ ǘƘŜ άDǊŜŀǘ ¢ǊƛōǳƭŀǘƛƻƴΣέ ŀ ǘƛƳŜ ƻŦ ƛƴǘŜƴǎŜ ŀƴŘ ǘŜǊǊƛble 

ƧǳŘƎƳŜƴǘ ŜǉǳŀǘŜŘ ǿƛǘƘ ǘƘŜ .ƛōƭƛŎŀƭ ά5ŀȅ ƻŦ ǘƘŜ [ƻǊŘΦέ  hƴƭȅ ŀŦǘŜǊ ǘƘŜ DǊŜŀǘ ¢Ǌƛōǳƭŀǘƛƻƴ ǿƻǳƭŘ 

/ƘǊƛǎǘ ŜǎǘŀōƭƛǎƘ Ƙƛǎ aƛƭƭŜƴƴƛŀƭ YƛƴƎŘƻƳΣ ŘǳǊƛƴƎ ǿƘƛŎƘ ƘŜ ǿƻǳƭŘ ǊŜƛƎƴ ƻƴ 5ŀǾƛŘΩǎ ǘƘǊƻƴŜ ŦƻǊ ƻƴŜ 

thousand years of peace on Earth, to be concluded with a final human-demonic rebellion that 

ǿƻǳƭŘ ǊŜǎǳƭǘ ƛƴ /ƘǊƛǎǘΩǎ ŘŜǎǘǊǳŎǘƛƻƴ ƻŦ ǘƘƛǎ ǿƻǊƭŘ ŀƴŘ ǘƘŜ Ŧƛƴŀƭ ƧǳŘƎƳŜƴǘΦ  ¢ƘŜ ŘƛǎǇŜƴǎŀǘƛƻƴŀƭƛǎǘ 

ōŜƭƛŜŦ ǘƘŀǘ ǘƘŜ ǇǊŜǎŜƴǘ ǘƛƳŜǎ ǿŜǊŜ ǘƘŜ άŜƴŘ ǘƛƳŜǎέ ōŜŦƻǊŜ ǘƘŜ ¢Ǌƛōǳƭŀǘƛƻƴ ǊŜƛƴŦƻǊŎŜŘ ǘƘŜ 

CǳƴŘŀƳŜƴǘŀƭƛǎǘǎΩ ǎǘǊŀǘŜƎƛŎ ǊŜǘǊŜŀǘ ŀŦǘŜǊ the Scopes trial.  The broader world was irredeemably 

corrupt and headed for fiery judgment.  The only safe place was aboard the Ark of a putatively 

literalist Biblical faith.37  

The populist dynamism of the American evangelical movement, however, could not long permit 

evangelical Fundamentalists to remain on the cultural sidelines.  The period following World War 

II in particular witnessed a resurgence in world missions along with a new cultural visibility and 

prominence for American Evangelicals eager to retain the theological underpinnings of The 

Fundamentals while distancing themselves from the isolationism of post-Scopes 

fundamentalism.  Evangelical leaders such as Carl Henry, J.I. Packer, Bernard Ramm, and Francis 

Schaeffer, and institutions such as WhŜŀǘƻƴ /ƻƭƭŜƎŜΣ ǇǊƻƳƻǘŜŘ ǇƻƭƛǘƛŎŀƭ ŜƴƎŀƎŜƳŜƴǘ ŀƴŘ άǘƘŜ 

ƛƴǘŜƎǊŀǘƛƻƴ ƻŦ ŦŀƛǘƘ ŀƴŘ ƭŜŀǊƴƛƴƎΦέ  !ƭǘƘƻǳƎƘ ǘƘŜȅ ǿŜǊŜ ƴƻǘ ȅŜǘ ǇǊŜǇŀǊŜŘ ǘƻ ƎǊŀƴǘ ǘƘŜ ǾŀƭƛŘƛǘȅ ƻŦ 

Darwinian evolution, neo-Evangelical intellectuals mostly accepted Lyellian geology and the 

mainstream sŎƛŜƴǘƛŦƛŎ ŎƻƴǎŜƴǎǳǎ ŀōƻǳǘ ǘƘŜ Ǿŀǎǘ ŀƎŜ ƻŦ ǘƘŜ 9ŀǊǘƘΦ wŀƳƳΩǎ мфрп  ōƻƻƪ ά¢ƘŜ 

/ƘǊƛǎǘƛŀƴ ±ƛŜǿ ƻŦ {ŎƛŜƴŎŜ ŀƴŘ {ŎǊƛǇǘǳǊŜΣέ ǿƘƛŎƘ ŀǊƎǳŜŘ ŦƻǊ ǘƘŜ ǾŀƭƛŘƛǘȅ ƻŦ άŦǊŀƳŜǿƻǊƪέ ƻǊ άŘŀȅ-

ŀƎŜέ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴǎ ƻŦ DŜƴŜǎƛǎ мΣ ǿŀǎ ƘƛƎƘƭȅ ƛƴŦƭǳŜƴǘƛŀƭ ƻǾŜǊ ǘƘŜ !ƳŜǊƛŎŀƴ {ŎƛŜƴǘƛŦƛc Affiliation, a 

conservative Evangelical organization devoted to finding harmony between their theology and 

the natural sciences.38   

                                                      
37 See Marsden, Understanding Fundamentalism and Evangelicalism.  For a fascinating original source on 
dispensational theology, see Clarence Larkin, 5ƛǎǇŜƴǎŀǘƛƻƴŀƭ ¢ǊǳǘƘΣ ƻǊ DƻŘΩǎ tƭŀƴ ŀƴŘ tǳǊǇƻǎŜ ƛƴ ǘƘŜ !ƎŜǎ (1920).  
38 Bernard Ramm, The Christian View of Science and Scripture όDǊŀƴŘ wŀǇƛŘǎΥ  9ŜǊŘƳŀƴΩǎ мфрпύΦ  CƻǊ ŀ ŘƛǎŎǳǎǎƛƻƴ ƻŦ 
the American Scientific Affiliation and the disputes between progressive creationists and young earth creationists, 
see Numbers, The Creationists, 159-181. 
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Not all who wished to identify as culturally engaged Evangelicals, however, were willing to accept 

even Lyellian geology.  In 1961, largely in response to Ramm, Henry Morris and John Whitcomb 

published The Genesis FloodΣ ŀ ǇƻǿŜǊŦǳƭ ŀǇƻƭƻƎȅ ŦƻǊ άǎŎƛŜƴǘƛŦƛŎ ŎǊŜŀǘƛƻƴƛǎƳΦέ39  Morris and 

²ƘƛǘŎƻƳō ōŜƭƛŜǾŜŘ ǘƘŀǘ ŀ άƭƛǘŜǊŀƭέ ǊŜŀŘƛƴƎ ƻŦ ǘƘŜ .ƛōƭŜΣ ƛƴŎƭǳŘƛƴƎ ǘƘŜ ŎƻƴŎƭǳǎƛƻƴ ŘǊŀǿƴ ŦǊƻƳ 

Biblical chronology that the Earth is less than 10,000 years old, could be supported through the 

ǇǊƻǇŜǊ ŀǇǇƭƛŎŀǘƛƻƴ ƻŦ ǎŎƛŜƴǘƛŦƛŎ ƳŜǘƘƻŘǎΦ  ¢ƘŜȅ ǇǊƻƳƻǘŜŘ ŀ άŎŀǘŀǎǘǊƻǇƘƛŎέ ǊŀǘƘŜǊ ǘƘŀƴ 

άǳƴƛŦƻǊƳƛǘŀǊƛŀƴέ ǾƛŜǿ ƻŦ ƎŜƻƭƻƎȅΣ ǳƴŘŜǊ ǿƘƛŎƘ Ƴƻǎǘ ƻŦ ǘƘŜ ŦŜŀǘǳǊŜǎ ƳŀƛƴǎǘǊŜam geologists 

attribute to long, gradual processes could instead be explained with reference to a world-wide 

deluge at the time of Noah.  The Genesis Flood was an immediate sensation and remains a basic 

ǘŜȄǘ ŦƻǊ ȅƻǳƴƎ ŜŀǊǘƘ ŎǊŜŀǘƛƻƴƛǎǘǎ όά¸9/έύ ǘƻŘŀȅΦ  {ƻŎiologically, it divided, and continues to divide, 

!ƳŜǊƛŎŀƴ 9ǾŀƴƎŜƭƛŎŀƭǎ ŀƳƻƴƎ ǘƘƻǎŜ ǿƘƻ ƛƴǎƛǎǘ ǳǇƻƴ ¸9/ƛǎƳ ŀƴŘ ǎƻƳŜ ǾŜǊǎƛƻƴ ƻŦ άŦƭƻƻŘ ƎŜƻƭƻƎȅέ 

and those who do not.  More importantly for Christian theology broadly considered, the YEC 

model promoted in The Genesis Flood supplied, and still supplies, much of the fuel for culture 

ǿŀǊ ŘŜōŀǘŜǎ ƻǾŜǊ άǎŎƛŜƴŎŜ ŀƴŘ ǊŜƭƛƎƛƻƴέ ŀǊƻǳƴŘ ǘƘŜ ǿƻǊƭŘΦ  CǊƻƳ ǘƘŜ мфслs through the present, 

American courts, including the Supreme Court, have heard challenges to public school science 

ŎǳǊǊƛŎǳƭŀ ƳƻǳƴǘŜŘ ōȅ ¸9/ ƻǊ LƴǘŜƭƭƛƎŜƴǘ 5ŜǎƛƎƴ όάL5έύ ŀŘǾƻŎŀǘŜǎΣ ŀƴŘ ǇǊŜǎŜƴǘƭȅ ǘƘŜ Ƴǳƭǘƛ-million 

ŘƻƭƭŀǊ ά/ǊŜŀǘƛƻƴ aǳǎŜǳƳέ ƛƴ YŜƴǘǳŎƪȅ ŘƻŜǎ ōǊƛǎƪ ōǳǎƛƴŜǎǎ ŀƴŘ ǳƴŘŜǊǇƛƴǎ ŀ Ǿŀǎǘ ¸9/ ŜŘǳŎŀǘƛƻƴŀƭ 

ƴŜǘǿƻǊƪ ǇƻǇǳƭŀǊƛȊŜŘ ōȅ ǘƘŜ ά!ƴǎǿŜǊǎ ƛƴ DŜƴŜǎƛǎέ ƻǊƎŀƴƛȊŀǘƛƻn.40 

! ǎƻƳŜǿƘŀǘ ƳƻǊŜ ǎƻǇƘƛǎǘƛŎŀǘŜŘ ǾŜǊǎƛƻƴ ƻŦ ǘƘƛǎ ǎƻǊǘ ƻŦ ŎǊŜŀǘƛƻƴƛǎƳ ƛǎ ǘƘŜ άLƴǘŜƭƭƛƎŜƴǘ 5ŜǎƛƎƴέ 

movement, which attempts to disprove the theory of evolution through scientific evidences for 

άŘŜǎƛƎƴέ ƛƴ ŎǊŜŀǘƛƻƴ ǘƘǊƻǳƎƘ ǎǘŀǘƛǎǘƛŎŀƭ ƎŀǇǎ ŀƴŘ ǇǊƻōŀōƛƭƛǘƛes and information theory.41  Although 

Ƴŀƴȅ L5 ǇǊƻǇƻƴŜƴǘǎ Řƻ ƴƻǘ ƛŘŜƴǘƛŦȅ ǿƛǘƘ ǎŎƛŜƴǘƛŦƛŎ ŎǊŜŀǘƛƻƴƛǎƳΩǎ ƛƴǎƛǎǘŜƴŎŜ ƻƴ ǊŜŀŘƛƴƎ ǘƘŜ ōƻƻƪ 

of Genesis literally, they likewise presume that the Biblical revelation must somehow conform to 

                                                      
39 John C. Whitcomb and Henry M. Morris, The Genesis Flood:  The Biblical Record and its Scientific Implications 
(Phillipsburg:  P&R Publishing 1961). 
40 For significant case law, see Epperson v. Arkansas, 393 U.S. 97 (1968); Edwards v. Aguillard, 428 U.S. 578 (1987); 
Kitzmiller v. Dover Area School District, 400 F. Supp.2d 707 (2005).  For the Creation Museum, see the Creation 
Museum website, available at http://creationmuseum.org/.  For Answers in Genesis, see the Answers in Genesis 
website, https://answersingenesis.org/. 
41 See Ibid.; William A. Dembski, Intelligent Design:  The Bridge Between Science & Theology (Downers Grove:  IVP 
!ŎŀŘŜƳƛŎ нллнύΤ ά¦ƴŎƻƳƳƻƴ 5ŜǎŎŜƴǘέ ǿŜōǎƛǘŜΣ ŀǾŀƛƭŀōƭŜ ŀǘ ƘǘǘǇΥκκǿǿw.uncommondescent.com. 

http://creationmuseum.org/
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ŀƴŘ ōŜ ŎƻƴŦƛǊƳŜŘ ōȅ άǎŎƛŜƴŎŜΦέ42  And because of this presumption, ID advocates generally argue 

that the findings of evolutionary biology fundamentally conflict with Christian theology.43 

¢ƘŜ ŜȄǘǊŀƻǊŘƛƴŀǊȅ ŎǳƭǘǳǊŀƭ ƛƴŦƭǳŜƴŎŜ ƻŦ άƴŜǿ ŀǘƘŜƛǎǘǎέ ǎǳŎƘ ŀǎ wƛŎƘŀǊŘ 5ŀǿƪƛƴǎ ǊŜǇǊŜǎŜƴǘǎ 

another extreme node of this warfare thesis.44  Darwinism is here elevated to an all-

encompassing worldview.  For example, David Sloan Wilson, Distinguished Professor of Biological 

Sciences and Anthropology at Binghamton University, argues that Darwinian evolution fully 

explains everything, including every aspect of human nature.45  Anyone who thinks otherwise, 

ŜǾŜƴ άƛƴǘŜƭƭŜŎǘǳŀƭǎέ ǿƘƻ ŀǊŜ ƴƻǘ ǊŜƭƛƎƛƻǳǎΣ ƛǎ ŀ ƪƛƴŘ ƻŦ ŦǳƴŘŀƳŜƴǘŀƭƛǎǘΣ ŀƴ άΩŀŎŀŘŜƳƛŎ 

ŎǊŜŀǘƛƻƴƛǎǘΦΩέ46  Religion, for these ultra-Darwinists, is like a pernicious virus that must be 

eradicated by science.47 

2. Independence and NOMA 

 

In contrast ς or apparent contrast ς ǘƻ ǘƘŜǎŜ ŎƻƴŦƭƛŎǘ ƳƻŘŜƭǎΣ Ƴŀƴȅ ƻǇǘ ŦƻǊ ŀƴ άƛƴŘŜǇŜƴŘŜƴŎŜέ 

ƳƻŘŜƭ ƛƴ ǿƘƛŎƘ άǎŎƛŜƴŎŜέ ŀƴŘ άǊŜƭƛƎƛƻƴέ ƻŎŎǳǇȅ ŜƴǘƛǊŜƭȅ ǎŜǇŀǊŀǘŜΣ ƴƻƴ-overlapping domains.48  

¢ƘŜ ƭŀǘŜ ōƛƻƭƻƎƛǎǘ {ǘŜǇƘŜƴ Wŀȅ DƻǳƭŘ ƛƴǘǊƻŘǳŎŜŘ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ άƴƻƴƻǾŜǊƭŀǇǇƛƴƎ ƳŀƎiǎǘŜǊƛŀέ 

(NOMA) that purported to separate scientific claims from moral truth.49  This perspective is 

                                                      
42 See Conor Cunningham, 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀ, 278-280. 
43 IŜƴŎŜ ǘƘŜ ŘƻǳōƭŜ ƳŜŀƴƛƴƎ ƛƴ ǘƘŜ ǘƛǘƭŜ ƻŦ ƻƴŜ ƻŦ ²ƛƭƭƛŀƳ 5ŜƳōǎƪƛΩǎ ǊŜŎŜƴǘ ōƻƻƪǎΥ  The End of Christianity:  
Finding a Good God in an Evil World (Grand Rapids:  Baker Academic 2009), in which Dembski argues that 
/ƘǊƛǎǘƛŀƴƛǘȅ Ŧŀƛƭǎ ǿƛǘƘƻǳǘ ŀ ǎŎƛŜƴǘƛŦƛŎŀƭƭȅ ŘŜƳƻƴǎǘǊŀōƭŜ ŎƘǊƻƴƻƭƻƎȅ ŦƻǊ ǘƘŜ Cŀƭƭ ŦǊƻƳ 9ŘŜƴΦ  5ŜƳōǎƪƛΩǎ ŀǘǘŜƳǇǘ ǘƻ 
provide such a chronology is certainly far more sophisticated than that of creation science.  He accepts the 
geological age of the Earth and even the broad outlines of biological evolution (albeit punctuated in some way by 
ƛƴŦǳǎƛƻƴǎ ƻŦ 5ƛǾƛƴŜ άŘŜǎƛƎƴέ ŀǇŀǊǘ ŦǊƻƳ ǘƘŜ ƻǊŘƛƴŀǊȅ ǇǊƻŎŜǎǎŜǎ ƻŦ ƴŀǘǳǊŜύΣ ōǳǘ ƘŜ ŀǊƎǳŜǎ ǘƘŀǘ ǘƘŜ Cŀƭƭ ƘŀŘ 
retroactive effects because time can run forwards and backwards.  Absent this sort of mathematical construction 
of the retroactive effects of time, however, it seems that Dembski would agree with the ultra-Darwinists that 
Christianity has been scientifically falsified. 
44 See, e.g., Richard Dawkins, The God Delusion (Boston:  Mariner Books 2008).  See also Cunningham, 5ŀǊǿƛƴΩǎ 
Pious Idea, 272-нтр όάhǳǊ !ǳƴǘƛŜ WŜŀƴ ŀƴŘ wƛŎƘŀǊŘ 5ŀǿƪƛƴǎέύΦ 
45 David Sloan Wilson, 9Ǿƻƭǳǘƛƻƴ ŦƻǊ 9ǾŜǊȅƻƴŜΥ  Iƻǿ 5ŀǊǿƛƴΩǎ ¢ƘŜƻǊȅ /ŀƴ /ƘŀƴƎŜ ǘƘŜ ²ŀȅ ²Ŝ ¢Ƙƛƴk About 
Ourselves (New York:  Delacorte Press 2007). 
46 Ibid. ŀǘ о όǉǳƻǘƛƴƎ ¢ƘŜ bŀǘƛƻƴΣ ά¢ƘŜ bŜǿ /ǊŜŀǘƛƻƴƛǎƳΥ  .ƛƻƭƻƎȅ ¦ƴŘŜǊ !ǘǘŀŎƪΣέ мффтύΦ 
47 Dawkins, The God Delusion. 
48 McGrath, 46-47. 
49 Stephen Jay Gould, άNonoverlapping Magesteria,έ Natural History 106:16-22 (March 1997).  See the discussion 
ƻŦ bha! ƛƴ /ǳƴƴƛƴƎƘŀƳΣ 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀΣ 270-272. 
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reflected, to a certain extent, in the U.S. National Academy of Sciences statement on the 

compatibility of science and religion: 

Science and religion are based on different aspects of human 
experience. In science, explanations must be based on evidence 
drawn from examining the natural world. Scientifically based 
observations or experiments that conflict with an explanation 
eventually must lead to modification or even abandonment of that 
explanation. Religious faith, in contrast, does not depend only on 
empirical evidence, is not necessarily modified in the face of 
conflicting evidence, and typically involves supernatural forces or 
entities. Because they are not a part of nature, supernatural 
entities cannot be investigated by science. In this sense, science 
and religion are separate and address aspects of human 
understanding in different ways. Attempts to pit science and 
religion against each other create controversy where none needs 
to exist.50 

άLƴŘŜǇŜƴŘŜƴŎŜέ ƳƻŘŜƭǎΣ ƘƻǿŜǾŜǊΣ ǎŜŜƳ ƛƴŜǾƛǘŀōƭȅ ǘƻ ŘŜǾƻƭǾŜ ƛƴǘƻ άŎƻƴŦƭƛŎǘΣέ ƛƴ ǿƘƛŎƘ άŦŀƛǘƘ ŀƴŘ 

ŜǾƛŘŜƴŎŜέ ŀƴŘ άƴŀǘǳǊŀƭ ŀƴŘ ǎǳǇŜǊƴŀǘǳǊŀƭέ ŀǊŜ Ǉǳǘ ŀǘ ƻŘŘǎΣ ŀǎ ǘƘŜ b!{ ǎǘŀǘŜƳŜƴǘ ŀōƻǾŜ ǊŜŦƭŜŎǘǎΦ   

3. Strong Integration :  Process Theology 

 

In contrast to these conflict models, the mainstream science and religion literature emphasizes 

άŘƛŀƭƻƎǳŜέ ōŜǘǿŜŜƴ ŀƴŘκƻǊ άƛƴǘŜƎǊŀǘƛƻƴέ ƻŦ ǎŎƛŜƴǘƛŦƛŎ ŀƴŘ ǊŜligious perspectives.51  Strong 

Integrationist models tend towards a willingness to reconfigure religious categories in ways that 

seem required by the natural sciences.  Process theology, which tends to identify Godself as part 

of the developing and emerging cosmos, is a prime example of this sort of move.52  For process 

theology, reality is fundamentally a dynamic process.53  Rather than envisioning God as the 

ǘǊŀƴǎŎŜƴŘŜƴǘ ǎƻǳǊŎŜ ƻŦ ǘƘŜ ǳƴƛǾŜǊǎŜΣ ŦƻǊ ǇǊƻŎŜǎǎ ǘƘŜƻƭƻƎȅΣ άDƻŘ ƛǎ ƴƻǘ ǘƘŜ ŜȄŎŜǇǘƛƻƴ ǘƻ ǘƘŜ 

dynamic nature of the universe, but rather the dynamic God-world relationship is the primary 

                                                      
50 bŀǘƛƻƴŀƭ !ŎŀŘŜƳȅ ƻŦ {ŎƛŜƴŎŜǎ ǿŜōǎƛǘŜΣ ά9Ǿƻƭǳǘƛƻƴ wŜǎƻǳǊŎŜǎΣέ ά/ƻƳǇŀǘƛōƛƭƛǘȅ ƻŦ {ŎƛŜƴŎŜ ŀƴŘ wŜƭƛƎƛƻƴΣέ ŀǾŀƛƭŀōƭŜ 
at http://www.nationalacademies.org/evolution/Compatibility.html. 
51 See McGrath, 47-49. 
52 See John Cobb and David Ray Griffin, Process Theology:  An Introductory Exposition (Louisville:  Westminster John 
Knox 1996). 
53 See Bruce G. Epperly, Process Theology:  A Guide for the Perplexed (London:  T&T Clark 2011), 20. 
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ŜȄŀƳǇƭŜ ƻŦ ŎǊŜŀǘǳǊŜƭȅ ŜȄǇŜǊƛŜƴŎŜ ƛƴ ƛǘǎ Ƴŀƴȅ ŜȄǇǊŜǎǎƛƻƴǎΦέ54  Lƴ ǘƘƛǎ ǾƛŜǿΣ άώƛϐƴ ƻǳǊ ŘȅƴŀƳƛŎ ŀƴŘ 

ever-changing world, God is the most dynamic and ever-changing reality; GoŘΩǎ ōŜŎƻƳƛƴƎ 

embraces the eternal, temporal, and everlasting in an ever-creative, self-surpassing dialogue with 

ǘƘŜ ǳƴƛǾŜǊǎŜΦέ55 

Because God is a dynamic and evolving reality, process theology eschews the classical notion of 

DƻŘΩǎ ǇŜǊŦŜŎǘƛƻƴǎΦ56  Process theologians view the claim that God is omniscient and omnipotent 

as remnants of Greek thought best left behind.57  They argue that a God who is omniscient and 

omnipotent must be responsible for evil and that both scripture and Christian experience disclose 

God in relational terms.58  ¢ƘŜȅ ŦǳǊǘƘŜǊ ŀǊƎǳŜ ǘƘŀǘ DƻŘΩǎ ŎƭŀǎǎƛŎŀƭ ǇŜǊŦŜŎǘƛƻƴǎ ǿƻǳƭŘ ŘŜǎǘǊƻȅ ǘƘŜ 

possibility of human creativity and creaturely freedom.59  Many process theologians argue, in 

particular, that evolutionary theory elides the classical understandiƴƎ ƻŦ DƻŘΩǎ ǇŜǊŦŜŎǘƛƻƴǎΥ 

While some Christians believe that God has directed the course of 
the universe from the very beginning, determining every detail 
without creaturely input, and is guiding the universe toward a pre-
determined goal, process theology imagines an open-ended 
ǳƴƛǾŜǊǎŜΣ ƛƴ ǿƘƛŎƘ DƻŘΩǎ Ǿƛǎƛƻƴ ƛǎ ŀƭǎƻ ƻǇŜƴ-ended and subject to 
change in relationship to creaturely decision-making and accidental 
occurrences.60 

A thread that ties these claims together within process theology is the integration of theology 

and science.61  LƴŘŜŜŘΣ άώǇϐǊƻŎŜǎǎ ǘƘŜƻƭƻƎȅ ƛǎ ŦƛǊƳƭȅ ǊƻƻǘŜŘ ƛƴ ŀƴ ŜǾƻƭǳǘƛƻƴŀǊȅ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ 

ǘƘŜ ǳƴƛǾŜǊǎŜΦέ62  Thus process theology also eschews the concept of creation ex nihilo, arguing 

ǘƘŀǘΣ ƛƴǎǘŜŀŘΣ άώŜϐǾŜƴ ōŜŦƻǊŜ ǘƘŜ ōƛƎ ōŀƴƎΣ DƻŘ ǿŀǎ ƛƴǘeracting with the primordial elements of 

this universe or another universe from which this universe may have emerged, as some 

                                                      
54 Ibid. at 21. 
55 Ibid. 
56 Ibid. at 33-44. 
57 Ibid. at 34. 
58 Ibid. at 38-44. 
59 Ibid. at 83-91. 
60 Ibid., 97. 
61 Ibid. at 92-102. 
62 Ibid. at 97. 
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cosmologists suggest.  God has never been without a world, which provides opportunities for, 

and limitations of, the embodiment of DƻŘΩǎ ŎǊŜŀǘƛǾŜ ǾƛǎƛƻƴΦέ63 

¢Ƙƛǎ Ǿƛǎƛƻƴ ƻŦ ŜƳŜǊƎƛƴƎ ǊŜŀƭƛǘȅ ŀƭǎƻ ŀŦŦŜŎǘǎ ǇǊƻŎŜǎǎ ǘƘŜƻƭƻƎȅΩǎ ŀƴǘƘǊƻǇƻƭƻƎȅΦ  IǳƳŀƴ ōŜƛƴƎǎ ŀǊŜ 

ƴƻǘ ƳŜǘŀǇƘȅǎƛŎŀƭƭȅ ǎǇŜŎƛŀƭ ōǳǘ ǊŀǘƘŜǊ ŀǊŜ άŦǳƭƭȅ ŜƳōŜŘŘŜŘ ƛƴ ǘƘŜ ŜǾƻƭǳǘƛƻƴŀǊȅ ǇǊƻŎŜǎǎΦέ64  Human 

beings are not impacted by any sort of άƻǊƛƎƛƴŀƭέ ǎƛƴ ōǳǘ ǊŀǘƘŜǊ ƘŀǾŜ ŀƭǿŀȅǎ ǇŀǊǘŀƪŜƴ ƛƴ ŀ ōƛƭŀǘŜǊŀƭ 

relationship of call-and-response with God.65  Lƴ ŦŀŎǘΣ άώǘϐƻ ǘƘŜ ǎǳǊǇǊƛǎŜ ƻŦ Ƴŀƴȅ ƳƻǊŜ ǘǊŀŘƛǘƛƻƴŀƭ 

ǘƘŜƻƭƻƎƛŀƴǎΣ ǇǊƻŎŜǎǎ ǘƘŜƻƭƻƎƛŀƴǎ ǊŜŎƻƎƴƛȊŜ ǘƘŀǘ ŘŜǾƛŀǘƛƻƴ ŦǊƻƳ DƻŘΩǎ ƳƻƳŜƴǘ ōȅ ƳƻƳŜƴǘ Ǿƛǎƛƻƴ 

iǎ ƴƻǘ ŀƭǿŀȅǎ ōŀŘΥ  ƛǘ Ƴŀȅ ƛƴƧŜŎǘ ƴŜǿ ǇƻǎǎƛōƛƭƛǘƛŜǎ ƛƴǘƻ ǘƘŜ ŎǊŜŀǘƛǾŜ ǇǊƻŎŜǎǎΦέ66  Moreover, process 

ǘƘŜƻƭƻƎȅ ǘŜƴŘǎ ǘƻ ƛŘŜƴǘƛŦȅ ǘƘŜ ƘǳƳŀƴ άǎƻǳƭέ ƴƻǘ ǿƛǘƘ ǇŀǊǘƛŎǳƭŀǊ ƛƴŘƛǾƛŘǳŀƭǎΣ ōǳǘ ǊŀǘƘŜǊ ǿƛǘƘ 

human society extended over time.67  ¢ƘŜ άǎƻǳƭέ ƛǎ άƛƴ ŜǾŜǊȅ ǎŜƴǎe a part of nature, subject to 

ǘƘŜ ǎŀƳŜ ŎƻƴŘƛǘƛƻƴǎ ŀǎ ŀƭƭ ƻǘƘŜǊ ƴŀǘǳǊŀƭ ŜƴǘƛǘƛŜǎΦέ68  CǳǊǘƘŜǊΣ άǘƘŜ ōƻŘȅΣ ŀƴŘ ǎǇŜŎƛŦƛŎŀƭƭȅ ǘƘŜ ōǊŀƛƴΣ 

ƛǎ ǘƘŜ ƛƳƳŜŘƛŀǘŜ ŜƴǾƛǊƻƴƳŜƴǘ ƻŦ ǘƘŜ ǎƻǳƭΦέ69  Because of the embeddedness of the human person 

and specifically the human brain in the flux of evolutionary history, the human soul is intimately 

connected with the entire universe: 

The soul is, then, in immediate contact with some occasions of 
experience in the brain and with the mental poles of experiences 
ƻŦ ƻǘƘŜǊ ǎƻǳƭǎΧΦ  LƴŘƛǊectly, but intimately, the soul also prehends 
the whole society that constitutes its body and still more indirectly, 
but still very importantly, the wider environment that is the whole 
world.  At the same time, the soul contributes itself as an object for 
feeling by other souls, the contiguous occasions in the brain, and 
indirectly by the whole future world.70  

4. Presuppositionalism and Reformed Epistemology  

Process theology entails a methodology that seems to privilege modern science as a broad 

epistemology.  Other methods that involve some degree of conflict and some degree of 

                                                      
63 Ibid. 98. 
64 Ibid. at 99. 
65 Ibid. at 100-101. 
66 Ibid. at 101. 
67 See John B. Cobb, Jr., A Christian Natural Theology Based on the Thought of Alfred North Whitehead (Louisville:  
Westminster John Knox 2d ed. 2007). 
68 Ibid., 19. 
69 Ibid., 21.  See also Ibid. at 43-пф ŦƻǊ /ƻōōΩǎ ǊŜŦƛƴŜƳŜƴǘ ƻŦ ²ƘƛǘŜƘŜŀŘΩǎ ǾƛŜǿǎ ƻƴ ǘƘƛǎ ǇƻƛƴǘΦ   
70 Ibid., 23. 
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consilience between theology and science challenge the epistemological grounds for what is 

ǎƻƳŜǘƛƳŜǎ ŎŀƭƭŜŘ άǎŎƛŜƴǘƛǎƳΦέ  !ǎ ǿŜ ƘŀǾŜ ǎŜŜƴΣ ǘƘƛǎ ƪƛƴŘ ƻŦ ƳƻǾŜ ƛǎ ŜƳǇƭƻȅŜŘ ƛƴ ŀ ŎǊǳŘŜ ŦƻǊƳ 

by the young earth creationists.  But it is also employed in a more sophisticated way by some 

theologians and philosophers in the Reformed tradition. 

CƻǊ ŜȄŀƳǇƭŜΣ /ƻǊƴŜƭƛǳǎ ±ŀƴ ¢ƛƭΩǎ άǇǊŜǎǳǇǇƻǎƛǘƛƻƴŀƭƛǎƳέ ǊŜŦƭŜŎǘŜŘ ŀ ǇŀǊǘƛŎǳƭŀǊ ǎƻǊǘ ƻŦ ŀŘƧǳǎǘƳŜƴǘ 

ōŜǘǿŜŜƴ άŦŀƛǘƘέ ŀƴŘ άǊŜŀǎƻƴέ ǿƛǘƘƛƴ ƴŜƻ-Calvinist theology.71  Van Til argued that all human 

knowledge claims are based on faith-based presuppositions.  Because human beings are 

fundamentally sinful, their presuppositions are often wrong.  A key function of scripture, in Van 

¢ƛƭΩǎ ǎȅǎǘŜƳΣ ǿŀǎ ǘƻ ǇǊƻǾƛŘŜ ŀ ƳŜŀƴǎ ƻŦ ŎƻǊǊŜŎǘƛƴƎ ǎƛƴŦǳƭ ƘǳƳŀƴ ǇǊŜǎǳǇǇƻǎƛǘƛƻƴǎ ǿƛǘƘ 5ƛǾƛƴŜ 

revelation.  Scripture supplied propositional content that must inform proper human reasoning.  

Among the basic propositional truths of scripture was that ǘƘŜ ǳƴƛǾŜǊǎŜ ƛǎ DƻŘΩǎ ŎǊŜŀǘƛƻƴΣ ƴƻǘ 

merely a chance product of evolution.   

±ŀƴ ¢ƛƭΩǎ ŜǇƛǎǘŜƳƻƭƻƎȅ Ŏŀƴ ƭŜŀŘ ǘƻ ȅƻǳƴƎ ŜŀǊǘƘ ŎǊŜŀǘƛƻƴƛǎƳΣ ōǳǘ ǘƘŀǘ ƛǎ ƴƻǘ ŀƭǿŀȅǎ ǘƘŜ ŎŀǎŜΦ    

Indeed, one of the leading Reformed presuppositionalist thinkers today, who is a stalwart faculty 

member at Westminster Seminary in Philadelphia, is Vern Poythress, who argues in his book 

άwŜŘŜŜƳƛƴƎ {ŎƛŜƴŎŜέ ǘƘŀǘ ǎƻƳŜ ǾŜǊǎƛƻƴ ƻŦ ŜǾƻƭǳǘƛƻƴŀǊȅ ōƛƻƭƻƎȅ ŎƻǳƭŘ ōŜ ŎƻƴǎƛǎǘŜƴǘ ǿƛǘƘ 

scripture, though he is also partial to certain kinds of intelligent design theories.72  One of the 

subtleties here is that, while presuppositionalists such as Poythress insist on the propositional 

inerrancy of scripture, their epistemology precludes any claim that the propositional truth of 

scripture is self-evident to ǳƴŀƛŘŜŘ ǊŜŀǎƻƴΦ  ¢ƘǳǎΣ ǘƘŜȅ ǊŜŦŜǊ ǘƻ ǘƘŜ άǎŜƭŦ-ŀǘǘŜǎǘŀǘƛƻƴέ ƻŦ ǎŎǊƛǇǘǳǊŜΣ 

ǿƘƛŎƘ ƛǎ ǊŜƭŀǘŜŘ ǘƻ ǘƘŜ άƛƭƭǳƳƛƴŀǘƛƻƴέ ƻŦ ǎŎǊƛǇǘǳǊŜ ōȅ ǘƘŜ Iƻƭȅ {ǇƛǊƛǘΦ73   

These notions of self-attestation and illumination secure the inerrancy of scripture prior to any 

effort at interpretation and allow interpreters to find alternative inerrant meanings when the 

literal sense of scripture seems to contradict other well-established facts, such as the facts of the 

                                                      
71 See Cornelius Van Til, The Defense of the Faith (Phillipsburg:  P&R 4th ed. 2008). 
72 Vern S. Poythress, Redeeming Science:  a God-Centered Approach (Wheaton:  Crossway 2006). 
73 See, e.g., Roger R. Nicole and J. Ramsey Michaels, eds., Inerrancy and Common Sense (Grand Rapids:  Baker 
Books 1980); Moises Silva, άOld Princeton, Westminster, and Inerrancy,έ in Harvey M. Conn, ed., Inerrancy and 
Hermeneutic:  A Tradition, a Challenge, a Debate (Grand Rapids:  Baker Books 1988), 67 όǎǘŀǘƛƴƎ ǘƘŀǘ άL ƘŀǇǇŜƴ ǘƻ 
believe that the essential historicity of Genesis 1-о ƛǎ ŀ ŦǳƴŘŀƳŜƴǘŀƭ ŀǊǘƛŎƭŜ ƻŦ /ƘǊƛǎǘƛŀƴ ƻǊǘƘƻŘƻȄȅέύΦ 
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modern natural sciences.  Because they are propositionalists, however, these Reformed thinkers 

do not advocate a return to the traditional four-fold sense of scripture, by which the literal sense 

might be superseded by an allegorical or tropological sense.74  An apparent conflict between 

scripture and science, for them, requires a more careful examination of both scripture and 

science until a set of non-contradictory propositions about the nature of the universe that 

ŀŎŎƻǳƴǘǎ ōƻǘƘ ŦƻǊ ǘƘŜ ǇǊƻǇƻǎƛǘƛƻƴǎ ǎǘŀǘŜŘ ƛƴ ǘƘŜ άōƻƻƪ ƻŦ ǎŎǊƛǇǘǳǊŜέ ŀƴŘ ǇǊƻǇƻǎƛǘƛƻƴǎ ŀŘŘǳŎŜŘ 

by observatioƴ ƻŦ ǘƘŜ άōƻƻƪ ƻŦ ƴŀǘǳǊŜέ Ŏŀƴ ōŜ ŀǎŎŜǊǘŀƛƴŜŘΦ75  At the same time, within their 

theological system, some propositions that seem evident in scripture are of such importance that 

ŦƻǊ ƳƻǊŜ άŎƻƴǎŜǊǾŀǘƛǾŜέ ƛƴǘŜǊǇǊŜǘŜǊǎ ǘƘŜȅ ŀǊŜ ǘǊŜŀǘŜŘ ŀǎ ŜǎǎŜƴǘƛŀƭƭȅ ƛƴǾƛƻƭŀǘŜ ς notably the special 

ŎǊŜŀǘƛƻƴ ƻŦ ŀ ƭƛǘŜǊŀƭ ά!ŘŀƳέ ŀƴŘ ά9ǾŜΦέ76  Still, in recent years, some conservative Reformed 

presuppositional theologians attempting to reconcile faith and science have suggested that 

ά!ŘŀƳέ ŀƴŘ ά9ǾŜέ Ƴŀȅ ƘŀǾŜ ōŜŜƴ ǘƘŜ ŦƛǊǎǘ ƘǳƳŀƴǎ ǎǇŜcially created in a spiritual sense and may 

even have co-existed with other humans not biologically descended from them.77   

! ƳƻǊŜ ǎƻǇƘƛǎǘƛŎŀǘŜŘ ŀƴŘ ŦƻǊƳƛŘŀōƭŜ ƪƛƴŘ ƻŦ ǇǊŜǎǳǇǇƻǎƛǘƛƻƴŀƭƛǎƳ ƛƴŦƻǊƳǎ ǘƘŜ άwŜŦƻǊƳŜŘ 

9ǇƛǎǘŜƳƻƭƻƎȅέ ƻŦ !ƭǾƛƴ tƭŀƴǘƛƴƎŀΣ bƛŎƘƻƭŀǎ ²ƻƭterstorff, and other notable American 

ǇƘƛƭƻǎƻǇƘƛŎŀƭ ǘƘŜƻƭƻƎƛŀƴǎΦ  tƭŀƴǘƛƴƎŀ ŎƻƴǘŜƴŘǎ ǘƘŀǘ άƪƴƻǿƭŜŘƎŜέ ƛǎ ŀ ŦǳƴŎǘƛƻƴ ƻŦ ǇǊƻǇŜǊƭȅ 

άǿŀǊǊŀƴǘŜŘέ ōŜƭƛŜŦΣ ŀƴŘ ǘƘŀǘ ŀƳƻƴƎ ǘƘŜ ǇǊƻǇŜǊƭȅ ōŀǎƛŎ ǿŀǊǊŀƴǘǎ ŀǊŜ ŀǎǎǳƳǇǘƛƻƴǎ ŀōƻǳǘ ǘƘŜ 

regularity and continuity of the universe along with the assumption that God exists.78  In in his 

book Warranted Christian Belief, Plantinga emphasizes the internal witness of the Holy Spirit, 

which provides a form of epistemic certainty about the existence of God.79  Plantinga argues that 

                                                      
74 See Henri de Lubac, Medieval Exegesis:  The Four Senses of Scripture, Vol. 1 (Grand Rapids:  Eerdmans 1998). 
75 See Ibid. 
76 See, e.g., John Jefferson Davis, άGenesis, Inerrancy, and the Antiquity of Man,έ in Inerrancy and Common Sense, 
137-159. 
77 See C. John Collins, Did Adam and Eve Really Exist?  Who They Were and Why You Should Care (Wheaton:  
Crossway 2011). 
78 See Alvin Plantinga, Warrant:  The Current Debate (Oxford:  OUP 1993); Warrant and Proper Function (Oxford 
Univ. Press 1993); Warranted Christian Belief (Oxford:  OUP 2000); Where the Conflict Really Lies:  Science Religion, 
and Naturalism (Oxford:  OUP 2011). 
79 Warranted Christian Belief, Chapters 8 and 9. 
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it is άώōϐȅ ŦŀƛǘƘ ς the whole process, involving the internal instigation of the Holy Spirit ς 

something becomes evident όƛΦŜΦΣ ŀŎǉǳƛǊŜǎ ǿŀǊǊŀƴǘΣ Ƙŀǎ ǿƘŀǘ ƛǘ ǘŀƪŜǎ ǘƻ ōŜ ƪƴƻǿƭŜŘƎŜΦέύΦ80   

But Plantinga does not merely argue for a form of fideism.  Rather, he suggests that the warrants 

of faith are shown to be sensible and reasonable in light of the entire context of the beliefs those 

warrants produce, and, indeed, that those beliefs make more sense than the possibility of 

atheism.  This sounds like a form of coherŜƴǘƛǎƳΣ ōǳǘ tƭŀƴǘƛƴƎŀ ŜȄǇƭƛŎƛǘȅ ǊŜƧŜŎǘǎ άǇǳǊŜ ŀƴŘ 

ǳƴŀƭƭƻȅŜŘέ ŎƻƘŜǊŜƴǘƛǎƳ ŀǎ ǿŜƭƭ ŀǎ Bayesian coherentism.81  Instead, Plantinga is partial to what 

ƘŜ Ŏŀƭƭǎ ά.ƻƴWƻǳǊƛŀƴ /ƻƘŜǊŜƴǘƛǎƳΣέ ŀŦǘŜǊ ǘƘŜ ǿƻǊƪ ƻŦ [ŀǳǊŜƴŎŜ .ƻƴWƻǳǊΦ82  Plantinga suggests that 

.ƻƴWƻǳǊΩǎ ǿƻǊƪ ǇǊŜǎŜƴǘǎ ŀ άŎƘŀǎǘŜƴŜŘ ŎƻƘŜǊŜƴǘƛǎƳέ ǘƘŀǘ ŘƻŜǎ ƴƻǘ ǊŜǉǳƛǊŜ ŜƛǘƘŜǊ ǘƘŜ 

ŦƻǳƴŘŀǘƛƻƴŀƭƛǎǘ ǇǊŜƳƛǎŜǎ ƻŦ άǇǳǊŜ ŀƴŘ ǳƴŀƭƭƻȅŜŘέ ŎƻƘŜǊŜƴǘƛǎƳ ƻǊ ǘƘŜ ƳŀǘƘŜƳŀǘƛŎŀƭ ŦƻǳƴŘŀǘƛƻƴǎ 

(with their own epistemic limits) of Bayesian coherentism.83   

From this basis, Plantinga sugƎŜǎǘǎ ǘƘŀǘ ŀ ōŜǘǘŜǊ ǎǘŀǊǘƛƴƎ Ǉƻƛƴǘ ƛǎ ǘƘŜ ǉǳŜǎǘƛƻƴ ƻŦ άǇǊƻǇŜǊ 

ŦǳƴŎǘƛƻƴΦέ84  ¢ƘŜ ƴƻǘƛƻƴ ƻŦ άǇǊƻǇŜǊ ŦǳƴŎǘƛƻƴΣέ tƭŀƴǘƛƴƎŀ ǎŀȅǎΣ άƛǎ ƛƴŜȄǘǊƛŎŀōƭȅ ƛƴǾƻƭǾŜŘ ǿƛǘƘ 

another:  that of the design plan of the organ or organism in question ς the way the thing in 

question is supposed to work, the way it works when it works properly, when it is subject to no 

ŘȅǎŦǳƴŎǘƛƻƴΦέ85  There are then, according to Plantinga, four conditions for a belief having proper 

warrant:   

a belief B has warrant for you if and only if (1) the cognitive faculties 
involved in the production of B are functioning properly (and this is to 
include the relevant defeater systems as well as those systems, if any, that 
provide propositional inputs to the system in question); (2) your cognitive 
environment is sufficiently similar to the one for which your cognitive 
faculties are designed; (3) the triple of the design plan governing the 
production of the belief in question involves, as purpose or function, the 
production of true beliefs (and the same goes for elements of the design 
plan governing the production of input beliefs into the system in question); 

                                                      
80 Ibid., 265. 
81 Warrant:  The Current Debate, Chapters 4, 6-тΤ ŦƻǊ ǘƘŜ άǇǳǊŜ ŀƴŘ ǳƴŀƭƭƻȅŜŘέ ŎƻƳƳŜƴǘΣ ǎŜŜ ǇΦ утΦ  For a general 
discussion of coherentist models, see Stanford Encyclopedia of PhilosophyΣ ά/ƻƘŜǊŜƴǘƛǎǘ ¢ƘŜƻǊƛŜǎ ƻŦ 9ǇƛǎǘŜƳƛŎ 
WǳǎǘƛŦƛŎŀǘƛƻƴΣέ ŀǾŀƛƭŀōƭŜ ŀǘ http://plato.stanford.edu/entries/justep-coherence/. 
82 Ibid., Chapter 5. 
83 Ibid., Chapter 4. 
84 Ibid., 213. 
85 Ibid. 
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and (4) the design plan is a good one:  that is, there is a high statistical or 
objective probability that a belief produced in accordance with the 
relevant segment of the design plan in that sort of environment is true.86 

In Warranted Christian Belief, and in his more popularly accessible work on faith and science, 

Plantinga attempts to show how these conditions are met concerning what he considers the core 

bŜƭƛŜŦǎ ƻŦ /ƘǊƛǎǘƛŀƴ ŦŀƛǘƘΣ ŀƴŘ ŀŘŘǊŜǎǎŜǎ ǿƘŀǘ ƘŜ ŎƻƴǎƛŘŜǊǎ ǇƻǎǎƛōƭŜ άŘŜŦŜŀǘŜǊǎέ ǘƻ Ƙƛǎ ŀŎŎƻǳƴǘ ƻŦ 

the warrants for Christian belief.87  Lƴ tƭŀƴǘƛƴƎŀΩǎ ƭŜȄƛŎƻƴΣ άώŀϐ ŘŜŦŜŀǘŜǊ ŦƻǊ ŀ ōŜƭƛŜŦ A is another 

belief B such that once you come to accept B, you can no longer continue to accept A without 

ŦŀƭƭƛƴƎ ƛƴǘƻ ƛǊǊŀǘƛƻƴŀƭƛǘȅΦέ88  In particular, Plantinga takes on arguments by prominent atheists 

such as Richard Dawkins and Daniel Dennett, who argue that evolution and theism are 

incompatible because there is a lack of evidence for design in the universe.89  Plantinga suggests 

ǘƘŀǘ άŎƭŀǎǎƛŎŀƭ ǘƘŜƛǎǘǎέ ƎŜƴŜǊŀƭƭȅ ōŜƭƛŜǾŜ ǎǘŀǘŜƳŜƴǘǎ ŀōƻǳǘ 5ƛǾƛƴŜ ŀŎǘƛƻƴ ŀƴŘ ǇǊƻǾƛŘŜƴŎŜ ǎǳŎƘ ŀǎ 

those found in the Heidleberg Catechism: 

Providence is the almighty and ever present power of God by which he 
upholds, as with his hand, heaven and earth and all creatures, and so rules 
them leave and blade, rain and drought, fruitful years and lean years, food 
and drink, health and sickness, prosperity and poverty ς all things, in fact, 
come to us not by chance but from his fatherly hand.90 
 

This picture of Divine action and providence, Plantinga suggests, is disrupted by Newtonian and 

Laplacian science, but is no longer problematic in light of quantum mechanics.91  Given his 

presuppositional approach and his theological views about Divine action, Plantinga also 

expresses support for fine tuning arguments and, at least to some extent, for Intelligent Design 

theory.92  He suggests that the evidence of fine tuning in the universe and the discourse of 

IntelligŜƴǘ 5ŜǎƛƎƴ ŀǊŜ ŎƻƴǎƛǎǘŜƴǘ ǿƛǘƘ ǘƘŜ άŘŜǎƛƎƴ Ǉƭŀƴέ ƻŦ ƘǳƳŀƴ ƴƻŜǘƛŎ ŎŀǇŀōƛƭƛǘƛŜǎΣ ǿƘƛƭŜ ǘƘŜ 

                                                      
86 Warrant and Proper Function, 194. 
87 See Warranted Christian Belief, Parts III and IV; Where the Conflict Really Lies; Science and Religion:  Are they 
Compatible?. 
88 Warranted Christian Belief, Preface xiii. 
89 See Where the Conflict Really Lies, Chapters 1 and 2; Daniel C. Dennett and Alvin Plantinga, Science and Religion:  
Are They Compatible?  (Oxford:  OUP 2011). 
90 Heidelberg Catechism, Question 27; Where the Conflict Really Lies, 65. 
91 Where the Conflict Really Lies, Chapters 3 and 4. 
92 Where the Conflict Really Lies, Chapters 7 and 8 
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atheistic belief that all of this apparent design arose through chance is highly implausible.93   The 

best Dawkins and Dennett can do, Plantinga suggests, is show that the development of life by 

chance is not entirely impossible, while theism can do far better by showing a more complete 

and plausible picture of how theistic beliefs are warranted.   But, as Plantinga acknowledges, his 

arguments do not represent an effort to prove the truth of Christian belief on Christian grounds.  

IŜ ŀƎǊŜŜǎ ǘƘŀǘ άώŜϐǾŜǊȅǘƘƛƴƎ ώƛƴ Ƙƛǎ ŀǊƎǳƳŜƴǘǎϐ ǊŜŀƭƭȅ ŘŜǇŜƴŘǎ ƻƴ ǘƘŜ truth ƻŦ /ƘǊƛǎǘƛŀƴ ōŜƭƛŜŦΣέ 

ōǳǘ ƘƻǇŜǎ ǘƘŀǘ ƘŜ Ŏŀƴ ŀǘ ƭŜŀǎǘ ǊŜŦǳǘŜ άǘƘŜ ŎƻƳƳƻƴ ǎǳƎƎŜǎǘƛƻƴ ǘƘŀǘ /ƘǊƛǎǘƛŀƴ ōŜƭƛŜŦΣ ǿƘŜǘƘŜǊ ǘǊǳŜ 

ƻǊ ƴƻǘΣ ƛǎ ƛƴǘŜƭƭŜŎǘǳŀƭƭȅ ǳƴŀŎŎŜǇǘŀōƭŜΦέ94 

5. Dialogue and Critical Realism  

 

aŀƴȅ ǇǊƻǇƻƴŜƴǘǎ ƻŦ άŘƛŀƭƻƎǳŜέ ƳƻŘŜƭǎ ōŜǘǿŜŜƴ ǎŎƛŜƴŎŜ ŀƴŘ ǊŜƭƛƎƛƻƴ ƛŘŜƴǘƛŦȅ ǘƘŜƳǎŜƭǾŜǎ ŀǎ 

άŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎǘǎΣέ ŀƴŘ ǘƘƛǎ Ƴŀȅ ōŜ ǘƘŜ ŘƻƳƛƴŀƴǘ ǇŀǊŀŘƛƎƳ ƛƴ ǘƘŜ ŎƻƴǘŜƳǇƻǊŀǊȅ άǊŜƭƛƎƛƻƴ ŀƴŘ 

ǎŎƛŜƴŎŜέ ƭƛǘŜǊŀǘǳǊŜΣ ŀǘ ƭŜŀǎǘ ŀƳƻƴƎ άŎƻƴǎŜǊǾŀǘƛǾŜέ ǎŎƘƻƭŀǊǎΦ95  A critical realist approach 

recognizes that all human knowing is mediated through human thought and language forms, 

including both scientific and theological knowing ς ŀƴŘ ǘƘǳǎ ƛǘ ƛǎ άŎǊƛǘƛŎŀƭΦέ96  Nevertheless, critical 

realists assert that there is a reality extrinsic to human thought and language that is capable of 

sustained investigation, and that human beings are capable of making progress towards fuller 

understanding of that extrinsic reality.97  The theological realities that theologians attempt to 

investigate and the natural realities that scientists attempt to investigate must each be 

approached with tools appropriate to their respective domains.98  As Alister McGrath argues, 

άώōϐƻǘƘ ǘƘŜ ǎŎientific and religious communities can be thought of as attempting to wrestle with 

                                                      
93 Ibid. 
94 Warranted Christian Belief, Preface, xiii. 
95 See, e.g., McGrath, Science & Religion, 78-79, 82-83.  McGrath identifies Thomas Torrance, Ian Barbour, Arthur 
Peacocke, and John Polkinghorne, as well as himself, as critical realists.  Ibid., 82-83.  Portions of this section 
appear in my paper ά5ŜŎƻƴǎǘǊǳŎǘƛƴƎ WŜŦŦŜǊǎƻƴΩǎ /ŀƴŘƭŜΥ  ¢ƻǿŀǊŘǎ ŀ /ǊƛǘƛŎŀƭ wŜŀƭƛǎǘ !ǇǇǊƻŀŎƘ ǘƻ /ǳƭǘǳǊŀƭ 
Environmentalism and Information Policy,έ 49 Jurimetrics 203 (2009). 
96 See McGrath, Science & Religion, 78-89, 82-83. 
97 Ibid. 
98 See 2 Alister McGrath, A Scientific Theology: Reality at 226. 
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ǘƘŜ ŀƳōƛƎǳƛǘƛŜǎ ƻŦ ŜȄǇŜǊƛŜƴŎŜΣ ŀƴŘ ƻŦŦŜǊƛƴƎ ǿƘŀǘ ŀǊŜ ŀŎŎŜǇǘŜŘ ŀǎ ǘƘŜ ΨōŜǎǘ ǇƻǎǎƛōƭŜ ŜȄǇƭŀƴŀǘƛƻƴǎΩ 

ŦƻǊ ǿƘŀǘ ƛǎ ƻōǎŜǊǾŜŘΦέ99   

McGrath develops his model of critical realism in science and theology in significant part from 

the philosophical contributions of Roy Bhaskar and Michael Polanyi.100  For critical realists in the 

tradition of Bhaskar, society is both a preexisting given and a product of human activity.101 

Individuals do not create society, but they do continually reproduce and transform society.102 

Society is neither a reified structure that exists apart from human activity nor an entirely 

voluntary creation of individuals.103 .ƘŀǎƪŀǊ ƭƛƪŜƴǎ ǘƘƛǎ άǘǊŀƴǎŦƻǊƳŀǘƛƻƴŀƭ ƳƻŘŜƭ ƻŦ ǎƻŎƛŀƭ ŀŎǘƛǾƛǘȅέ 

to a sculptor who creates something out of the materials and tools available to her.104 The result 

is that society emerges from, but is not reducible to, the choices of individuals.105 {ƻŎƛŜǘȅ ƛǎ άŀ 

complex totality subject to change both in its coƳǇƻƴŜƴǘǎ ŀƴŘ ǘƘŜƛǊ ƛƴǘŜǊǊŜƭŀǘƛƻƴǎΦέ106 

                                                      
99 Alister McGrath, The Foundations of Dialogue in Science & Religion (London:  Wiley Blackwell 1988). 
100 2 Alister McGrath, A Scientific Theology: Reality at 226. 
101 See generally Roy Bhaskar, The Possibility of Naturalism: A Philosophical Critique of the Contemporary Human 
Sciences (London:  Routledge 3d ed. 1998) (1979). 
102 Ibid. at 36. 
103 Ibid. at 39 (stŀǘƛƴƎ ǘƘŀǘ άǎƻŎƛŜǘȅ Ƴǳǎǘ ōŜ ǊŜƎŀǊŘŜŘ ŀǎ ŀƴ ŜƴǎŜƳōƭŜ ƻŦ ǎǘǊǳŎǘǳǊŜǎΣ ǇǊŀŎǘƛŎŜǎ ŀƴŘ ŎƻƴǾŜƴǘƛƻƴǎ ǿƘƛŎƘ 
ƛƴŘƛǾƛŘǳŀƭǎ ǊŜǇǊƻŘǳŎŜ ƻǊ ǘǊŀƴǎŦƻǊƳΣ ōǳǘ ǿƘƛŎƘ ǿƻǳƭŘ ƴƻǘ ŜȄƛǎǘ ǳƴƭŜǎǎ ǘƘŜȅ ŘƛŘ ǎƻΦέύΦ  
104 Ibid. at 37. 
105 Ibid. at 37ς44. 
106 Ibid. at 41. In many respecǘǎΣ ŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎƳΩǎ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴŀƭ ƳƻŘŜƭ ƻŦ ǎƻŎƛŜǘȅ ǎƻǳƴŘǎ ƭƛƪŜ ǘƘŜ bŜǿ /ƘƛŎŀƎƻ 
{ŎƘƻƻƭΩǎ ƳƻŘŜƭ ƻŦ ƭŀǿ ŀƴŘ ƴƻǊƳǎΦ ¢ƘŜ ŘƛŦŦŜǊŜƴŎŜ ƛǎ ǘƘŀǘ ŦƻǊ ŎȅōŜǊƭŀǿ ǎŎƘƻƭŀǊǎ ƛƴ ǘƘŜ bŜǿ /ƘƛŎŀƎƻ {ŎƘƻƻƭ ǘǊŀŘƛǘƛƻƴΣ 
ǘƘŜ ŀǊŎƘƛǘŜŎǘǳǊŀƭ άŎƻŘŜέ ǘƘŀǘ ƳŀƪŜǎ ǳǇ ƻƴƭƛƴŜ ǎǇŀŎŜǎ ƛǎ entirely socially constructedτwhether code-infrastructure 
ƛǎ άƻǇŜƴέ ƻǊ άŎƭƻǎŜŘέ ƛǎ ŜƴǘƛǊŜƭȅ ŎƻƴǘƛƴƎŜƴǘ ƻƴ ǘƘŜ ƛƴŘƛǾƛŘǳŀƭǎ ǿƘƻ ǇŀǊǘƛŎƛǇŀǘŜ ƛƴ ǘƘŜ ŘƛƎƛǘŀƭ ŎƻƳƳƻƴǎΦ See Part II, 
supra. Lƴ ŎƻƴǘǊŀǎǘΣ ƛƴ ǘƘŜ ŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎǘ ǾƛŜǿΣ άŎǳƭǘǳǊŜΣέ άŎƻŘŜέ ŀƴŘ άƛƴŦǊŀǎǘǊǳŎǘǳǊŜέ ŀǊŜ ƴƻǘ ŜƴǘƛǊŜƭȅ ǘƘŜ ǾƻƭǳƴǘŀǊȅ 
ŎǊŜŀǘƛƻƴǎ ƻŦ ŀǳǘƻƴƻƳƻǳǎ ƛƴŘƛǾƛŘǳŀƭǎΦ .ƘŀǎƪŀǊΩǎ ǘǊŜŀǘƳŜƴǘ ƻŦ ƭŀƴƎǳŀƎŜ ŀƴŘ ƎǊŀƳƳŀǊ ƛǎ ƛƴǘǊƛƎǳƛƴƎ ƘŜǊŜΦ ¢ƘŜ ǊǳƭŜǎ ƻŦ 
grammar, Bhaskar observes, are not infinitely malleableτthey impose real, given limits on our speech. Bhaskar, The 
Possibility of Naturalism, 36. The rules of grammar, however, do not determine what we say; meaning is not 
reducible to the rules of grammar. Ibid. 
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Critical realists recognize that knowledge has both social and physical dimensions.107 There is a 

reality external to human perception, language, and cognition.108 Human perception, language, 

and cognition, however, limit our direct epistemic access to reality.109 Human perception of 

ǊŜŀƭƛǘȅ ƛǎ ŀ άǘǊŀƴǎƛǘƛǾŜέ ŘƛƳŜƴǎƛƻƴ ōŜŎŀǳǎŜ ƛǘ ƛǎ ǎǳōƧŜŎǘ ǘƻ ŎƘŀƴƎŜ ōŀǎŜŘ ƻƴ ƘǳƳŀƴ ƭŀƴƎǳŀƎŜΣ 

history, and culture.110 wŜŀƭƛǘȅ ƛǘǎŜƭŦΣ ƘƻǿŜǾŜǊΣ ƛǎ άƛƴǘǊŀƴǎƛǘƛǾŜΦέ111 According to Roy Bhaskar, 

reality is stratified and can be conceived as three layered: empirical (observable by human), 

ŀŎǘǳŀƭ όŜȄƛǎǘƛƴƎ ƛƴ ǘƛƳŜ ŀƴŘ ǎǇŀŎŜύΣ ŀƴŘ ǊŜŀƭ όάǘǊŀƴǎŦŀŎǘǳŀƭ ŀƴŘ ŜƴŘǳǊƛƴƎ ƳƻǊŜ ǘƘŀƴ ƻǳǊ ǇŜǊŎŜǇǘƛƻƴ 

ƻŦ ƛǘέύΦ112 

Bhaskar thus emphasized the social aspects of human knowledge without reducing all of reality 

ǘƻ ŀ ƘǳƳŀƴ ŎƻƴǎǘǊǳŎǘƛƻƴΦ !ƴ ƛƳǇƻǊǘŀƴǘ ŀǎǇŜŎǘ ƻŦ .ƘŀǎƪŀǊΩǎ ǎƻŎƛŀƭ ǘƘŜƻǊȅ ƻŦ ƪƴƻǿƭŜŘƎŜ ƛǎ Ƙƛǎ 

ǊŜƧŜŎǘƛƻƴ ƻŦ άƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ƛƴŘƛǾƛŘǳŀƭƛǎƳέτthe notion that societies are reducible to 

individuals.113 ! άǎƻŎƛŀƭ ŀǘƻƳƛǎƳέ ƛƴ ǿƘƛŎƘ ǘƘŜ analysis of societies can be reduced to the 

preferences of individuals will never adequately explain social action.114 But neither is society 

merely the result of collective pressures on individuals, or a simple dialectic between these two 

poles.115 Rather, society has a dual character: social groups provide the ground through which 

                                                      
107 Roy Bhaskar states that 

Any adequate philosophy of science must find a way of grappling with this central paradox of 
science: that men in their social activity produce knowledge which is a social product much like 
any other, which is no more independent of its production and the men who produce it than motor 
cars, armchairs or books, which has its own craftsmen, technicians, publicists, standards and skills 
ŀƴŘ ǿƘƛŎƘ ƛǎ ƴƻ ƭŜǎǎ ǎǳōƧŜŎǘ ǘƻ ŎƘŀƴƎŜ ǘƘŀƴ ŀƴȅ ƻǘƘŜǊ ŎƻƳƳƻŘƛǘȅΦ ¢Ƙƛǎ ƛǎ ƻƴŜ ǎƛŘŜ ƻŦ ΨƪƴƻǿƭŜŘƎŜΩΦ 
¢ƘŜ ƻǘƘŜǊ ƛǎ ǘƘŀǘ ƪƴƻǿƭŜŘƎŜ ƛǎ ΨƻŦΩ ǘƘƛƴƎǎ ǿƘƛŎƘ ŀǊŜ ƴƻǘ ǇǊƻŘǳŎŜŘ ōȅ ƳŜƴ ŀǘ ŀƭƭΥ ǘƘŜ ǎǇŜŎƛŦic gravity 
ƻŦ ƳŜǊŎǳǊȅΣ ǘƘŜ ǇǊƻŎŜǎǎ ƻŦ ŜƭŜŎǘǊƻƭȅǎƛǎΣ ǘƘŜ ƳŜŎƘŀƴƛǎƳ ƻŦ ƭƛƎƘǘ ǇǊƻǇŀƎŀǘƛƻƴΦ bƻƴŜ ƻŦ ǘƘŜǎŜ ΨƻōƧŜŎǘǎ 
ƻŦ ƪƴƻǿƭŜŘƎŜΩ ŘŜǇŜƴŘ ƻƴ ƘǳƳŀƴ ŀŎǘƛǾƛǘȅΦ LŦ ƳŜƴ ŎŜŀǎŜŘ ǘƻ ŜȄƛǎǘ ǎƻǳƴŘ ǿƻǳƭŘ ŎƻƴǘƛƴǳŜ ǘƻ ǘǊŀǾŜƭ 
and heavy bodies fall to the earth in exactly the same way, though ex hypothesi there would be 
no-one to know it. 

Bhaskar, The Possibility of Naturalism, 21. 
108  See Critical Realism: Essential Readings ixςȄƛƛƛ όaŀǊƎŀǊŜǘ !ǊŎƘŜǊΣ Ŝǘ ŀƭΦ ŜŘǎΦΣ мффуύ όƴƻǘƛƴƎ ǘƘŀǘ άŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎƳ 
claims to be able to combine and reconcile ontological realism, epistemological relativism, and judgmental 
rationalityΦέύ όŜƳǇƘŀǎƛǎ ƛƴ ƻǊƛƎƛƴŀƭύΦ 
109  Bhaskar, The Possibility of Naturalism, 21. 
110  Ibid. 
111  Ibid. 
112 Ibid. at 21ς62.  
113 Ibid. 
114 Ibid. 
115 Ibid. 
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individuals reproduce and sometimes transform society.116 A level of reality can emerge from a 

more basic level without being reducible to the more basic level.117 

Like Bhaskar, Michael Polanyi sought to mitigate the destructive tendencies of positivism without 

ŘŜǎǘǊƻȅƛƴƎ ǘƘŜ ƴƻǊƳŀǘƛǾƛǘȅ ƻŦ ǎŎƛŜƴŎŜΦ hƴŜ ƻŦ tƻƭŀƴȅƛΩǎ ǇǊƛƳŀǊȅ ŎƻƴŎŜǊƴǎ ǿŀǎ ǘƘŜ ŘŀƴƎŜǊ ƻŦ 

authoritarian control over science extant in the then communist East. 118 Polanyi was keen to 

demonstrate that science is an inherently social enterprise just like any other human project, and 

that as a social enterprise science must be subject to democratic control.119 Also like Bhaskar, 

Polanyi recognized that reality is stratified.120 Each leveƭ ƻŦ ǊŜŀƭƛǘȅ ƻǇŜǊŀǘŜǎ ǳƴŘŜǊ ǘƘŜ ΨƳŀǊƎƛƴŀƭ 

ŎƻƴǘǊƻƭΩ ƻŦ higher levels, but the higher levels are not reducible to the lower.121 

Polanyi recognized that positivism fails because it relies on some unverifiable foundations. As 

tƻƭŀƴȅƛ ƴƻǘŜŘΣ άLǘ ƛǎ ƛƴŘŜŜŘ ƭƻƎƛŎŀlly impossible for the human mind to divest itself of all 

uncritically acquired foundations. For our minds cannot unfold at all except by embracing a 

definite idiom of beliefs, which will determine the scope of our entire subsequent fiducial 

ŘŜǾŜƭƻǇƳŜƴǘΦέ122 The notion of positivism itself, then, depends on an idiomatic structure that is 

neither verifiable nor self-evident. 

                                                      
116 Ibid. 
117 Ibid. ŀǘ ммо όǎǘŀǘƛƴƎ ǘƘŀǘ άǘƘŜ ƻǇŜǊŀǘƛƻƴǎ ƻŦ ǘƘŜ ƘƛƎƘŜǊ ƭŜǾŜƭ Ŏŀƴƴƻǘ ōŜ ŀŎŎƻǳƴǘŜŘ ŦƻǊ ǎƻƭŜƭȅ ōȅ ǘƘŜ ƭŀǿǎ ƎƻǾŜǊƴƛƴƎ 
the lower-order level in which we might say the higher-ƻǊŘŜǊ ƭŜǾŜƭ ƛǎ ΨǊƻƻǘŜŘΩ ŀƴŘ ŦǊƻƳ ǿƘƛŎƘ ǿŜ ƳƛƎƘǘ ǎŀȅ ƛǘ ǿŀǎ 
ΨŜƳŜǊƎŜƴǘΦΩέύΦ  
118 Polanyi explains this concern at the beginning of one of his key works, The Tacit Dimension. Describing the denial 
ƻŦ ƛƴŘŜǇŜƴŘŜƴǘ ǎŎƛŜƴŎŜ ǳƴŘŜǊ ŎƻƳƳǳƴƛǎƳΣ tƻƭŀƴȅƛ ǎŀȅǎ άL ǿŀǎ ǎǘǊǳŎƪ ōȅ ǘƘŜ ŦŀŎǘ ǘƘŀǘ ǘƘƛǎ ŘŜƴƛŀƭ ƻŦ ǘƘŜ ǾŜǊȅ ŜȄƛǎǘŜƴŎŜ 
of independent scientific thought came from a socialist theory which derived its tremendous persuasive power from 
its claim to scientific certainty. The scientific outlook appeared to have produced a mechanical conception of man 
and history in which there was no place for scienŎŜ ƛǘǎŜƭŦΦέ Ibid. ŀǘ оΦ tƻƭŀƴȅƛΩǎ ǾƛŜǿǎΣ ƻŦ ŎƻǳǊǎŜΣ ǿŜǊŜ ƴƻǘ ŜƴǘƛǊŜƭȅ 
unique; they fit nicely into a constellation of contemporary philosophers of science who deconstructed the 
positivism that emerged following the collapse of Baconian science, including figures such as Thomas Kuhn, Imre 
Lakatos, and to some extent Paul Feyerabend. Michael Polanyi, Scientific Thought and Social Reality (Madison:  
International University Press 1974), 76; see, e.g., Imre Lakatos, The Methodology of Scientific Research Programmes 
(Cambridge:  CUP 1978); Paul Feyerabend, Against Method (New York:  Verso 3d ed. 1993) (1975). 
119  Polanyi, Scientific Thought and Social Reality, 3. 
120 Ibid. 
121 Ibid. CƻǊ ŀ ŘƛǎŎǳǎǎƛƻƴ ƻŦ Ƙƻǿ tƻƭŀƴȅƛΩǎ ǘƘƻǳƎƘǘ ƳƛƎƘǘ ǊŜƭŀǘŜ ǘƻ .ƘŀǎƪŀǊΩǎ ƻƴ ǘƘƛǎ ǇƻƛƴǘΣ see 2 Alister McGrath, A 
Scientific Theology: Reality, 226 (2002). Interestingly, the stratification of reality can also be observed in Thomas 
!ǉǳƛƴŀǎΩ ŀǇǇǊƻŀŎƘ ǘƻ ƭŀǿΦ See William S. Brewbaker II, άThomas Aquinas and the Metaphysics of Law,έ 58 Ala. L. 
Rev. 575, 600ςлн όнллтύΦ Lǘ ƛǎ ƴƻǘŜŘ ǘƘŀǘ ά¢ƘƻƳŀǎ ŀǎǎǳƳŜǎ ǘƘŀǘ ŀ ǎƛƴƎƭŜ ǎŎƛŜƴǘƛŦƛŎ ƳŜǘƘƻŘ ƛǎ ƛƴǎǳŦŦƛŎƛŜƴǘ ǘƻ ŜƴŀōƭŜ 
ƛƴǾŜǎǘƛƎŀǘƛƻƴ ƻŦ ŀƭƭ ǘȅǇŜǎ ƻŦ ǊŜŀƭƛǘȅΣ ŀƴŘ ǘƘƛǎ ŀǎǎǳƳǇǘƛƻƴ ŀŦŦŜŎǘǎ Ƙƛǎ ŀŎŎƻǳƴǘ ƻŦ ƭŀǿΦέ Ibid. at 600.  
122 Polanyi, Scientific Thought and Social Reality, 76. 
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tƻƭŀƴȅƛ ŀƭǎƻ ŜƳǇƘŀǎƛȊŜŘ ǘƘŜ ŎƻƳƳǳƴŀƭ ƴŀǘǳǊŜ ƻŦ ǎŎƛŜƴǘƛŦƛŎ ǇǊŀŎǘƛŎŜ ŀƴŘ ǘƘŜ άǘŀŎƛǘέ ƪƴƻǿƭŜŘƎŜ 

involved in such communal information transfŜǊǎΦ !ǎ ƘŜ ƴƻǘŜŘΣ άώǘϐƘŜ ǘǊŀƴǎƳƛǎǎƛƻƴ ƻŦ ōŜƭƛŜŦǎ ƛƴ 

society is mostly not by precept, but by example . . . [t]he whole practice of research and 

verification is transmitted by example and its standards are upheld by a continuous interplay with 

criticism witƘƛƴ ǘƘŜ ǎŎƛŜƴǘƛŦƛŎ ŎƻƳƳǳƴƛǘȅΦέ123 Thus, scientific knowledge is a set of socially 

constructed analogical models that are developed through practices acquired and implemented 

in unique social networks.  

Finally, Polanyi realized that the social networks through which scientific practices are 

transferred, like all social networks, incorporate elements of social control. One of the principal 

means of control over scientific information networks is peer review. Polanyi observed that 

ǎŎƛŜƴǘƛŦƛŎ ƧƻǳǊƴŀƭ ǊŜŦŜǊŜŜǎ άŀre the chief Influentials, the unofficial governors of the scientific 

community. By their advice they can either delay or accelerate the growth of a new line of 

ǊŜǎŜŀǊŎƘΦέ124  Nevertheless, within this social matrix, science can make genuine progress in 

understanding. 

Similarly, theology, critical realists argue, seeks to interpret experienced reality within the 

context of a traditioned community.125  In this respect, many critical realists are sympathetic to 

!ƭŀǎŘŀƛǊ aŀŎLƴǘȅǊŜΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ ǊƻƭŜ ƻŦ ŎƻƳƳǳƴƛǘy and tradition in the shaping of 

philosophical inquiry.126  For Christians, of course, the central experienced reality that requires 

theological interpretation is the incarnation, death, and resurrection of Christ, and the 

                                                      
123 Ibid. at 61. 
124 Ibid. at 20. Polanyi stated that:  

The referees advising scientific journals may also encourage those lines of research which they 
consider to be particularly promising, while discouraging other lines of which they have a low 
opinion. The dominant powers in this respect are, however, exercised by referees advising on 
scientific appointments, on the allocation of special subsidies, and on the award of distinctions. 
Advice on these points, which often involve major issues of the policy of science, is usually asked 
from and tendered by a small number of senior scientists who are universally recognized as being 
the most eminent in a particular branch. They are the chief Influentials, the unofficial governors of 
the scientific community. By their advice they can either delay or accelerate the growth of a new 
line of research.  

Ibid. Cf. Lee Smolin, The Trouble with Physics: The Rise of String Theory, the Fall of a Science, and What Happens Next 
(Houghton Mifflin Company 2006).  
125 McGrath, The Foundations of Science & Religion, 160-64. 
126 See Ibid., citing Alasdair MacIntyre, Whose Justice?  Which Rationality? (Duckworth 1988). 
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interpretive community is the Church.127  Christian theology and doctrine develop as the Christian 

community reflects on this central experience.  Just as in the natural sciences, massive paradigm 

shifts in the understanding of theology and doctrine should be rare, but some degree of revision 

must always remain a possibility because the reality that lies behind the experience is only ever 

partially understood. 

This emphasis on the event of revelation in Christ among many Christian critical realists is not 

surprising, as many of them (including, notably, Alister McGrath), are connected to Karl Barth 

through the work of Thomas Torrance.128  Barth, consistent with his understanding of revelation 

and philosophy, resisted any systematic definition of God: 

¢ƘŜ Ŝǉǳŀǘƛƻƴ ƻŦ DƻŘΩǎ ²ƻǊŘ ŀƴŘ DƻŘΩǎ {ƻƴ ƳŀƪŜs it radically 
impossible to say anything doctrinaire in understanding the Word 
of God.  In this equation, and in it alone, a real and effective barrier 
is set up against what is made of proclamation according to the 
Roman Catholic view and of Holy Scripture according to the later 
form of older Protestantism, namely, a fixed sum of revealed 
propositions which can be systematized like the sections of a 
corpus of law.  The only system in Holy Scripture and proclamation 
is revelation, i.e., Jesus Christ.129 

But Barth ς who, after all, over the course of thirty-five years wrote a Church Dogmatics 

comprised of about six million words of dense text ς did not mean we can say nothing truthful 

about God.  After resisting what he understood as the Catholic and ScholastiŎ wŜŦƻǊƳŀǘƛƻƴΩǎ ǘƻƻ-

neat methods of systematization, Barth emphasized the importance of words and speech: 

bƻǿ ǘƘŜ ŎƻƴǾŜǊǎŜ ƛǎ ŀƭǎƻ ǘǊǳŜΣ ƻŦ ŎƻǳǊǎŜΣ ƴŀƳŜƭȅ ǘƘŀǘ DƻŘΩǎ {ƻƴ ƛǎ 
DƻŘΩǎ ²ƻǊŘΦ  ¢Ƙǳǎ DƻŘ ŘƻŜǎ ǊŜǾŜŀƭ IƛƳǎŜƭŦ ƛƴ ǎǘŀǘŜƳŜƴǘǎΣ ǘƘǊƻǳƎƘ 
the medium of speech, and indeed of human speech.  His word is 
always this or that word spoken by the prophets and apostles and 
ǇǊƻŎƭŀƛƳŜŘ ƛƴ ǘƘŜ /ƘǳǊŎƘΦ  ¢ƘŜ ǇŜǊǎƻƴŀƭ ŎƘŀǊŀŎǘŜǊ ƻŦ DƻŘΩǎ ²ƻǊŘ ƛǎ 
not, then, to be played off against its verbal or spiritual character.  
It is not at all true that this second aspect under which we must 

                                                      
127 See T.F. Torrance, Reality & Evangelical Theology:  The Realism of Christian Revelation (Downers Grove:  
InterVarsity Press 1999), 84-120. 
128 See McGrath, The Foundations of Science & Religion, 34 (citing Thomas F. Torrance, Theological Science (Oxford:  
OUP 1969)). 
129 CD I.1.§5.2. 
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understand it implies its irrationality and thus cancels out the first 
aspect under which we must understand it.130 

.ŀǊǘƘΩǎ ŎƻƴŎŜǊƴ ǘƘǊƻǳƎƘƻǳǘ Ƙƛǎ ŘƛǎŎǳǎǎƛƻƴ ƻŦ ǘƘŜ ²ƻǊŘ ƛƴ ±ƻƭǳƳŜ L ƻŦ ǘƘŜ /ƘǳǊŎƘ 5ƻƎmatics was 

to preserve the freedom and integrity of theology against Enlightenment rationalism.131  Barth 

was particularly concerned with the way rationalism gave rise to nineteenth century liberal 

demythologizing Protestant thought.  Barth also resisted how rationalism underwrote both 

Protestant fundamentalism and the Scholastic Thomism of much Catholic nineteenth century 

/ŀǘƘƻƭƛŎ ǘƘƻǳƎƘǘΦ  ¢ƻǊǊŀƴŎŜ ǿƻǊƪŜŘ ŦǊƻƳ ǘƘŜǎŜ ōŀǎƛŎ .ŀǊǘƘƛŀƴ ǇǊŜƳƛǎŜǎ ǘƻ ƳƻŘƛŦȅ .ŀǊǘƘΩǎ ŦŀƳƻǳǎ 

άneinέ ǘƻ ƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅ ǿƛǘƘ ŀ ǉǳŀƭƛŦƛŜŘ άȅŜǎΦέ 

The critical realist approach to theology and science results in a paradigm in which the disciplines 

of theology and natural science remain distinct but can contribute to each other at higher levels.  

McGrath summarizes his version of this program as follows: 

1. The natural sciences and the religions are quite distinct in terms 
of their methodologies and subject matters.  It is quite 
improper to attempt to limit them, for example by suggesting 
that the sciences have to do with the physical world and the 
religions with a distinct spiritual world.  The distinction 
ōŜǘǿŜŜƴ ΨǎŎƛŜƴŎŜΩ ŀƴŘ ΨǊŜƭƛƎƛƻƴΩ ŎƻƴŎŜǊƴǎ ƳƻǊŜ ǘƘŀƴ ǎǳōƧŜŎǘ-
matter. 
 

2. At points, despite their clear differences, those working in the 
fields of science and religion find themselves facing similar 
issues, especially in relation to issues of representation and 
conceptualization.  At point after point, those interested in 
science and religion find themselves facing very similar 
questions, and even adopting similar approaches in the 
answers which they offer. 
 

3. At points of major importance, the methods and theories of the 
natural sciences are genuinely illuminating to those concerned 
with religious matters.  Equally, there are points where religious 

                                                      
130 Ibid. 
131 For ŘƛǎŎǳǎǎƛƻƴ ƻŦ ǘƘŜ ƛƴŦƭǳŜƴŎŜǎ ŀƴŘ ǎƻǳǊŎŜǎ ƻŦ .ŀǊǘƘΩǎ ǘƘŜƻƭƻƎȅΣ see, e.g., WƻƘƴ ²ŜōǎǘŜǊΣ άLƴǘǊƻŘǳŎƛƴƎ .ŀǊǘƘΣέ ƛƴ 
The Cambridge Companion to Karl Barth (Cambridge:  CUP 2000); Bruce L. McCormack, Orthodox and Modern:  
Studies in the Theology of Karl Barth (Grand Rapids:  Baker Academic 2008); George Hunsinger, Evangelical, 
Catholic and Reformed:  Doctrinal Essays on Barth and Related Themes (Grand Rapids:  Eerdmans 2015);  George 
Hunsinger, Reading Barth With Charity:  a Hermeutical Approach (Grand Rapids:  Baker Academic 2015). 
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beliefs and approaches cast considerable light on issues of 
scientific method.  The investigation of these convergences is 
mutually enlightening and significant.132 

6. Fides et Ratio? 

Lǘ ƛǎ ǳǎŜŦǳƭ ǘƻ ŎƻƳǇŀǊŜ aŎDǊŀǘƘΩǎ ŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎƳ ǿƛǘƘ tƻǇŜ WƻƘƴ tŀǳƭ LLΩǎ ǾƛŜǿǎ ƻƴ ŦŀƛǘƘ ŀƴŘ 

science.  The comparison demonstrates some residue of the old Protestant-Catholic debates 

about the effectiveness of human reason after the Fall.  But the comparison also highlights ways 

in which both branches of the Western Church converge on the centrality of the doctrine of 

creation as tƘŜ ƎǊƻǳƴŘ ƻŦ ǘƘŜ Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ άǎŎƛŜƴŎŜΦέ 

The Roman Catholic approach to faith and science, exemplified in the Pontifical Academy of the 

{ŎƛŜƴŎŜǎΣ ƛǎ ǎƻƳŜǘƛƳŜǎ ǎŀƛŘ ǘƻ ǊŜǇǊŜǎŜƴǘ ŀ άŘƛŀƭƻƎǳŜέ ŀǇǇǊƻŀŎƘΦ133  There is of course not only 

ƻƴŜ άwƻƳŀƴ /ŀǘƘƻƭƛŎ ŀǇǇǊƻŀŎƘέ ǘƻ ǘƘŜ ǊŜƭŀǘƛƻƴ ōŜǘǿŜŜƴ ǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜΣ ŀƴŘ Ƴŀƴȅ 

Catholics working in this field would identify themselves as critical realists or assume the posture 

of critical realism without identifying it.134  Indeed, Pope John Paul II famously stated that 

ά[s]cience can purify religion from error and superstition; religion can purify science from idolatry 

and false absolutes.  Each can draw the other into a wider world, a world in which both can 

ŦƭƻǳǊƛǎƘΦέ135   

                                                      
132  McGrath, The Foundations of Science & Religion, 34. 
133 See McGrath, 47-48; Pontifical Academy of the Sciences website, available at 
http://www.casinapioiv.va/content/accademia/en.html. 
134 See, e.g., John F. Haught, Making Sense of Evolution:  Darwin, God, and the Drama of Life (Louisville:  
Westminster John Knox 2010); Michael Heller, Creative Tension:  Essays on Science and Religion (West 
Conshohocken:  Templeton Foundation Press 2003).  Haught argues as follows:   
 

Christian theology, I firmly believe, cannot responsibly take refuge in pre-Darwinian 
understandings of these concepts [of design, descent, and diversity].  Instead, it must look for 
theological reflection broad enough to assimilate all that is new in scientific research without in 
any way abandoning the substance of Christian teaching.  This theological task requires a deep 
respect for traditional creeds and biblical texts, but it also assumes that in the light of new 
experience and scientific research, constant reinterpretation of fundamental beliefs is essential 
to keep any religion alive and honest.  This is especially the case with Christianity after Darwin. 
 

Haught, Making Sense of Evolution, xvii. 
135 Letter of His Holiness John Paul II to Rev. George V. Coyne, S.J. Director of the Vatican Observatory, June 1, 
1988, available at  http://www.vatican.va/holy_father/john_paul_ii/letters/1988/documents/hf_jp-
ii_let_19880601_padre-coyne_en.html 
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This oft-quoted statement of John Paul II was part of a longer letter to Jerry Coyne, Director of 

the Vatican Observatory, in preparation for a study week celebrating the three hundredth 

ŀƴƴƛǾŜǊǎŀǊȅ ƻŦ bŜǿǘƻƴΩǎ Philosophiae Naturalis Principia Mathematica.136  The Pope stressed in 

that letter that the model he envisioned was one of dialogue rather than integration: 

By encouraging openness between the Church and the scientific 
communities, we are not envisioning a disciplinary unity between 
theology and science like that which exists within a given scientific 
field or within theology proper. As dialogue and common searching 
continue, there will be grow towards mutual understanding and a 
gradual uncovering of common concerns which will provide the 
basis for further research and discussion. Exactly what form that 
will take must be left to the future. What is important, as we have 
already stressed, is that the dialogue should continue and grow in 
depth and scope. In the process we must overcome every 
regressive tendency to a unilateral reductionism, to fear, and to 
self-imposed isolation. What is critically important is that each 
discipline should continue to enrich, nourish and challenge the 
other to be more fully what it can be and to contribute to our vision 
of who we are and who we are becoming.137 

Theologians, the Pope noted, can utilize the best science of their times to help them understand 

and articulate theological truths, but science cannot simply dictate terms to theology: 

Now this is a point of delicate importance, and it has to be carefully 
qualified. Theology is not to incorporate indifferently each new 
philosophical or scientific theory. As these findings become part of 
the intellectual culture of the time, however, theologians must 
understand them and test their value in bringing out from Christian 
belief some of the possibilities which have not yet been realized. 
The hylomorphism of Aristotelian natural philosophy, for example, 
was adopted by the medieval theologians to help them explore the 
nature of the sacraments and the hypostatic union. This did not 
mean that the Church adjudicated the truth or falsity of the 
Aristotelian insight, since that is not her concern. It did mean that 
this was one of the rich insights offered by Greek culture, that it 
needed to be understood and taken seriously and tested for its 

                                                      
136 Ibid. 
137 Letter of His Holiness John Paul II to Rev. George V. Coyne, S.J. Director of the Vatican Observatory, June 1, 
1988, available at  http://www.vatican.va/holy_father/john_paul_ii/letters/1988/documents/hf_jp-
ii_let_19880601_padre-coyne_en.html 
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value in illuminating various areas of theology. Theologians might 
well ask, with respect to contemporary science, philosophy and the 
other areas of human knowing, if they have accomplished this 
extraordinarily difficult process as well as did these medieval 
masters.138 

Likewise, the Pope stated, the practice of natural science is neither to be equated with theology 

nor isolated from it: 

For science develops best when its concepts and conclusions are 
integrated into the broader human culture and its concerns for 
ultimate meaning and value. Scientists cannot, therefore, hold 
themselves entirely aloof from the sorts of issues dealt with by 
philosophers and theologians. By devoting to these issues 
something of the energy and care they give to their research in 
science, they can help others realize more fully the human 
potentialities of their discoveries. They can also come to appreciate 
for themselves that these discoveries cannot be a genuine 
substitute for knowledge of the truly ultimate.139 

The Catholic άŘƛŀƭƻƎǳŜέ ŀǇǇǊƻŀŎƘΣ ŀǘ ƭŜŀǎǘ ƻƴ ǎƻƳŜ ǊŜŀŘƛƴƎǎ ƻŦ ƛǘΣ ŀƭǊŜŀŘȅ ŀǎǎǳƳŜǎ ǘƘŀǘ ŀƭƭ 

ƛƴǾŜǎǘƛƎŀǘƛƻƴ ƻŦ ǘǊǳǘƘ ƛǎ ǘƘŜƻƭƻƎƛŎŀƭΦ  ¢ƘŜ Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ άƴŀǘǳǊŀƭ ǊŜŀǎƻƴέ ƛǎ ƎƛǾŜƴ ǇǊŜŎƛǎŜƭȅ ōŜŎŀǳǎŜ 

of prior theological claims about the gift of created human nature and its capacity to participate 

in the truth of God.  In his introductory discussion of the relation between theology and 

philosophy, Fides et Ratio, for example, Pope John Paul II states that all knowledge, whether 

derived from philosophy or faith, depends first on God, who makes knowledge possible by grace.  

ά¦ƴŘŜǊƭȅƛƴƎ ŀƭƭ ǘƘŜ /ƘǳǊŎƘϥǎ ǘƘƛƴƪƛƴƎΣέ WƻƘƴ tŀǳƭ LL ǎŀƛŘΣ άƛǎ ǘƘŜ ŀǿŀǊŜƴŜǎǎ ǘƘŀǘ ǎƘŜ ƛǎ ǘƘŜ ōŜŀǊŜǊ 

of a message which has its origin in God himself (cf. 2 Cur 4:1-нύΦέ 140   The Church did not receive 

this message through its own power or abilities, nor was the message communicated through 

abstract intellectual means.  Rather, John Paul II said, it stems from a personal encounter with 

God in Christ: 

At the origin of our life of faith there is an encounter, unique in 
kind, which discloses a mystery hidden for long ages (cf. 1 Cor. 2:7; 
Rom 16:25-нсύ ōǳǘ ǿƘƛŎƘ ƛǎ ƴƻǿ ǊŜǾŜŀƭŜŘΥ   άLƴ Ƙƛǎ ƎƻƻŘƴŜǎǎ ŀƴŘ 

                                                      
138 Ibid. 
139 Ibid. 
140 Fides et Ratio, ¶7. 
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wisdom, God chose to reveal himself and to make known to us the 
hidden purpose of his will (cf. Eph. 1:9), by which, through Christ, 
the Word made flesh, man has access to the Father in the Holy 
{ǇƛǊƛǘ ŀƴŘ ŎƻƳŜǎ ǘƻ ǎƘŀǊŜ ƛƴ ǘƘŜ ŘƛǾƛƴŜ ƴŀǘǳǊŜέΦ141   

CǳǊǘƘŜǊΣ DƻŘΩǎ ǎŜƭŦ-ǊŜǾŜƭŀǘƛƻƴ ƛƴ /ƘǊƛǎǘ ǿŀǎ ŜƴǘƛǊŜƭȅ ŀ ŦǊŜŜ ŀŎǘ ƻŦ ƎǊŀŎŜΥ  άώǘϐƛǎ ƛƴƛǘƛŀǘƛǾŜ ƛǎ ǳǘǘŜǊƭȅ 

gratuitous, moving from God to men and women in order to bring them to salvation.   As the 

source of love, God desires to make himself known; and the knowledge which the human being 

Ƙŀǎ ƻŦ DƻŘ ǇŜǊŦŜŎǘǎ ŀƭƭ ǘƘŀǘ ǘƘŜ ƘǳƳŀƴ ƳƛƴŘ Ŏŀƴ ƪƴƻǿ ƻŦ ǘƘŜ ƳŜŀƴƛƴƎ ƻŦ ƭƛŦŜΦέ142 

Therefore there is no question of philosophy superseding faith.  There is no sharp division, in 

Fides et RatioΣ ōŜǘǿŜŜƴ άƴŀǘǳǊŜέ ŀƴŘ άƎǊŀŎŜέΥ  ŀƭƭ ǘƘŀǘ ǇŜǊǘŀƛƴǎ ǘƻ άƴŀǘǳǊŜΣέ ǘƻ DƻŘΩǎ ŎǊŜŀǘƛǾŜ 

ŘŜǎƛƎƴΣ ƛǎ ŀƭǎƻ ǘƘŜ ƎƛŦǘ ƻŦ άƎǊŀŎŜΣέ ƻŦ DƻŘΩǎ ŜŎǎǘŀǘƛŎΣ ǎŜƭŦ-giving love.  Nevertheless, for John Paul 

LLΣ άƴŀǘǳǊŜέ ƛƴǾƻƭǾŜǎ ŜƳǇƛǊƛŎŀƭ ǊŜŀƭƛǘƛŜǎ ǘƘŀǘ ŀǊŜ ǎǳǎŎŜǇǘƛōƭŜ ǘƻ ƘǳƳŀƴ ƪƴƻǿƭŜŘƎŜ ǘƘǊƻǳƎƘ ŀ ŦƻǊƳ 

ƻŦ ǊŜŀǎƻƴƛƴƎ ŀǇǇǊƻǇǊƛŀǘŜ ǘƻ ǘƘŜ ƻōƧŜŎǘΦ  άtƘƛƭƻǎƻǇƘȅέ ǘƘŜǊŜŦƻǊŜ ǇƻǎǎŜǎǎŜǎ ŀƴ ƛƴƘŜǊŜƴǘ ƛƴǘŜƎǊƛǘȅΣ 

ǎǘǊǳŎǘǳǊŜΣ ŀƴŘ ƎǊŀƳƳŀǊΦ  ά¢ƘŜ ǘǊǳǘƘ ŀǘǘŀƛƴŜŘ ōȅ ǇƘƛƭƻǎƻǇƘȅ ŀƴŘ ǘƘŜ ǘǊǳǘƘ ƻŦ wŜǾŜƭŀǘƛƻƴΣέ WƻƘƴ 

tŀǳƭ LL ǎŀƛŘΣ άŀǊŜ ƴŜƛǘƘŜǊ ƛŘŜƴǘƛŎŀƭ ƴƻǊ Ƴǳǘǳŀƭƭȅ ŜȄŎƭǳǎƛǾŜέΥ    

There exists a twofold order of knowledge, distinct not only as 
ǊŜƎŀǊŘǎ ǘƘŜƛǊ ǎƻǳǊŎŜΣ ōǳǘ ŀƭǎƻ ŀǎ ǊŜƎŀǊŘǎ ǘƘŜƛǊ ƻōƧŜŎǘΧΦ  .ŀǎŜŘ ǳǇƻƴ 
God's testimony and enjoying the supernatural assistance of grace, 
faith is of an order other than philosophical knowledge which 
depends upon sense perception and experience and which 
advances by the light of the intellect alone.  Philosophy and the 
sciences function within the order of natural reason; while faith, 
enlightened and guided by the Spirit, recognizes in the message of 
ǎŀƭǾŀǘƛƻƴ ǘƘŜ άŦǳƭƭƴŜǎǎ ƻŦ ƎǊŀŎŜ ŀƴŘ ǘǊǳǘƘέ όŎŦΦ Jn 1:14) which God 
has willed to reveal in history and definitively through his Son, Jesus 
Christ (cf. 1 Jn 5:9; Jn 5:31-32).143 

WƻƘƴ tŀǳƭ LL ǘƘŜǊŜŦƻǊŜ ǎŜŜǎ ŀ ǇƻǎƛǘƛǾŜ ǊƻƭŜ ŦƻǊ άǇƘƛƭƻǎƻǇƘȅέ ŀǎ ŀ ŎƻƳǇƭŜƳŜƴǘ ǘƻ άŦŀƛǘƘΦέ   LƴŘŜŜŘΣ 

ŦƻǊ WƻƘƴ tŀǳƭ LLΣ άƴŀǘǳǊŀƭ ǊŜŀǎƻƴΣέ ŀǇŀǊǘ ŦǊƻƳ ǊŜǾŜƭŀǘƛƻƴΣ ƛǎ ŎŀǇŀōƭŜ ƻŦ ǎƘƻǿƛƴƎ ǘƘŀǘ ǘƘŜǊŜ ƛǎ ŀ DƻŘ 

who created the universe.  Nevertheless, it is finally our faith ƛƴ DƻŘΩǎ ŎǊŜŀǘƛǾŜ ƎƻƻŘƴŜǎǎ ǘƘŀǘ 

ŜǎǘŀōƭƛǎƘŜǎ ŎƻƴŦƛŘŜƴŎŜ ƛƴ ǘƘŜ ŎŀǇŀŎƛǘƛŜǎ ƻŦ άƴŀǘǳǊŀƭ ǊŜŀǎƻƴέ ǘƻ ŎƻƳǇǊŜƘŜƴŘ ŎǊŜŀǘƛƻƴΣ ŀƴŘ ƛǘ ƛǎ ƻǳǊ 
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ŦŀƛǘƘ ƛƴ DƻŘΩǎ ǘǊŀƴǎŎŜƴŘŜƴŎŜ ǘƘŀǘ ŜǎǘŀōƭƛǎƘŜǎ ǘƘŜ ǇǊƻǇŜǊ ōƻǳƴŘǎ ƻŦ ǊŜason.   These themes of 

transcendence and participation as applied to the relation between theology and science are 

perhaps reflected more clearly in an introduction John Paul II wrote for a 2004 Pontifical Academy 

ƻŦ {ŎƛŜƴŎŜǎ ǊŜǇƻǊǘ ƛƴ ǘƘŜ !ŎŀŘŜƳȅΩǎ ŦƻǳǊ hundredth anniversary, where he stated 

I am more and more convinced that scientific truth, which is itself 
a participation in divine Truth, can help philosophy and theology to 
ǳƴŘŜǊǎǘŀƴŘ ŜǾŜǊ ƳƻǊŜ Ŧǳƭƭȅ ǘƘŜ ƘǳƳŀƴ ǇŜǊǎƻƴ ŀƴŘ DƻŘΩǎ 
Revelation about man, a Revelation that is completed and 
perfected in Jesus Christ. For this important mutual enrichment in 
the search for the truth and the benefit of mankind, I am, with the 
whole Church, profoundly grateful.144 

7. Postliberalis m and Other Narrative Theologies  

άtƻǎǘƭƛōŜǊŀƭέ ǘƘŜƻƭƻƎȅ ǊŜǇǊŜǎŜƴǘǎ ŀƴ ŜŦŦƻǊǘ ǘƻ ƳƻǾŜ ōŜȅƻƴŘ ŎƭŀǎǎƛŎŀƭ ǘƘŜƻƭƻƎƛŎŀƭ ƭƛōŜǊŀƭƛǎƳ 

ǘƘǊƻǳƎƘ άŀ ǊŜǘǳǊƴ ǘƻ ŀ ǇǊŜƳƻŘŜǊƴ ŦŀƛǘƘ ǊƻƻǘŜŘ ƛƴ ǘƘŜ ŦŀƛǘƘ ŎƻƳƳǳƴƛǘȅΣ ǿƘƛƭŜ Ŧǳƭƭȅ ǊŜŀƭƛȊƛƴƎ ǘƘŜ 

ƛƳǇƻǎǎƛōƛƭƛǘȅ ƻŦ ŀ Ŧǳƭƭ ǊŜǘǳǊƴ ǘƻ ǇǊŜƳƻŘŜǊƴ ŘƻƎƳŀΦέ145  Although postliberal theology is a diverse 

ƳƻǾŜƳŜƴǘΣ άƛǘ ŀƭǿŀȅǎ ǎǘǊŜǎǎŜǎ ǘƘŜ ƴŀǊǊŀǘƛǾŜ ƻŦ ǎŎǊƛǇǘǳǊŜ ŀƭƻƴƎ ǿƛǘƘ ǘƘŜ ŎƻƳƳǳƴƛǘȅ ƻŦ ǘƘŜ ŎƘǳǊŎƘ 

ŀƴŘ ƛǘǎ ǇǊŀŎǘƛŎŜǎΦέ146  Postliberal theology has been described as non-foundationalist, intra-

textual, socially centered, respectful of plurality and diversity, and inclined towards an 

ŜŎǳƳŜƴƛŎŀƭ άƎŜƴŜǊƻǳǎ ƻǊǘƘƻŘƻȄȅΦέ147  Lƴ ǘƘƛǎ ǊŜǎǇŜŎǘΣ ǇƻǎǘƭƛōŜǊŀƭ ǘƘŜƻƭƻƎȅ ǊŜŦƭŜŎǘǎ ǘƘŜ άƭƛƴƎǳƛǎǘƛŎ 

ǘǳǊƴέ ŀƴŘ ǘƘŜ ƛƴŦƭǳŜƴŎŜ ƻŦ ǇƘƛƭƻǎƻǇƘŜǊǎ ǎǳŎƘ ŀǎ [ǳŘǿƛƎ ²ƛǘǘƎŜƴǎǘŜƛƴΣ !ƭŀǎŘŀƛǊ aŎLƴǘȅǊŜ ŀƴŘ 

Thomas Kuhn, along with theologians such as Augustine, Aquinas, and Barth.148 

                                                      
144 Address of John Paul II to the Members of the Pontifical Academy of Sciences, The Pontifical Academy of 
Sciences, ACTA 17, The Four Hundredth Anniversary of the Pontifical Academy of Sciences (Vatican City 2004), 14-
15. 
145 Ronald T. Michener, Postliberal Theology:  A Guide for the Perplexed (London:  Bloomsbury T&T Clark 2013), 2.  
DŜƻǊƎŜ [ƛƴŘōŜŎƪ ǿƘƻ ŀƭƻƴƎ ǿƛǘƘ Iŀƴǎ CǊŜƛ ƛǎ ƻƴŜ ƻŦ ǘƘŜ ŦŀǘƘŜǊǎ ƻŦ ǘƘŜ ά¸ŀƭŜ {ŎƘƻƻƭέ ƻŦ ǇƻǎǘƭƛōŜǊŀƭ ǘƘŜƻƭƻƎȅΣ 
summarized this ethos in the ForwarŘ ǘƻ ǘƘŜ ƻǊƛƎƛƴŀƭ ŜŘƛǘƛƻƴ ƻŦ Ƙƛǎ ŎƭŀǎǎƛŎ ¢ƘŜ bŀǘǳǊŜ ƻŦ 5ƻŎǘǊƛƴŜΥ  ά¢ƘŜ ŘƛŦŦƛŎǳƭǘƛŜǎ 
[with modern theology] cannot be solved by, for example, abandoning modern developments and returning to 
some form of preliberal orthodoxy.  A third, a postliberal, way of ŎƻƴŎŜƛǾƛƴƎ ǊŜƭƛƎƛƻǳǎ ŘƻŎǘǊƛƴŜ ƛǎ ŎŀƭƭŜŘ ŦƻǊΦέ  
George Lindbeck, The Nature of Doctrine:  Religion and Theology in a Postliberal Age (Louisville:  Westminster John 
Knox 2009, 25th Anniversary Ed.), xxxiii. 
146 Michener, Postliberal Theology:  A Guide for the Perplexed, 4. 
147 Ibid. 
148 See Ibid., Chapter 2. 
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Because postliberal and related narrative theologies focus on the constitutive character of 

theological language ς that is, because they reflect the linguistic turn in philosophy ς they can 

seem disinterŜǎǘŜŘ ƛƴ ŀƴȅ ǎƻǊǘ ƻŦ ƳƻŘŜǊƴ άŦŀƛǘƘ ŀƴŘ ǎŎƛŜƴŎŜέ ǇǊƻƧŜŎǘΦ  bŜǾŜǊǘƘŜƭŜǎǎΣ ǎƻƳŜ ƪŜȅ 

figures in these movements have made contributions to conversations about natural theology, 

including David Kelsey, Stanley Hauerwas, and Sarah Coakley.   

David Kelsey has written extensively on method in theology and science, in connection with his 

two volume theological anthropology, Eccentric Existence.149  YŜƭǎŜȅ ǳƴŘŜǊǎǘŀƴŘǎ άǘƘŜƻƭƻƎȅέ ŀǎ 

ŀ ƪƛƴŘ ƻŦ ŜŎŎƭŜǎƛŀƭ ǇǊŀŎǘƛŎŜΣ άƻƴŜ ƻŦ ǎŜǾŜǊŀƭ ǇǊŀŎǘƛŎŜǎ ǘƘŀǘ ƳŀƪŜ ǳǇ ǘƘŜ ŎƻƳƳƻƴ ƭife of some self-

ƛŘŜƴǘƛŦƛŜŘ ŎƻƳƳǳƴƛǘƛŜǎ ƻŦ /ƘǊƛǎǘƛŀƴ ŦŀƛǘƘΣέ ǘƘŀǘ ƛǎΣ ƻŦ ǘƘŜ /ƘǳǊŎƘΦ150  YŜƭǎŜȅΩǎ ǳǎŜ ƻŦ ǘƘŜ ǘŜǊƳ 

άǇǊŀŎǘƛŎŜέ ƛǎ ƳŜŀƴǘ ǘƻ ŜǾƻƪŜ !ƭŀǎŘŀƛǊ aŀŎLƴǘȅǊŜΩǎ After VirtueΣ ŀƴŘ ƛƴŎƭǳŘŜǎ άŀƴȅ ŦƻǊƳ ƻŦ ǎƻŎƛŀƭƭȅ 

established human interactivity that is conceptually formed, is complex and internally coherent, 

is subject to standards of excellence that partly define it, and is done to some end but does not 

ƴŜŎŜǎǎŀǊƛƭȅ ƘŀǾŜ ŀ ǇǊƻŘǳŎǘΦέ151  Although such practices are internally defined, however, they are 

necessariƭȅ άǇǳōƭƛŎΣέ ōŜŎŀǳǎŜ ǘƘŜȅ ŀǊŜ ǎƻŎƛŀƭly established.152  And, because the socially 

established communities in which such practices arise are historically embedded, the shape of 

those practices may change over time.153  Lƴ ǇŀǊǘƛŎǳƭŀǊΣ ǎǳŎƘ ŎƘŀƴƎŜ άƳŀȅ ǘŀƪŜ ǘƘŜ Ŧorm of new 

historical knowledge of the cultural contexts in which authoritative Scriptures and theological 

formulations should be interpreted, and thereby change their bearing on the theological claims 

ǘƘŜȅ ǿŜǊŜ ƻƴŎŜ ǘƘƻǳƎƘǘ ǘƻ ŀǳǘƘƻǊƛȊŜΦέ154  Moreover, because these practices are subject to 

historically embedded standards of excellence, they will have some reference beyond the 

internal community towards other communities of practice with which they interact.155  For 

example, Kelsey suggests, when theological pǊŀŎǘƛŎŜǎ άƛƴŎƻǊǇƻǊŀǘŜ ŀǊƎǳƳŜƴǘǎ ƛƴ ŀ ƴǳƳōŜǊ ƻŦ 

very different argument-making practices (e.g., history, literary criticism, philology, and 

                                                      
149 David H. Kelsey, Eccentric Existence:  A Theological Anthropology, Volume One (Knoxville:  WJK 2009) and 
Volume Two (Knoxville:  WJK 2010). 
150 Ibid., Volume, One, 13. 
151 Ibid. at 14. 
152 Ibid., 17. 
153 Ibid., 20-21. 
154 Ibid., 21. 
155 Ibid., 23. 
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ƳŜǘŀǇƘȅǎƛŎǎύέ ǘƘŜƴ ǘƘŜ ǘƘŜƻƭƻƎƛŎŀƭ ǇǊŀŎǘƛŎŜǎ ŀǊŜ ǘƻ ǘƘŀǘ ŜȄǘŜƴǘ ǎǳōƧŜŎǘ ǘƻ ǘƘŜ ǎǘŀƴŘŀǊŘǎ ƻŦ 

excellence of those other practices.156  {ƻΣ YŜƭǎŜȅ ŀǊƎǳŜǎΣ άώŦϐƻǊ ŜȄŀƳǇƭŜΣ ǿƘŜƴ ŀ ǇǊƻǇƻǎŀƭ ƛƴ 

ǎŜŎƻƴŘŀǊȅ ǘƘŜƻƭƻƎȅ ƛǎ ŘŜŦŜƴŘŜŘ ŀǎ ŀ ƘƛǎǘƻǊƛŎŀƭ ǇǊƻǇƻǎŀƭ όǎŀȅΣ ΨWŜǎǳǎ ƻŦ bŀȊŀǊŜǘƘ ǿŀǎ ŎǊǳŎƛŦƛŜŘ ōȅ 

ǘƘŜ wƻƳŀƴǎΩύΣ ǘƘŜ ŀǊƎǳƳŜƴǘǎ ŀŘǾŀƴŎŜŘ ƛƴ ǎǳǇǇƻǊǘ ƻŦ ǘƘŜ ǇǊƻǇƻǎŀƭ Ƴǳǎǘ Ŏƻǳƴǘ ŀǎ ƎƻƻŘ ŀǊƎǳƳŜƴts 

in the practice of history (e.g., arguments based on what counts as good evidence in the practice 

ƻŦ ƘƛǎǘƻǊȅύΦέ157 

Given his ecclesio-centric view of the practice of theology and his affinity for MacIntyre, Kelsey 

recognizes that part of the practice of theology entails understanding the historical theological 

tradition.  However, as theology continues to be enacted in time and as it continues to interact 

ǿƛǘƘ ƻǘƘŜǊ ŘŜǾŜƭƻǇƛƴƎ ǘǊŀŘƛǘƛƻƴǎ ƻŦ ǇǊŀŎǘƛŎŜΣ ƛǘ ǿƛƭƭ ƛƴŜǾƛǘŀōƭȅ ŎƘŀƴƎŜΦ  ¢ƘŜǊŜŦƻǊŜΣ YŜƭǎŜȅ ǎŀȅǎΣ άǘƘŜ 

contents of the theological tradition, part of that-which-is-handed-over, are to be taken very 

seriously by enactments of secondary theology as formulations from which important insights 

may be learned, but not taken uncritically or as unreformable, much ƭŜǎǎ ƛƴŦŀƭƭƛōƭŜΦέ158    

²ƘŜƴ YŜƭǎŜȅ ŀǇǇƭƛŜǎ ǘƘƛǎ ƳŜǘƘƻŘƻƭƻƎȅ ǘƻ ǘƘŜ ǉǳŜǎǘƛƻƴ άǿƘƻ ǿŀǎ !ŘŀƳΣέ ǘƘŜ ǊŜǎǳƭǘǎ ŀǊŜ ǇŜǊƘŀǇǎ 

ǇǊŜŘƛŎǘŀōƭȅ ǎǘŀǊƪΦ  YŜƭǎŜȅ ŘŜǎŎǊƛōŜǎ ǘƘŜ άǇǊŜƳƻŘŜǊƴέ ǾƛŜǿ ŀǎ ŜƳōŜŘŘŜŘ ƛƴ ǘƘŜ ǘƘŜƻƭƻƎƛŎŀƭ loci of 

creation and salvation, and describes it as ŦƻƭƭƻǿǎΥ  ά!ŘŀƳ ŀƴŘ 9ǾŜ ǿŜǊŜ ƘƛǎǘƻǊƛŎŀƭ ŦƛƎǳǊŜǎ ŎǊŜŀǘŜŘ 

ex nihilo as fully actualized adult human beings, perfects specimens in every way, and . . . the fall 

was a disaster in their personal lives whose consequences include the necessity of hard labor for 

physical survival, social injustice and oppression, disease, pain in childbirth, and the death of the 

ōƻŘȅΦέ159  Lƴ ŎƻƴǘǊŀǎǘΣ YŜƭǎŜȅ ǎŀȅǎΣ άώǘϐƘŜ ƴƻǘƛƻƴ ƻŦ ǘƘŜǊŜ ōŜƛƴƎ ŀƴ ƛƴŘƛǾƛŘǳŀƭ ƻǊ ŀ ǇŀƛǊ ǿƘƻ ōŜƎŀƴ 

the species Homo sapiens as fully actualized human beings ex nihilo, without living antecedents, 

is unintelligible in the context of an evolutionary view of the origin of every living species.  It is 

no longer believable that a unique fall ever happened or that it happened to anyone like Adam 

ŀƴŘ 9ǾŜΦέ160  For KeƭǎŜȅΣ ǘƘŜ ǘƘŜƻƭƻƎƛŎŀƭ ǇǊƻƧŜŎǘ ƻŦ άŦŀƛǘƘ ǎŜŜƪƛƴƎ ǳƴŘŜǊǎǘŀƴŘƛƴƎέ Ƴǳǎǘ ŎƻƳǇǊƛǎŜ 

an effort not to produce proofs of now implausible historic Christian beliefs such as belief in Adam 
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ŀƴŘ ǘƘŜ ŦŀƭƭΣ ōǳǘ ǘƻ άŜȄƘƛōƛǘώϐ ǘƘŜ ƛƴǘŜƭƭƛƎƛōƛƭƛǘȅ ƻŦ ǇǊŀŎǘƛŎŜ ǘƘŀǘ ŎƻƳǇƻǎŜ ǘhe common life of 

communities of Christian faith by identifying the ways in which they are conceptually formed, the 

ΨŜƴŘΩ ǘƻ ǿƘƛŎƘ ǘƘŜȅ ŀǊŜ ŜƴŀŎǘŜŘΣ ǘƘŜƛǊ ΨǎǘŀƴŘŀǊŘǎ ƻŦ ŜȄŎŜƭƭŜƴŎŜΣΩ ŀƴŘ Ƙƻǿ ǘƘŜȅ ƘŀƴƎ ǘƻƎŜǘƘŜǊ ς 

that is, the patterns of their relationships with one another ς all in order to assess critically 

ǿƘŜǘƘŜǊ ǘƘŜ ŎƻƳƳǳƴƛǘȅΩǎ ŜƴŀŎǘƳŜƴǘǎ ƻŦ ǘƘŜ ǇǊŀŎǘƛŎŜǎ ŀǊŜ ŀŘŜǉǳŀǘŜΦέ161 

Stanley Hauerwas is another postliberal theologian who has written about natural theology, with 

results that seem different than KelseyΩǎΦ  IŀǳŜǊǿŀǎ ƛǎ ŀƴ ǳƴƭƛƪŜƭȅ ŜƴǘǊŀƴǘ ƛƴ ǘƘŜ ŦŀƛǘƘ ŀƴŘ ǎŎƛŜƴŎŜ 

conversation, but he gave the Gifford Lectures in 2001, which were published as With the Grain 

ƻŦ ǘƘŜ ¦ƴƛǾŜǊǎŜΥ  ¢ƘŜ /ƘǳǊŎƘΩǎ ²ƛǘƴŜǎǎ ŀƴŘ bŀǘǳǊŀƭ ¢ƘŜƻƭƻƎȅ.162  IŀǳŜǊǿŀǎΩ ŎŜƴǘǊŀƭ ǘƘŜƳŜ ƛƴ 

those lecǘǳǊŜǎ ǿŀǎ ǘƘŀǘ άƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅ ŘƛǾƻǊŎŜŘ ŦǊƻƳ ŀ Ŧǳƭƭ ŘƻŎǘǊƛƴŜ ƻŦ DƻŘ Ŏŀƴƴƻǘ ƘŜƭǇ ōǳǘ 

ŘƛǎǘƻǊǘ ǘƘŜ ŎƘŀǊŀŎǘŜǊ ƻŦ DƻŘ ŀƴŘΣ ŀŎŎƻǊŘƛƴƎƭȅΣ ƻŦ ǘƘŜ ǿƻǊƭŘ ƛƴ ǿƘƛŎƘ ǿŜ ŦƛƴŘ ƻǳǊǎŜƭǾŜǎΦέ163  This 

claim resonates with much of what the Radical Orthdoxy thinkers profiled in the next section 

ƘŀǾŜ ǘƻ ǎŀȅ ŀōƻǳǘ ƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅΦ  LƴŘŜŜŘΣ IŀǳŜǊǿŀǎ ƘŜǊŜ ǉǳƻǘŜǎ WƻƘƴ aƛƭōŀƴƪΩǎ ǉǳƛǇ ǘƘŀǘ 

άΩǘƘŜ ǇŀǘƘƻǎ ƻŦ ƳƻŘŜǊƴ ǘƘŜƻƭƻƎȅ ƛǎ ƛǘǎ ŦŀƭǎŜ ƘǳƳƛƭƛǘȅΣΩέ ŀƴŘ ƴƻǘŜǎ ǘƘŀǘ άL ƘƻǇŜ aƛƭōŀƴƪΩǎ ǿŀǊƴƛƴƎ 

about false humility explains why I cannot help but appear impolite, since I must maintain that 

the God who moves the sun and the stars is the same God who was incarnate of Jesus of 

bŀȊŀǊŜǘƘΦέ164  Hauerwas argues, with John Howard Yoder, that the cross is the center of reality 

ŀƴŘ ǘƘŀǘ άǘƘƻǎŜ ǿƘƻ ōŜŀǊ ŎǊƻǎǎŜǎ ǿƻǊƪ ǿƛǘƘ ǘƘŜ ƎǊŀƛƴ ƻŦ ǘƘŜ ǳƴƛǾŜǊǎŜΦέ165  The cross, Hauerwas 

ǎŀȅǎΣ ƛǎ ŎŜƴǘǊŀƭ ǘƻ DƻŘΩǎ ōŜƛƴƎΣ ŀƴŘ /ƘǊƛǎǘƛŀƴǎ Ŏŀƴƴƻǘ ǎƛŘŜǎǘŜǇ ǘƘŜ ŎǊƻǎǎ ƛƴ ǘƘŜ ƛƴǘŜǊŜǎǘ ƻŦ 

ŀǇƻƭƻƎŜǘƛŎǎΦ  aƻǊŜƻǾŜǊΣ ǎƛƴŎŜ ǘƘŜ ŎǊƻǎǎ ƛǎ ŎŜƴǘǊŀƭ ǘƻ DƻŘΩǎ ōŜƛƴƎΣ ƛǘ ƛǎ ŀƭǎƻ ŎŜƴǘǊŀƭ ǘƻ ŜŎŎƭŜǎƛƻƭogy, 

άƻǊ ǘƘŜ ǇƻƭƛǘƛŎǎ ŎŀƭƭŜŘ ŎƘǳǊŎƘΦ Φ Φ Φέ166 

Hauwerwas then moves on to tackle the modern presumption that philosophy and other sciences 

stand alongside or above theology, rather than under the claims of sacra doctrina and theology.  

He argues that Aquinas ǳƴŘŜǊǎǘƻƻŘ άƴŀǘǳǊŀƭ ǊŜŀǎƻƴέ ŀƴŘ άǊŜǾŜƭŀǘƛƻƴέ ŀǎ Ǌŀǘƛƻƴŀƭ ŎƻƳǇƭŜƳŜƴǘǎΣ 

                                                      
161 Ibid. at 41. 
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ƴƻǘ ŀǎ άŜǇƛǎǘŜƳƻƭƻƎƛŎŀƭ ŀƭǘŜǊƴŀǘƛǾŜǎΣέ ǎǳŎƘ ǘƘŀǘ άǘƘƻǎŜ ǿƘƻ ŀǘǘŜƳǇǘ ƛƴ ǘƘŜ ƴŀƳŜ ƻŦ !ǉǳƛƴŀǎ ǘƻ 

ŘŜǾŜƭƻǇ ŀ ΨƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅ ς ǘƘŀǘ ƛǎΣ ŀ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ŘŜŦŜƴǎŜ ƻŦ ΨǘƘŜƛǎƳΩ ŀǎ ŀ ǇǊƻǇŀŜŘŜǳǘƛc for 

ŀƴȅ ŦǳǊǘƘŜǊ ΨŎƻƴŦŜǎǎƛƻƴŀƭΩ ŎƭŀƛƳǎ ƻƴŜ ƳƛƎƘǘ ǿŀƴǘ ǘƻ ƳŀƪŜ ς are engaged in an enterprise that 

!ǉǳƛƴŀǎ ǿƻǳƭŘ ƴƻǘ ǊŜŎƻƎƴƛȊŜΦέ167  IŀǳŜǊǿŀǎ ŎƛǘŜǎ ŀǎ ǎǳǇǇƻǊǘ ŦƻǊ ǘƘƛǎ ǾƛŜǿ ƻƴŜ ƻŦ ǘƘŜ άǊŜŦƻǊƳŜŘ 

ŜǇƛǎǘŜƳƻƭƻƎƛǎǘǎέ ǿŜ ƳŜƴǘƛƻƴŜŘ ƛƴ a previous section, Nicholas Wolterstorff.  Aquinas, Hauerwas 

ǎŀȅǎΣ ǿŀǎ ŜƴƎŀƎŜŘ ƛƴ ŀ ¢ǊƛƴƛǘŀǊƛŀƴ ǇǊƻƧŜŎǘŜŘ άŦǊƻƳ ōŜƎƛƴƴƛƴƎ ǘƻ ŜƴŘΣέ ƛƳōǳŜŘ ǿƛǘƘ ǘƘŜ 

Aristotelian idea that we can only make sense of effects by trying to understand their causes.168 

While Hauerwas seeks to retrieve the sense of holism and transcendence in pre-modern thought, 

he does not seek a naïve return to the Middle Ages.  According to Hauerwas,  

The assumption that the Middle Ages represents a time when Christians 
ΨƎƻǘ ƛǘ ǊƛƎƘǘΩ ƴƻǘ ƻƴƭȅ ŘƻŜ ŀƴ ƛƴƧǳǎǘƛŎŜ ǘƻ ǘƘŜ ŎƻƳǇƭŜxity of the times and 
places so named, but also betrays the gospel requirement that even in a 
world that understands itself to be Christian, faithful witness is no less 
required for the truth that is Christ to be known. . . .  The very attempt to 
tell the story of modernity as one of decline from a genuinely Christian 
world ironically underwrites the assumption that the story that Christianity 
is ƛǎ ƛƴǎŜǇŀǊŀōƭŜ ŦǊƻƳ ǘƘŜ ǎǘƻǊȅ ƻŦ ²ŜǎǘŜǊƴ ŎǳƭǘǳǊŜΦέ169 
 

Hauerwas is also reluctant to offer a precise genealogy of ƳƻŘŜǊƴƛǘȅΦ  IŜ ǎǳƎƎŜǎǘǎ ǘƘŜ ŦŀŎǘ άώǘϐƘŀǘ 

we live in an age in which the church is but another voluntary agency and theology, at best one 

subject among others in the curriculum of universities is the result not just of mistakes in the 

thirteenth century but of the effect of innovations such as the clock that intellectuals (exactly 

ōŜŎŀǳǎŜ ǿŜ ŀǊŜ ƛƴǘŜƭƭŜŎǘǳŀƭǎύ ŀǊŜ ǇǊƻƴŜ ǘƻ ŘƛǎŎƻǳƴǘΦέ170  He ties this to a critique of what he takes 

as the Constantinian notion that Christian belief can be imposed as an intellectual system rather 

than received only through lived practices. 

After this prolegomenon, Hauerwas profiles three previous Gifford lecturers, William James, 

Reinhold Niebuhr, and Karl Barth.  For the purpose of this Dissertation, the most interesting of 

                                                      
167 Ibid. at 17.  Hauerwas here is offering a critique of another of his favorite conversation partners, Alasdair 
MacIntyre. 
168 Ibid. at 28. 
169 Ibid. at 24. 
170 Ibid. at 27. 
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these ƛǎ IŀǳŜǊǿŀǎΩ ŜƴƎŀƎŜƳŜƴǘ ƻŦ .ŀǊǘƘΣ ƎƛǾŜƴ ǘƘŜ ǿŀȅ ƛƴ ǿƘƛŎƘ .ŀǊǘƘ ƛǎ ŀƭǎƻ ŎŜƴǘǊŀƭ ǘƻ άŎǊƛǘƛŎŀƭ 

ǊŜŀƭƛǎƳέ ƛƴ ǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜΦ  IŀǳŜǊǿŀǎ ǎǳƎƎŜǎǘǎ ǘƘŀǘ ά.ŀǊǘƘΣ ƛƴ ǎǇƛǘŜ ƻŦ Ƙƛǎ ŘƛǎŀǾƻǿŀƭ ƻŦ 

natural theology, provides the resources necessary for developing an adequate theological 

ƳŜǘŀǇƘȅǎƛŎǎΣ ƻǊΣ ƛƴ ƻǘƘŜǊ ǿƻǊŘǎΣ ŀ ƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅΣέ ƛŦ άΩƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅΩ ǎƛƳǇƭȅ ƴŀƳŜǎ Ƙƻǿ 

/ƘǊƛǎǘƛŀƴ ŎƻƴǾƛŎǘƛƻƴǎ ǿƻǊƪ ǘƻ ŘŜǎŎǊƛōŜ ŀƭƭ ǘƘŀǘ ƛǎ DƻŘΩǎ ƎƻƻŘ ŎǊŜŀǘƛƻƴΦέ171 

hƴŜ ƻŦ ǘƘŜ ƪŜȅǎ ǘƻ IŀǳŜǊǿŀǎΩ ǊŜŀŘƛƴƎ ƻŦ .ŀǊǘƘ ƛǎ /ƘǊƛǎǘƻƭƻƎȅΣ ŀƴŘ particularly the humanity of 

Christ as it relates to our humanity.  Humans are distinct from the rest of creation because we 

can express our gratitude to God through knowledge and service, and we are capable of taking 

ŀƴ ŀŎǘƛǾŜ ǇŀǊǘ ƛƴ DƻŘΩǎ ǿƻǊƪ ƻŦ ǊŜŘŜƳǇtion through the building of culture.172 

A final thinker in this group of postliberal theologians, though that label may not fit her precisely, 

is Sarah CoakleyΦ  Lƴ ƘŜǊ нлмн DƛŦŦƻǊŘ [ŜŎǘǳǊŜǎΣ ά{ŀŎǊƛŦƛŎŜ wŜƎŀƛƴŜŘΣ 9ǾƻƭǳǘƛƻƴΣ /ƻƻǇŜǊŀǘƛƻƴ ŀƴŘ 

DƻŘΣέ Coakley laid out a methodological and practical program for a revitalized natural 

theology.173  In those lectures, Coakley sometimes sounds like a critical realist and sometimes 

like a postliberal, so she serves as a useful bridge between these groups.   

Coakley tries to show that current arguments in the philosophy of science, in particular the 

philosophy of biology, about altruism and cooperation, are consonant with certain kinds of 

teleological perspectives on creation drawn from the Christian theological tradition.  At the same 

time, she wishes to resist any suggestion that teleology is something superadded to nature by 

DƻŘ ƻǊ ǘƘŀǘ ŜǾƻƭǳǘƛƻƴ ƛǎ ŀ ǎǘƻǊȅ ŀōƻǳǘ ƴŀǘǳǊŜ άƎŜǘǘƛƴƎ ōŜǘǘŜǊΦέ174  With Michael Polanyi and Simon 

Conway Morris, Coakley ǎǳƎƎŜǎǘǎ ǘƘŀǘ ǘƘŜǊŜ ƳƛƎƘǘ ōŜ ǎƻƳŜ ǎƻǊǘ ƻŦ άΩƛǊǊŜŘǳŎƛōƭŜ ǎǘǊǳŎǘǳǊŜΩ ǘƻ 

ŜǾƻƭǳǘƛƻƴŀǊȅ ƭƛŦŜ ƛǘǎŜƭŦΣέ ǿƘƛŎƘ ƛƴǾƛǘŜǎ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ŀƴŘ ǘƘŜƻƭƻƎƛŎŀƭ ǊŜŦƭŜŎǘƛƻƴΦ175  She wishes to 

avoid the Kantian option in which God is a not a subject of reason but merely an άŀǎ ƛŦέ ǘƘŀǘ 

                                                      
171 Ibid. at 134. 
172 Ibid. at 134. 
173 CoakleyΩǎ DƛŦŦƻǊŘ [ŜŎǘǳǊŜǎ ŀǊŜ ŀǾŀƛƭŀōƭŜ ŀǘ ƘǘǘǇΥκκǿǿǿΦŀōŘƴΦŀŎΦǳƪκƎƛŦŦƻǊŘκŀōƻǳǘκнлмн-giff/. 
174 See [ŜŎǘǳǊŜ рΣ ά¢ŜƭŜƻƭƻƎȅ wŜǾƛǎƛǘŜŘΥ  ! bŜǿ Ψ9ǘƘƛŎƻ-¢ŜƭŜƻƭƻƎƛŎŀƭ !ǊƎǳƳŜƴǘ ŦƻǊ DƻŘΩǎ 9ȄƛǎǘŜƴŎŜΣΩέ 12. 
175 Ibid. 
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guarantees the moral law.176  {ƘŜ ŀƭǎƻΣ ƘƻǿŜǾŜǊΣ ǿƛǎƘŜǎ ǘƻ ŀǾƻƛŘ άany trace of the extrinsic God 

ŎƻƳǇŜǘƛƴƎ ŦƻǊ ǎǇŀŎŜ ǿƛǘƘ ǘƘŜ ǇǊƻŎŜǎǎŜǎ ƻŦ Iƛǎ ƻǿƴ ŎǊŜŀǘƛƻƴΦ Φ Φ Φέ177 

The path forward, Coakley ōŜƭƛŜǾŜǎΣ ƛǎ ƛƴ άƴŜƻ-Aristotelian accounts of both biological processes 

ŀƴŘ ƳƻǊŀƭ ǾƛǊǘǳŜǎΣέ ǿƘƛŎƘ ŀǎƪ ŀōƻǳǘ ǘƘŜ ǇǳǊǇƻǎŜǎ ƻŦ ǇƘŜƴƻƳŜƴŀ ǎǳŎƘ ŀǎ ŎƻƻǇŜǊŀǘƛƻƴ ŀƴŘ 

altruism.178  Such neo-Aristotelian accounts, Coakley ǎǳƎƎŜǎǘǎΣ άŎƻƘŜǊŜ ƳƻǊŜ ƛƭƭǳƳƛƴŀǘƛƴƎƭȅέ ǿƛǘƘ 

the phenomena of evolution than the kinds of consequentialism or emotivism that many 

evolutionary psychologists prefer.179  Yet Coakley does not suggest that theology is only 

something that might provide some perhaps pleasant addendum to the magisterium of science.  

{ƘŜ ƴƻǘŜǎ ǘƘŀǘ άώǘϐhe era of a confident announcement of the existence of God based solely on 

de-contextualized rational argumentation . . . is one we now recognize as a mistaken 

philosophical 'blip' -- it was a rearguard modernist attempt to beat Kant at his own game, to 

reassert the truth of 'theism' according to supposedly universalistic and a-historical canons of 

truth."180  !ǘ ǘƘŜ ǎŀƳŜ ǘƛƳŜΣ ƘƻǿŜǾŜǊΣ ǎƘŜ ŀǊƎǳŜǎ ǘƘŀǘ άώǘϐƘŜ ŀǊǘ ƻŦ ƎƛǾƛƴƎ ŀ ǊŜŀǎƻƴŜŘΣ 

philosophically-and-scientifically-ǊŜƭŀǘŜŘΣ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ ΨƘƻǇŜ ǘƘŀǘ ƛǎ ƛƴ ǳǎΩ ƛƴ a public space is a 

Christian dutyΣ ŀƴŘ ƛǘ Ƴŀȅ ǘŀƪŜ ŀ ƎǊŜŀǘ ǾŀǊƛŜǘȅ ƻŦ ŦƻǊƳǎΦέ181 

CoakleyΩǎ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ǇǊƻǇƻǎŀƭ Ŝƴǘŀƛƭǎ ǎƛȄ ǊŜƭŀǘŜŘ άƘŀƭƭƳŀǊƪǎέΥ  όмύ άǘƘŜ ǊŜƧŜŎǘƛƻƴ ƻŦ ΨŦƭŀǘ-

ǇƭŀƴŜΩ ŦƻǳƴŘŀǘƛƻƴŀƭƛǎƳέΤ όнύ άǘƘŜ ǊŜǎƛǎǘŀƴŎŜ to non-realism and the faŎǘκǾŀƭǳŜ ǎǇƭƛǘέΤ όоύ 

άǊŜǘǊƛŜǾƛƴƎ ŎǊŜŀǘƛƻƴ ŜȄ ƴƛƘƛƭƻΥ  DƻŘ ŀǎ .ŜƛƴƎέΤ όпύ άǘƘŜ ǊŜƧŜŎǘƛƻƴ ƻŦ ŦŀƭǎŜƭȅ-ŘŜƴǳŘŜŘ ΨŘŜƛǎƳΩ ŀƴŘ 

ΨǘƘŜƛǎƳΩέΤ άόрύ ǘƘŜ ŀƭƛƎƴƳŜƴǘ ƻŦ ǿƛƭƭ ŀƴŘ ǊŜŀǎƻƴ ƛƴ ǊŜǎǇƻƴǎŜ ǘƻ ΨƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅΩ ŀǊƎǳƳŜƴǘǎέΤ ŀƴŘ 

όсύ άǘƘŜ ǎǇƛǊƛǘǳŀƭ ǎŜƴǎŜǎ ŀƴŘ ǘƘŜ ŀǎŎŜǘƛŎ ŎŀǇŀŎƛǘȅ ǘƻ ΨǎŜŜΩ DƻŘ ƛƴ ǘƘŜ ǿƻǊƭŘΦέ182  Coakley recognizes 

ǘƘŀǘ άōƻǘƘ ŜǾƻƭǳǘƛƻƴŀǊȅ ǘƘŜƻǊȅ ŀƴŘ /ƘǊƛǎǘƛŀƴ ǘƘŜƻƭƻƎȅ ŀǊŜ ŦƻǳƴŘŜŘ ƛƴ ƛǊǊŜŘǳŎƛōƭŜ narratives of 

                                                      
176 Ibid., 14. 
177 Ibid., 18 (emphasis in original). 
178 Ibid., 20. 
179 Ibid. 
180 [ŜŎǘǳǊŜ сΣ άwŜŎƻƴŎŜƛǾƛƴƎ ΨbŀǘǳǊŀƭ ¢ƘŜƻƭƻƎȅΩΥ  aŜŀƴƛƴƎΣ {ŀŎǊƛŦƛŎŜ ŀƴŘ DƻŘΣέ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://www.abdn.ac.uk/gifford/documents/Gifford_Lecture_6_-_lecture_text.pdf, 5-6. 
181 Ibid., оΦ  {ƘŜ ǎǘŀǘŜǎ ŦǳǊǘƘŜǊ ǘƘŀǘ άǘƘƛǎ ǘŀǎƪ ƛǎ ƴƻǘ ŀōƻǳǘ ǘƘŜ ǎƻŀǇ-ōƻȄΣ ōǳǘ ƛǘΩǎ ƴƻǘ ŦƻǊ ǘhe faint-hearted or 
defensive either.  It has to be as philosophically and scientifically sophisticated as it is spiritually and theologically 
ŎƻƎŜƴǘΤ ƛƴ ǎƘƻǊǘΣ ƛǘ Ƴǳǎǘ ƴƻǘ ƳŜǊŜƭȅ ŘŀȊȊƭŜΤ ƛǘ Ƴǳǎǘ ǘǊǳƭȅ ƛƴǾƛǘŜ ŀƴŘ ŀƭƭǳǊŜΦέ  Ibid., 4. 
182 Ibid., 5-15. 

http://www.abdn.ac.uk/gifford/documents/Gifford_Lecture_6_-_lecture_text.pdf
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ǳƴŦƻƭŘƛƴƎ ŎƘŀƴƎŜ ŀƴŘ ƳƻǾŜƳŜƴǘΣέ ǎǳŎƘ ǘƘŀǘ ƴŜƛǘƘŜǊ ŀǊŜ ǘƻǘŀƭƭȅ άƻōƧŜŎǘƛǾŜέ ƻǊ ŦǊŜŜ ƻŦ ŎƻƴǘŜȄǘ.183  

Nevertheless, Coakley eschews the claim that recognizing our dependence on context renders us 

incapable of reasoned claims about scientific and philosophical realism.184    Such realism, Coakley 

suggests, requires a return to the theological notion of God as Being, which involves more careful 

attention to the question of Divine action.185  Coakley cites Aquinas as a key example of how to 

ǘƘƛƴƪ ŀōƻǳǘ DƻŘΩǎ άǊŜƭŀǘƛƻƴέ ǘƻ ǘƘŜ ǿƻǊƭŘ ǿƛǘƘƻǳǘ ŜƴƎŀƎƛƴƎ ƛƴ ƻƴǘƻ-theology or constraining God 

within time as in open theism or process theology.186  To avoid these mistakes, Coakley notes, it 

is essential to make specific doctrinal claims and not merely to argue for a generic kind of 

άǘƘŜƛǎƳΦέ187  In particular, the doctrine of the Trinity and careful attention to Christology are 

essential to Christian claims about Divine action and the purposes of creation.188  Finally, Coakley 

ǎǳƎƎŜǎǘǎ ǘƘŀǘ ǘƘŜǊŜ ƛǎ ŀ ƴŜŎŜǎǎŀǊȅ ŀŦŦŜŎǘƛǾŜ ŘƛƳŜƴǎƛƻƴ ǘƻ Ƙƻǿ όƻǊ ǿƘŜǘƘŜǊύ ǿŜ άǎŜŜέ DƻŘ ƛƴ ǘƘŜ 

world and that spiritual and ascetic practices can progressively enable us to see Him better.189 

Throughout her Gifford Lectures, Coakley focuses on the question of extraordinary altruism as 

an application of her method.  She suggests that great moral figures such as Mother Theresa and 

5ƛŜǘǊƛŎƘ .ƻƴƘƻŜŦŦŜǊ ŜȄǇƭƻŘŜ ǘƘŜ ǳǎǳŀƭ ƎŀƳŜ ǘƘŜƻǊŜǘƛŎ ŎŀǘŜƎƻǊƛŜǎ ƻŦ άŀƭǘǊǳƛǎƳέ ŀƴŘ άŎƻƻǇŜǊŀǘƛƻƴέ 

in ways that suggest something beyond those categories. 190  Such examples, she suggest, have 

άǎŜŜƳƛƴƎƭȅ ǇŀǎǎŜŘ ōŜȅƻƴŘ mere cultural evolution and become a manifestation of response to a 

ǘǊŀƴǎŎŜƴŘŜƴǘ ǊŜŀƭƳ ƻŦ ƎǊŀŎŜ ŀƴŘ ΨǎǳǇŜǊƴƻǊƳŀƭƛǘȅΩέ ŀƴŘ ǳƭǘƛƳŀǘŜƭȅ Ŏŀƴ ōŜǎǘ ōŜ  ŜȄǇƭŀƛƴŜŘ ǿƛǘƘ 

reference to Christology and the hope of the resurrection.191 

8. 2ÁÄÉÃÁÌ /ÒÔÈÏÄÏØÙȭÓ #ÒÉÔÉÑÕÅ ÏÆ ÔÈÅ 3ÅÃÕÌÁÒ 

 

Like postliberal theology, Radical Orthodoxy seems to bring resources to the faith and science 

ŎƻƴǾŜǊǎŀǘƛƻƴ ǘƘŀǘ ƘŀǾŜ ƻƴƭȅ ǊŜŎŜƴǘƭȅ ŜƴǘŜǊŜŘ ǘƘŜ ŘŜōŀǘŜΣ ŦƻǊ ŜȄŀƳǇƭŜ ƛƴ /ƻƴƻǊ /ǳƴƴƛƴƎƘŀƳΩǎ 

                                                      
183 Ibid., 5. 
184 Ibid., 6. 
185 Ibid., 8. 
186 Ibid., 8-9. 
187 Ibid., 10. 
188 Ibid.,, 10-11. 
189 Ibid., 11-13. 
190 See Lecture 5,, 18-20.   
191 Ibid., 18; Lecture 6, 13. 
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5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀΣ aƛŎƘŀŜƭ IŀƴōȅΩǎ No God, No Science:  Theology, Cosmology, Biology, and 

5ŀǾƛŘ .ŜƴǘƭŜȅ IŀǊǘΩǎ The Experience of God:  Being, Consciousness, Bliss.192  One of Radical 

hǊǘƘƻŘƻȄȅΩǎ ŎƻǊŜ ŀǎǎŜǊǘƛƻƴǎ ƛǎ ǘƘŀǘ ŀƭƭ ǘǊǳǘƘ ŎƭŀƛƳǎ ŀǊŜ ǘƘŜƻƭƻƎƛŎŀƭ ς that narratives finally rooted 

in the being of the Triune God will ring true and narratives located elsewhere will ring hollow or 

worse will prove nihilistic.193  In relation to the natural sciences, some thinkers influenced by 

Radical Orthodoxy (such as Cunningham, Hanby, and Hart) accept the basic empirical conclusions 

of the modern natural sciences but argue that the natural sciences themselves make no sense 

except in relation to sound theologies of God, creation and the human person.  In contrast with 

many postliberal theologians, Radical Orthodoxy emphasizes a recovery and revitalization not 

only to the language of premodern faith but also of the metaphysics of the Patristic Christian-

Platonic synthesis. 

wŀŘƛŎŀƭ hǊǘƘƻŘƻȄȅΩǎ ƛƴǘŜǊǾŜƴǘƛƻƴ ƛƴǘƻ ǘƘŜ ǊƘŜǘƻǊƛŎ ƻŦ άǘƘŜƛǎƳέ ŀƴŘ άŀǘƘŜƛǎƳέ ƛƴ ǘƘŜ ǊŜŀƭƳǎ ƻŦ 

epistemology and politics seems to offer a promising way beyond this looming collapse back into 

fundamentalism.  At first blush, Radical Orthodoxy itself seems like a more sophisticated form of 

fundamentalism (and this is precisely what it is, some of its critics would argue).  Radical 

Orthodoxy insists ǘƘŀǘ ǘƘŜǊŜ ƛǎ ƴƻ ƴŜǳǘǊŀƭ άǎŜŎǳƭŀǊέ ƪƴƻǿƭŜŘƎŜΣ ǘƘŀǘ ŀƭƭ ŀǊƎǳƳŜƴǘǎ Ŧƛƴŀƭƭȅ ƛƳǇƭȅ 

the metaphysics of being, and that the metaphysics of being are always theological.  The question 

of God cannot be bracketed, set aside, or otherwise avoided.  But the question ƻŦ άDƻŘΣέ ŦƻǊ 

wŀŘƛŎŀƭ hǊǘƘƻŘƻȄȅΣ ƛǎ ƴƻǘ ŀ ōǊƻŀŘ ŎƭŀƛƳ ŀōƻǳǘ άǘƘŜƛǎƳΦέ  Lǘ ƛǎΣ ŦƛƴŀƭƭȅΣ ǘƘŜ ǉǳŜǎǘƛƻƴ ƻŦ ǘƘŜ ¢ǊƛǳƴŜ 

                                                      
192 Conor CunninghamΣ 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀΥ  ²Ƙȅ ǘƘŜ ¦ƭǘǊŀ-Darwinists and Creationists Both Get it Wrong (Grand 
wŀǇƛŘǎΥ  9ŜǊŘƳŀƴΩǎ  2010); Michael Hanby, No God, No Science:  Theology, Cosmology, Biology (London:  Wiley-
Blackwell 2013); David Bentley Hart, The Experience of God:  Being, Consciousness, Bliss (New Haven:  Yale Univ. 
Press 2013). 
193 See, e.g., John Milbank, Catherine Pickstock, and Graham Ward, άIntroduction, Suspending the Material:  the 
Turn of Radical Orthodoxy,έ in Milbank, Pickstock and Ward, eds., Radical Orthodoxy:  A New Theology (London:  
Routledge 1999),, о όǎǘŀǘƛƴƎ ǘƘŀǘ άώǘϐƘŜ ŎŜƴǘǊŀƭ ǘƘŜƻƭƻƎƛŎŀƭ ŦǊŀƳŜǿƻǊƪ ƻŦ ǊŀŘƛŎŀƭ ƻǊǘƘƻŘƻȄȅ ƛǎ ΨǇŀǊǘƛŎƛǇŀǘƛƻƴΩ ŀǎ 
developed by Plato and reworked by Christianity, because any alternative configuration perforce reserves a 
ǘŜǊǊƛǘƻǊȅ ƛƴŘŜǇŜƴŘŜƴǘ ƻŦ DƻŘΧΦΦ  ¦ƴŘŜǊǇƛƴƴƛƴƎ ǘƘŜ ǇǊŜǎŜƴǘ ŜǎǎŀȅǎΣ ǘƘŜǊŜŦƻǊŜΣ ƛǎ ǘƘŜ ƛŘŜŀ ǘƘŀǘ ŜǾŜǊȅ ŘƛǎŎƛǇƭƛƴŜ Ƴǳǎǘ 
be framed by a theological perspective; otherwise these disciplines will define a zone apart from God, grounded 
ƭƛǘŜǊŀƭƭȅ ƛƴ ƴƻǘƘƛƴƎΦέ); Conor Cunningham, Genealogy of Nihilism (London:  Routledge 2002); Simon Oliver, άWhat is 
Radical Orthodoxy,έ in John Milbank and Simon Oliver, eds., The Radical Orthodoxy Reader (London:  Routledge 
2009),, с όƴƻǘƛƴƎ ǘƘŀǘ άaƛƭōŀƴƪΩǎ ŎǊǳŎƛŀƭ Ǉƻƛƴǘ is that the secular is not simply the rolling back of a theological 
consensus to reveal a neutral territory where we all become equal players, but the replacement of a certain view 
of God and creation with a different view which still makes theological claims, that is, claims about origins, purpose 
ŀƴŘ ǘǊŀƴǎŎŜƴŘŜƴŎŜΦέύΦ   
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DƻŘ ǊŜǾŜŀƭŜŘ ƛƴ WŜǎǳǎ /ƘǊƛǎǘΦ  ¢Ƙƛǎ ƛǎ ǘƘŜ ǎƻǳǊŎŜ ƻŦ ōƻǘƘ ǘƘŜ άwŀŘƛŎŀƭέ ŀƴŘ ǘƘŜ άhǊǘƘƻŘƻȄȅέ ƛƴ 

άwŀŘƛŎŀƭ hǊǘƘƻŘƻȄȅΦέ  ά¢ƘŜƛǎƳέ ŀƴŘ ά!ǘƘŜƛǎƳέ ŀǊe then each seen as sides of the same heterodox 

or heretical coin.  It is not that subjects such as mind, will, consciousness and neuroscience can 

best be explained by the assumption of at least some god.  It is that these phenomena finally only 

can be understood in connection with reference to the ecstatic relationality and unity of the 

Triune God who gives creation as a gift of love, who creates the human person in His own image, 

and who in Christ redeems and fulfills the true nature of humanity. 

It is not always clear, however, when these theological and philosophical claims might dictate or 

at least favor an empirical, propositional assertion at odds with the consensus of the modern 

natural sciences.  As with the other varieties of Christian epistemology introduced above, one of 

ǘƘŜ ŎƻǊŜ ǘŜƴǎƛƻƴǎ ƛǎ ǿƘŜǘƘŜǊ ǘƘŜ .ƛōƭƛŎŀƭ ƴŀǊǊŀǘƛǾŜ ƻŦ ά!ŘŀƳ ŀƴŘ 9ǾŜέ ŀƴŘ ǘƘŜ άŦŀƭƭέ ŀǊŜ ƛƴ ŀƴȅ 

ǎŜƴǎŜ άƭƛǘŜǊŀƭΦέ194  Can Radical Orthodoxy here offer only yet another kind of admixture of fideism 

and rationalism? 

The founding charteǊ ŦƻǊ wŀŘƛŎŀƭ hǊǘƘƻŘƻȄȅ ƛǎ WƻƘƴ aƛƭōŀƴƪΩǎ Theology and Social Theory όά¢{¢έύΣ 

which is a sustained critique of the presumed neutrality of the modern social sciences.195  In a 

ŎƘŀǇǘŜǊ ƻƴ ά{ŎƛŜƴŎŜΣ tƻǿŜǊΣ ŀƴŘ wŜŀƭƛǘȅΣέ aƛƭōŀƴƪ ŀǘǘŜƳǇǘǎ ǘƻ ŘƛǎǘƛƴƎǳƛǎƘ ǎƻŎƛŀƭ ǎŎience, which 

describes human behavior, from natural science.196  Social science, Milbank argues, differs from 

ƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜ ƛƴ ǘƘŀǘ άƘǳƳŀƴ ƛƴǘŜǊŀŎǘƛƻƴ ƛƴ ŀƭƭ ƛǘǎ ǾŀǊƛŜǘȅ Ŏŀƴ ƻƴƭȅ ōŜ ƴŀǊǊŀǘŜŘΣ ŀƴŘ ƴƻǘ 

explained / understood after the manner of natural scienŎŜΦέ197 aƛƭōŀƴƪΩǎ ŎǊƛǘƛǉǳŜ ƻŦ ǎƻŎƛŀƭ 

science sounds like the longstanding argument in the broader academy about whether disciplines 

such as sociology, political science, economics and psychology can truly be considered 

άǎŎƛŜƴǘƛŦƛŎΦέ198  He adopts a phenomenological / narratival perspective on persons and cultures:  

                                                      
194 See Paul Tyson, ά/ŀƴ aƻŘŜǊƴ {ŎƛŜƴŎŜ .Ŝ ¢ƘŜƻƭƻƎƛŎŀƭƭȅ {ŀƭǾŀƎŜŘΚ  wŜŦƭŜŎǘƛƻƴǎ ƻƴ /ƻƴƻǊ /ǳƴƴƛƴƎƘŀƳΩǎ 
Theological and Metaphysical Evaluation of Modern Evolutionary Biology,έ 2 Radical Orthodoxy:  Theology, 
Philosophy, Politics 1:118 (2014), available at 
http://journal.radicalorthodoxy.org/index.php/ROTPP/article/view/67 όŀǊƎǳƛƴƎ ǘƘŀǘ /ǳƴƴƛƎƘŀƳΩǎ άƳȅǘƘƻƭƻƎƛȊƛƴƎέ 
of Adam and the fall separates theology and science in a way that causes insuperable dissonance). 
195 John Milbank, Theology and Social Theory:  Beyond Secular Reason (London:  Blackwell 2d ed. 2006). 
196 Ibid.,, 259-277. 
197 Ibid.,, 259. 
198 See YŜǾƛƴ !Φ /ƭŀǊƪŜ ŀƴŘ 5ŀǾƛŘ aΦ tǊƛƳƻΣ άhǾŜǊŎƻƳƛƴƎ tƘȅǎƛŎǎ 9ƴǾȅΣέ ¢ƘŜ bŜǿ ¸ƻǊƪ ¢ƛƳŜǎΣ aŀǊŎƘ олΣ нлмнΣ 
available at http://www.nytimes.com/2012/04/01/opinion/sunday/the-social-sciences-physics-envy.html?_r=0; 

http://journal.radicalorthodoxy.org/index.php/ROTPP/article/view/67
http://www.nytimes.com/2012/04/01/opinion/sunday/the-social-sciences-physics-envy.html?_r=0
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άΩbŀǊǊŀǘƛƴƎΣΩέ ƘŜ ǎŀȅǎΣ άǘǳǊƴǎ ƻǳǘ ǘƻ ōŜ ŀ ƳƻǊŜ ōŀǎƛŎ ŎŀǘŜƎƻǊȅ ǘƘŀƴ ŜƛǘƘŜǊ ŜȄǇƭŀƴŀǘƛƻƴ ƻǊ 

understanding:  unlike either of these it does not assume particular facts or discrete meanings.  

Neither is ƛǘ ŎƻƴŎŜǊƴŜŘ ǿƛǘƘ ǳƴƛǾŜǊǎŀƭ ƭŀǿǎΣ ƴƻǊ ǳƴƛǾŜǊǎŀƭ ǘǊǳǘƘǎ ƻŦ ǘƘŜ ǎǇƛǊƛǘΦέ199  bŀǊǊŀǘƛǾŜ άƛǎ ǘƘŜ 

Ŧƛƴŀƭ ƳƻŘŜ ƻŦ ŎƻƳǇǊŜƘŜƴǎƛƻƴ ƻŦ ƘǳƳŀƴ ǎƻŎƛŜǘȅΣέ ŀƴŘ άώǘϐƻ ǳƴŘŜǊǎǘŀƴŘ ƻǊ ŜȄǇƭŀƛƴ ŀ ǎƻŎƛŀƭ 

ǇƘŜƴƻƳŜƴƻƴ ƛǎ ǎƛƳǇƭȅ ǘƻ ƴŀǊǊŀǘŜ ƛǘΧΦέ200   

But this does not only apply to the social sciences.  Even for the natural sciences, Milbank argues, 

άώŀϐǎ ǘƘŜ ǇƘǊŀǎŜ ΨƴŀǘǳǊŀƭ ƘƛǎǘƻǊȅΩ ǎǳƎƎŜǎǘǎΣ ƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜ ŘƻŜǎ ƴƻǘ ǊƛŘ ƛǘǎŜƭŦ ƻŦ ƴŀǊǊŀǘƛǾŜΣ ŀƴŘ 

indeed, it is just as possible to tell a story in which the characters are atoms, plants, animals, or 

ǉǳŀǎŀǊǎΣ ŀǎ ƻƴŜ ǿƘŜǊŜ ǘƘŜȅ ŀǊŜ ƘǳƳŀƴ ōŜƛƴƎǎΦέ201  The modern natural sciences have largely lost 

this sense of narrative because of the influence of reductive positivism.202  Citing Paul 

CŜȅŜǊŀōŜƴŘΩǎ Against Method, Milbank notes that the observation ƻŦ άŘŀǘŀέ ƛǎ ƴŜǾŜǊ ŀ ƳŜǊŜƭȅ 

neutral activity because the act of constructing the context of an observation already requires a 

theoretical structure.203  All data is interpreted and there is no method without theory.   

Therefore, for Milbank, scientific investigation always involves narrative.  Milbank can then set 

ŀǎƛŘŜ ŀǎ ǇǊŜǘŜƴǘƛƻǳǎ ǘƘŜ ŎƭŀƛƳ ƻŦ ǘƘŜ ƳƻŘŜǊƴ ǎƻŎƛŀƭ ǎŎƛŜƴŎŜǎ ǘƻ ǇǊƻǾƛŘŜ ŀƴ ƻōƧŜŎǘƛǾŜΣ άǎŎƛŜƴǘƛŦƛŎέ 

account of society that atomizes social relations into discrete quantities, which always in the end 

implies relationships of competition and violence.204   !ƴŘΣ ŦƻƭƭƻǿƛƴƎ !ƭŀǎŘŀƛǊ aŀŎLƴǘȅǊŜΩǎ 

account of traditioned inquiry, Milbank can offer an alternative narrative, that of Christian 

charity, in which human society is encompassed in an ontology of relational peace that begins 

ǿƛǘƘ ǘƘŜ ŜŎǎǘŀǘƛŎ ǇƭŜƴƛǘǳŘŜ ƻŦ ǘƘŜ ¢ǊƛǳƴŜ DƻŘΩǎ ǎŜƭŦ-giving in creation.205 

                                                      
DŀǊȅ DǳǘǘƛƴƎΣ άIƻǿ wŜƭƛŀōƭŜ ŀǊŜ ǘƘŜ {ƻŎƛŀƭ {ŎƛŜƴŎŜǎΣέ bŜǿ ¸ƻǊƪ ¢ƛƳŜǎ hǇƛƴƛƻƴŀǘƻǊ .ƭƻƎΣ aŀȅ мтΣ нлмнΣ ŀǾŀƛƭŀōƭŜ ŀǘ  
http://opinionator.blogs.nytimes.com/2012/05/17/how-reliable-are-the-social-sciences/.  In general, the analytic 
ǎƻŎƛŀƭ ǎŎƛŜƴŎŜǎ ŦƻŎǳǎ ƻƴ ǘƘŜ ǎǘŀǘƛǎǘƛŎŀƭ ŀƴŀƭȅǎƛǎ ƻŦ ǉǳŀƴǘƛǘŀǘƛǾŜ άǾŀǊƛŀōƭŜǎέ ŀǎ ŀ ƳƻŘŜ ƻŦ άǎŎƛŜƴǘƛŦƛŎέ ŀƴŀƭȅǎƛǎΦ  See 
Christian Smith, What is a Person (Chicago:  Univ. Chicago Press 2010), Chapter Five.  See also Gary King, Robert O. 
Keohan, and Sidney Verba, Designing Social Inquiry:  Scientific Inference in Qualitative Research (Princeton:  
Princeton Univ. Press 1994). 
199 TST,, 267. 
200 Ibid. 
201 Ibid.,, 269. 
202 Ibid.,, 270. 
203 Ibid.,, 270-271, and Note 13. 
204 Ibid. 
205 See Ibid., Chapters 11, 12, 13. 

http://opinionator.blogs.nytimes.com/2012/05/17/how-reliable-are-the-social-sciences/
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Lǘ ƛǎ ǳƴŎƭŜŀǊ ǇǊŜŎƛǎŜƭȅ Ƙƻǿ aƛƭōŀƴƪΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ ƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜǎ ƛƴ ¢{¢ ŎƻƴǘǊŀǎǘǎ ǿƛǘƘ 

aŎDǊŀǘƘΩǎ ŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎƳΦ  aƛƭōŀƴƪΩǎ ǊŜŦŜǊŜƴŎŜǎ ǘƻ ǘƘŜ ǇƘƛƭƻǎƻǇƘȅ of science literature are 

extremely limited ς in addition to Feyerabend, he refers only to Descartes, Kant, Whewell, Mill, 

Popper and Lakatos (and that all in one sentence!).206  Much of what Milbank says in TST about 

the social and pre-empirical theoretical basis for the conduct and interpretation of experiments 

ƛǎ ŜƴǘƛǊŜƭȅ ŎƻƴǎƛǎǘŜƴǘ ǿƛǘƘ tƻƭŀƴȅƛΩǎ ŎǊƛǘƛŎŀƭƭȅ ǊŜŀƭƛǎǘ ǇŜǊǎƻƴŀƭƛǎƳΣ ǿƘƛŎƘ tƻƭŀƴȅƛ ŦƭŜǎƘŜǎ ƻǳǘ ƛǘ 

ƳǳŎƘ ƎǊŜŀǘŜǊ ŘŜǘŀƛƭΦ  tŜǊƘŀǇǎ ǘƘŜǊŜ ŀǊŜ ǘǿƻ ōŀǎƛŎ ŘƛŦŦŜǊŜƴŎŜǎΥ  όмύ aƛƭōŀƴƪΩǎ ƴŀǊǊŀǘƛǾŀƭ ŀǇǇǊƻŀŎƘ 

does not accord the sciences a methodologically separate space from theology even at a pre-

ƛƴǘŜƎǊŀǘƛǾŜ ƭŜǾŜƭΤ ŀƴŘ όнύ aƛƭōŀƴƪΩǎ ŀǇǇǊƻŀŎƘ ƳŀƪŜǎ ƭŜǎǎ ǎǇŀŎŜ ς although some space does seem 

to be given ς for the alteration of the Christian theological narrative at a higher level of 

integration with discrete truths gleaned from the sciences.  At a basic level, it is a difference 

between an analytic (critical realism) and phenomenological (narrative) frame of reference. 

A more sustained effort to address the natural sciences from a theologian associated with Radical 

hǊǘƘƻŘƻȄȅ ƛǎ /ƻƴƻǊ /ǳƴƴƛƴƎƘŀƳΩǎ 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀ όά5tLέύΦ207  Cunningham does not offer an 

ŜȄǇƭƛŎƛǘ ƳŜǘƘƻŘƻƭƻƎȅ ŦƻǊ άŦŀƛǘƘ ŀƴŘ ǎŎƛŜƴŎŜέ ƛƴ 5tLΦ   5tL ƛǎ ǇǊƛƳŀǊƛƭȅ ŀ ŎǊƛǘƛǉǳŜ ƻŦ ƳŀǘŜǊƛŀƭƛǎƳ ŀƴŘ 

the extreme naturalism of contemporary ultra-Darwinists, blended with a critique of scientific 

creationism and Intelligent Design theory.208  Cunningham seeks to demonstrate that each of 

these positions ς materialism, extreme naturalism, scientific creationism and ID theory ς encode 

common philosophical presumptions that undermine belief not only in the God of traditional 

Christian theology, but also in the ability of human beings to conduct an enterprise such as 

άǎŎƛŜƴŎŜΦέ209  In fact, Cunningham argues, materialism and extreme naturalism make it 

ƛƳǇƻǎǎƛōƭŜ ǘƻ ōŜƭƛŜǾŜ ƛƴ άƘǳƳŀƴ ōŜƛƴƎǎέ ƻǊ ŜǾŜƴ ƛƴ άŜǾƻƭǳǘƛƻƴέ ƛǘǎŜƭŦΦ210  In contrast, Cunningham 

ŀǊƎǳŜǎΣ άƻǊǘƘƻŘƻȄ /ƘǊƛǎǘƛŀƴƛǘȅ Ŏŀƴ ƻŦŦŜǊ ŀƴ ŀŎŎƻǳƴǘ ƻŦ ƭƛŦŜ ŀƴŘ ƻŦ ƴŀǘǳǊŜ ǘƘŀǘ ŀǾƻƛŘǎ ǎǳŎƘ 

contemporary nihilism, and in so doing restore our commonsense world, and thus with it the 

Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ ōŜŀǳǘȅΣ ǘǊǳǘƘΣ ƎƻƻŘƴŜǎǎΣ ŀƴŘ ƭŀǎǘƭȅΣ ƻǳǊ ōŜƭƛŜŦ ƛƴ ŜǾƻƭǳǘƛƻƴΦέ211  ¢Ƙǳǎ /ǳƴƴƛƴƎƘŀƳΩǎ 

                                                      
206 Ibid.,, 270-271. 
207 /ǳƴƴƛƴƎƘŀƳΣ 5ŀǊǿƛƴΩǎ tƛƻǳǎ LŘŜŀΦ   
208 See Ibid., xix. 
209 See Ibid. 
210 Ibid. 
211 Ibid. 
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ƛƳǇƭƛŎƛǘ ƳŜǘƘƻŘ ƛǎ ǎƛƳƛƭŀǊ ǘƻ aƛƭōŀƴƪΩǎ ōǳǘ ŀƭǎƻ ŘƛǾŜǊƎŜǎ ŦǊƻƳ aƛƭōŀƴƪΦ  /ǳƴƴƛƴƎƘŀƳ ŀǊƎǳŜǎ ǘƘŀǘ 

reductive natural science is descendant of twisted theologies, particularly nominalism, and he 

adopts a metaphysical and phenomenological stance that seeks to demonstrate how Christianity 

ƴƻǘ ƻƴƭȅ άƻǳǘ ƴŀǊǊŀǘŜǎέ ōǳǘ ŀƭǎƻ ƛǎ ŘŜƳƻƴǎǘǊŀōƭȅ ǘǊǳŜ ŀƴŘ ƴŜŎŜǎǎŀǊȅ ƻǾŜǊ ƳŀǘŜrialism and 

naturalism even with respect to the nature and meaning of biological evolution.212 

/ǳƴƴƛƴƎƘŀƳΩǎ ŀǊƎǳƳŜƴǘ ƛƴ 5tL ƛǎ άǘƘŜƻƭƻƎƛŎŀƭέ ǘƘǊƻǳƎƘƻǳǘΣ ōǳǘ ƛƴ ǘƘŜ ōƻƻƪΩǎ Ŧƛƴŀƭ ŎƘŀǇǘŜǊ ƘŜ 

makes a sustained move towards what the mainstream theology and science literature might call 

άƛƴǘŜƎǊŀǘƛƻƴΦέ213  In that chapter, he tackles what many consider to be the central challenge 

ǇǊƻǇƻǎŜŘ ōȅ ōƛƻƭƻƎƛŎŀƭ ŜǾƻƭǳǘƛƻƴ ǘƻ /ƘǊƛǎǘƛŀƴƛǘȅΥ  ǘƘŜ ƳŜŀƴƛƴƎ ƻŦ ά!ŘŀƳέ ŀƴŘ ǘƘŜ CŀƭƭΦ  CƻǊ 

mainstream Christian scholars interested in relating some account of Adam and the Fall to 

evolutionary biology, the most common approach is towards a neo-orthodox reading of the 

Biblical text:  the Biblical story of Adam has no referent in natural history and is rather a story of 

άŜǾŜǊȅƳŀƴΦέ214   

CunninghŀƳ ǎŜŜƳǎ ǘƻ ƳŀƪŜ ŀ ǎƛƳƛƭŀǊ ƳƻǾŜ ŀǘ ǘƘŜ ƻǳǘǎŜǘ ƻŦ ǘƘƛǎ ŎƘŀǇǘŜǊΥ  ƘŜ ƴƻǘŜǎ ǘƘŀǘ άώƳϐŀƴȅ 

ǇŜƻǇƭŜ ōŜƭƛŜǾŜ ǘƘŜǊŜ Ƙŀǎ ōŜŜƴ ŀ ŎƻǎƳƛŎ Cŀƭƭ ŀǎ ŀ ǊŜǎǳƭǘ ƻŦ ǘƘŜ ΨǎƛƴΩ ƻŦ ǘƘŜ ŦƛǊǎǘ ƘǳƳŀƴǎΣ ŀƴŘ ŘŜŀǘƘ 

ǿŀǎ ŀ ŎƻƴǎŜǉǳŜƴŎŜ ƻŦ ǘƘƛǎ ǎǳǇǇƻǎŜŘ CŀƭƭΦέ215  Cunningham refers to Patristic exegesis of the 

DŜƴŜǎƛǎ ŎǊŜŀǘƛƻƴ ŀŎŎƻǳƴǘǎΣ ǿƘƛŎƘ ǿŀǎ ŦŀǊ ƳƻǊŜ ǎƻǇƘƛǎǘƛŎŀǘŜŘ ǘƘŀƴ ŎƻƴǘŜƳǇƻǊŀǊȅ άŎǊŜŀǘƛƻƴƛǎǘέ 

readings, and which emphasized the typological and allegorical senses of the text.216  In this 

reading, the Biblical story of Adam and the Fall is in fact the story not of a discrete moment in 

time that concerned a historical ancient human being who sinned, but rather it is the story of 

                                                      
212 /ǳƴƴƛƴƎƘŀƳΩǎ ǊŜŦŜǊŜƴŎŜǎ ǘƻ ƴƻƳƛƴŀƭƛǎƳ ƛƴ DPI ŀǊŜ ǎƻƳŜǿƘŀǘ ǎŎŀǘǘŜǊŜŘ ŀƴŘ ƛƴŘƛǊŜŎǘΦ  CƻǊ ŜȄŀƳǇƭŜΥ  ά²Ƙȅ ǿŜǊŜ 
they so against group selection?  One can speculate that it was probably because it went against nominalist 
ontolƻƎȅΦέ  Ibid.,, 40.  It might be difficult for a reader not familiar with theological debates over nominalism to 
ŎŀǘŎƘ ǎƻƳŜ ƻŦ ǘƘŜǎŜ ǊŜŦŜǊŜƴŎŜǎΦ  ¢ƘŜȅ ŀǊŜ ŦŀǊ ƳƻǊŜ ŘƛǊŜŎǘ ŀƴŘ ŎƭŜŀǊ ƛƴ /ǳƴƴƛƴƎƘŀƳΩǎ Genealogy of Nihilism.  See 
Conor Cunningham, Genealogy of Nihilism:  Philosophies of Nothing and the Difference of Theology (Routledge 
2002), Chapters 1 and 2. 
213 See DPI, Chapter Seven. 
214 See, e.g., Daniel Migliore, Faith Seeking Understanding:  An Introduction to Christian Theology (Grand Rapids:  
Eerdmans 2004),, 149-1544; Peter Enns, ¢ƘŜ 9Ǿƻƭǳǘƛƻƴ ƻŦ !ŘŀƳΥ  ²Ƙŀǘ ǘƘŜ .ƛōƭŜ {ŀȅǎ ŀƴŘ 5ƻŜǎƴΩǘ {ŀȅ !ōƻǳǘ 
Human Origins (Ada:  Brazos Press 2012). 
215 DPI,, 377. 
216 Ibid.,, 377-400. 
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Christ.217  ¢ƘŜ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ άDŀǊŘŜƴέ ƛǎ ƴƻǘ ƻŦ ŀ ƭƛǘŜǊŀƭ ƛŘŜŀƭ ǎǘŀǘŜ ŜȄƛǎǘƛƴƎ ƛƴ ǘƘŜ ǇŀǎǘΣ ōǳǘ ǊŀǘƘŜǊ 

is a form of eschatology as protology:  human beings are made for union with God, yet we each 

experience disunion in our concrete circumstances.  As Cunningham argues, 

Salvation is therefore true hominization, and thus real humanism:  
man becomes man only in Christ. 

A logical but sometimes overlooked consequence of this is that 
there is, in truth, only one Adam.  By contrast, the entire idea of 
the Fall (original sin, etc.) is premised by the assumption that there 
could be more than one Adam.  Yet Christ himself is the two trees 
in the Garden of Eden, while our sin and fallenness consist in every 
attempt, even as a possibility, to be human outside Christ.  Genesis, 
we contend, is nothing less than a prophecy of the incarnation and 
passion of the Christ.218 

The Fall, then, is felix culpaΥ  άώȅϐŜǎΣ ŎǊŜŀǘƛƻƴ ǿŀǎ ƛƴǘŜƴŘŜŘ ǘƻ ōŜ ǇŜǊŦŜŎǘΣ ŀƴŘ ǘƘƛǎ ŜǘŜǊƴŀƭ ƛƴǘŜƴǘƛƻƴ 

ƛǎ ƛǘǎ ǘǊǳŜ ƴŀǘǳǊŜΤ ōǳǘ DƻŘΩǎ ŦƻǊŜƪƴƻǿƭŜŘƎŜ ƻŦ ƳŀƴΩǎ ǎƛƴ ŜǎŎƘŀǘƻƭƻƎƛŎŀƭƭȅ ƻǊŘŜǊŜŘ ŎǊŜŀǘƛƻƴ ǘƻǿŀǊŘ 

/ƘǊƛǎǘ ŀƴŘ ǘƘǳǎ ǘƻ ǇŜǊŦŜŎǘƛƻƴΦέ219 

Although this reading sounds neo-orthodox on the surface, Cunningham resists the kind of 

ŘǳŀƭƛǎƳ ǘƘŀǘ ǿƻǳƭŘ ǊŜƴŘŜǊ ά!ŘŀƳέ ŀƴŘ άǘƘŜ Cŀƭƭέ ƳŜǊŜƭȅ ƛƴ ƴƻƳƛƴŀƭƛǎǘ ƻǊ tŜƭŀƎƛŀƴ ǘŜǊƳǎ ŦƻǊ ŀ 

passing emotion that might be overcome through education or effort.  The problem with such 

nominalist or PeƭŀƎƛŀƴ ǊŜƴŘŜǊƛƴƎǎ ƛǎ ǘƘŀǘ ǘƘŜȅ Ǉƻǎƛǘ ŀ ǎǘŀǊƪ ŘǳŀƭƛǎƳ ōŜǘǿŜŜƴ άƴŀǘǳǊŜέ ŀƴŘ άƎǊŀŎŜέ 

that cannot be maintained.220  Following Henri de Lubac, Cunningham argues that there is no 

pure nature (natura puraύΣ ƴƻ ǎǇŀŎŜ ƛƴ ǿƘƛŎƘ άƴŀǘǳǊŜέ ƛǎ ƴƻǘ ŀƭǎƻ ŀƭǊŜŀŘȅ ƎƛǾŜƴ ŀǎ άƎǊŀŎŜΦέ221  

¢Ƙǳǎ ŜŀŎƘ άƴŀǘǳǊŀƭέ ƘǳƳŀƴ ōŜƛƴƎ ŀƭǎƻ ŀƭǊŜŀŘȅ ǇŀǊǘƛŎƛǇŀǘŜǎ ƛƴ ƎǊŀŎŜΣ ƛƴ ǘƘŜ άǎǳǇŜǊƴŀǘǳǊŀƭΦέ  !ƴŘ 

thus the participation of the entire human family in the sin of Adam, as well as the universal 

efficacy of the salvation made possible in Christ, are not merely individual instances of isolated 

experience, but involve the transcendence of human nature, which is given in creation.222  The 

                                                      
217 Ibid. 
218 Ibid.,, 392. 
219 Ibid.,, 399. 
220 Ibid.,,  
221 Ibid. 
222 See Ibid. 



46 
 

apex of creation, the concrete realization of nature-and-grace and natural-and-supernatural is 

Christ.223  It is only, thŜƴΣ ƛƴ /ƘǊƛǎǘ ǘƘŀǘ ǿŜ ŀǊŜ ŜǾŜƴ ŎŀǇŀōƭŜ ƻŦ ǎŜŜƛƴƎ ά!ŘŀƳΦέ224 

9. Towards An Integrated Methodological Perspective  

 

L ŀƳ ǳƴŎƻƴǾƛƴŎŜŘ ōȅ ŀǇǇǊƻŀŎƘŜǎ ǘƻ άǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜέ ǘƘŀǘ ǊŜǇǊŜǎŜƴǘ ŜȄǘǊŜƳŜǎΣ ŜƛǘƘŜǊ ƛƴ 

ŘŜŎƭŀǊƛƴƎ ŀ άǿŀǊέ ōŜǘǿŜŜƴ ǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜ όŀǎ ƛƴ Ƴŀterialistic atheism, young earth 

creationism, and some forms of Reformed presuppositionalism) or in merging theology and 

ǎŎƛŜƴŎŜ ŀǎ ƛƴ ǇǊƻŎŜǎǎ ǘƘŜƻƭƻƎȅΦ  L ŀƳ ƭƛƪŜǿƛǎŜ ǳƴŎƻƴǾƛƴŎŜŘ ōȅ άbha!έ ŀǇǇǊƻŀŎƘŜǎ ǘƘŀǘ Ŏŀōƛƴ 

άǘƘŜƻƭƻƎƛŎŀƭέ ŀƴŘ άǎŎƛŜƴǘƛŦƛŎέ ǘƘƻǳƎƘǘ ƛƴǘƻ discrete categories, usually resulting in the 

ƳŀǊƎƛƴŀƭƛȊŀǘƛƻƴ ƻŦ ǘƘŜƻƭƻƎȅΦ  LƴǘŜƎǊŀǘƛǾŜ ŀǇǇǊƻŀŎƘŜǎ ǊŜǇǊŜǎŜƴǘŜŘ ōȅ !ƭƛǎǘŜǊ aŎDǊŀǘƘΩǎ άŎǊƛǘƛŎŀƭ 

ǊŜŀƭƛǎƳέ ƻǊ WƻƘƴ tŀǳƭ LLΩǎ άfides et ratioέ ŀǊŜ ƳƻǊŜ ŎƻƳǇŜƭƭƛƴƎΣ ŀƴŘ ǇŜǊƘŀǇǎ ǊŜǇǊŜǎŜƴǘ ǘƘŜ ōŜǎǘ 

kind of analytic method.  But such analytic methods, reflecting their debt to Anglo-American 

analytic philosophy, can leave us intellectually and spiritually deracinated.  The truth, we suspect, 

cannot so easily be broken into discrete analytic units, even if that sort of analytic process often 

yields important insights into our mental biases and limitations. 

The strong integrationist program represented by process theology is in some ways appealing.  It 

does take seriously the claims of the natural sciences.  However, the way in which process 

ǘƘŜƻƭƻƎȅ ǘŜƴŘǎ ǘƻ ŜƴǾƛǎƛƻƴ ǘƘŜ άǎƻǳƭέ ŀǎ ŎƻƛƴŎƛŘŜƴǘ ǿƛǘƘ ǘƘŜ ǳƴƛǾŜǊǎŜ ƛǘǎŜƭŦ ŀǎ ŀ ŎƻƴǎŎƛƻǳǎ ŜƴǘƛǘȅΣ 

perhaps as the conscious entity, finally strays far afield from the claims and methods of 

contemporary natural science.  Although even some materialists explain will and consciousness 

as emergent properties of the lower order realities of physical laws, they would not ascribe some 

super-added metaphysical status to those emergent properties.225   It is unclear, then, whether 

process theology really integrates theology and science or whether process theology is at best 

compatible with some emergentist perspectives within the natural sciences. 

Process theology also takes very seriously the problem of evil and the problem of creaturely 

freedom.  tŜǊƘŀǇǎ ǿƘŀǘ ǘƘŜ ǿƻǊƭŘ ǊŜƭƛƎƛƻƴǎ ƘŀǾŜ ǘǊŀŘƛǘƛƻƴŀƭƭȅ ǘƘƻǳƎƘǘ ƻŦ ŀǎ άDƻŘέ ƛǎ ŀƭǎƻ ŀƴ 

                                                      
223 See Ibid. 
224 See Ibid. 
225 See, e.g., Daniel Dennett, Consciousness Explained (New York:  Back Bay Books 1992). 
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ŜƳŜǊƎŜƴǘ ǇǊƻǇŜǊǘȅ ƻŦ ǘƘŜ ǇƘȅǎƛŎŀƭ ǳƴƛǾŜǊǎŜΦ  tŜǊƘŀǇǎ ǘƘŜ ǇƘȅǎƛŎŀƭ ǳƴƛǾŜǊǎŜ ƛǘǎŜƭŦ ƛǎ άŀƭƛǾŜΣέ ŀ 

growing consciousness in which we each, in our own small way, are a part, and which as a whole 

is expanding towards its own universal omega point.  Perhaps the suffering of the world, our 

suffering, is neither meaningless nor tied up with an inscrutable and arbitrary Providence, but 

rather is the birth pang of a universal mind, a άDƻŘέ ƛŦ ǿŜ ǿƛǎƘ ǘƻ ǳǎŜ ǘƘŀǘ ǘŜǊƳΣ ƛƴ ǘƘŜ ǇǊƻŎŜǎǎ 

of its own delivery, a new, whole, fresh, unblemished child.226  There are obvious similarities here 

to some articulations of Christian eschatology, particularly among the Greek Fathers, but there 

are also echoes of other religious and theological traditions ς Gnosticism, Hinduism, Buddhism, 

ŀƴŘ ǎƻƳŜ ǎǘǊŀƛƴǎ ƻŦ WŜǿƛǎƘ ŀƴŘ LǎƭŀƳƛŎ ǘƘƻǳƎƘǘΦ  ²ƻǳƭŘƴΩǘ ǘƘƛǎ ǊŜŦƭŜŎǘ ŀƴƻǘƘŜǊ ŀŘǾŀƴǘŀƎŜ ƻǾŜǊ 

Christian theological orthodoxy?  Would some kind of universal process theology built on 

ŜƳŜǊƎŜƴǘ ƴŀǘǳǊŀƭƛǎƳ ǇŜǊƳƛǘ ǘƘŜ ǿƻǊƭŘΩǎ ǊŜƭƛƎƛƻƴǎ Ŧƛƴŀƭƭȅ ǘƻ ŎƻŜȄƛǎǘ ƛƴ ǇŜŀŎŜΚ  ²ƘƛƭŜ ǘƘƛǎ ǎƻǳƴŘǎ 

like a promising new line of questioning rooted in innovative concepts of emergence, it is rooted 

in pre-Christian Platonism, and it suffers from the same defects as pre-Christian Platonism.  

!ƳƻƴƎ ǘƘŜ Ƴƻǎǘ ōŀǎƛŎ ƻŦ ǘƘƻǎŜ ŘŜŦŜŎǘǎ ƛǎ ǘƘŜ ǉǳŜǎǘƛƻƴ ƻŦ άƧǳǎǘƛŎŜέ ŀƴŘ ǘƘŜ ǊŜƭŀǘŜŘ ǉǳŜǎǘƛƻƴǎ ƻŦ 

άƭŀǿέ ŀƴŘ άǇŜǊǎƻƴǎΦέ   

There is something compelling, of course, in the notion that human suffering is not without 

purpose, that our suffering is contributing to the birth of something better.  But that might be 

little relief to the person who pauses to reflect on the fact that he or she will know nothing of 

this, will receive no personal justice or benefit aside from perhaps some present psychic comfort.  

The countless masses whose heads were blown apart by Nazi pistols or who choked on Zyklon B, 

who were forced to kneel before Cambodian machine guns or were sliced by Rwandan hatchets, 

who were seared by American Napalm or vaporized by silent killer drones, along with every other 

person whose sufferings might have been greater or smaller ς were they just the compost that 

feeds the sprouting Great Emergent Mind, a science-fiction answer to the questions of 

5ƻǎǘƻȅŜǾǎƪȅΩǎ Grand Inquisitor?   

                                                      
226 See, e.g., Thomas Nagel, Mind and Cosmos:  Why the Materialist Neo-Darwinian Concept of Nature is Almost 
Certainly False (Oxford:  OUP 2012). 
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Even the small present consolation of knowing that one is at least serving as compost requires 

ǎƻƳŜ ǎŜƴǎŜ ƻŦ ŎŜǊǘŀƛƴǘȅ ŀōƻǳǘ ǘƘŜ ŦǳǘǳǊŜΩǎ ƻǳǘŎƻƳŜΦ  LŦ ŜƳŜǊƎŜƴŎŜ ƛǎ ǘƘŜ ōŜǎǘ ƘƻǇŜΣ ƛǘ ƛǎ ŀ ŦǊŀƛƭ 

hope, and really no hope at all.  An emergent process by definition is uncertain.  Emergence can 

only happen out of chaos.  It is precisely the stochastic nature of the most basic level of physical 

reality ς that of quantum physics ς that might allow undetermined, supervenient realities to 

emerge.  This is the difference between the Newtonian universe and the Einsteinian:  Einstein 

όǾƛŀ IŜƛǎŜƴōŜǊƎύ ƳŀƪŜǎ ǊƻƻƳ ŦƻǊ ǳƴŎŜǊǘŀƛƴǘȅΦ  ¢Ƙƛǎ ǳƴŎŜǊǘŀƛƴǘȅ ƳŜŀƴǎ ǘƘŀǘ ǘƘŜ ǳƴƛǾŜǊǎŜΩǎ ƻƳŜƎŀ 

Ǉƻƛƴǘ ƳƛƎƘǘ ƴƻǘ ōŜ ŀƴȅǘƘƛƴƎ ǿŜ ǿƻǳƭŘ ŎƻƴǎƛŘŜǊ άƎƻƻŘέ ŀǘ ŀƭƭΦ ¢ƘŜ ŜƳŜǊƎƛƴƎ ǳniversal mind might 

be a fiery consuming monster.  In fact, uncertainty means there can be no omega point.  An 

omega point, a final end, would entail a certain end.  The Canaanite Leviathan, the beast that 

emerges from of the primordial waters of chaos to swallow the world, cannot be tamed with 

hooks.  (Cf. Job 41.)  The Leviathan is without justice and without law. 

CǳǊǘƘŜǊΣ ǇǊƻŎŜǎǎ ǘƘŜƻƭƻƎȅΩǎ ǊŜǇǊŜǎŜƴǘŀǘƛƻƴ ƻŦ ǘƘŜ ŎƭŀǎǎƛŎŀƭ ǾƛŜǿ ƻŦ DƻŘΩǎ ǇŜǊŦŜŎǘƛƻƴǎ ƛƴ ǊŜƭŀǘƛƻƴ 

to creation ex nihilo and creaturely freedom tends towards parody and straw man claims.  It is 

ǳƴŎƭŜŀǊΣ ŦƻǊ ŜȄŀƳǇƭŜΣ ǿƘƻ ŎƻƳǇǊƛǎŜǎ ǘƘŜ /ƘǊƛǎǘƛŀƴǎ ǊŜŦŜǊŜƴŎŜŘ ōȅ 9ǇǇŜǊƭȅ ǿƘƻ άōŜƭƛŜǾŜ ǘƘŀǘ DƻŘ 

has directed the course of the universe from the very beginning, determining every detail without 

creaturely inǇǳǘΦέ227  In his Guide for the Perplexed on process theology, Epperly uses popular 

ŜǾŀƴƎŜƭƛŎŀƭ ǇǊŜŀŎƘŜǊ wƛŎƪ ²ŀǊǊŜƴΩǎ ǊŜŦŜǊŜƴŎŜ ǘƻ DƻŘΩǎ ǇǊƻǾƛŘŜƴŎŜ ƛƴ ²ŀǊǊŜƴΩǎ ǇƻǇǳƭŀǊ ōƻƻƪ A 

Purpose Driven Life as representative of the classical view.228 To suggest that Warren lacks the 

sophistication of Gregory of Nyssa, Augustine, Aquinas or Barth on these problems is more than 

an understatement, and Warren himself would not argue otherwise.   

Among more significant representatives of the Christian tradition, perhaps some versions of 

Calvinism or Jansenism would frame this sort of statement, but orthodox Christian theology has 

always recognized creaturely freedom, and particularly human moral freedom, within the ambit 

ƻŦ DƻŘΩǎ ǇǊƻǾƛŘŜƴŎŜ ŀƴŘ ƛƴ ǊŜǎǇƻƴǎŜ ǘƻ DƻŘΩǎ ƎǊŀŎŜΦ  /ƭŀǎǎical Christian orthodoxy is not 

deterministic fatalism.  Indeed the Second Council of Orange, though it condemned semi-

                                                      
227 Ibid.,, 97. 
228 Epperly,, 41-44 (citing Rick Warren, A Purpose Driven Life (Grand Rapids:  Zondervan 2002)). 
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tŜƭŀƎƛŀƴƛǎƳΣ ƴŜǾŜǊǘƘŜƭŜǎǎ ƘŜƭŘ ǘƘŀǘ ƘǳƳŀƴ ōŜƛƴƎǎ Ŏŀƴ ǇŀǊǘƛŎƛǇŀǘŜ ƻǊ ƴƻǘ ǇŀǊǘƛŎƛǇŀǘŜ ƛƴ DƻŘΩǎ 

graceΥ   ά²Ŝ ƴƻǘ ƻƴƭȅ Řƻ ƴƻǘ ōŜƭƛŜǾŜ ǘƘŀǘ ŀƴy are foreordained to evil by the power of God, but 

even state with utter abhorrence that if there are those who want to believe so evil a thing, they 

ŀǊŜ ŀƴŀǘƘŜƳŀΦέ229  For example, the Catechism of the Catholic Church today states that 

άώŦϐreedom is the power, rooted in reason and will, to act or not to act, to do this or that, and so 

to perform deliberate actions on one's own responsibility. By free will one shapes one's own life. 

Human freedom is a force for growth and maturity in truth and goodness; it attains its perfection 

ǿƘŜƴ ŘƛǊŜŎǘŜŘ ǘƻǿŀǊŘ DƻŘΣ ƻǳǊ ōŜŀǘƛǘǳŘŜΦέ230  The Catechism further states that  

The grace of Christ is not in the slightest way a rival of our freedom 
when this freedom accords with the sense of the true and the good 
that God has put in the human heart. On the contrary, as Christian 
experience attests especially in prayer, the more docile we are to 
the promptings of grace, the more we grow in inner freedom and 
confidence during trials, such as those we face in the pressures and 
constraints of the outer world. By the working of grace the Holy 
Spirit educates us in spiritual freedom in order to make us free 
ŎƻƭƭŀōƻǊŀǘƻǊǎ ƛƴ Ƙƛǎ ǿƻǊƪ ƛƴ ǘƘŜ /ƘǳǊŎƘ ŀƴŘ ƛƴ ǘƘŜ ǿƻǊƭŘΧΦ231 

The Catechism therefore concludes that άώǘϐƘŜ ǊƛƎƘǘ ǘƻ ǘƘŜ ŜȄŜǊŎƛǎŜ ƻŦ ŦǊŜedom, especially in 

ǊŜƭƛƎƛƻǳǎ ŀƴŘ ƳƻǊŀƭ ƳŀǘǘŜǊǎΣ ƛǎ ŀƴ ƛƴŀƭƛŜƴŀōƭŜ ǊŜǉǳƛǊŜƳŜƴǘ ƻŦ ǘƘŜ ŘƛƎƴƛǘȅ ƻŦ ƳŀƴΦέ232    It seems, 

then, that process theology is overstating a case against a mythical opponent.  In the end, the 

άDƻŘέ ƻŦ ǇǊƻŎŜǎǎ ǘƘŜƻƭƻƎȅΣ ŀǎ ǿŜƭƭ ŀǎ ƛǘǎ Ǿƛǎƛƻƴ ƻŦ ǘƘŜ ƘǳƳŀƴ άǎƻǳƭΣέ ǘŜƴŘǎ ǘƻ ŘŜǾƻƭǾŜ ƛƴǘƻ ŀ ƪƛƴŘ 

of pantheistic spiritualism that ultimately vindicates neither contemporary science nor natural 

theology.   

Critical realism as a model for interaction between theology and science seems far more 

promising than process theology.  Unlike NOMA approaches, critical realism does not 

ƘŜǊƳŜǘƛŎŀƭƭȅ ǎŜŀƭ ǘƘŜ ōƻǳƴŘŀǊȅ ōŜǘǿŜŜƴ άǎŎƛŜƴŎŜέ ŀƴŘ άǊŜƭƛƎƛƻƴΦέ  /ǊƛǘƛŎŀƭ ǊŜŀƭƛǎƳ ŘƻŜǎ ƴƻǘ 

ǊŜǇǊŜǎŜƴǘ ŀ Yŀƴǘƛŀƴ ƳƻǾŜ ƛƴ ǿƘƛŎƘ ǊŜƭƛƎƛƻǳǎ ƻǊ ƳƻǊŀƭ ŦŜŜƭƛƴƎ ƛǎ ŎƻǊŘƻƴŜŘ ƻŦŦ ŦǊƻƳ άǇǳǊŜ ǊŜŀǎƻƴΣέ 

                                                      
229 Canons of the Second Council of Orange, available at http://www.fordham.edu/halsall/basis/orange.txt. 
230 Catechism of the Catholic Church, § 1731, available at 
http://www.vatican.va/archive/ccc_css/archive/catechism/p3s1c1a3.htm. 
231 Ibid., § 1742. 
232 Ibid., § 1747. 
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and this is a genuine advance over the Kantian bent of much of the modern scientific 

establishment ς as evidenced, for example, in the National Academies of Science statement on 

NOMA quoted previously.  Moreover, critical realism creates genuine space for theological 

reform and development when certain theological claims plainly clash with reality.  Without 

some space in which the observations of the natural sciences can influence theology, it is 

impossible to avoid the intellectual and moral disaster of fundamentalist systems such as young 

earth creationism.  Certainly, if we seek to be faithful to the spirit of the Church Fathers, we will 

want to do theology with a keen eye towards the creation as it is given to us.233 

However, within critical realism, the interaction between the two disciplines of science and 

theology tends to be pictured as happening only at a higher level of integration.  In this way, a 

kind of modest foundationalism underpins the entire project, even though many critical realists, 

including McGrath, strongly eschew foundationalism.  This hidden modest foundationalism 

establishes the boundaries in which the theological and scientific disciplines do their own original 

work and in which any integrative work happens.  But if the CƘǊƛǎǘƛŀƴ ŎƻƴŦŜǎǎƛƻƴ ǘǊǳƭȅ ƛǎ άǊŜŀƭƛǎǘΣέ 

ǘƘŜƴ ǘƘŜǊŜ Ŏŀƴ ōŜ ƴƻ ŀǳǘƻƴƻƳƻǳǎ ǎǇŀŎŜ ŦƻǊ ŀ άǎŎƛŜƴŎŜέ ǘƘŀǘ ƛǎ ƴƻǘ ŀƭǊŜŀŘȅ άǘƘŜƻƭƻƎƛŎŀƭέ ƛƴ ǿƘŀǘ 

it presumes about the nature of the universe, and there can be no neutral rule of correspondence 

ǘƘŀǘ ǿƻǳƭŘ ŀŘƧǳŘƛŎŀǘŜ άōŜǘǿŜŜƴέ ǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜΦ   

LƴŘŜŜŘΣ aŎDǊŀǘƘΩǎ ƻǿƴ ŜŦŦƻǊǘ ŀǘ ŎƻƴǎǘǊǳŎǘƛƴƎ ŀ ƴŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅ ƛǎ ŜȄǇǊŜǎǎƭȅ ƴƻƴ-foundationalist 

ŀƴŘ ǇǊŜǎǳƳŜǎ ŀǎ ŀ ŦƛǊǎǘ ǇǊƛƴŎƛǇƭŜ άǘƘŀǘ ǘƘŜ logos through which the world was created is 

embedded in the structures of the created order, above all the human person, and incarnated in 

/ƘǊƛǎǘΦέ234  bŀǘǳǊŀƭ ǘƘŜƻƭƻƎȅΣ ŦƻǊ aŎDǊŀǘƘΣ ƛǎ ƴƻǘ ŀƴ ŜŦŦƻǊǘ ǘƻ ƻōǘŀƛƴ ƴŜǳǘǊŀƭƭȅ Ǌŀǘƛƻƴŀƭ άǇǊƻƻŦǎέ ƻŦ 

DƻŘΩǎ ŜȄƛǎǘŜƴŎŜΣ ōǳǘ ǊŀǘƘŜǊ ǘƻ ŘŜƳƻƴǎǘǊŀǘŜ άǘƘŀǘ ǘƘŜǊŜ ƛǎ ŀƴ ŀŎŎǳƳǳƭŀǘƛƻƴ ƻŦ ŎƻƴǎƛŘŜǊŀǘƛƻƴǎ 

which, though not constituting logical proof (how could experience prove anything in such a 

ǿŀȅΚύΣ ƛǎ ŀǘ ǘƘŜ ǾŜǊȅ ƭŜŀǎǘ ŎƻƴǎƛǎǘŜƴǘ ǿƛǘƘ ǘƘŜ ŜȄƛǎǘŜƴŎŜ ƻŦ ŀ ŎǊŜŀǘƻǊ DƻŘΦέ235  Nevertheless, two 

basic questions linger:  (1) from the perspective of Christian theology itself, does critical realism 

                                                      
233 For a discussion of how some of the Fathers interpreted Biblical texts concerning creation, see Peter Bouteneff, 
Beginnings:  Ancient Christian Readings of the Biblical Creation Narratives (Grand Rapids:  Baker Academic 2008). 
234 Alister McGrath, The Open Secret:  A New Vision for Natural Theology (London:  Blackwell 2008). 
235 Ibid. 
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envision a sufficiently theological ŀŎŎƻǳƴǘ ƻŦ άǊŜŀǎƻƴέ ǘƘŀǘ ŜƴŀōƭŜǎ άƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜέ ƛƴ ǘƘŜ ŦƛǊǎǘ 

ƛƴǎǘŀƴŎŜΚΤ ŀƴŘ όнύ ŘƻŜǎ ŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎƳ ǇǊƻǇƻǎŜ ŀƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ άƴŀǘǳǊŜέ ǘƘŀǘ ǊŜǎŜƳōƭŜǎ ŀ 

kind of natura pura ς a realm of pure nature that is not also already a realm of grace? 

¢Ƙƛǎ ǊŜŦŜǊŜƴŎŜ ǘƻ άƴŀǘǳǊŜέ ŀƴŘ άƎǊŀŎŜέ ƘƛƎƘƭƛƎƘǘǎ ǘƘŜ ǇƻǘŜƴǘƛŀƭ ŘƛǎǘƛƴŎǘƛƻƴ ōŜǘǿŜŜƴ aŎDǊŀǘƘΩǎ 

critical realism and some Roman Catholic perspectives:  in particular, what should we make of 

the analogia entis?  The subtle difference between this Roman Catholic vision as expressed by 

WƻƘƴ tŀǳƭ LL ŀƴŘ aŎDǊŀǘƘΩǎ ƳƻǊŜ wŜŦƻǊƳŜŘ-oriented critical realism mirrors, in interesting ways, 

the dialogue between the two great Swiss theologians who continue to inform many of the 

differences between broadly Catholic and broadly Protestant approaches to natural theology:  

Barth and Balthasar.236  The modified, qualified critically realist natural theology of Protestant 

thinkers such as T.F. Torrance and McGrath, who take their initial cues from Barth, is perhaps 

more cautious about the analogia entis, and therefore ends up with an integration of faith and 

reason only after a somewhat prolonged process of methodological separation.237   A Catholic 

thinker such as John Paul II might more readily see analogical correspondences between God and 

nature.   

bŜǾŜǊǘƘŜƭŜǎǎΣ ŦƻǊ ŀ /ŀǘƘƻƭƛŎ ǘƘƛƴƪŜǊ ǎǳŎƘ ŀǎ WƻƘƴ tŀǳƭ LLΣ ŜǾŜƴ ƛŦΣ ŀǎ .ŀƭǘƘŀǎŀǊ ŀǊƎǳŜŘΣ άώƴϐŀǘǳǊŜ 

Ŏŀƴƴƻǘ ƛƴŎƭǳŘŜ ƎǊŀŎŜ ŀǘ ƻƴŜ ƳƻƳŜƴǘ ŀƴŘ ǘƘŜƴ ŜȄŎƭǳŘŜ ƛǘ ǘƘŜ ƴŜȄǘΣέ ƎǊŀŎŜ Ŏŀƴƴƻǘ ōŜ άƴŜŎŜǎǎŀǊƛƭȅ 

ŘŜǊƛǾŜŘέ ŦǊƻƳ ƴŀǘǳǊŜΣ ŀƴŘ ǘƘŜ ǳǎŜ ƻŦ !ǊƛǎǘƻǘŜƭƛŀƴ ǘŜǊƳƛƴƻƭƻƎȅ ǘƻ ŘŜǎŎǊƛōŜ ǘƘŜ ƳƻǾŜƳŜƴǘ ƻŦ ǘƘŜ 

ŎǊŜŀǘǳǊŜ ǘƻǿŀǊŘǎ ǘƘŜ Ǝƻŀƭ ƻŦ ǘƘŜ ōŜŀǘƛŦƛŎ Ǿƛǎƛƻƴ ŀǎ ŀ ǎƻǊǘ ƻŦ άƴŀǘǳǊŀƭέ ƳƻǾŜƳŜƴǘ ƛǎ ƻƴƭȅ 

analogical.238  .ŀƭǘƘŀǎŀǊ ǿŜƴǘ ǎƻ ŦŀǊ ŀǎ ǘƻ ŀǊƎǳŜ ǘƘŀǘ .ŀǊǘƘΩǎ rejection of natural theology and the 

analogia entis, if properly understood, was consistent with the decrees of the First Vatican 

Council on natural knowledge of God, again if properly understood.239  And, similarly, the 

                                                      
236 See Hans Urs von Balthasar, The Theology of Karl Barth (San Francisco:  Communio Books 1992). 
237 See Erich Pryzwara, John R. Betz, and David Bentley Hart, Analogia Entis:  Metaphysics ς Universal Structure and 
Universal Rhythm (Grand Rapids:  Eerdmans 2014).  For an excellent discussion of how Barth developed his own 
ǘƘƛƴƪƛƴƎ ƻƴ ǘƘŜ ŀƴŀƭƻƎȅ ƻŦ ōŜƛƴƎΣ ǎŜŜ .ǊǳŎŜ [Φ aŎ/ƻǊƳŀŎƪΣ άYŀǊƭ .ŀǊǘƘΩǎ ±ŜǊǎƛƻƴ ƻŦ ŀƴ Ψ!ƴŀƭƻƎȅ ƻŦ .ŜƛƴƎΩΥ  ! 
5ƛŀƭŜŎǘƛŎŀƭ bƻ ŀƴŘ ¸Ŝǎ ǘƻ wƻƳŀƴ /ŀǘƘƻƭƛŎƛǎƳΣέ ƛƴ ¢ƘƻƳŀǎ WƻǎŜǇƘ ²ƘƛǘŜΣ hΦtΦΣ The Analogy of Being:  Invention of 
the Antichrist or the Wisdom of God? (Grand Rapids:  Eerdmans 2011). 
238 Balthasaar, The Theology of Karl Barth,, 267-275.   
239 Ibid.,, олф όǎǘŀǘƛƴƎ ǘƘŀǘ άώƛϐǘ ƛǎ ǊŜŀƭƭȅ ƴƻǘ ǇƻǎǎƛōƭŜ ǘƻ ŎƻƴǎǘǊǳŎǘ ŀƴȅ ƎŜƴǳƛƴŜ ŎƻƴǘǊŀŘƛŎǘƛƻƴ ōŜǘǿŜŜƴ .ŀǊǘƘΩǎ 
statements in his anthropology about the capacity of human nature to know God within the concrete order of 
revelation (in all ƛǘǎ ŎƻƴŘƛǘƛƻƴǎύ ŀƴŘ ǘƘŜ ǎǘŀǘŜƳŜƴǘǎ ƻŦ ±ŀǘƛŎŀƴ LΦέύΦ  CƻǊ ŀ ǊŜŎŜƴǘ ŘƛǎŎǳǎǎƛƻƴ ƻŦ ǘƘŜ ǊŜƭŀǘƛƻƴǎƘƛǇ 
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Protestant critical realist McGrath ŀǇǇǊƻǾƛƴƎƭȅ ǊŜŦŜǊǎ ǘƻ 9ǊƛŎƘ tǊȊȅǿŀǊŀΩǎ ŎƻƴŎŜǇǘ ƻŦ ǘƘŜ analogia 

entis as a model for the construction of natural theology.240  If there are differences between 

critical realist and specifically Roman Catholic models for the interaction between theology and 

science, in many cases those differences may be passingly small. 

These considerations suggest that a critical realist stance with an appropriately modulated 

understanding of the analogia entis could represent a robust, ecumenical way forward.  Indeed, 

I think that is correct.  Nevertheless, while ǘƘŜ tǊƻǘŜǎǘŀƴǘ ŎǊƛǘƛŎŀƭ ǊŜŀƭƛǎǘ ŀƴŘ wƻƳŀƴ /ŀǘƘƻƭƛŎ άfides 

et ratioέ ƳƻŘŜƭǎ ǇǊŜǎŜƴǘ ŎŀǊŜŦǳƭ ƳŜǘƘƻŘƻƭƻƎƛŜǎΣ ǘƘŜȅ ƻŦǘŜƴ ŀǊŜ ǳƴŎƭŜŀǊ ƻƴ ǉǳŜǎǘƛƻƴǎ ƻŦ ǇŀǊǘƛŎǳƭŀǊ 

application, not least in connection with areas of significant potential tension, such as the 

doctrines of Divine sovereignty, human uniqueness and the Fall.  I seek a method that does not 

ǎǳƎƎŜǎǘ ǎǳŎƘ ōŀǎƛŎ ǘǊǳǘƘǎ ŎƻǳƭŘ ōŜ ƻǾŜǊǿǊƛǘǘŜƴ ōȅ άƴŀǘǳǊŀƭέ ǎŎƛŜƴŎŜΦ 

In response to these problems, in the vein of Reformed presuppositionalism and Reformed 

epistemology, it is tempting seek to assert the epistemological primacy of belief, and specifically 

of belief in a God possessing the attributes of classical theism.  From this primary belief, other 

primary beliefs may follow, including belief in the reliability of special revelation in the Bible as 

ǿŜƭƭ ŀǎ ōŜƭƛŜŦ ƛƴ ǘƘŜ ƳƻǊŜ ƎŜƴŜǊŀƭ ǊŜƎǳƭŀǊƛǘȅ ƻŦ ŎǊŜŀǘƛƻƴΣ ƻǊ άƎŜƴŜǊŀƭ ǊŜǾŜƭŀǘƛƻƴΣέ ǘŜƳǇŜǊŜŘ ōȅ 

ōŜƭƛŜŦ ƛƴ ǎƛƴŦǳƭ ƘǳƳŀƴƛǘȅΩǎ ŎŀǇŀŎƛǘƛŜǎ ŦƻǊ ǎŜƭŦ-deception.  If such theological beliefs are primary, 

ǘƘŜƴ ŀǇǇŀǊŜƴǘ ŎƻƴŦƭƛŎǘǎ ōŜǘǿŜŜƴ άǎŎƛŜƴŎŜέ ŀƴŘ άŦŀƛǘƘέ ƳƛƎƘǘ ōŜ ǊŜǎƻƭǾŜŘ ōȅ ŀ ƳƻŘŜƭ ǘƘŀǘ ŀŘƳƛǘǎ 

a degree of conflict at these difficult tension points, even as it still tries to retain some confidence 

ƛƴ άƎŜƴŜǊŀƭ ǊŜǾŜƭŀǘƛƻƴΦέ     

The significant critique of this approach is that, while it might deliver an internally coherent world 

view, it cannot guarantee that any such world view actually corresponds to reality.  It produces, 

at best, a chain of circular reasoning in which an antecedent is supposedly proven merely by 

showing its consistency with consequent propositions that assume the antecedent ς in other 

words, it commits the fallacy of affirming the consequent.  Sophisticated Reformed 

                                                      
between Barth and Balthasar, see D. Stephen Long, {ŀǾƛƴƎ YŀǊƭ .ŀǊǘƘΥ  Iŀƴǎ ¦Ǌǎ Ǿƻƴ .ŀƭǘƘŀǎŀǊΩǎ tǊŜƻŎŎǳǇŀǘƛƻƴ 
(Minneapolis:  Fortress Press 2014). 
240 McGrath, The Open Secret,, 189. 
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epistemologists such as Alvin Plantinga respond that they are not committing this fallacy because 

basic belief in God is known through revelation and faith, not through argument.  The purpose of 

ǘƘŜ ŀǊƎǳƳŜƴǘ ƛǎ ǘƻ ǎƘƻǿ ǘƘŀǘ ǘƘŜǊŜ ŀǊŜ ƴƻ άŘŜŦŜŀǘŜǊǎΣέ ƴƻ ŦǳƴŘŀƳŜƴǘŀƭ ƭƻƎƛŎŀƭ ƛƴŎƻƴǎƛǎǘŜƴŎƛŜǎΣ 

in holding the basic belief in God.  But Plantinga also notes that in the Christian theology tradition 

ŦŀƛǘƘ ƛǎ ŀǎǎƻŎƛŀǘŜŘ ǿƛǘƘ ŀ ŦƻǊƳ ƻŦ άŎŜǊǘŀƛƴǘȅΣέ ŀƴŘ ŎƻƴǎƛǎǘŜƴǘ ǿƛǘƘ Ƙƛǎ wŜŦƻǊƳŜŘ ƘŜǊƛǘŀƎŜ ƘŜ 

ǳƴŘŜǊǎǘŀƴŘǎ ǘƘŀǘ άŎŜǊǘŀƛƴǘȅέ ǘƻ ǊŜǎƛŘŜ ƛƴ ǘƘŜ ƛƴǘŜǊƴŀƭ ǿƛǘƴŜǎǎ ƻŦ ǘƘŜ Iƻƭȅ {ǇƛǊƛt and not in other 

kinds of proofs.  Given the certain witness of the Holy Spirit, it is unclear why a Christian should 

ōŜ ŎƻƴŎŜǊƴŜŘ ŀōƻǳǘ ŎƘŀƛƴǎ ƻŦ ǊŜŀǎƻƴƛƴƎ ǘƘŀǘ ŜƭƛƳƛƴŀǘŜ ǇƻǘŜƴǘƛŀƭ άŘŜŦŜŀǘŜǊǎΦέ  ¢ƘŜ ŎŜǊǘŀƛƴ 

testimony of the Holy Spirit should be indefeaǎƛōƭŜΤ ƛŦ ƛǘ ƛǎ ŘŜŦŜŀǎƛōƭŜΣ ƛǘ ƛǎ ƴƻǘ ŎŜǊǘŀƛƴΦ  tƭŀƴǘƛƴƎŀΩǎ 

response is that the apologetic exercise of removing potential defeaters is helpful to us in the 

ƘǳƳŀƴ ǿŜŀƪƴŜǎǎ ŀƴŘ ǎƛƴ ǘƘŀǘ Ŏŀƴ ƻŦǘŜƴ ƻōǎŎǳǊŜ ǘƘŜ Iƻƭȅ {ǇƛǊƛǘΩǎ ǿƛǘƴŜǎǎΦ 

An additional and perhaps more significant problem with Plantinga's approach is that, like naïve 

ŦƻǳƴŘŀǘƛƻƴŀƭƛǎƳΣ ƛǘ Ŏŀƴ ǘŜƴŘ ǘƻǿŀǊŘǎ ƻƴǘƻǘƘŜƻƭƻƎȅΦ  άhƴǘƻǘƘŜƻƭƻƎȅΣέ ŀ ǘŜǊƳ ŎƻƛƴŜŘ ōȅ 

Heidegger, is the notion that God is like any other being in the universe. 241  The problem of 

ontotheƻƭƻƎȅ ƛǎ ǇŀǊǘƛŎǳƭŀǊƭȅ ŀŎǳǘŜ ƛƴ άǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜέ ŘƛǎŎƻǳǊǎŜ ǇǊŜŎƛǎŜƭȅ ŀǘ ǘƘŜ Ǉƻƛƴǘ 

addressed most directly by Plantinga:  that of Divine action and providence.  Consider, for 

ŜȄŀƳǇƭŜΣ ŀ ǘȅǇƛŎŀƭ ǎǘŀǘŜƳŜƴǘ ƻŦ DƻŘΩǎ ŀŎǘƛƻƴ ƛƴ ǘƘŜ tǎŀƭƳ морΥ  άHe makes clouds rise from the 

ends of the earth; he sends lightning with the rain and brings out the wind from his 

storehouses.έ242  Lǘ ƛǎ ŀƴ ƻōǾƛƻǳǎ ƳƛǎǘŀƪŜ ǘƻ ŎƻƴŎƭǳŘŜ ǘƘŜ DƻŘ ƛǎ ƭƛǘŜǊŀƭƭȅ ǎƛǘǘƛƴƎ ŀǘ ǘƘŜ άŜƴŘǎ ƻŦ 

ǘƘŜ ŜŀǊǘƘέ ǇǳǎƘƛƴƎ ŀǊƻǳƴŘ ǘƘŜ ǎǘƻǊƳ ŎƭƻǳŘǎ ǿƛǘƘ ŀ Ǝƛŀƴǘ God-finger.  The fact that we can 

understand the natural processes that give rise to thunderstorms ς and that even Google Earth 

fails to reveal God pushing them around ς does not falsify Psalm 135.  When Psalm 135 says God 

causes the thunderstorms, we know this entails a kind of causation that differs from the natural 

causes of thunderstorms, and that these different levels of causality are not incompatible.   

                                                      
241 Regarding ontotheology, see Hans Urs von Balthasar, Theologic, Vol. 2:  Truth of God (San Francisco:  Ignatius 
Press 2004), n. 10, 134-135; Merold Westphal, Overcoming Ontotheology:  Toward a Postmodern Christian Faith 
(New York:  Fordham Univ. Press 2001); D.C. Shindler, άHans Urs von Balthasar, Metaphysics, and the Problem of 
Ontotheology,έ 1 Analecta Hermeneutica 9 (2009). 
242 Psalm 135:7 (NIV). 
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!ǉǳƛƴŀǎ ǎǇƻƪŜ ƻŦ ǘƘŜǎŜ ŘƛŦŦŜǊŜƴǘ ƭŜǾŜƭǎ ƻŦ Ŏŀǳǎŀƭƛǘȅ ƛƴ !ǊƛǎǘƻǘŜƭƛŀƴ ǘŜǊƳǎ ŀǎ άǇǊƛƳŀǊȅέ ŀƴŘ 

άǎŜŎƻƴŘŀǊȅΦέ243  tƭŀƴǘƛƴƎŀ ǎǇŜŀƪǎ ƻŦ ǿƘŀǘ ƘŜ Ŏŀƭƭǎ ŀƴ ά!ǉǳƛƴŀǎκ/ŀƭǾƛƴ aƻŘŜƭέ ƻŦ ƪƴƻǿƭŜŘƎŜ ŀƴŘ 

warrant, but he does not seem to appreciate how Aquinas speaks of Divine action or of the ways 

in which Aquinas and Calvin might relate or differ on this point.244  And when Plantinga offers the 

IŜƛŘŜƭōŜǊƎ /ŀǘŜŎƘƛǎƳ ŀǎ ŀ ǎǘŀǘŜƳŜƴǘ ƻŦ ǿƘŀǘ /ƘǊƛǎǘƛŀƴ ǘƘŜƛǎǘǎ ōŜƭƛŜǾŜ ŀōƻǳǘ DƻŘΩǎ ŀŎǘƛƻƴ ƛƴ 

ŎǊŜŀǘƛƻƴΣ ƘŜ ŘƻŜǎ ƴƻǘ ǎŜŜƳ ǘƻ ŀǇǇǊŜŎƛŀǘŜ ǘƘŜ ǎǳōǘƭŜ ōǳǘ ǎƛƎƴƛŦƛŎŀƴǘ ŘŜōŀǘŜǎ ŀōƻǳǘ DƻŘΩǎ 

providence in relation to creaturely freedom that wound through both the Magesterial 

Reformation and the Catholic divisions over Jansenism and the very different perspectives of the 

9ŀǎǘŜǊƴ /ƘǳǊŎƘΦ  tƭŀƴǘƛƴƎŀΩǎ ƭŀŎƪ ƻŦ ŘŜǇǘƘ ƻƴ ǘƘƛǎ ŘƛŦŦƛŎǳƭǘ ǘƘŜƻƭƻƎƛŎŀƭ ǉǳŜǎǘƛƻƴ ǎŜŜƳǎ ǘƻ ƭŜŀǾŜ 

him without resources for thinking about Divine action much beyond the flat perspectives of a 

kind of modern ontotheology.  The same problem affects other points at which Plantinga, in some 

ƻŦ Ƙƛǎ ƻǘƘŜǊ ǿƻǊƪΣ ǎƛƎƴƛŦƛŎŀƴǘƭȅ ƳƻŘƛŦƛŜǎ ǘƘŜ ŎƭŀǎǎƛŎŀƭ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ DƻŘΩǎ ǇŜǊŦŜŎǘƛƻƴǎ ǘƘŀǘ was 

(I would argue) shared by Aquinas and Calvin:  that God in esse is simple and impassible.245 

²ƘƛƭŜ tƭŀƴǘƛƴƎŀΩǎ ŎƻƴǘǊƛōǳǘƛƻƴǎ ǘƻ ŜǇƛǎǘŜƳƻƭƻƎȅ ŀƴŘ ǘƘŜƻƭƻƎȅ ŀƴŘ ǎŎƛŜƴŎŜ ŀǊŜ ƘŜƭǇŦǳƭ ƛƴ 

demonstrating the priority of faith, then, they ironically fail to follow through with the Christian 

theological claim that God is the transcendent creator and cause of all that is, not a part of 

ŎǊŜŀǘƛƻƴΦ  IƻǿŜǾŜǊ ǿŜ ǘǊȅ ǘƻ ŎƻƴŎŜƛǾŜ ƻŦ ŀƴŘ ŘŜǎŎǊƛōŜ DƻŘΩǎ ŀŎǘƛƻƴ ƛƴ ƻǊƛƎƛƴŀǘƛƴƎ ŀƴŘ ǎǳǎǘŀƛƴƛƴƎ 

the creation, or the possibility of ƳƛǊŀŎƭŜǎΣ ƻǊ DƻŘΩǎ άŜƳƻǘƛƻƴŀƭέ ŎƻƴƴŜŎǘƛƻƴ ǘƻ ǘƘŜ ŎǊŜŀǘƛƻƴΣ ǿŜ 

must maintain the absolute distinction between God and creation, or else our project will 

ŎƻƭƭŀǇǎŜΦ  CƻǊ ǘƘƛǎ ǊŜŀǎƻƴΣ tƭŀƛƴǘƛƴƎŀΩǎ ŦƻŎǳǎ ƻƴ άŘŜǎƛƎƴέ ŀǊƎǳƳŜƴǘǎ ǳƭǘƛƳŀǘŜƭȅ ƛǎ ƳƛǎǇƭŀŎŜŘΦ   

On the ǉǳŜǎǘƛƻƴ ƻŦ ǘŜƭŜƻƭƻƎȅ ŀƴŘ άŘŜǎƛƎƴΣέ /ƻŀƪƭŜȅΩǎ ƳŜǘƘƻŘƻƭƻƎȅ ƘƻƭŘǎ ƎǊŜŀǘŜǊ ǇǊƻƳƛǎŜ 

because it explicitly refuses onto-theology and asserts the irreducible importance of the 

doctrines of Trinity, creation, incarnation and resurrection.  Indeed, I agree with evŜǊȅ άƘŀƭƭƳŀǊƪέ 

ƻŦ /ƻŀƪƭŜȅΩǎ ƳŜǘƘƻŘΦ  .ǳǘ /ƻŀƪƭŜȅΩǎ ŀǇǇƭƛŎŀǘƛƻƴ ƻŦ ǘƘŜ ƳŜǘƘƻŘ ǘƻ άǎǳǇŜǊƴƻǊƳŀƭέ ŀƭǘǊǳƛǎƳ ƛǎ 

                                                      
243 See generally Thomas Aquinas, Summa Contra Gentiles, Book IIΤ άaŜŘƛŜǾŀƭ ¢ƘŜƻǊƛŜǎ ƻŦ /ŀǳǎŀƭƛǘȅέ ƛƴ {ǘŀƴŦƻǊŘ 
Encyclopedia of Philosophy, available at http://plato.stanford.edu/entries/causation-medieval/; David Burrell, 
Freedom and Creation in Three Traditions (South Bend:  Univ. Notre Dame Press 1993). 
244 See Warranted Christian Belief, Chapter 8. 
245 See ά{ŜƭŦ-tǊƻŦƛƭŜΣέ in Alvin Plantinga, ed. James E. Tomberlin and Peter van Ingawen, (Dordrecht:  D. Reidel 
1985), p. 36; Alvin Plantinga, God, Freedom and Evil (Grand Rapids:  Eerdmans 1977). 

http://plato.stanford.edu/entries/causation-medieval/
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ǇǊƻōƭŜƳŀǘƛŎΦ  ¢ƘŜ Ƴƻǎǘ ǎƛƎƴƛŦƛŎŀƴǘ ǇǊƻōƭŜƳ ƛǎ ǘƘŜ ƛǎǎǳŜ ƻŦ ǿƘŀǘ άƴƻǊƳŀƭέ ƻǊ άǎǳǇŜǊƴƻǊƳŀƭέ ŎƻǳƭŘ 

mean in the context of evolution.  As I will explore mƻǊŜ Ŧǳƭƭȅ ƛƴ /ƘŀǇǘŜǊ пΦпΣ άƴƻǊƳŀƭέ ƛƴ 

evolutionary terms is only a statistical description, which changes not only over time but across 

fitness landscapes.  The fact that there are some outliers ς individuals who are extraordinarily 

altruistic in comparison to the mean (Mother Theresa), or extraordinarily selfish (Adolf Hitler) ς 

ƛǎ ƛƴ ƛǘǎŜƭŦ ƴŜƛǘƘŜǊ ǊŜƳŀǊƪŀōƭŜ ƴƻǊ ǇŀǊǘƛŎǳƭŀǊƭȅ ǎƛƎƴƛŦƛŎŀƴǘ ƛƴ ǊŜƭŀǘƛƻƴ ǘƻ ǘƘŜ ǘƻǘŀƭ άƴέ ƻŦ ǘƘŜ ǎŀƳǇƭŜ 

size, which must include every human who ever has lived.  But Coakley hints at what I believe is 

ƳƻǊŜ ǎƛƎƴƛŦƛŎŀƴǘΥ  ǘƘŜ ƳƻǊŜ άƴƻǊƳŀƭέ ǇƘŜƴƻƳŜƴƻƴ ƻŦ ǘƘŜ ƭŀǿ ŀǎ ŀƴ ƛǊǊŜŘǳŎƛōƭȅ ǘǊŀƴǎŎŜƴŘŜƴǘ ŀƴŘ 

ǳƴƛǉǳŜ ŎƻƳǇƻƴŜƴǘ ƻŦ ƘǳƳŀƴ άƴŀǘǳǊŜΦέ  !ǎ Coakley notes, there is a growing sense even among 

non-religious analytic philosophers ǘƘŀǘ άōŀƭŜŦǳƭƭȅ ǊŜŘǳŎǘƛƻƴƛǎǘƛŎ ƳƻǾŜǎ ƛƴ ǎŎƛŜƴŎŜΣ ŜŎƻƴƻƳƛŎǎΣ 

ǇǳōƭƛŎ ǇƻƭƛŎȅ ŀƴŘ ǘƘŜ ƭŀǿέ ŦƻǊŜŎƭƻǎŜ ǊŜŀǎƻƴŜŘ ƛƴǉǳƛǊȅ ŀƴŘ ŀǊƎǳƳŜƴǘΣ ŀƴŘ ŀ ŎƻƳƳƛǘƳŜƴǘ ǘƻ 

ǘƘŜƻǊŜǘƛŎ ŀƴŘ ŜǘƘƛŎŀƭ ǊŜŀƭƛǎƳ ǊŜǉǳƛǊŜ ǎƻƳŜ ƳŜŀƴƛƴƎŦǳƭ ŎƻƴŎŜǇǘ ƻŦ άƴŀǘǳǊŀƭ ƭŀǿΦέ246  I agree with 

Coakley that Aristotle and Aquinas, among others, are fruitful sources for bringing realism about 

natural law into conversation with evolutionary science, particularly, as Coakley suggests, in 

connection with neo-Aristotelian philosophy of science.247  But Ƴȅ ŦƻŎǳǎ ƻƴ άƭŀǿΣέ ǊŀǘƘŜǊ ǘƘŀƴ 

ƻƴ άǎǳǇŜǊƴƻǊƳŀƭέ ŀƭǘǊǳƛǎƳΣ ŎƻƳǇƻǊǘǎ ōŜǘǘŜǊ ǿƛǘƘ /ƻŀƪƭŜȅΩǎ όŀƴŘ !ǉǳƛƴŀǎΩύ ƻǿƴ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ 

preference for avoiding the use of theology as an outlier or afterthought.  Theology best explains 

ǿƘŀǘ ƛǎ άƴƻǊƳŀƭΣέ ƴƻǘ ƻƴƭȅ ǿƘŀǘ ƛǎ ǎǳǇŜǊŀŘŘŜŘ ǘƻ άƴŀǘǳǊŜΦέ 

Lƴ ǘƘƛǎ ǊŜƎŀǊŘΣ aƛƭōŀƴƪΩǎ ŀǇǇǊƻŀŎƘ ƛƴ ¢{¢ ƛǎ ŀǘǘǊŀŎǘƛǾŜ ŦƻǊ ŀ ƴǳƳōŜǊ ƻŦ ǊŜŀǎƻƴǎΦ  CƛǊǎǘΣ ƛǘ ŘŜŦƭŀǘŜǎ 

ǘƘŜ ǇǊŜǎǳƳŜŘ ƘƛǎǘƻǊƛŎ ǿŀǊŦŀǊŜ ōŜǘǿŜŜƴ άŦŀƛǘƘέ ŀƴŘ άǎŎƛŜƴŎŜέ ōȅ ƻŦŦŜǊƛƴƎ ŀ ƘƻƭƛǎǘƛŎ ŀŎŎƻǳƴǘ ƻŦ 

άǊŜŀǎƻƴέ ǘƘŀǘ ƛǎ ŀƭǊŜŀŘȅ ŜƳōŜŘŘŜŘ ƛƴ ǘƘŜ /ƘǊƛǎǘƛŀƴ ǘǊŀŘƛǘƛƻƴΦ  ¢ƘŜǊŜ ƛǎ ƴƻ Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ άŎƻƴŦƭƛŎǘέ 

ōŜǘǿŜŜƴ άŦŀƛǘƘέ ŀƴŘ άǎŎƛŜƴŎŜέ ƘŜǊŜ ōŜŎŀǳǎŜ ǘƘƻǎŜ ǘŜǊƳǎ ǎƛƳǇƭȅ ƘŀǾŜ ƴƻ ƳŜŀƴƛƴƎ ƛƴ ƛǎƻƭŀǘƛƻƴΦ  

¢ƘŜǊŜ ƛǎΣ ǊŀǘƘŜǊΣ ŀ ƎǊŀƴŘ ƴŀǊǊŀǘƛǾŜ ƻŦ DƻŘΩǎ ǎŜƭŦ-giving creative love, which allows for human 

beings as creatures to observe and study and delight in the creation.  Second, it exposes the 

ǇǊŜǘŜƴǘƛƻƴǎ ƻŦ ǊŜŘǳŎǘƛǾŜ ǇƻǎƛǘƛǾƛǎǘƛŎ άǎŎƛŜƴŎŜέ ŀǎ ƛǘǎŜƭŦ ŀ ƪƛƴŘ ƻŦ ŀ-theology, with pre-empirical 

theoretical commitments not derived from its own supposedly objective methods.  Finally, it 

points toward a different form of apologetic in which the Christian narrative is offered in the 

                                                      
246 Lecture 6,, 7. 
247 See Ibid., 8. 
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robust sense of a true apologia ǊŀǘƘŜǊ ǘƘŀƴ ŀǎ ŀƴ άŀǇƻƭƻƎȅέ ōŜŦƻǊŜ ǘƘŜ ōŀǊ ƻŦ ŀ ǘƻǘŀƭƛȊƛƴƎ 

modernity.248 

A potential problem with MilbanƪΩǎ ŀǇǇǊƻŀŎƘ ƛǎ ŜǾƛŘŜƴǘ ƛƴ Ƙƛǎ ǊŜŦŜǊŜƴŎŜ ǘƻ CŜȅŜǊŀōŜƴŘΦ  [ƛƪŜ 

other constructivist philosophers of science, Feyerabend was an anti-realist and a nominalist.249  

aƛƭōŀƴƪΩǎ ǘƘŜƻƭƻƎƛŎŀƭ ǇǊƻƧŜŎǘ ŀƴŘ ǘƘŜ ōǊƻŀŘŜǊ άwŀŘƛŎŀƭ hǊǘƘƻŘƻȄȅΣέ ƳƻǾŜƳŜƴǘ ƛǘ ǎǇŀǿƴŜŘΣ ƻŦ 

course, involves a sustained historical critique of the univocity of being, nominalism, and 

voluntarism.250  While postmodern philosophers of science such as Feyerabend and Thomas Kuhn 

offer helpful resources concerning the social context of the natural sciences, their conclusions 

are finally incompatible with a realist participatory ontology grounded in the Christian doctrine 

ƻŦ ŎǊŜŀǘƛƻƴΦ  Lǘ ǊŜƳŀƛƴǎ ǳƴŎƭŜŀǊ Ƙƻǿ aƛƭōŀƴƪΩǎ άƴŀǊǊŀǘƛǾŜέ ŎƻƴǎǘǊǳŀƭ ƻŦ ǘƘŜ ƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜǎ ƛƴ ¢{¢ 

can cohere with his and Radical OrthodoxȅΩǎ ƻǘƘŜǊ ōǊƻŀŘ ŎƻƳƳƛǘƳŜƴǘǎΦ251 

In this regard, while outside the peculiar milieu of conservative Evangelical Protestantism and 

the American legal system it might be easy to dismiss YECism as a distracting sideshow, 

contemporary YECism presents a more subtle epistemological challenge for any Christian 

ǘƘŜƻƭƻƎƛŀƴ ǿƘƻ ǎŜŜƪǎ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ ŎŀǘƘƻƭƛŎ όǘƘŀǘ ƛǎΣ άǳƴƛǾŜǊǎŀƭέ ƛƴ ǘƘŜ ƎŜƴŜǊŀƭ ǎŜƴǎŜύ 

Christian tradition in relation to the modern natural sciences.  Christian thinkers who reject 

YECism and accept the broad scientific consensus about the age of the universe and biological 

evolution usually ƛƴǎƛǎǘ ǘƘŀǘ άŜǾƻƭǳǘƛƻƴέ ƛǎ ƴƻǘ ǘƘŜ ǎŀƳŜ ǘƘƛƴƎ ŀǎ άŜǾƻƭǳǘƛƻƴismέ ƻǊ άǎŎƛŜƴǘismέ ς 

that is, that the empirical truths of the natural sciences do not entail commitment to a worldview 

in which these empirical facts preclude the possibility of God and of some more or less traditional 

Christian theological claims about providence, the possibility of miracles, original sin, the 

                                                      
248 This apologetic theme is developeŘ ƛƴ aƛƭōŀƴƪΩǎ CƻǊŜǿƻǊŘ ǘƻ !ƴŘǊŜǿ 5ŀǾƛŘǎƻƴΣ Imaginative Apologetics:  
Theology, Philosophy, and the Catholic Tradition (Grand Rapids:  Baker 2012).  Interestingly, the chapter on faith 
and science in that volume was written by Alister McGrath.  Ibid., Chapter 10. 
249 See Eric Oberheim, CŜȅŜǊŀōŜƴŘΩǎ tƘƛƭƻǎƻǇƘȅ (Berlin:  Walter de Gruyter 2006),, 74-76 (noting that 
άCŜȅŜǊŀōŜƴŘΩǎ ƴƻƳƛƴŀƭƛǎƳ ƛǎ ŀ ŦƻǊƳ ƻŦ ŀƴǘƛ-ǊŜŀƭƛǎƳ ŀōƻǳǘ ƴŀǘǳǊŀƭ ƪƛƴŘǎέύΦ  
250 See, e.g., TST,, 13-18; see also /ŀǘƘŜǊƛƴŜ tƛŎƪǎǘƻŎƪΣ ά5uns Scotus:  His Historical and Contemporary 
{ƛƎƴƛŦƛŎŀƴŎŜΣέ ƛƴ WƻƘƴ aƛƭōŀƴƪ ŀƴŘ {ƛƳƻƴ hƭƛǾŜǊΣ ŜŘǎΦΣ The Radical Orthodoxy Reader (London:  Routledge 2009),, 
116-148. 
251 A similar criticism ƻŦ aƛƭōŀƴƪΩǎ ŜŀǊƭȅ ǿƻǊƪ is made by Alister McGrath in A Scientific Theology, Vol. 2:  Reality 
(Grand Rapids:  Eerdmans 2002), 97-118. 
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inspiration of scripture, and so-on.252  This argument is not often well examined by its 

proponents, but when it is carefully examined, it focuses on epistemology.  Often the question is 

framed in terms of whether some form of positivism is true or whether, instead, some framework 

of belief must be prior to empiricism.  The difficult problem is that savvy YEC advocates make 

precisely the same move.  They further argue, however, that the literal inerrancy of the Bible is 

a valid and indeed essential aspect of this prior framework of epistemic belief.   

Thus the immensely popular YEC apologists and Creation Museum founder Ken Hamm always 

begins his debates (which are often offered as spectacles for consumption by church and school 

ƎǊƻǳǇǎύ ǿƛǘƘ ŜǇƛǎǘŜƳƻƭƻƎƛŎŀƭ ŀǊƎǳƳŜƴǘǎΦ  άIƻǿ Řƻ ȅƻǳ know life arose through natural processes 

ōƛƭƭƛƻƴǎ ƻŦ ȅŜŀǊǎ ŀƎƻΚΣέ IŀƳƳ ŀǎƪǎ Ƙƛǎ ƛƴǘŜǊƭƻŎǳǘƻǊΦ  ά²ŜǊŜ ȅƻǳ ǘƘŜǊŜΚέ  IŜ ŎƻƴŎƭǳŘŜǎ ǿƛǘƘ ǘƘŜ 

coup de grâŎŜΥ  άL ƪƴƻǿ ǎƻƳŜƻƴŜ ǿƘƻ was there, and he wrote about it in his book, and he says 

it ŘƛŘƴΩǘ ƘŀǇǇŜƴ ǘƘŀǘ ǿŀȅΦέ253  While this is phrased with the flair of a practiced showman, it does 

imply an epistemology that is not too far removed seemingly more sophisticated postmodern 

ŀƴŘ ǇƻǎǘƭƛōŜǊŀƭ ŜǇƛǎǘŜƳƻƭƻƎƛŜǎΦ  LƴŘŜŜŘΣ IŀƳƳ ŘƻŜǎ ƴƻǘ ƘŜǎƛǘŀǘŜ ǘƻ ǊŜƳƛƴŘ ǳǎ ǘƘŀǘ άǘƘŜǊŜ ŀǊŜ ƴƻ 

pre-ǘƘŜƻǊŜǘƛŎŀƭ ŦŀŎǘǎέ ŀƴŘ ǘƘŀǘ άŀƭƭ ŦŀŎǘǎ ŀǊŜ ƛƴǘŜǊǇǊŜǘŜŘΦέ  ¢ƘŜ ŜǎǎŜƴǘƛŀƭ Ǉƻƛƴǘ ƛǎ ǘƘŀǘ ōŜƭƛŜŦǎ ŀōƻǳǘ 

God and revelation can and should come before, supply the parameters of, and establish the 

interpretive matrix for empirical observations.  For Hamm, this means that the gap between 

άǳƴƛŦƻǊƳƛǘŀǊƛŀƴέ ǎŎƛŜƴŎŜ ŀƴŘ ¸9/ƛǎƳ ŀǘ ŦƛǊǎǘ ƳƻǊŜ ƻŦ ŀ ǎƳŀƭƭ ǎƘƛŦǘ ƛƴ ǇŜǊŎŜǇǘƛƻƴ ǘƘŀƴ ŀ ƳŀǎǎƛǾŜ 

ǊŜƧŜŎǘƛƻƴ ƻŦ ƳƻŘŜǊƴ ǎŎƛŜƴŎŜΦ  άWǳǎǘ ŀǎǎǳƳŜ ŦƻǊ ŀ ƳƻƳŜƴǘΣέ IŀƳƳ ǿƻǳƭŘ ǎŀȅΣ άǘƘŀǘ DƻŘ ŜȄƛǎǘǎΣ 

that He revealed Himself to us in the Bible and that the Bible really is true.  Could what we observe 

ƛƴ ƴŀǘǳǊŜ ƳŀƪŜ ǎŜƴǎŜ ƎƛǾŜƴ ǘƘƻǎŜ ŀǎǎǳƳǇǘƛƻƴǎΚέ  ά¸ŜǎΣέ IŀƳƳ ǿƻǳƭŘ ŀƴǎǿŜǊ ǘƘƛǎ ǉǳŜǎǘƛƻƴΣ άŀƴŘ 

in fact our observations would make even more sense!  Which seems more likely:  that the Grand 

Canyon began as a tiny stream trickling over solid rock over millions and millions of years, or that 

                                                      
252 See, e.g.Σ ¢ƘƻƳŀǎ .ǳǊƴŜǘǘΣ ά²Ƙŀǘ ƛǎ {ŎƛŜƴǘƛǎƳΣέ ¢ƘŜ .ƛƻ[ƻƎƻǎ CƻǊǳƳΣ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://biologos.org/blog/what-is-scientism. 
253 See YŜƴ IŀƳΣ ά²ŜǊŜ ¸ƻǳ ¢ƘŜǊŜΣέ ŀǾŀƛƭŀōƭŜ ŀǘ https://answersingenesis.org/the-word-of-god/were-you-there/; 
for a somewhat chilling video of Mr. Ham teaching children this mantra, see 
https://www.youtube.com/watch?v=OFmiLsm3aYMΦ  aǊΦ IŀƳΩǎ ǊŜŎŜƴǘ ŘŜōŀǘŜ ǿƛǘƘ ά.ƛƭƭ bȅŜ ǘƘŜ {ŎƛŜƴŎŜ DǳȅΣέ ƛƴ 
which Mr. Ham focuses on his epistemological arguments, is available online at 
https://www.youtube.com/watch?v=_04S0fYU7FI. 

https://answersingenesis.org/the-word-of-god/were-you-there/
https://www.youtube.com/watch?v=OFmiLsm3aYM
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it was produced by the worldwide flood in the days of Noah, which the Bible says cracked open 

ǘƘŜ ǾŜǊȅ ŦƻǳƴŘŀǘƛƻƴǎ ƻŦ ǘƘŜ 9ŀǊǘƘΚέ 

²Ŝ ƳƛƎƘǘ ƴƻǘ ǇƻǎǎŜǎǎ IŀƳƳΩǎ ǊƘŜǘƻǊƛŎŀƭ ǘŀƭŜƴǘǎΣ ōǳǘ ǿe might with some discomfort hear 

ourselves making the same kind of argument:  which seems more likely, that what we have 

ǘƘƻǳƎƘǘ ƻŦ ŦƻǊ ƳƛƭƭŜƴƴƛŀ ŀǎ ǘƘŜ ƘǳƳŀƴ άƳƛƴŘέ ŀƴŘ άŎƻƴǎŎƛƻǳǎƴŜǎǎέ ŀƴŘ άǿƛƭƭέ ŀǊŜ ƳŜǊŜƭȅ 

epiphenomena of a finally deterministic pattern ƻŦ ŦƛǊƛƴƎ ƴŜǳǊƻƴǎΣ ƻǊ ǘƘŀǘ ƛƴǎǘƛǘǳǘƛƻƴǎ ƭƛƪŜ άǘƘŜ 

ƭŀǿέ ǊŜŀƭƭȅ ǊŜǇǊŜǎŜƴǘ ǘƘŜ ŀŎǘƛƻƴǎ ƻŦ ŦǊŜŜ ƳƻǊŀƭ ŀƎŜƴǘǎ ǿƘƻ ŀǊŜ ŎǊŜŀǘŜŘ ƛƴ ǘƘŜ ƛƳŀƎŜ ƻŦ ŀƴŘ 

ŀŎŎƻǳƴǘŀōƭŜ ǘƻ DƻŘΚ  Lǘ ƛǎ ǎƛƳǇƭȅ ŀ ƳŀǘǘŜǊ ƻŦ ƻƴŜΩǎ ǇǊŜ-empirical frame of reference.  If we assume 

naturalism, then we will interpret the findings of the neurosciences as empirical confirmation of 

ǘƘŜ ƛƴǘǳƛǘƛƻƴ ǘƘŀǘ ƳŀǘǘŜǊ ƛǎ ŀƭƭ ǘƘŜǊŜ ƛǎΦ  LŦ ǿŜ ŀǎǎǳƳŜ άǘƘŜƛǎƳΣέ ǘƘŜƴ ǿŜ ǿƛƭƭ ƳƛƴƛƳƛȊŜ ǘƘŜ ŦƛƴŘƛƴƎǎ 

ƻŦ ǘƘŜ ƴŜǳǊƻǎŎƛŜƴŎŜǎ ƻǊ ŦƛƴŘ ǿŀȅǎ ǘƻ ŀŎŎƻƳƳƻŘŀǘŜ ǘƘŜƳ ƛƴǘƻ ŀ άǘƘŜƛǎǘƛŎέ ŦǊŀƳŜǿƻǊƪΦ  LŦ ǿŜ 

ŀǎǎǳƳŜ /ƘǊƛǎǘƛŀƴ ƻǊǘƘƻŘƻȄȅΣ ǘƘŜƴ ǿŜ Ƴŀȅ ǎƛƳǇƭȅ ŜȄǇƭŀƛƴ άǎŎƛŜƴŎŜέ ŀǿŀȅ ŀǎ ŀ ƴŀǊǊŀǘƛǾŜΦ 

This line of thought inevitably comes back around to the question of fides et ratio:  is the role of 

reason at most supportive of the inner witness of the faith prompted by the Holy Spirit, or can 

reason alone ς άƴŀǘǳǊŀƭ ǊŜŀǎƻƴέ  ƛƴ ǘƘŜ ƭŀƴƎǳŀƎŜ ƻŦ ǘƘŜ CƛǊǎǘ ±ŀǘƛŎŀƴ /ƻǳƴŎƛƭ ς demonstrate the 

ŜȄƛǎǘŜƴŎŜ ƻŦ ǘƘŜ ŎǊŜŀǘƻǊ DƻŘΚ  ά/ƻƴǘƛƴŜƴǘŀƭέ ŀƴŘ ǇƻǎǘƭƛōŜǊŀƭ ǘƘŜƻƭƻƎƛŜǎ ǘƘŀǘ ƻŦŦŜǊ 

phenomenological perspectives ƻƴ άŦŀƛǘƘ ŀƴŘ ǎŎƛŜƴŎŜέ ŀǊŜ ƘŜƭǇŦǳƭ ŀǘ ǘƘƛǎ ǇƻƛƴǘΣ ōŜŎŀǳǎŜ ǎǳŎƘ 

ǇŜǊǎǇŜŎǘƛǾŜǎ ŀǎƪ ǳǎ ǿƘŀǘ ǿŜ ƳŜŀƴ ōȅ άǊŜŀǎƻƴΦέ  LŦ άǊŜŀǎƻƴέ Ŝƴǘŀƛƭǎ ǘƘŜ ǎǘǳŘȅ ƻŦ ǘƘŜ ǿƘƻƭŜ 

structure of experience and consciousness, and cannot be reduced to the logic of propositional 

claims, then the supposed gap between the inner testimony of the Holy Spirit and other kinds of 

arguments may close.254  άCŀƛǘƘέ ŀƴŘ άǊŜŀǎƻƴέ ǘƘŜƴ ŀǊŜ ƴƻǘ ŘƛŦŦŜǊŜƴǘ ǿŀȅǎ ƻŦ ƪƴƻǿƛƴƎΦ  άCŀƛǘƘέ 

ŀƭǿŀȅǎ Ŝƴǘŀƛƭǎ άǊŜŀǎƻƴέ ŀƴŘ άǊŜŀǎƻƴέ ŀƭǿŀȅǎ Ŝƴǘŀƛƭǎ άŦŀƛǘƘΦέ   

                                                      
254 Advocates of ǘƘŜ ά/ƻƴǘƛƴŜƴǘŀƭέ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ǘǊŀŘƛǘƛƻƴ ǎǳƎƎŜǎǘ ǘƘŀǘ ǘƘƛǎ ƛǎ ǇǊŜŎƛǎŜƭȅ ǘƘŜ ōŜƴŜŦƛǘ /ƻƴǘƛƴŜƴǘŀƭ 
ǘƘƻǳƎƘǘ ƻŦŦŜǊǎ ƛƴ ǊŜƭŀǘƛƻƴ ǘƻ ά!ƴŀƭȅǘƛŎέ ƻǊ !ƴƎƭƻ-American philosophy.  See John McCumber, Time and Philosophy:  
A History of Continental Thought (Montreal & Kingston:  McGill-vǳŜŜƴΩǎ ¦ƴƛǾŜǊǎƛǘȅ tǊŜǎǎ нлммύΤ {ƛƳƻƴ /ǊƛǘŎƘƭŜȅΣ 
Continental Philosophy:  A Very Short Introduction (Oxford:  OUP 2011).  It is no coincidence that the Radical 
hǊǘƘƻŘƻȄȅ ǘƘƛƴƪŜǊǎ L ŘƛǎŎǳǎǎ ƛƴ ǘƘƛǎ ŘƛǎǎŜǊǘŀǘƛƻƴ ǊŜǇǊŜǎŜƴǘ ǇŀǊǘ ƻŦ ǘƘŜ ά/ƻƴǘƛƴŜƴǘŀƭέ ǎǘǊŜŀƳ ƻŦ ǇƘƛƭƻǎƻǇƘƛŎŀƭ 
ǘƘŜƻƭƻƎȅΣ ƻǊ ǘƘŀǘ ǘƘŜ άǇƻǎǘƭƛōŜǊŀƭέ ǘƘŜƻƭƻƎƛŀƴǎ ŀǊŜ ǇŀǊǘƛŀƭ ǘƻ ²ƛǘǘƎŜƴǎǘŜƛƴΣ ǿƘƻ ƛǎ ƻŦǘŜƴ ǎŜŜƴ ŀǎ ŀ ǎƻǊǘ ƻŦ ōǊƛŘƎŜ 
between the Analytic and Continental traditions. 
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In terms of άŦŀƛǘƘ ŀƴŘ ǎŎƛŜƴŎŜΣέ ŀ ǇƘŜƴƻƳŜƴƻƭƻƎƛŎŀƭ ŀǇǇǊƻŀŎƘ ǿƻǳƭŘ ƴƻǘ ōǊŜŀƪ ǊŜŀƭƛǘȅ Řƻǿƴ ƛƴǘƻ 

ŘƛǎŎǊŜǘŜ ǳƴƛǘǎ ǎǳŎƘ ŀǎ άŜǾƻƭǳǘƛƻƴέ ŀƴŘ άǘƘŜ Cŀƭƭέ ŀƴŘ ǘƘŜƴ ǎŜŜƪ ǘƻ ŜȄǇƭŀƛƴ ǘƘŜ ŀǇǇŀǊŜƴǘ 

contradictions between those concepts through ever finer Scholastic distinctions.  Such an 

approach would take reality as a whole, as it presents itself to us, including the reality presented 

to us through revelation and the Holy Spirit, and recognize that it is both multifaceted and 

ultimately coherent.  Indeed, the claim that creation is ōƻǘƘ άƎƻƻŘέ όƛƳǇƭȅƛƴƎ ǘƘŀǘ ƛǘ ƛǎ ƛƴǘŜƭƭƛƎƛōƭŜΣ 

beautiful, meaningful, and so-ƻƴύ ŀƴŘ άŦŀƭƭŜƴέ όƛƳǇƭȅƛƴƎ ǘƘŀǘ ƛǘ Ŝƴǘŀƛƭǎ ŘŜŀǘƘΣ ŘŜŎŀȅ ŀƴŘ 

dissolution not inherent to its created goodness) reflects our common human experience of a 

world that is so often heartbreaking because its loveliness is glimpsed only through great pain.   

/ƻƴƻǊ /ǳƴƴƛƴƎƘŀƳΩǎ ǇƘŜƴƻƳŜƴƻƭƻƎƛŎŀƭ ǊŜŀŘƛƴƎ ƻŦ ŜǾƻƭǳǘƛƻƴŀǊȅ ōƛƻƭƻƎȅΣ ŦƻǊ ŜȄŀƳǇƭŜΣ ƛǎ 

powerful, and his use of Patristic sources to narrate the Christian vision as it is both protologically 

and eschatologically centered in Christ is compelling.  There is some ambiguity, however, in the 

shape Cunningham provides that narrative at one of its most sensitive points:  the question of 

ά!ŘŀƳΦέ  /ǳƴƴƛƴƎƘŀƳ ŘƻŜǎ ƴƻǘ ƛƴǘŜƴŘ ǘƻ ŘŜƴȅ ǘƘŜ ǊŜŀƭƛǘȅ ƻŦ Adam.  Nevertheless, most of 

/ǳƴƴƛƴƎƘŀƳΩǎ tŀǘǊƛǎǘƛŎ ǎƻǳǊŎŜǎ ƻŦ .ƛōƭƛŎŀƭ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ŀǊŜ 9ŀǎǘŜǊƴΣ ŀƴŘ Ƴƻǎǘ ƻŦ ǘƘŜ 

contemporary interpreters of those sources upon whom he draws are Eastern Orthodox.255  

Indeed, he quotes Orthodox scholar Peter Bouteneff, who argues (along with many 

contemporary historical-ŎǊƛǘƛŎŀƭ ŜȄŜƎŜǘŜǎ ƻŦ ŀƭƭ ǘƘŜƻƭƻƎƛŎŀƭ ǎǘǊƛǇŜǎύ ǘƘŀǘ άώƴϐŜƛǘƘŜǊ ƛƴ tŀǳƭ ƴƻǊ ƛƴ 

the rest of the Bible is there a doctrine of original guilt, wherein all are proleptically guilty in 

!ŘŀƳΦέ256  This seems a bit tŜƴŘŜƴǘƛƻǳǎΣ ŀǎ ǘƘŜ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ άƻǊƛƎƛƴŀƭ ǎƛƴέ ς and the 

ǊŜŎŜǇǘƛƻƴ ƻŦ !ǳƎǳǎǘƛƴŜΣ ƴƻǘŀōƭȅ ƛƴ ǊŜƎŀǊŘ ǘƻ άƻǊƛƎƛƴŀƭ ǎƛƴέ ς remains one of the key sticking points 

between the Christian East and West.257   

                                                      
255 In particular, Peter Bouteneff, Beginnings:  Ancient Christian Readings of the Biblical Creation Narratives (Grand 
Rapids:  Baker Academic 2008); John Behr, The Mystery of Christ:  Life in Death ό¸ƻƴƪŜǊǎΥ  {ǘΦ ±ƭŀŘƛƳƛǊΩǎ {ŜƳƛƴŀǊȅ 
Press 2006); David Bentley Hart, The Beauty of the Infinite:  The Aesthetics of Christian Truth (Grand Rapids:  
9ŜǊŘƳŀƴΩǎ нллпύΦ 
256 Ibid.,, 383, quoting Bouteneff, Beginnings,, 41. 
257 See Peter Bouteneff, Christ and Salvation, in Mary B. Cunningham and Elizabeth Theokritoff, eds., The 
Cambridge Companion to Orthodox Christian Theology (Cambridge:  CUP 2008),, фп όƴƻǘƛƴƎ ǘƘŀǘ άǘƘŜ ǘǊŀƴǎƎǊŜǎǎƛƻƴ 
and the expulsion from Paradise narrated in Genesis 3 never engendered in the Christian East a doctrine of 
ΨƻǊƛƎƛƴŀƭ ƎǳƛƭǘΩ ƻǊ ΨƎǳƛƭǘ ƛƴ !ŘŀƳΦΩ Φ Φ Φ [ƛƪŜǿƛǎŜ ǘƘŜ ŜŀǊƭȅ DŜƴŜǎƛǎ ƴŀǊǊŀǘƛves did not produce in the Orthodox East a 
doctrine of total depravity, which would run counter to the conviction that human nature is at root good, even 
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Cunningham makes an oblique reference to this differenŎŜ ƛƴ ŀ ŦƻƻǘƴƻǘŜΥ  ά¸ŜǎΣ ƛƴ ǘƘŜ ²ŜǎǘΣ 

CŀǘƘŜǊǎ ǎǳŎƘ ŀǎ !ǳƎǳǎǘƛƴŜ ǎŜŜƳ ǘƻ ŜƳǇƘŀǎƛȊŜ ǘƘŜ CŀƭƭΣ ǘƘŜ ŀŘǾŜƴǘ ƻŦ ŜǾƛƭΣ ŀƴŘ ǎƻ ƻƴΦέ258  However, 

ǎŀȅǎ /ǳƴƴƛƴƎƘŀƳΣ άƛǘ ƛǎ ƛƳǇƻǊǘŀƴǘ ǘƻ ǊŜŀƭƛȊŜ ǘƘŀǘ !ǳƎǳǎǘƛƴŜΣ ŦƻǊ ŜȄŀƳǇƭŜΣ ŘŜǾŜƭƻǇŜŘ Ƙƛǎ ƴƻǘƛƻƴ ƻŦ 

original sin in a very particular context, namely, the Donatist controversy, and the Pelagian one.  

{ƻ ƛǘ ǿŀǎ ǘƻ ǘƘƛǎ ŘŜƎǊŜŜ ǇƻƭŜƳƛŎŀƭΦέ259  But it is unclear whether this contextualization of 

Augustine can do all the work Cunningham assigns to it, at least not for the Western theological 

ǘǊŀŘƛǘƛƻƴΦ  !ǎ ƭŀǘŜ ŀǎ мфрлΣ ŦƻǊ ŜȄŀƳǇƭŜΣ tƻǇŜ tƛǳǎ ·LLΩǎ 9ƴŎȅŎƭƛŎŀƭ IǳƳŀƴƛ DŜƴŜǊƛǎ ǊŜǎǇƻƴŘŜŘ ǘƻ 

the developing science of human evolution with an insistence on a literal individual Adam, tied 

to an Augustinian doctrine of original sin: 

For the faithful cannot embrace that opinion which maintains that 
either after Adam there existed on this earth true men who did not 
take their origin through natural generation from him as from the 
first parent of all, or that Adam represents a certain number of first 
parents. Now it is in no way apparent how such an opinion can be 
reconciled with that which the sources of revealed truth and the 
documents of the Teaching Authority of the Church propose with 
regard to original sin, which proceeds from a sin actually 
committed by an individual Adam and which, through generation, 
is passed on to all and is in everyone as his own.260 

                                                      
ǘƘƻǳƎƘ ŘƛǎǘƻǊǘŜŘΦ  ¢ƘŜ tŀǊŀŘƛǎŜ ŀŎŎƻǳƴǘΣ ǘƻƎŜǘƘŜǊ ǿƛǘƘ ǘƘŜ ƻǘƘŜǊ ΨŘŜŎƭƛƴŜ ƴŀǊǊŀǘƛǾŜǎΩ ƻŦ DŜƴŜǎƛǎ м-11, testify to the 
state of exile in which we currently find ourselves:  at odds with God, with each other and with the created 
ŜƴǾƛǊƻƴƳŜƴǘΣ ŀƴŘ ǘƘŜǊŜŦƻǊŜ ƛƴ ƴŜŜŘ ƻŦ ǎŀǾƛƴƎΦέύΤ Yŀƭƭƛǎǘƻǎ ²ŀǊŜΣ The Orthodox Way ό¸ƻƴƪŜǊǎΥ  {ǘΦ ±ƭŀŘƛƳƛǊΩǎ 
Seminary Press Rev. ed. 1995),, сн όǎǘŀǘƛƴƎ ǘƘŀǘ άώƻϐǊƛƎƛƴŀƭ ǎƛƴ ƛǎ ƴƻǘ ǘƻ ōŜ ƛƴǘŜǊǇǊŜǘŜŘ ƛƴ ƧǳǊƛŘƛŎƛŀƭ ƻǊ ǉǳŀǎƛ-
ōƛƻƭƻƎƛŎŀƭ ǘŜǊƳǎΣ ŀǎ ƛŦ ƛǘ ǿŜǊŜ ǎƻƳŜ ǇƘȅǎƛŎŀƭ ΨǘŀƛƴǘΩ ƻŦ ƎǳƛƭǘΣ ǘǊŀƴǎƳƛǘǘŜŘ ǘƘǊƻǳƎƘ ǎŜȄǳŀƭ ƛƴǘŜǊŎƻǳǊǎŜΦ  ¢Ƙƛǎ ǇƛŎǘǳǊŜΣ 
which normally passes for the Augustinian view, is unacceptable to Orthodoxy.  The doctrine of original sin means 
rather that we are born into an environment where it is easy to do evil and hard to do good; easy to hurt others, 
ŀƴŘ ƘŀǊŘ ǘƻ ƘŜŀƭ ǘƘŜƛǊ ǿƻǳƴŘǎΤ Ŝŀǎȅ ǘƻ ŀǊƻǳǎŜ ƳŜƴΩǎ ǎǳǎǇƛŎƛƻƴǎΣ ŀƴŘ ƘŀǊŘ ǘƻ ǿƛƴ ǘƘŜƛǊ ǘǊǳǎǘΦέέύΦ  ²ŀǊŜ ƴƻƴŜǘƘŜƭŜǎǎ 
ǎǘŀǘŜǎ Ƙƛǎ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ άƻǊƛƎƛƴŀƭ ǎƛƴέ ƛƴ ƻƴǘƻƭƻƎƛŎŀƭ ǘŜǊƳǎΥ  άƘǳƳŀƴ ōŜƛƴƎǎΣ ƳŀŘŜ ƛƴ ǘƘŜ ƛƳŀƎŜ ƻŦ ǘƘŜ ¢ǊƛƴƛǘŀǊƛŀƴ 
DƻŘΣ ŀǊŜ ƛƴǘŜǊŘŜǇŜƴŘŜƴǘ ŀƴŘ ŎƻƛƴƘŜǊŜƴǘΦ  bƻ Ƴŀƴ ƛǎ ŀƴ ƛǎƭŀƴŘΦ  ²Ŝ ŀǊŜ ΨƳŜƳōŜǊǎ ƻŦ ƻƴŜ ŀƴƻǘƘŜǊΩ ό9ǇƘΦ пΥнрύΣ ŀƴŘ 
so any action, performed by any member of the human race, inevitably affects all the other members.  Even 
though we are not, in the strict sense, guilty of the sins of others, yet we are somehow always involvedΦέύΦ  Ibid. 
258 Ibid.,, 513, Note 38. 
259 Ibid. 
260 Encyclical Humani Generis of the Holy Father Pius XII, August 12, 1950, ¶37, available at 
http://www.vatican.va/holy_father/pius_xii/encyclicals/documents/hf_p-xii_enc_12081950_humani-
generis_en.html. 
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Pope Pius seemed to tie this conclusion to what sounds like a fundamentalist-creationist reading 

of scripture: 

To return, however, to the new opinions mentioned above, a 
number of things are proposed or suggested by some even against 
the divine authorship of Sacred Scripture. For some go so far as to 
pervert the sense of the Vatican Council's definition that God is 
the author of Holy Scripture, and they put forward again the 
opinion, already often condemned, which asserts that immunity 
from error extends only to those parts of the Bible that treat of 
God or of moral and religious matters. They even wrongly speak 
of a human sense of the Scriptures, beneath which a divine sense, 
ǿƘƛŎƘ ǘƘŜȅ ǎŀȅ ƛǎ ǘƘŜ ƻƴƭȅ ƛƴŦŀƭƭƛōƭŜ ƳŜŀƴƛƴƎΣ ƭƛŜǎ ƘƛŘŘŜƴΧΦΦ   

Further, according to their fictitious opinions, the literal sense of 
Holy Scripture and its explanation, carefully worked out under the 
Church's vigilance by so many great exegetes, should yield now to 
a new exegesis, which they are pleased to call symbolic or 
spiritual. By means of this new exegesis of the Old Testament, 
which today in the Church is a sealed book, would finally be 
thrown open to all the faithful. By this method, they say, all 
difficulties vanish, difficulties which hinder only those who adhere 
to the literal meaning of the Scriptures.261 

To be sure, the Catholic Catechism after the Second Vatican Council seems to sound a more 

cautious note concerning the different senses of scripture and its interpretation.262  Pope 

Benedict XVI, in a set of homilies on the Biblical creation texts, agreed with the Patristic sources 

ŎƛǘŜŘ ōȅ /ǳƴƴƛƴƎƘŀƳ ǘƘŀǘ άǘƘŜ ōƛōƭƛŎŀƭ ŎǊŜŀǘƛƻƴ ƴŀǊǊŀǘƛǾŜǎ ǊŜǇǊŜǎŜƴǘ ŀƴƻǘƘŜǊ ǿŀȅ ƻŦ speaking 

ŀōƻǳǘ ǊŜŀƭƛǘȅ ǘƘŀƴ ǘƘŀǘ ǿƛǘƘ ǿƘƛŎƘ ǿŜ ŀǊŜ ŦŀƳƛƭƛŀǊ ŦǊƻƳ ǇƘȅǎƛŎǎ ŀƴŘ ōƛƻƭƻƎȅΦέ263  These texts, Pope 

.ŜƴŜŘƛŎǘ ǎŀƛŘΣ άŘƻ ƴƻǘ ŘŜǇƛŎǘ ǘƘŜ ǇǊƻŎŜǎǎ ƻŦ ōŜŎƻƳƛƴƎ ƻǊ ǘƘŜ ƳŀǘƘŜƳŀǘƛŎŀƭ ǎǘǊǳŎǘǳǊŜ ƻŦ ƳŀǘǘŜǊΤ 

instead, they say in different ways that there is only one God and that the universe is not the 

                                                      
261 Ibid., ¶¶22-23. 
262 See Catechism of the Catholic Church, ¶¶101-141.   
263 Pope Benedict XVI, ΨLƴ ǘƘŜ .ŜƎƛƴƴƛƴƎΥΩ  ! /ŀǘƘƻƭƛŎ ¦ƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ ǘƘŜ {ǘƻǊȅ ƻŦ /ǊŜŀǘƛƻƴ ŀƴŘ ǘƘŜ Cŀƭƭ (Eerdmans 
1990),, 25. 
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ǎŎŜƴŜ ƻŦ ŀ ǎǘǊǳƎƎƭŜ ŀƳƻƴƎ ŘŀǊƪ ŦƻǊŎŜǎ ōǳǘ ǊŀǘƘŜǊ ǘƘŜ ŎǊŜŀǘƛƻƴ ƻŦ Ƙƛǎ ²ƻǊŘΦέ264  Concerning 

άƻǊƛƎƛƴŀƭ ǎƛƴΣέ .ŜƴŜŘƛŎǘ ǘƻƻƪ ŀ άǊŜƭŀǘƛƻƴŀƭέ ŀǇǇǊƻŀŎƘ ǘƻ ǘƘŜ ŘƻŎǘǊƛƴŜΦ265  For Benedict,  

[t]o be truly a human being means to be related in love, to be of 
and be for.  But sin means the damaging or destruction of 
relationality.  Sin is a rejection of relationality because it wants to 
make the human being a god.  Sin is loss of relationship, 
disturbance of relationship, and therefore it is not restricted to the 
individual.  When I destroy a relationship then this event ς sin ς 
touches the other person involved in the relationship.  
Consequently sin is always an offense that touches others, that 
alters the world and damages it.  To the extent that is true, when 
the network of human relationships is damaged from the very 
beginning, then every human being enters into a world that is 
marked by relational damage.266 
 

This approach to original sin seems a far cry from the seeming Biblical fundamentalism and 

Augustinian realism of Humani Generis.  Nevertheless, the Catechism continues to affirm that the 

Cŀƭƭ ŀƴŘ ƻǊƛƎƛƴŀƭ ǎƛƴ ƘŀǾŜ ŀ ƘƛǎǘƻǊƛŎŀƭ ǊŜŦŜǊŜƴǘ ƛƴ ǘƛƳŜΥ  άThe account of the fall in Genesis 3 uses 

figurative language, but affirms a primeval event, a deed that took place at the beginning of the 

history of man. Revelation gives us the certainty of faith that the whole of human history is 

ƳŀǊƪŜŘ ōȅ ǘƘŜ ƻǊƛƎƛƴŀƭ Ŧŀǳƭǘ ŦǊŜŜƭȅ ŎƻƳƳƛǘǘŜŘ ōȅ ƻǳǊ ŦƛǊǎǘ ǇŀǊŜƴǘǎΦέ267  The Catechism further 

refers to the transmission of original sin by propagation:   

the transmission of original sin is a mystery that we cannot fully 
understand. But we do know by Revelation that Adam had received 
original holiness and justice not for himself alone, but for all human 
nature. By yielding to the tempter, Adam and Eve committed a 
personal sin, but this sin affected the human nature that they 
would then transmit in a fallen state.  It is a sin which will be 
transmitted by propagation to all mankind, that is, by the 
transmission of a human nature deprived of original holiness and 
justice. And that is why original sin is called "sin" only in an 
analogical sense: it is a sin "contracted" and not "committed" - a 
state and not an act.268 

                                                      
264 Ibid. 
265 Ibid.,, 73. 
266 Ibid.,, 73. 
267 Catechism of the Catholic Church, ¶390. 
268 Ibid., ¶404. 
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This trepidation about the role of Adam is also evident in conservative evangelical and Reformed 

protestant thought, even outside the confines of literalistic fundamentalism.  For example, in a 

ǊŜŎŜƴǘ ōƻƻƪ ƻƴ ά!ŘŀƳΣ ǘƘŜ CŀƭƭΣ ŀƴŘ hǊƛƎƛƴŀƭ {ƛƴΣέ ǿƛǘƘƛƴ ŀ ƎŜƴŜǊŀƭƭȅ ǘƘƻǳƎƘǘŦǳƭ ŎƻƭƭŜŎǘƛƻƴ ƻŦ 

essays by evangelical and Reformed scholars, the author of a chapter on the science of human 

evolution felt compelled to publish pseudonymously, no doubt for fear of his position at an 

evangelical or Reformed school.269  In a thoughtful essay in that same volume Hans Madueme 

lays out the problem and offers some possible solutions.270  Like Pope Pius in relation to Catholic 

theology, Madueme argues that a literal Adam and a literal fall are essential to Reformed 

orthodoxy.271 

¢ƘǳǎΣ ƛǘ ƛǎ ǳƴŎƭŜŀǊ ǿƘŜǘƘŜǊ /ǳƴƴƛƴƎƘŀƳΩǎ ŜŦŦƻǊǘ ǘƻ employ a phenomenological method that 

exceeds the limits of both the ultra-Darwinists and the creationists succeeds.  Perhaps it succeeds 

if one opts for an Eastern Orthodox account of the Fall and original sin that draws primarily on 

some of the Eastern Fathers, or for a neo-orthodox account that views Adam and the Fall as 

entirely non-historical (as does, for example, David Kelsey).  But, it seems, the scientific 

understanding of biological stands in considerable tension with the Western-Augustinian 

Christian tradition, as evidenced in documents such as Humani Generis and the Catholic 

Catechism as well as in contemporary conservative Reformed theologians who continue to insist 

ǘƘŀǘ ŀ άƭƛǘŜǊŀƭέ !ŘŀƳ ƛǎ ŜǎǎŜƴǘƛŀƭ ǘƻ /ƘǊƛǎǘƛŀƴ ǘƘŜƻƭƻƎȅΦ272   

Perhaps another of /ǳƴƴƛƴƎƘŀƳΩǎ ŎƻƳƳŜƴǘǎ ǘƻǿŀǊŘǎ ǘƘŜ ŜƴŘ ƻŦ ǘƘŜ Ŧƛƴŀƭ ŎƘŀǇǘŜǊ ƻŦ 5tL Ƙƛƴǘǎ ŀǘ 

ŀ ǎƻƭǳǘƛƻƴΣ ƻǊ ŀǘ ƭŜŀǎǘ ŀǘ ŀ ǿŀȅ ƻŦ ƳŀƴŀƎƛƴƎ ǎƻƳŜ ƻŦ ǘƘŜǎŜ ǘŜƴǎƛƻƴǎΥ  ά²Ŝ ŀƭƭ ǎǘŀƴŘ ōŜŦƻǊŜ ǘƘŜ ƭŀǿΤ 

ǎǳŎƘ ƛǎ ǘƘŜ ƭƻǘ ƻŦ ƳŀƴΦέ273  !ǎ /ǳƴƴƛƴƎƘŀƳ ƴƻǘŜǎΣ άŜǾŜƴ ƛŦ ǿŜ ƪƴƻǿ ƻŦ ƭŀǿǎΣ ǿŜ ŘƻƴΩǘ ǘƘƛƴƪ ǘƘŜȅ 

                                                      
269 See ²ƛƭƭƛŀƳ {ǘƻƴŜ όŀ ǇǎŜǳŘƻƴȅƳύΣ ά!ŘŀƳ ŀƴŘ aƻŘŜǊƴ {ŎƛŜƴŎŜΣέ ƛƴ Iŀƴǎ aŀŘǳŜƳŜ ŀƴŘ aƛŎƘŀŜƭ wŜŜǾŜǎΣ ŜŘǎΣ 
Adam, the Fall, and Original Sin:  Theological, Biblical, and Scientific Perspectives (Grand Rapids:  Baker Academic 
2014).   
270 άΩ¢ƘŜ aƻǎǘ ±ǳƭƴŜǊŀōƭŜ tŀǊǘ ƻŦ ǘƘŜ ²ƘƻƭŜ /ƘǊƛǎǘƛŀƴ !ŎŎƻǳƴǘΩΥ  hǊƛƎƛƴŀƭ {ƛƴ ŀƴŘ aƻŘŜǊƴ {ŎƛŜƴŎŜΣέ ƛƴ Adam, the 
Fall, and Original Sin. 
271 Ibid. 
272 See, e.g., William Vandoodewaard, The Quest for the Historical Adam:  Genesis, Hermeneutics and Human 
Origins όDǊŀƴŘ wŀǇƛŘǎΥ  wŜŦƻǊƳŜŘ IŜǊƛǘŀƎŜ .ƻƻƪǎ нлмрύΦ  !ǎ ǘƘŜ ǘƛǘƭŜ ƻŦ ±ŀƴŘƻƻŘŜǿŀŀǊŘΩǎ ōƻƻƪ ǎǳƎƎŜǎǘǎΣ ƘŜ 
equates debates over the historical existence of Adam with debates over the historicity of Jesus.   
273 DPI,, 414. 
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are the Law but are rather somewhat arbitrary ς cultural products, or fruits of evolution, and 

ǘƘŜǊŜŦƻǊŜ ǊŜƭŀǘƛǾŜΦέ274  LƴŘŜŜŘΣ άƛƴ ǘƘŜ WǳŘŜƻ-Christian tradition there was a time before the Law 

ƻŦ aƻǎŜǎΣ ŀ ǘƛƳŜ ōŜŦƻǊŜ ǘƘŜ 5ŜŎŀƭƻƎǳŜΦέ275   Yet, he ŎƻƴǘƛƴǳŜǎΣ άŦǊƻƳ ǘƘŜ ǘƛƳŜ ƻŦ !ŘŀƳΣ ǘƘŜǊŜ 

ǿŀǎ ǇǊƻƘƛōƛǘƛƻƴΦέ276  tŜǊƘŀǇǎ άǘƘŜ [ŀǿέ ƛǎ ǘƘŜ άƳƛǎǎƛƴƎ ƭƛƴƪέ ōŜǘǿŜŜƴ hǊƛƎŜƴΣ Gregory of Nyssa, 

ŀƴŘ !ǳƎǳǎǘƛƴŜΣ ǘƘŜ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ōŀǎƛǎ ŦƻǊ ƴŀǊǊŀǘƛƴƎ ǘƘŜ ǘǊǳŜ ƘŀǊƳƻƴȅ ƻŦ άŦŀƛǘƘέ ŀƴŘ άǎŎƛŜƴŎŜΦέ  

As Pope Benedict suggested, perhaps the loss of relational friendship occasioned by the Fall is 

ǇǊŜŎƛǎŜƭȅ ǘƘŜ ƭƻǎǎ ƻŦ ǘƘŜ [ŀǿΣ ŀƴŘ ǇŜǊƘŀǇǎ /ƘǊƛǎǘΩǎ ŦǳƭŦƛƭƭƳŜƴǘ ƻŦ ǘƘŜ [ŀǿ ƛǎ ǿƘŀǘ ŜƴŀōƭŜǎ ǳǎ ǘƻ 

overcome the ban of exclusion from our humanity and recover our participation in the law of 

ƭƻǾŜΦ  ά[ŀǿέ ƳƛƎƘǘ ōŜ ǘƘŜ ǘƘǊŜŀŘ ōȅ ǿƘƛŎƘ /ƘǊƛǎǘƛŀƴ ǘƘŜƻƭƻƎȅ άƻǳǘ-ƴŀǊǊŀǘŜǎέ and out-argues 

ǊŜŘǳŎǘƛǾŜ ƴŀǘǳǊŀƭƛǎƳ ƛƴ ŀ ǊƛŎƘ ǘŀǇŜǎǘǊȅ ƻŦ ƘǳƳŀƴ ŎǳƭǘǳǊŜ ǘƘŀǘ ǇŀǊǘƛŎƛǇŀǘŜǎ ƛƴ DƻŘΩǎ ƎǊŀŎƛƻǳǎ ƎƛŦǘ 

of creation and redemption.     

Traditional Christian (and Jewish and Islamic) theology asserts that God has revealed Himself to 

specific individuals at unique moments in history, and that these moments of revelation can 

establish a new elect people and by extension a new relationship between God and humanity:  

the covenant with Noah, the call of Abraham, Moses at the burning bush and his receipt of the 

Torah, the anointing of David, the baptism of Jesus, the conversion of the Apostle Paul.  There 

ǿŀǎ ŀƭǎƻ ǎǳŎƘ ŀ ƳƻƳŜƴǘ ƻŦ ǊŜǾŜƭŀǘƛƻƴ ǘƻ ά!ŘŀƳΥέ  ǿƘŜƴ DƻŘ ŘƛǎŎƭƻǎŜŘ ǘo humanity the law of 

ǘƘŜ ǘǿƻ ǘǊŜŜǎ ƛƴ ǘƘŜ DŀǊŘŜƴΦ  ¢Ƙƛǎ ŀŎǘ ƻŦ DƻŘΩǎ ǎŜƭŦ-disclosure, I argue, is an important part of 

what sets Adam apart from the broader stream of human biological evolution.  Based on what 

we know about neural plasticity and epigenetic inheritance, we might even suggest that this 

encounter subtly but profoundly changed us biologically, even if Adam and his heirs undoubtedly 

remained embedded in the genetic flow among other contemporary homo sapiens, homo 

neanderthalis, and perhaps other species.277 

                                                      
274 Ibid. 
275 Ibid. 
276 Ibid. 
277 See, e.g., Michael Merzenich, Soft-Wired:  How the New Science of Brain Plasticity Can Change Your Life (San 
Francisco:  Parnassus Publishing 2d ed. 2013); Edward Heard and Robert Martienssen, άTransgenerational 
Epigenetic Inheritance:  Myths and Mechanisms,έ Cell 157:95-109 (2014). 
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!ǎ WƻƘƴ aƛƭōŀƴƪ ƴƻǘŜǎ ƛƴ Ƙƛǎ Ƴƻǎǘ ǊŜŎŜƴǘ ǿƻǊƪΣ ƳƻŘŜǊƴƛǘȅ ǘŜƴŘǎ ǘƻ ǾƛŜǿ άƭŀǿέ ŀǎ [ŜǾƛŀǘƘŀƴΥ  ŀ 

ŦƻǊƳ ƻŦ ǊŜǇǊŜǎǎƛƻƴ ŀƎŀƛƴǎǘ ƻǳǊ άǘǊǳŜέ ŀƴƛƳŀƭ ƴŀǘǳǊŜΦ278  Law can, of course, be repressive if it is 

not rooted in justice.  But law as law is essential to freedom.  Law sets the conditions for freedom.  

LƴŘŜŜŘΣ ǘƘŜ ǳƴƛǾŜǊǎŜ ƛǘǎŜƭŦ ǊŜǉǳƛǊŜǎ άƭŀǿέ ŀǎ ŀ ŎƻƴŘƛǘƛƻƴ ƻŦ ƛǘǎ ŜȄƛǎǘŜƴŎŜΦ  ¢ƘŜ άƭŀǿǎ ƻŦ ƴŀǘǳǊŜέ 

might represent the most basic potentials of being and existence.279  We could even speak of a 

ǎƻǊǘ ƻŦ άƭŀǿέ through which the most basic potentials of the being and existence of God can be 

ŜȄǇǊŜǎǎŜŘΥ  ǘƘŜ άƭŀǿέ ƻŦ ƛƴƴŜǊ-Trinitarian relations.  If each of the three persons of the Trinity is 

ǳƴƛǉǳŜƭȅ ŀ άǇŜǊǎƻƴΣέ ŀǎ ƻǊǘƘƻŘƻȄȅ ƘƻƭŘǎΣ ǘƘŜƴ ǘƘŜǊŜ ŀǊŜ άōƻǳƴŘŀǊƛŜǎέ ǘƻ Ŝach of their 

personhood.  Likewise, if each of the three persons of the Trinity interpenetrate each other and 

ŀǊŜ ƻŦ ƻƴŜ ǎǳōǎǘŀƴŎŜΣ ŀǎ ƻǊǘƘƻŘƻȄȅ ŀƭǎƻ ƘƻƭŘǎΣ ǘƘŜƴ ǘƘŜǊŜ ƛǎ ŀ άōƻǳƴŘŀǊȅέ ǘƻ ǘƘŜƛǊ ǳƴƛǘȅΦ  ¢Ƙƛǎ ƛǎΣ 

ƻŦ ŎƻǳǊǎŜΣ ŀƴ ŀƴŀƭƻƎƛŎŀƭ ǳǎŜ ƻŦ ǘƘŜ ǘŜǊƳ άƭŀǿΣέ ŀƴŘ ǿŜ Ƴǳǎǘ ƴƻǘ ǘƘƛƴƪ ƻŦ ǘƘƛǎ ǎƻǊǘ ƻŦ άƭŀǿέ ŀǎ ŀƴ 

imposition upon ǘƘŜ ōŜƛƴƎ ƻŦ DƻŘΦ  wŀǘƘŜǊΣ ǘƘŜǎŜ άƭŀǿǎέ ŎƻƳǇǊƛǎŜ ŀ ǎŜǘ ƻŦ ǊŜƭŀǘƛƻƴǎƘƛǇǎ ǘƘŀǘ 

proceed from the being of God.280  !ǎ ǎǳŎƘΣ ǘƘŜȅ ŀǊŜ ŀƴ ŜǎǎŜƴǘƛŀƭ ŀǎǇŜŎǘ ƻŦ DƻŘΩǎ ǎŜƭŦ-donation in 

creation, and comprise the most basic potentials of creation itself.  At its heart this law is the law 

of ecstatic, self-giving loveΦ  ¢ƘŜ Ƴƻǎǘ ōŀǎƛŎ ƭŀǿ ƻŦ άƴŀǘǳǊŜΣέ ŀƴŘ ǘƘŜ Ƴƻǎǘ ōŀǎƛŎ ƭŀǿ ƻŦ άǇƻƭƛǘƛŎǎΣέ 

is the law of love. 

The argument I am foreshadowing here could be ŎƻƴǎƛŘŜǊŜŘ ŀ ǾŀǊƛŀƴǘ ƻŦ ǘƘŜ άƳƻǊŀƭ ŀǊƎǳƳŜƴǘέ 

ŦƻǊ DƻŘΩǎ ŜȄƛǎǘŜƴŎŜΦ281  I wish to distance myself somewhat from such arguments, however, in 

ǘƘŀǘ ǘƘŜȅ ǘŜƴŘ ǘƻ ŀǊƎǳŜ ŦǊƻƳ ǘƘŜ ǇƘŜƴƻƳŜƴƻƴ ƻŦ ŀƴ ƛƴǘǳƛǘƛǾŜ άƳƻǊŀƭ ǎŜƴǎŜέ ƛƴ ƘǳƳŀƴǎ ǘƻ DƻŘΩǎ 

existence as the source of ǘƘŀǘ ƛƴǘǳƛǘƛƻƴΦ  aȅ ŎƭŀƛƳ ƛǎ ƳƻǊŜ ά!ǳƎǳǎǘƛƴƛŀƴέ ς and, I would suggest, 

ƳƻǊŜ Ŧǳƭƭȅ ά¢ƘƻƳƛǎǘƛŎέ ς than most contemporary versions of the moral argument.  It is not so 

much our knowledge of objective moral truth that points toward God, but our knowledge that 

we are separated from the final, objective truth towards which our moral inclinations pull us:  

                                                      
278 John Milbank, Beyond Secular Order:  The Representation of Being and the Representation of the People (Wiley-
Blackwell 2013).   
279 CƻǊ ŀ ŘƛǎŎǳǎǎƛƻƴ ƻŦ ǘƘŜ άƭŀǿǎ ƻŦ ƴŀǘǳǊŜΣέ ǎŜŜ /ƘŀǇǘŜǊ пΦо. 
280 For a discussion of the procession of the Trinitarian persons and the being of God, see Balthasar, Theo-Logic, 
Vol. 2Σ tŀǊǘ LLLΦ!Φн όάLŘŜƴǘƛǘȅ ŀƴŘ 5ƛŦŦŜǊŜƴŎŜ ƛƴ DƻŘέύ όƴƻǘƛƴƎ ǘƘŀǘ άώǘϐƘŜ ŘƛǾƛƴŜ ǇǊƻŎŜǎǎƛƻƴǎ ŎŀƴƴƻǘΣ ƭƛƪŜ ǘƘƻǎŜ ǿƛǘƘƛƴ 
ŀ ƘǳƳŀƴ ƳƛƴŘΣ ōŜ ŀŎŎƛŘŜƴǘŀƭ Χ ǎƛƴŎŜ there is nothing accidental in God.  They must therefore be identical with the 
ǊŜŀƭ ŘƛǾƛƴŜ ŜǎǎŜƴŎŜΦέύΦ   
281 CƻǊ ŀ ƎŜƴŜǊŀƭ ŘƛǎŎǳǎǎƛƻƴ ƻŦ ǎǳŎƘ ŀǊƎǳƳŜƴǘǎΣ ǎŜŜ άaƻǊŀƭ !ǊƎǳƳŜƴǘǎ ŦƻǊ ǘƘŜ 9ȄƛǎǘŜƴŎŜ ƻŦ DƻŘΣέ ƛƴ Stanford 
Encyclopedia of Philosophy, available at http://plato.stanford.edu/entries/moral-arguments-god/. 
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that is, towards God, who is love.  Moreover, it is in understanding this lack that we truly begin 

to know ourselves both as adamah ŀƴŘ ŀǎ άƛƴ !ŘŀƳΦέ282  One important way in which we can 

ƪƴƻǿ ƻǳǊ ǎŜƴǎŜ ƻŦ ƭŀŎƪ ƛƴ ǘƘƛǎ ǊŜƎŀǊŘ ƛǎ ǊŜŀƭ ŎƻƳŜǎ ŦǊƻƳ DƻŘΩǎ ŘƛǎŎƭƻǎǳǊŜ ƻŦ ǘƘŜ ǇƻǎƛǘƛǾŜ ƭŀǿ ƛƴ 

the Divine command and in the uniquely human practice of formulating codes of positive law.  

This way of framing the moral claim, I argue, is more consistent with the historic, orthodox 

Christian tradition than many modern formulations.  Indeed, it is precisely the claim made by St. 

Paul in his letter to the Romans: 

Therefore, just as through one man sin entered into the world, and 
death through sin, and so death spread to all men, because all 
sinnedτfor until the Law sin was in the world, but sin is not 
imputed when there is no law. Nevertheless death reigned from 
Adam until Moses, even over those who had not sinned in the 
likeness of the offense of Adam, who is a type of Him who was to 
come.283 

.ǳǘ ƛŦ ǘƘŜ ǇƘŜƴƻƳŜƴƻƴ ƻŦ άƭŀǿέ Ŏŀƴ ōŜ ǊŜŘǳŎŜŘ ǘƻ ƴŜǳǊƻōƛƻƭƻƎȅΣ ŀǎ ǎƻƳŜ ƴŜǳǊƻƭŀǿ ǎŎƘƻƭŀǊǎ 

ŀǊƎǳŜΣ ǘƘƛǎ ǎǘƻǊȅ ƭƻǎŜǎ ŀƭƭ ǇǳǊŎƘŀǎŜΦ  LŦ άƭŀǿέ ƛǎ ŀ ǇƘŜƴƻƳŜƴƻƴ ƻŦ ƘǳƳŀƴ ŜȄǇŜǊƛŜƴŎŜ ǘƘŀǘ ǎƘƻǿǎ 

how humans ŀǊŜ ǊŜƭŀǘŜŘ ǘƻ ŀ ǘǊŀƴǎŎŜƴŘŜƴǘ ǎƻǳǊŎŜΣ L Ŏŀƴ ŜȄǘŜƴŘ /ǳƴƴƛƴƎƘŀƳΩǎ ŀǊƎǳƳŜƴǘ ŀōƻǳǘ 

why Christian theology and biological evolution are compatible, and indeed about why evolution 

is impossible ǿƛǘƘƻǳǘ DƻŘΦ  LŦ άƭŀǿέ ƛǎ ƳŜǊŜƭȅ ŀƴ ŜǇƛǇƘŜƴƻƳŜƴƻƴ ƻŦ ƴŜǳǊƻōƛƻƭƻƎȅΣ L have no 

ŀǊƎǳƳŜƴǘΦ  ¢ƘŜ ǊŜƳŀƛƴƛƴƎ ŎƘŀǇǘŜǊǎ ƻŦ ǘƘƛǎ 5ƛǎǎŜǊǘŀǘƛƻƴ ŀǘǘŜƳǇǘ ǘƻ ǎƘƻǿ ǿƘȅ άƭŀǿέ cannot be 

reduced to mere neurolaw, why this impossibility shows that human beings must be related to a 

transcendent source, and how Christian theology makes good sense of these claims.  In the next 

Chapter, I survey various strands of traditional Christian (and Jewish) theology concerning law.  

In Chapter 3, I consider perspectives from paleoanthropology and neurobiology on the 

ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ƘǳƳŀƴ ŀƎŜƴŎȅ ŀƴŘ άƳƛƴŘέ ǿhich could undermine my theological claims.  I begin 

to argue in Chapter 3, however, that efforts by scientists working in these disciplines to eliminate 

ǘƘŜ ŎƻƴŎŜǇǘǎ ƻŦ ǘǊŀƴǎŎŜƴŘŜƴǘ ŀƎŜƴŎȅ ǘƘŀǘ ǳƴŘŜǊǇƛƴ ǘǊŀŘƛǘƛƻƴŀƭ ƴƻǘƛƻƴǎ ƻŦ άƭŀǿέ ŀǊŜ ǳƴǎǳǇǇƻǊǘŜŘ 

and self-defeating.   

                                                      
282 Cf. Romans 4:12. 
283 Romans 5:12-14 (NASB). 
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Chapter 2:  Law and Christian Theology  

Christian theology, with its roots in the Torah and the Hebrew prophetic and wisdom literature, 

has always been interested in the concept of law.  This Chapter shows how Christian concepts of 

law traditionally have been tied to the doctrines of God and creation and in particular to a 

participatory ontology of creation.  Because God is a God of order, He orders His creation, and 

IŜ ŎƻƳƳŀƴŘǎ Iƛǎ ŎǊŜŀǘǳǊŜǎ ƛƴ ŀŎŎƻǊŘŀƴŎŜ ǿƛǘƘ Iƛǎ ƛƴǘŜǊƴŀƭ ƻǊŘŜǊΦ  .ǳǘ DƻŘΩǎ ƻrderliness is not 

ŀƴ ƻǊŘŜǊ ƛƳǇƻǎŜŘ ŦǊƻƳ άŀōƻǾŜέ DƻŘ ōȅ ŀ ǇƻǿŜǊ ōŜȅƻƴŘ IƛƳǎŜƭŦΦ  wŀǘƘŜǊΣ DƻŘΩǎ ƻǊŘŜǊ is His being, 

which is his life of perichoretic Triune love.  The fundamental law of creation therefore is one of 

ǇŀǊǘƛŎƛǇŀǘƛƻƴ ƛƴ DƻŘΩǎ ¢ǊƛǳƴŜ ƭƻǾŜΦ  ¢ƘŜ Ƴaterials in this chapter lay the groundwork for a negative 

critique of reductive neurolaw (Chapter 3) and for a positive articulation of a theory of natural 

law in light of the methodological perspective adopted in Chapter 1. 

1. 4ÈÅ Ȱ,Á×ȱ ÏÆ )ÎÎÅÒ-Trinitarian  Relations  

Lǘ ƛǎ ǳƴǳǎǳŀƭ ǘƻ ǎǇŜŀƪ ƻŦ ǘƘŜ ǊŜƭŀǘƛƻƴǎƘƛǇ ƻŦ ǘƘŜ ƳŜƳōŜǊǎ ƻŦ ǘƘŜ ¢Ǌƛƴƛǘȅ ŀǎ ŀ ŦƻǊƳ ƻŦ άƭŀǿΦέ  hǳǊ 

ƛƴŎƭƛƴŀǘƛƻƴ ƛǎ ǘƻ ǘƘƛƴƪ ƻŦ άƭŀǿέ ŀǎ ǎƻƳŜǘƘƛƴƎ ƛƳǇƻǎŜŘ ŦǊƻƳ ǘƘŜ ƻǳǘǎƛŘŜ ōȅ ŀƴ ŀǳǘƘƻǊƛǘȅΦ  ²Ŝ 

cannot, of course, speak of God as though there is some ǎǳŎƘ ŀǳǘƘƻǊƛǘȅ ƻǳǘǎƛŘŜ DƻŘΦ  .ǳǘ άƭŀǿέ 

can also comprise an inherent property of a thing.  I will argue, for example, that the moral or 

άƴŀǘǳǊŀƭέ ƭŀǿ and the laws of nature ŀǊŜ ƛƴƘŜǊŜƴǘ ǇǊƻǇŜǊǘƛŜǎ ƻŦ ŎǊŜŀǘƛƻƴΦ  ¢ƘŜǎŜ άƭŀǿǎέ ŀǊŜ ƴƻǘ 

imposed from above but either simply are, or emerge as properties from lower-level structures 

and interactions. 

What theology says about inner-Trinitarian relations is analogous to such an inherent or 

emergent property of law.  We must be careful here to stress the analogical nature of this claim.  

DƻŘ ƛǎ ƴƻǘ ŀ ǘƘƛƴƎ ƛƴ ǘƘŜ ǳƴƛǾŜǊǎŜΦ  DƻŘ ƛǎ ƴƻǘ ƳŜǊŜƭȅ άŀƴ ƛƳƳŜƴǎŜƭȅ ǿƛǎŜ ŀƴŘ ǇƻǿŜǊŦǳƭ ōŜƛƴƎΣέ 

ƴƻǘ ŜǾŜƴ ǘƘŜ Ƴƻǎǘ ǿƛǎŜ ŀƴŘ ǇƻǿŜǊŦǳƭ ōŜƛƴƎ ƛƳŀƎƛƴŀōƭŜΣ ŦƻǊ ǘƘŜƴ άDƻŘέ ǿƻǳƭŘ ǊŜƳŀƛƴ ŀ ōŜƛƴƎ ŀǎ 

frogs and birds and humans are beings.284  Nor do ŀǘǘǊƛōǳǘŜǎ ƻǊ άǇǊƻǇŜǊǘƛŜǎέ ƻŦ DƻŘ ŜƳŜǊƎŜ ƻǾŜǊ 

time, as process theologians suggest.285  wŀǘƘŜǊΣ άDƻŘ ƛǎ ƴƻǘ ƻƴƭȅ ǘƘŜ ǳƭǘƛƳŀǘŜ ǊŜŀƭƛǘȅ ǘƘŀǘ ǘƘŜ 

intellect and will seek but is also the primordial reality with which all of us are always engaged in 

                                                      
284 David Bentley Hart, The Experience of God:  Being, Consciousness, Bliss, 35. 
285 For a discussion of process theology, see Chapter 1.4. 
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every moment of existence and consciousness, apart from which we have no experience of 

ŀƴȅǘƘƛƴƎ ǿƘŀǘǎƻŜǾŜǊΦέ286  Lǘ ƛǎ ŀǎ ǘƘƛǎ ǘǊŀƴǎŎŜƴŘŜƴǘ άǇǊƛƳƻǊŘƛŀƭ ǊŜŀƭƛǘȅέ ǘƘŀǘ DƻŘ ǎƛƳǇƭȅ is the 

άǘƘǊŜŜ ǇŜǊǎƻƴǎ ƛƴ ƻƴŜ ŜǎǎŜƴŎŜέ ƻŦ ŎƭŀǎǎƛŎŀƭ /ƘǊƛǎǘƛŀƴ ǘƘŜƻƭƻƎƛŎŀƭ ƎǊŀƳƳŀǊΦ 

The Athanasian Creed is a widely used formulation of that grammar, particularly in the Western 

church.  Its formulations are given as law-like statements: 

But the Godhead of the Father, of the Son, and of the Holy Spirit is 
all one, the glory equal, the majesty coeternal. 

Such as the Father is, such is the Son, and such is the Holy Spirit. 

ΧΦ 

The Father is made of none, neither created nor begotten. 

The Son is of the Father alone; not made nor created, but begotten. 

The Holy Spirit is of the Father and of the Son; neither made, nor 
created, nor begotten, but proceeding. 

So there is one Father, not three Fathers; one Son, not three Sons; 
one Holy Spirit, not three Holy Spirits. 

And in this Trinity none is afore or after another; none is greater or 
less than another. 

But the whole three persons are coeternal, and coequal. 

So that in all things, as aforesaid, the Unity in Trinity and the Trinity 
in Unity is to be worshipped.287 

All of these statements imply corresponding negatives.  The Father, Son and Holy Spirit cannot 

differ in Godhead, glory, majesty, greatness, eternality or equality.  The Son cannot proceed from 

the Holy Spirit, the Holy Spirit cannot proceed from the Son alone, and the Father cannot proceed 

                                                      
286 Ibid. at 10. 
287 The Athanasian Creed, available at http://www.ccel.org/creeds/athanasian.creed.html 

http://www.ccel.org/creeds/athanasian.creed.html
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from any other.288  To state otherwise is to worship three gods rather than one, or a god of one 

prosopon rather than the Trinity.  If God were otherwise, it would not be God. 

hǘƘŜǊ άƭŀǿǎέ ŎƻƴŎŜǊƴƛƴƎ DƻŘ Ŧƭƻǿ ŦǊƻƳ ǘƘŜǎŜ άƭŀǿǎέ ƻŦ ǘƘŜ ¢ǊƛƴƛǘȅΦ  ¢ƘŜ ǇŜǊǎƻƴǎ ƻŦ ǘƘŜ ¢Ǌƛƴƛǘȅ 

enjoy perfect, eternal fellowship with each otherΣ ŀƴŘ ǘƘŜǊŜŦƻǊŜ άDƻŘ is [ƻǾŜέ όʻʶ̩  ɹʱˉʹ ˋˍʾ˄ύ 

(1 John 4:8) (emphasis added).  The persons of the Trinity inhere in and are utterly transparent 

ǘƻ ŜŀŎƘ ƻǘƘŜǊΣ ŀƴŘ ǘƘŜǊŜŦƻǊŜ άDƻŘ cannot ƭƛŜέ  ό˕ʶˎʵ̩ ̒ ʶ̩  ς ƭƛǘŜǊŀƭƭȅ άǳƴƭȅƛƴƎ DƻŘέύ (Titus 

1:2) (emphasis added).  These are not just accidental, contingent attributes of a more 

ŦǳƴŘŀƳŜƴǘŀƭ ǎǳōǎǘŀƴŎŜΣ ǎǳŎƘ ǘƘŜ ǿŀȅ ǘƘŜ ŎƭŀƛƳ άL ŀƳ ŀ /ŀǳŎŀǎƛŀƴέ ǊŜƭŀǘŜǎ ǘƻ ǘƘŜ ŜȄǇǊŜǎǎƛƻƴ ƻŦ 

Ƴȅ ƎŜƴŜǎ ƛƴ ǘƘŜ ǇƛƎƳŜƴǘŀǘƛƻƴ ƻŦ Ƴȅ ǎƪƛƴΦ  ¢ƻ ǎŀȅ ǘƘŀǘ άDƻŘ is love and is truth and is just and is 

Ƙƻƭȅέ ƛǎ Ŧƛƴŀƭƭȅ ǘƻ ǎŀȅ ǘƘŜ ǎŀƳŜ ǘƘƛƴƎΣ ǘƘŀǘ άDƻŘ is DƻŘΣέ ǿƘƛŎƘ ƛǎ ǿƘŀǘ DƻŘ άƴŀƳŜǎέ IƛƳǎŜƭŦΥ  άI 

AM WHO I AM,έ  ËØÜËáÅÜËØ ðËęÇØ ÜËáÅÜ, ԓehyeh ԓaġer ԓehyeh (Exodus 3:14).289 

2. The Laws of Divine Command  

¢Ƙŀǘ DƻŘ ƛǎǎǳŜǎ ŎƻƳƳŀƴŘǎ ƛƴ ǘƘŜ ŦƻǊƳ ƻŦ άƭŀǿέ ƛǎ ŎƭŜŀǊ ƛƴ ǎŎǊƛǇǘǳǊŜΦ  Lƴ ǘƘŜ .ƛōƭŜΩǎ ǎŜŎƻƴŘ ŎǊŜŀǘƛƻƴ 

narrative, God gives the man (the adam) four gifts, all of them embodied in trees:  beauty, food, 

ƭƛŦŜΣ ŀƴŘ ŦǊŜŜŘƻƳΦ  ¢ƘŜ ǎǘƻǊȅ ǘŜƭƭǎ ǳǎ ǘƘŀǘ άŀƭƭ ƪƛƴŘǎ ƻŦ ǘǊŜŜǎ ƎǊŜǿ ƻǳǘ ƻŦ ǘƘŜ ƎǊƻǳƴŘΣέ ƛƴŎƭǳŘƛƴƎ 

άǘǊŜŜǎ ǘƘŀǘ ǿŜǊŜ ǇƭŜŀǎƛƴƎ ǘƻ ǘƘŜ ŜȅŜ ŀƴŘ ƎƻƻŘ ŦƻǊ ŦƻƻŘΣέ ǘƘŜ άǘǊŜŜ ƻŦ ƭƛŦŜΣέ ŀƴŘ ǘƘŜ άǘǊŜŜ ƻŦ ǘƘŜ 

knowledgŜ ƻŦ ƎƻƻŘ ŀƴŘ ŜǾƛƭέ.290  These latter two trees, embodying  life and freedom, were 

placed in the center of the garden.291   

!ƴƻǘƘŜǊ ƎƛŦǘ ŀŎŎƻƳǇŀƴƛŜŘ ǘƘŜ άǘǊŜŜ ƻŦ ǘƘŜ ƪƴƻǿƭŜŘƎŜ ƻŦ ƎƻƻŘ ŀƴŘ ŜǾƛƭέΥ  ǘƘŜ ƎƛŦǘ ƻŦ [ŀǿΦ  ¢Ƙƛǎ ƎƛŦǘ 

ƻŦ ƭŀǿ ƛǎ ǘƘŜ ŦƛǊǎǘ ŎƻƳƳŀƴŘ DƻŘ ƎƛǾŜǎ ǘƻ ǘƘŜ ƳŀƴΥ  ά¸ƻǳ ŀre free to eat from any tree in the 

garden; but you must not eat from the tree of the knowledge of good and evil, for when you eat 

                                                      
288 ¢Ƙƛǎ ƛǎ ƻŦ ŎƻǳǊǎŜ ŀ ά²ŜǎǘŜǊƴέ ŦƻǊƳǳƭŀǘƛƻƴ ƻŦ ŘƻǳōƭŜ ǇǊƻŎŜǎǎƛƻƴΦ  ¢ƘŜ ά9ŀǎǘŜǊƴέ ŦƻǊƳǳƭŀǘƛƻƴ ǿƻǳƭŘ ǎǘŀǘŜ ǘƘat 
both the Son and the Spirit proceed from the Father alone.  Regardless of which formulation is employed, the 
ǊŜǎǳƭǘ ƛǎ ŀ άƭŀǿέ ƻŦ ǇǊƻŎŜǎǎƛƻƴΦ 
289 !ǎ .ŀƭǘƘŀǎŀǊ Ǉǳǘǎ ƛǘΣ άǘƘŜ CŀǘƘŜǊΩǎ ŀƭǿŀȅǎ ŀƭǊŜŀŘȅ ƎƛǾƛƴƎ ƘƛƳǎŜƭŦ ŀǿŀȅΣ ǿƘƛŎƘ ǘƘƻǳƎƘǘ Ŏŀƴ ƴŜƛǘƘŜǊ Ǝƻ ōŜƘƛƴŘ ƴor 
ŜȄƘŀǳǎǘΣ ƛǎ ǘƘŜ ǳƭǘƛƳŀǘŜ ƎǊƻǳƴŘ ŦƻǊ DƻŘΩǎ ōŜƛƴƎ ƛƴŎƻƳǇǊŜƘŜƴǎƛōƭȅ ƳƻǊŜ ǘƘŀƴ ŀƴȅ ŦƛƴƛǘŜ ŎƻƴŎŜǇǘ Ŏŀƴ ŎƻƳǇǊŜƘŜƴŘΥ  
love, posited in its absoluteness, is absolutely groundless, and it communicates this groundlessness to everything 
that, qualifying its plenitǳŘŜ ƳƻǊŜ ŎƭƻǎŜƭȅΣ Ŏŀƴ ōŜ ŎŀƭƭŜŘ ŀ ΨǇǊƻǇŜǊǘȅΩ ƻŦ DƻŘΦέ  Theo-Logic, Vol. 2, Sec. III.A.2.b.  
290 Gen. 2:8-9 (NIV). 
291 Gen. 2:9 (NIV). 
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frƻƳ ƛǘ ȅƻǳ ǿƛƭƭ ŎŜǊǘŀƛƴƭȅ ŘƛŜΦέ292  The law God gave to the man was a precious gift because it 

would serve all of the other gifts.  In his commentary on this passage in Genesis, R.R. Reno notes 

that  

Human beings are the most trainable of all animals, and therefore 
we are the most capable of developing into highly focused, 
purposeful creatures.  This is why the ideal of self-possession and 
freedom depends upon the capacity for obedience.  One must be 
able to accept instruction from another in order to begin the 
process of training that leads to genuine self-command.  A person 
in bondage to passing impulses is hardly free in any desirable 
sense.293 

¢ƘŜ ƳŀƴΩǎ ŜȄŜǊŎƛǎŜ ƻŦ ǘƘŜ ƎƛŦǘ ƻŦ ŦǊŜŜ ǿƛƭƭ ǘƻ ŎƘƻƻǎŜ ǘƻ Ŝŀǘ ƻŦ ǘƘŜ άƪƴƻǿƭŜŘƎŜ ƻŦ ƎƻƻŘ ŀƴŘ ŜǾƛƭΣέ 

God warned, would lead to death ς the ultimate destruction of beauty, food, life, and freedom.  

An intimate acquaintance with evil, the kind oŦ άƪƴƻǿƭŜŘƎŜέ ǘƘŀǘ ŀǊƛǎŜǎ ŦǊƻƳ ǘƘŜ ǎŜȄǳŀƭ ǳƴƛƻƴ ƻŦ 

a man and wife, is a bondage to the dark nothing of death.  Law is the boundary God set in the 

DŀǊŘŜƴ ŀƎŀƛƴǎǘ ƴƛƘƛƭƛǎƳΦ  !ǎ wŜƴƻ ƴƻǘŜǎΣ άώƛϐƴ ǘƘƛǎ ǎŜƴǎŜΣ ǘƘŜ ǎŎǊƛǇǘǳǊŜǎ ŜŎƘƻ !ǊƛǎǘƻǘƭŜΥ  ǘƘŜ 

untrained soul ƛǎ ǳƴŦƻǊƳŜŘ ŀƴŘ ŘƛǎǎƛǇŀǘŜŘΦέ294  DƻŘΩǎ [ŀǿΣ ƎƛǾŜƴ ƛƴ ǘƘŜ DŀǊŘŜƴΣ ǘǊŀƛƴǎ ǳǎ ǘƻ 

achieve the ends for which we were created. 

The same pattern is recapitulated in the Biblical flood narrative.  There, God nearly destroys the 

entire creation because there is no other way to check human violence.295  When the floodwaters 

                                                      
292 Gen. 2:16-17 (NIV). 
293 R.R. Reno, Brazos Theological Commentary on the Bible:  Genesis (Ida:  Brazos Press 2010 ),, 70. 
294 Ibid. at 71. 
295 Gen. 6:1-5.  The Biblical flood narrative, of course, presents numerous exegetical and hermeneutical challenges, 
ǇŀǊǘƛŎǳƭŀǊƭȅ ŦƻǊ ŀƴȅƻƴŜ ǎŜŜƪƛƴƎ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ .ƛōƭƛŎŀƭ ǊŜǾŜƭŀǘƛƻƴΩǎ ǊŜƭŀǘƛƻƴǎƘƛǇ ǘƻ ǘƘŜ ƻǾŜǊǿƘŜƭƳƛƴƎ ŜǾƛŘŜƴŎŜ 
from the various physical sciences for the age of the Earth, the apparent physical impossibility of a literally global 
flood, the geographic dispersion of species, the lack of a recent human population bottleneck, and so-on.  See, e.g., 
Davis A. Young and Ralph F. Stearley, The Bible, Rocks and Time:  Geological Evidence for the Age of the Earth 
(Downers Grove:  IVP 2008).  As we have noted, many fundamentalists nevertheless insist on reading this narrative 
άƭƛǘŜǊŀƭƭȅέ ŀƴŘ ŎƻƴǎǘǊǳŎǘ ŜƭŀōƻǊŀǘŜ άȅƻǳƴƎ ŜŀǊǘƘ ŎǊŜŀǘƛƻƴƛǎǘέ ǘƘŜƻƭƻƎƛŎŀƭ ŀƴŘ ƘŜǊƳŜƴŜǳǘƛŎŀƭ ǎȅǎǘŜƳǎ ƛƴ ǿƘƛŎƘ ŀ 
recent global flood plays a foundational role.  See Ronald Numbers, The Creationists.  The same group that 
ŎƻƴǎǘǊǳŎǘŜŘ ǘƘŜ ά/ǊŜŀǘƛƻƴ aǳǎŜǳƳέ ƛǎ ƴƻǿ ōǳǎƛƭȅ ŎƻƴǎǘǊǳŎǘƛƴƎ ŀ άbƻŀƘΩǎ !Ǌƪ tŀǊƪέ ǿƛǘƘ ŀ Ŧǳƭƭ-scale replica of the 
Ark using the Biblical dimensions.  See ǘƘŜ ά!Ǌƪ 9ƴŎƻǳƴǘŜǊέ ǿŜōǎƛǘŜΣ ŀǾŀƛƭŀōƭŜ ŀǘ ƘǘǘǇǎΥκκŀǊƪŜƴŎƻǳƴǘŜǊΦŎƻƳκΦ  
hǘƘŜǊǎ ŀǊŜ ǎǘƛƭƭ ǘƛŜŘ ǘƻ ŀ ƴŀƠǾŜ ƘŜǊƳŜƴŜǳǘƛŎ ŀǘǘŜƳǇǘ ǘƻ ǇƛŎǘǳǊŜ ǘƘŜ bƻŀƘƛŎ ŦƭƻƻŘ ŀǎ ŀ ƳŀǎǎƛǾŜ ōǳǘ άƭƻŎŀƭέ ŜǾŜƴǘ ǘƘŀǘ 
covered most of the Ancient Near East ς a scheme that also simply cannot hold water in light of the natural and 
physical sciences and other considerations.  See Hugh Ross, A Matter of Days (Colorado Springs:  NavPress 2004).  
In response, some Christian interpreters take the flood narrative as entirely metaphorical and suggest that it has 
no historical referent at all.  In my opinion, a better approach is to understand these texts as an effort to make 
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recede and creation is restored, God establishes another covenant with humanity through Noah.  

It is a gift of re-creation, and that gift is accompanied by law.  This includes a negative command: 

you must not eat meat that has its lifeblood still in it.  And for your 
lifeblood I will surely demand an accounting. I will demand an 
accounting from every animal. And from each human being, too, I 
will demand an accounting for the life of another human being.  

ά²ƘƻŜǾŜǊ ǎƘŜŘǎ ƘǳƳŀƴ ōƭƻƻŘΣ 
    by humans shall their blood be shed;  
for in the image of God  
    has God made mankind.296 

Lǘ ŀƭǎƻ ƛƴŎƭǳŘŜǎ ŀ ǊŜŎŀǇƛǘǳƭŀǘƛƻƴ ƻŦ ǘƘŜ ǇƻǎƛǘƛǾŜ ŎƻƳƳŀƴŘ ƎƛǾŜƴ ƛƴ ǘƘŜ DŀǊŘŜƴΥ  άAs for you, be 

fruitful and increase in number; mǳƭǘƛǇƭȅ ƻƴ ǘƘŜ ŜŀǊǘƘ ŀƴŘ ƛƴŎǊŜŀǎŜ ǳǇƻƴ ƛǘΦέ297  Thus there was 

law when the waters of chaos receded after the Flood and God reaffirmed His commitment to 

the creation. 

The pattern is again recapitulated in the giving of the Decalogue.298  God delivered Israel from 

slavery in Egypt and established His people in unique covenantal relationship by giving them law.  

¢ƘŜ ŀǳǘƘƻǊƛǘȅ ƻŦ ǘƘŜ 5ŜŎŀƭƻƎǳŜ ƛǎ ǊƻƻǘŜŘ ƛƴ DƻŘΩǎ ǇŜǊǎƻƴ ŀǎ IŜ Ƙŀǎ ŀŎǘŜŘ ƛƴ ǊŜƭŀǘƛƻƴ ǘƻ LǎǊŀŜƭΥ  άL 

                                                      
sense of a pervasive cultural memory in the ancient near east.  The Epic of Gilgamesh and related texts suggest 
that the theme of a Great Flood ran deep through the cultures that produced these Biblical texts.  See James B. 
Pritchard, ed., The Ancient Near East:  An Anthology of Texts and Pictures (Princeton:  Princeton Univ. Press 2010).  
The Biblical flood narrative then, perhaps, represents a literary representation of a memory grounded in an act of 
DƻŘ ƛƴ ǘƛƳŜΣ ǘƘŜ άǎŎƛŜƴǘƛŦƛŎέ ƻǊ άƘƛǎǘƻǊƛŎŀƭέ ς in the modern sense ς parameters of which are lost to us.  For the 
purpose of doing theology, we take these historical-critical considerations into account in order to avoid naïve 
ƳƛǎǘŀƪŜǎ ǎǳŎƘ ŀǎ ǘƘŜ /ǊŜŀǘƛƻƴ aǳǎŜǳƳ ŀƴŘ ǘƘŜ bƻŀƘΩǎ !Ǌƪ tŀǊƪΣ ōǳǘ ǿŜ ƴŜǾŜǊǘƘŜƭŜǎǎ ǊŜǘǳǊƴ ǘƻ ǘƘŜ ǘŜȄǘ ǿƛǘƘ ŀ 
άǎŜŎƻƴŘ ƴŀƛǾŜǘŞέ ƛƴ ƻǊŘŜǊ ǘƻ ƘŜŀǊ ǿƘŀǘ DƻŘ may be saying to the Church in and through the text today in the light 
of Christ, particularly in light of the central Christian narrative identified in the Rule of Faith and the early Creeds.  
See, e.g., Anthony C. Thistleton, New Horizons in Hermeneutics:  The Theory and Practice of Transforming Biblical 
Reading (Grand Rapids:  Zondervan 1992); Nicholas Wolterstorff, Divine Discourse:  Philosophical Reflections on the 
Claim that God Speaks (Cambridge:  CUP 1995); Ellen F. Davis and Richard B. Hays, The Art of Reading Scripture 
(Grand Rapids:  Eerdmans 2003).  This sort of reading, in fact, seems more true to the Fathers than modernist 
άǎŎƛŜƴǘƛŦƛŎέ ǊŜŀŘƛƴƎǎΣ ŜǾŜƴ ƛŦ ǘƘŜ CŀǘƘŜǊǎ ƎŜƴŜǊŀƭƭȅ ǿƻǳƭŘ ƘŀǾŜ ƘŀŘ ƴƻ ǊŜŀǎƻƴ ǘƻ ǉǳŜǎǘƛƻƴ ǘƘŜ άƘƛǎǘƻǊƛŎŀƭέ ōŀǎƛǎ ŦƻǊ 
the literal sense of the flood narrative.  See Bouteneff, Beginnings:  Ancient Christian Readings of the of the Biblical 
Creation Narratives.   
296 Gen. 9:4-6. 
297 Gen. 9:7. 
298 See Exodus 20:1-17. 
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am the LORD your God, who brought you out of Egypt, oǳǘ ƻŦ ǘƘŜ ƭŀƴŘ ƻŦ ǎƭŀǾŜǊȅΦέ299  The Law as 

ƎƛŦǘ ǿŀǎ ŀ ŎŜƴǘǊŀƭ ǘƘŜƳŜ ƛƴ LǎǊŀŜƭΩǎ worship:   

The law of the Lord is perfect, 
refreshing the soul. 
The statutes of the Lord are trustworthy, 
making wise the simple. 
The precepts of the Lord are right, 
giving joy to the heart. 
The commands of the Lord are radiant, 
giving light to the eyes. 
The fear of the Lord is pure, 
enduring forever. 
The decrees of the Lord are firm, 
and all of them are righteous.300 

 

In the exilic and post-ŜȄƛƭƛŎ ƭƛǘŜǊŀǘǳǊŜΣ ǿƘŜƴ LǎǊŀŜƭΩǎ ǇǊƻǇƘŜǘǎ ǎƻǳƎƘǘ ǘƻ ŜȄǇƭŀƛƴ ǘƘŜ bŀǘƛƻƴΩǎ ŘŜŦŜŀǘ 

by Assyria and Babylon, the central reasons for this disaster were idolatry and the failure to live 

by the LawΩǎ ǊŜǉǳƛǊŜƳŜƴǘǎ ŦƻǊ ƧǳǎǘƛŎŜΣ ŎƻƴŘƛǘƛƻƴǎ ǘƘŀǘ ǿŜǊŜ ŎƭƻǎŜƭȅ ƭƛƴƪŜŘΦ  This is the cry of the 

prophet Micah: 

Hear this, you leaders of Jacob, 
    you rulers of Israel, 
who despise justice 
    and distort all that is right; 
 who build Zion with bloodshed, 
    and Jerusalem with wickedness. 
Her leaders judge for a bribe, 
    her priests teach for a price, 
    and her prophets tell fortunes for money. 
Yet they look for the LORDΩǎ ǎǳǇǇƻǊǘ ŀƴŘ ǎŀȅΣ 
    άLǎ ƴƻǘ ǘƘŜ LORD among us? 
    bƻ ŘƛǎŀǎǘŜǊ ǿƛƭƭ ŎƻƳŜ ǳǇƻƴ ǳǎΦέ 
 Therefore because of you, 
    Zion will be plowed like a field, 

                                                      
299 DŜƴΦ нлΥнΦ  ¢ƘŜ .ƛōƭŜΩǎ ƴŀǊǊŀǘƛǾŜǎ ŎƻƴŎŜǊƴƛƴƎ LǎǊŀŜƭ ƛƴ 9ƎȅǇǘ ŀƴŘ ǘƘe Exodus also, of course, present intractable 
historical-critical problems.  See the discussion in Note 273 above for some hermeneutical considerations. 
300 Psalm 19:7-9. 
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Jerusalem will become a heap of rubble, 
    the temple hill a mound overgrown with thickets.301 

In particular, the center of this collapse was the failure to take the law deeply to heart, as 

evidenced by mistreatment of the poor, the widow, and the stranger.  The prophet Jeremiah 

offered this indictment:  ά!ƭǎƻ ƻƴ ȅƻǳǊ ǎƪƛǊǘǎ ƛǎ ŦƻǳƴŘ ǘƘŜ ƭƛŦŜōƭƻƻŘ ƻŦ ǘƘŜ ƛƴƴƻŎŜƴǘ ǇƻƻǊΦ Φ Φ Φέ302  

Not merely superficial acknowledgement of the Law, but the internalization of its principles, was 

what God desired of the Nation: 

This is what the LORD Almighty, the God of Israel, says: Reform your 
ways and your actions, and I will let you live in this place. Do not 
ǘǊǳǎǘ ƛƴ ŘŜŎŜǇǘƛǾŜ ǿƻǊŘǎ ŀƴŘ ǎŀȅΣ ά¢Ƙƛǎ ƛǎ ǘƘŜ ǘŜƳǇƭŜ ƻŦ ǘƘŜ LORD, 
the temple of the LORD, the temple of the LORDΗέ  If you really 
change your ways and your actions and deal with each other justly, 
if you do not oppress the foreigner, the fatherless or the widow and 
do not shed innocent blood in this place, and if you do not follow 
other gods to your own harm, then I will let you live in this place, in 
the land I gave your ancestors for ever and ever. But look, you are 
trusting in deceptive words that are worthless. 

 Will you steal and murder, commit adultery and perjury, burn 
incense to Baal and follow other gods you have not known, and 

                                                      
301 Micah 3:9-мнΦ  ¢ƘŜ ƘƛǎǘƻǊƛŎŀƭ ŎƻƴǘŜȄǘ ƻŦ aƛŎŀƘΩǎ ǎǇŜŜŎƘŜǎ ƛǎ ǳƴŎƭŜŀǊΦ  See David H. MŀǎǘŜǊΣ άaƛŎŀƘΣέ ƛƴ WƻƘƴ IΦ 
Walton, ed., Zondervan Illustrated Bible Backgrounds Commentary, Vol. 5 (Grand Rapids:  Zondervan 2009).  Micah 
мΥм ǎǘŀǘŜǎ ǘƘŀǘ aƛŎŀƘ ǊŜŎŜƛǾŜŘ Ƙƛǎ Ŏŀƭƭ άŘǳǊƛƴƎ ǘƘŜ Řŀȅǎ ƻŦ WƻǘƘŀƳΣ !ƘŀȊ ŀƴŘ IŜȊŜƪƛŀƘΣ ƪƛƴƎǎ ƻŦ WǳŘŀƘΦέ  aƛŎŀƘ мΥм 
(NASB).  Some scholars suggest Micah may have lived during the last years of Jeroboam II in the north and the 
ŜŀǊƭȅ ȅŜŀǊǎ ƻŦ WƻǘƘŀƳ ƛƴ WǳŘŀƘΦ  aŀǎǘŜǊΣ άaƛŎŀƘΣέ ŀǘ мннΦ  hǘƘŜǊǎ ǊŜƭŀǘŜ aƛŎŀƘΩǎ ƻǊŀŎƭŜǎ ǘƻ ǘƘŜ {ȅǊƻ-Ephraimite war 
in 735-734 B.C., the destruction of Samaria in 722/21 B.C., or events connected with King Hezekiah in 712 or 701 
B.C.  Ibid. at 122-23.  In any event, it is clear that Micah was written during a period of significant political and 
ŜŎƻƴƻƳƛŎ ǳǇƘŜŀǾŀƭΦ  aŀǎǘŜǊ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άώŀϐǎ ǘƘŜ tƘƻenicians began their push westward across the 
Mediterranean, they created enormous trading networks enhanced by increasingly efficient transportation 
strategies.  Throughout the eight century, the Phoenecian desire for agricultural produce for trade drove famers 
ǘƘǊƻǳƎƘƻǳǘ ǘƘŜ ǊŜƎƛƻƴ ǘƻ ŀŘƻǇǘ ΨƳƻǊŜ ŜŦŦƛŎƛŜƴǘΩ όŀƴŘ ƭƛƪŜƭȅ ƳƻǊŜ ǊǳǘƘƭŜǎǎύ ƳŜǘƘƻŘǎΦέ  Ibid. at 123.  Thus, for 
aŀǎǘŜǊΣ aƛŎŀƘΩǎ ƻǊŀŎƭŜǎ Ƴŀȅ ǊŜǇǊŜǎŜƴǘ ŀ Ŏŀƭƭ ŦƻǊ ƧǳǎǘƛŎŜ ŀƴŘ ƳŜǊŎȅ ŦƻǊ ǘƘƻǎŜ ŀŦŦŜŎǘŜŘ ōȅ ǘƘŜǎŜ ƳŀǎǎƛǾŜ ǎƻŎƛŀƭ ŀƴŘ 
economic changes.  See Ibid. 
302 WŜǊΦ нΥоп όb!{.ύΦ  !ǎ {ǘŜǾŜƴ ±ƻǘƘ Ƙŀǎ ƴƻǘŜŘΣ άWŜǊŜƳƛŀƘ ǿŀǎ ōƻǊƴ ƛƴǘƻ ŀ ǿƻǊƭŘ ƻŦ ǾƛƻƭŜƴǘ ŎƘŀƴƎŜǎ ŀƴŘ ƛƴǘŜƴǎŜ 
ǇƻǿŜǊ ǎǘǊǳƎƎƭŜǎΦέ  {ǘŜǾŜƴ ±ƻǘƘΣ άWŜǊŜƳƛŀƘΣέ ƛƴ ƛƴ WƻƘƴ IΦ ²ŀƭǘƻƴΣ ŜŘΦΣ Zondervan Illustrated Bible Backgrounds 
Commentary, Vol. 4 (Grand Rapids:  Zondervan 2009).  The context of Jeremiah is the fall of Jerusalem to the 
Babylonians in 586 B.C.  Ibid. ŀǘ нонΦ  ¢Ƙƛǎ ŜǾŜƴǘ ǇǊƻŘǳŎŜŘ άŀ ǇǊƻŦƻǳƴŘ ŀƴ ƛǊǊŜǾŜǊǎƛōƭŜ ǎŎŀǊ ƛƴ ǘƘŜ ƭƛŦŜ ŀƴŘ ƛŘŜƴǘƛǘȅ ƻŦ 
ŀƴŎƛŜƴǘ LǎǊŀŜƭΦέ  Ibid. at 230.  As Richard Hays has noted, the trauma of this event, along with the hope expressed 
ōȅ WŜǊŜƳƛŀƘ ŀǘ ǘƘŜ ǾŜǊȅ ŜƴŘ ƻŦ Ƙƛǎ ǇǊƻǇƘŜǘƛŎ ǘŜȄǘ όWŜǊŜƳƛŀƘ омύΣ ŜŎƘƻ ǘƘǊƻǳƎƘ ǘƘŜ ǘŜȄǘǎ ƻŦ ǘƘŜ DƻǎǇŜƭǎΥ  άǘƘŜ ŜŎƘƻ 
ƻŦ WŜǊŜƳƛŀƘ ом ƻŦŦŜǊǎ ŎƻƳŦƻǊǘΣ ōŜŎƪƻƴƛƴƎ DƻŘΩǎ ǇŜƻǇƭŜ ǘƻ ƭŜŀƴ ŦƻǊǿŀǊŘ into the hope of the days that are surely 
coming when God ς in the person of Jesus ς will have mercy, bringing back the exiles, and write the Law on their 
ƘŜŀǊǘǎΦέ  wƛŎƘŀǊŘ .Φ IŀȅǎΣ Reading Backwards:  Figural Christology and the Fourfold Gospel Witness (Waco:  Baylor 
Univ. Press 2014), 43. 
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then come and stand before me in this house, which bears my 
bŀƳŜΣ ŀƴŘ ǎŀȅΣ ά²Ŝ ŀǊŜ ǎŀŦŜέτsafe to do all these detestable 
things? Has this house, which bears my Name, become a den of 
robbers to you? But I have been watching! declares the LORD.303 

The consequence of this departure from God and His law was a de-creation, a return to the primal 

chaos, an abolition of humanity: 

I looked on the earth, and behold, it was formless and void; 
And to the heavens, and they had no light. 
 I looked on the mountains, and behold, they were quaking, 
And all the hills moved to and fro. 
 I looked, and behold, there was no man, 
And all the birds of the heavens had fled.304 

The intertestamental literature, particularly the books of the Macabees, apocalyptic texts such 

as 1 and 2 Enoch and the Qumran documents, likewise testify to the enduring sense that, even 

as the Second Temple is built in Jerusalem, the nation remains in exile because of its failure to 

keep Torah.305  This is the background into which Jesus of Nazareth was born and began his 

ministry.   

Jesus, like the prophets before him, defined the true observance of the Law as an inward 

ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ǘƘŀǘ ƛǎǎǳŜǎ ƛƴ ǿƻǊǎƘƛǇ ƻŦ DƻŘ ŀƴŘ ǊŜƎŀǊŘ ŦƻǊ ƻǘƘŜǊǎΥ  άIŜŀǊΣ h LǎǊŀŜƭΗ  ¢ƘŜ [ƻǊŘ 

our God is one Lord; and you shall love the Lord your God with all your heart, and with all your 

ǎƻǳƭΣ ŀƴŘ ǿƛǘƘ ŀƭƭ ȅƻǳǊ ƳƛƴŘΣ ŀƴŘ ǿƛǘƘ ŀƭƭ ȅƻǳǊ ǎǘǊŜƴƎǘƘέ ŀƴŘ ά¸ƻǳ ǎƘŀƭƭ ƭƻǾŜ ȅƻǳǊ ƴŜƛƎƘōƻǊ ŀǎ 

ȅƻǳǊǎŜƭŦΦέ306  Lǘ ƛǎ ƻŦǘŜƴ ǎǳƎƎŜǎǘŜŘ ǘƘŀǘ WŜǎǳǎ ǳǇǎŜǘ ǘƘŜ άƭŜƎŀƭƛǎƳέ ƻŦ ǎǘǊƛŎǘƭȅ ƻōǎŜǊǾŀƴǘ WŜǿǎ 

(including the Pharisees) by flaunting rules like the restriction on harvesting food or healing 

people on the Sabbath.  But Jesus stood in the tradition of the Hebrew prophets and of other 

Second Temple Jewish reformers in emphasizing that the central focus of the Torah was the 

reformation of the heart reflected in the basis for the entire Law, the Shemah.  This is evident 

                                                      
303 Jer. 7:3-11 (NIV). 
304 Jer. 4:23-нр όb!{.ύΦ  ¢ƘŜ ǊŜŦŜǊŜƴŎŜ ǘƻ ǘƘŜ ŜŀǊǘƘ ŀǎ άŦƻǊƳƭŜǎǎ ŀƴŘ ǾƻƛŘέ ς ἿǁϊƘǹ ǿņϊἆǁϊƘǹ ς is a quotation from 
Gen. 1:2.  For a beautiful musical rendition of this passage, see the accompagnato ƛƴ tŀǊǘ hƴŜ ƻŦ IŀƴŘŜƭΩǎ aŜǎǎƛŀƘΦ 
305 See Shaye D. Cohen, From the Maccabees to the Mishnah (Westminster John Knox 2d ed. 2006); George W.E. 
Nicklesburg, Jewish Literature Between the Bible and the Mishnah (Fortress Press 2d ed. 2011).  
306 Mark 13:29-31 (NASB).   
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most centrally in The Sermon on the Mount, in which Jesus, as the New Moses, interprets the 

Torah through the foundational Law of Love.  The Sermon on the Mount is not in any way a 

rejection of the Divine Command in the TorahΦ  ¢ƘŜ {ŜǊƳƻƴΣ ǊŀǘƘŜǊΣ ƛǎ WŜǎǳǎΩ ǊŜǎǘŀǘŜƳŜƴǘ ƻŦ ǘƘŜ 

Divine Command. 

As Christianity began to separate from Judaism in the first century, and particularly as more non-

Jews became Christians, the early Church confronted the problem of how to interpret and apply 

the Torah.307  Factions developed concerning whether Gentile Christians were required to 

ƻōǎŜǊǾŜ ǘƘŜ ¢ƻǊŀƘΩǎ ǊǳƭŜǎ ŎƻƴŎŜǊƴƛƴƎ ŎƛǊŎǳƳŎƛǎƛƻƴ ŀƴŘ ŘƛŜǘΣ ŀǎ ǊŜŦƭŜŎǘŜŘ ƛƴ !Ŏǘǎ мрΦ  WŜǎǳǎΩ ǎŀȅƛƴƎ 

Matthew 5:17-19 seems to represent the sentiments of the pro-Torah faction: 

Do not think that I have come to abolish the Law or the Prophets; I 
have not come to abolish them but to fulfill them. For truly I tell 
you, until heaven and earth disappear, not the smallest letter, not 
the least stroke of a pen, will by any means disappear from the Law 
until everything is accomplished.  Therefore anyone who sets aside 
one of the least of these commands and teaches others accordingly 
will be called least in the kingdom of heaven, but whoever practices 
and teaches these commands will be called great in the kingdom of 
heaven.308 

IƻǿŜǾŜǊΣ ŀǎ ŎƘǳǊŎƘ ƘƛǎǘƻǊƛŀƴ WƻƘƴ aŎDǳŎƪƛƴ ƴƻǘŜǎΣ ŜǾŜƴ aŀǘǘƘŜǿΩǎ DƻǎǇŜƭ ƪƴƻŎƪǎ ŀƎŀƛƴǎǘ ǘƘŜ 

ƭŜƎŀƭƛǎƳ ƻŦ ǘƘŜ tƘŀǊƛǎŜŜǎ ƛƴ ŦŀǾƻǊ ƻŦ άŀ ƴŜǿ ǇƘƛƭƻǎƻǇƘȅ ƻŦ ƭŀǿΦέ309  So the concluding line of the 

ǇŜǊƛŎƻǇŜ ŦǊƻƳ aŀǘǘƘŜǿΥ  άFor I tell you that unless your righteousness surpasses that of the 

tƘŀǊƛǎŜŜǎ ŀƴŘ ǘƘŜ ǘŜŀŎƘŜǊǎ ƻŦ ǘƘŜ ƭŀǿΣ ȅƻǳ ǿƛƭƭ ŎŜǊǘŀƛƴƭȅ ƴƻǘ ŜƴǘŜǊ ǘƘŜ ƪƛƴƎŘƻƳ ƻŦ ƘŜŀǾŜƴΦέ310  In 

ōƻǘƘ aŀǘǘƘŜǿ ŀƴŘ aŀǊƪΩǎ DƻǎǇŜƭǎΣ aŎDǳŎƪƛƴ ǎǳƎƎŜǎǘǎΣ άώǘϐƘŜ ƻƭŘ ƭŀǿ ƻŦ ŜȄǘŜǊƴŀƭ ƻōǎŜǊǾŀƴŎŜǎ ƛǎ 

Φ Φ Φ ŎƻƴǘǊŀǎǘŜŘ ǿƛǘƘ ŀ ƴŜǿ ǎǇƛǊƛǘ ƻŦ ǎŜŜƪƛƴƎ ǘƘŜ ƛƴƴŜǊ ƛƴǘŜƴǘƛƻƴŀƭƛǘȅ ƻŦ ƭŀǿΥ   ŀŎŎŜǎǎ ǘƻ DƻŘΩǎ ǿƛƭƭ 

                                                      
307 See John A. McGuckin, The Ascent of Christian Law:  Patristic and Byzantine Formulations of a New Civilization 
({ǘΦ ±ƭŀŘƛƳƛǊΩǎ {ŜƳƛƴŀǊȅ tǊŜǎǎ нлмнύΣ, 17-18. 
308 Matt. 5:17-19 (NIV).  See commentary on this text in The Jewish Annotated New Testament (Oxford: OUP 2011). 
309 McGuckin, The Ascent of Christian Law,, 18. 
310 Matt. 5:20.  Commenting on this passage, CƘȅǊǎƻǎǘƻƳ ǎŀƛŘ άώƴϐƻǘŜ Ƙƻǿ WŜǎǳǎ ŀƭǎƻ ƛƴ ǘƘƛǎ ǇŀǎǎŀƎŜ ŎƻƳƳŜƴŘǎ 
the old law.  He does so by comparing it with the new, a comparison that implies that is is of the same family, so to 
speak.  More or less, it does share many family resemblances.  He does not find fault with the old law but in fact 
ƳŀƪŜǎ ƛǘ ƳƻǊŜ ǎǘǊƛŎǘΦ  IŀŘ ƛǘ ōŜŜƴ ŜǾƛƭΣ WŜǎǳǎ ǿƻǳƭŘ ƴƻǘ ƘŀǾŜ ŀŎŎŜƴǘǳŀǘŜŘ ƛǘΦέ  Ancient Christian Commentary on 
Scripture, New Testament Vol. Ia, 98 (Downers Grove:  IVP 2001). 
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ŀƴŘ ǘƘŜ ƛƳǇƭŜƳŜƴǘŀǘƛƻƴ ƻŦ ōŜƘŀǾƛƻǊ ǘƘŀǘ ƛǎ ŀŎŎŜǇǘŀōƭŜΦέ311  ¢ƘǳǎΣ ǎŀȅǎ aŎDǳŎƪƛƴΣ άǘƘŜ /ƘǳǊŎƘ ƻŦ 

the first century became a strong movement to call for a radical reconstitution of the Torah, 

giving primacy to the scholia of Jesus himself as now collected in the Gospel texts, affording him 

a far higher status as Law-DƛǾŜǊ ǘƘŀƴ aƻǎŜǎΦέ312   

Still, McGuckin notes, the early Church understood that the Law is not abrogated in Jesus, but 

ǊŀǘƘŜǊ ƛǎ άǊŀŘƛŎŀƭώƭȅϐ ǊŜƴƻǾŀǘŜŘΦέ313  First cŜƴǘǳǊȅ /ƘǊƛǎǘƛŀƴǎ ŀǎǎŜǊǘŜŘ άǘƘŀǘ WŜǎǳǎ ǿŀǎ ǘƘŜ ƘŜŀǊǘ 

ŀƴŘ ŎŜƴǘŜǊ ƻŦ ŀƭƭ ƭŀǿ Χ ǘƘŜ /ƘǳǊŎƘ ŜƭŜǾŀǘŜώŘϐ WŜǎǳǎ ŀǎ ƛǘǎ [ŀǿƎƛǾŜǊ ƛƴ ǇǊŜŦŜǊŜƴŎŜ ǘƻ aƻǎŜǎΦέ314 

¢Ƙƛǎ ƴŜǿ ǇƘƛƭƻǎƻǇƘȅ ƻŦ ƭŀǿΣ aŎDǳŎƪƛƴ ōŜƭƛŜǾŜǎΣ ƭŜŘ ǘƻ ǘƘŜ /ƘǳǊŎƘΩǎ ǎŜǇŀǊŀǘƛƻƴ ƻŦ ǘƘŜ 

άŎŜǊŜƳƻƴƛŀƭέ ŀƴŘ άƳƻǊŀƭέ ƭŀǿ όǊŜŦƭŜŎǘŜŘΣ ŦƻǊ ŜȄŀƳǇƭŜΣ ƛƴ tŀǳƭΩǎ ƭŜǘǘŜǊ ǘƻ ǘƘŜ Dŀƭŀǘƛŀƴǎύ ŀƴŘ ƛǘǎ 

prioritization of the sayings of Jesus as the hermeneutical lens ŦƻǊ ǊŜŀŘƛƴƎ LǎǊŀŜƭΩǎ ǎŎǊƛǇǘǳǊŜǎ ς a 

άbŜǿ /ƻƴǎǘƛǘǳǘƛƻƴέ ƛƴ /ƘǊƛǎǘΦ315  But this New Constitution was of the living /ƘǊƛǎǘΣ άŀ ƭƛǾƛƴƎ ŀƴŘ 

ƻƴƎƻƛƴƎ ǇǊƛƴŎƛǇƭŜΣ ƴƻǘ ƳŜǊŜƭȅ ŀ ŘŜŀŘ ǊŜŦŜǊŜƴŎŜ ǘƻ ŀ ōƻŘȅ ƻŦ ƭƛǘŜǊŀǘǳǊŜΦέ316  McGuckin discerns 

ƘŜǊŜ άŀ ǎǇŜŎƛŦƛŎŀƭƭȅ !ǊƛǎǘƻǘŜƭƛŀƴ ǇǊƛƴŎƛǇƭŜ ƛƴ ǊŜƭŀǘƛƻƴ ǘƻ ǘƘŜ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ƻŦ ƭŀǿΥ  ǘƘŀǘ ǘƘŜ ΨƳƛƴŘ 

ƻŦ ǘƘŜ [ŀǿƎƛǾŜǊΩ Ƴǳǎǘ ōŜ ŎƻƴǎǳƭǘŜŘ ƛƴ ŀƭƭ ƳŀǘǘŜǊǎ ƻŦ ƭŜƎŀƭ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ŀƴŘ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ŦƛǊǎǘ 

ǇǊƛƴŎƛǇƭŜǎΦέ317 

                                                      
311 McGuckin, The Ascent of Christian Law, 18-19. 
312 Ibid. at 19.  See also Robert Louis Wilken, The Spirit of Early Christian Thought (New Haven:  Yale Univ. Press 
нллоύΦ  !ǎ ²ƛƭƪŜƴ ƴƻǘŜǎΣ άώŜϐŀǊƭȅ /ƘǊƛǎǘƛŀƴ ǘƘƻǳƎƘǘ Φ Φ Φ ǿŀǎ ŀǎ ƳǳŎƘ ŀƴ ŀǘǘŜƳǇǘ ǘƻ ǇŜƴŜǘǊŀǘŜ ƳƻǊŜ ŘŜŜǇƭȅ ƛƴǘƻ ǘƘŜ 
mystery of Christ, to know and understand what was believed and handed on in the churches, as it was to answer 
ǘƘŜ ŎƘŀǊƎŜǎ ƻŦ ŎǊƛǘƛŎǎ ƻǊ ŜȄǇƭŀƛƴ ǘƘŜ ŦŀƛǘƘ ǘƻ ƻǳǘǎƛŘŜǊǎΦέ  Ibid. at 3. 
313 McGuckin, The Ascent of Christian Law, 19.  One way in which this occurred, which is not emphasized by 
aŎDǳŎƪƛƴΣ ǿŀǎ ƛƴ WǳǎǘƛƴΩǎ ǎǳǇǇƻǎŜŘ ǎŜǇŀǊŀǘƛƻƴ ƻŦ ǘƘŜ ŎŜǊŜƳƻƴƛŀƭ ŀƴŘ ƳƻǊŀƭ ƭŀǿΣ ŀƴŘ ƛƴ ǘƘŜ ŀƭƭŜƎƻǊƛȊƛƴƎ ƻŦ ǘƘŜ hƭŘ 
Testament law in relation to the witness of the Old Testament prophets.  See Jaroslav Pelikan, The Christian 
Tradition:  A History of the Development of Doctrine, Vol. 1, The Emergence of the Catholic Tradition (100-600) 
(Chicago:  Univ. Chicago Press 1971), pp. 15-нмΦ  tŜƭƛƪŀƴ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άώŀϐƭǘƘƻǳƎƘ ǘƘŜ ƭŀǿ ŀƴŘ ǘƘŜ ǇǊƻǇƘŜǘǎ 
belonged together in the language of Jewish theology, Christian theology identified its cause with that of the 
ǇǊƻǇƘŜǘǎ ŀƎŀƛƴǎǘ ǘƘŜ ƭŀǿΦέ  Ibid. ŀǘ муΦ  bŜǾŜǊǘƘŜƭŜǎǎΣ tŜƭƛƪŀƴ ƻōǎŜǊǾŜǎΣ άǘƘŜ Ƴƻǎǘ ƛƳǇƻǊǘŀƴǘ ŜŀǊƭȅ ƘŜǊŜǎƛŜǎ ǿŜǊŜ 
not Jewish, but anti-WŜǿƛǎƘ ƛƴ ǘƘŜƛǊ ƛƴǎǇƛǊŀǘƛƻƴΦέ  Ibid. at 71Φ  ¢ƘŜ ŜŀǊƭȅ ŎƘǳǊŎƘ ǘƘŜǊŜŦƻǊŜ ǊŜƧŜŎǘŜŘ aŀǊŎƛƻƴΩǎ ŜŦŦƻǊǘǎ 
to deny that the Old Testament law was part of scripture.  Ibid.  at 71-умΦ  aŀǊŎƛƻƴΩǎ ŦƻƭƭƻǿŜǊǎ ƘŀŘ ŜǾŜƴ ŀǘǘŜƳǇǘŜŘ 
ǘƻ ŀƳŜƴŘ aŀǘǘΦ рΥмт ǘƻ ǊŜŀŘ άΩL ƘŀǾŜ ƴƻǘ ŎƻƳŜ ǘƻ ŦǳƭŦƛƭƭ ǘƘŜ ƭŀǿ ōǳǘ ǘƻ ŀōƻƭƛǎƘ ƛǘΦΩέ  Ibid. at 76. 
314 McGuckin, The Ascent of Christian Law, 19. 
315 Ibid.,, 19-20.  See also Pelikan, The Emergence of the Catholic Tradition, 71-81. 
316 Ibid., нлΦ  !ǎ ²ƛƭƪŜƴ ƴƻǘŜǎΣ ŦƻǊ ǘƘŜ ŜŀǊƭȅ /ƘǳǊŎƘΣ άώǘϐƘŜ /ƘǊƛǎǘƛŀƴ ƎƻǎǇŜƭ ǿŀǎ not an idea but a certain kind of 
ǎǘƻǊȅΣ ŀ ƴŀǊǊŀǘƛǾŜ ŀōƻǳǘ ŀ ǇŜǊǎƻƴ ŀƴŘ ǘƘƛƴƎǎ ǘƘŀǘ ƘŀŘ ŀŎǘǳŀƭƭȅ ƘŀǇǇŜƴŜŘ ƛƴ ǎǇŀŎŜ ŀƴŘ ǘƛƳŜΦέ  ²ƛƭƪŜƴΣ The Spirit of 
Early Christian Thought, 15. 
317 Ibid. 
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In its first centuries the Church did not produce any extensive written law codes.  This is not 

ǎǳǊǇǊƛǎƛƴƎΣ ƎƛǾŜƴ ǘƘŜ /ƘǳǊŎƘΩǎ ƛƴƛǘƛŀƭ Ǉƻǎƛǘƛƻƴ ŀǎ ŀƴ ŀǇƻŎŀƭȅǇǘƛŎ ƳƻǾŜƳŜƴǘ ƻŦǘŜƴ ǎǳōƧŜŎǘ ǘƻ 

persecution by the Roman authorities.318  !ǎ aŎDǳŎƪƛƴ ƴƻǘŜǎΣ άώǘϐƻ ƘŀǾŜ ǘƻƭŘ ŀƴȅ ǿǊƛǘŜǊ ƻŦ ǘƘŜ 

New Testament that the icon of the Lord would be set up in the imperial palace would have 

ŘǊŀǿƴ ƻǳǘ ƳŜǊŜƭȅ ŘƛǎōŜƭƛŜǾƛƴƎ ƭŀǳƎƘǘŜǊΦέ319  Nevertheless, some of the early epistolary literature 

in the New Testament, particularly the deutero-Pauline epistles, as well as some of the very early 

Patristic literature, begin to establish rules for conduct in the Church that represent a sort of 

internal law.320   

!ƴ ƛƴǘŜǊŜǎǘƛƴƎ ŜȄŀƳǇƭŜ ƻŦ ǘƘƛǎ ǇǊƻŎŜǎǎ ƛǎ ǘƘŜ 9ǇƛǎǘƭŜ ƻŦ м ¢ƛƳƻǘƘȅΣ ǇǊƻōŀōƭȅ ŎƻƳǇƻǎŜŘ ƛƴ tŀǳƭΩǎ 

name within a Pauline Christian community sometime after PauƭΩǎ ŘŜŀǘƘΦ321  The introduction to 

м ¢ƛƳƻǘƘȅ ŎǊƛǘƛŎƛȊŜǎ ŀ ƎǊƻǳǇ ƻŦ ǘǊƻǳōƭŜƳŀƪŜǊǎ ǿƘƻ ƘŀǾŜ ŘŜǾƛŀǘŜŘ ŦǊƻƳ ƛƴǎǘǊǳŎǘƛƻƴ ōŀǎŜŘ ƛƴ άƭƻǾŜ 

ǘƘŀǘ ŎƻƳŜǎ ŦǊƻƳ ŀ ǇǳǊŜ ƘŜŀǊǘΣ ŀ ƎƻƻŘ ŎƻƴǎŎƛŜƴŎŜΣ ŀƴŘ ǎƛƴŎŜǊŜ ŦŀƛǘƘΦέ322  The false teachers have 

άǘǳǊƴŜŘ ǘƻ ƳŜŀƴƛƴƎƭŜǎǎ ǘŀƭƪΣ ŘŜǎiring to be teachers of the law, without understanding what they 

ŀǊŜ ǎŀȅƛƴƎ ƻǊ ǘƘŜ ǘƘƛƴƎǎ ŀōƻǳǘ ǿƘƛŎƘ ǘƘŜȅ ƳŀƪŜ ŀǎǎŜǊǘƛƻƴǎΦέ323  ¢ƘŜȅ άƻŎŎǳǇȅ ǘƘŜƳǎŜƭǾŜǎ ǿƛǘƘ 

ƳȅǘƘǎ ŀƴŘ ŜƴŘƭŜǎǎ ƎŜƴŜŀƭƻƎƛŜǎ ǘƘŀǘ ǇǊƻƳƻǘŜ ǎǇŜŎǳƭŀǘƛƻƴǎέ ƛƴǎǘŜŀŘ ƻŦ ƻŦŦŜǊƛƴƎ άǘƘŜ ŘƛǾƛƴŜ 

training thŀǘ ƛǎ ƪƴƻǿƴ ōȅ ŦŀƛǘƘΦέ324 

                                                      
318 Ibid., 21. 
319 Ibid., 21. 
320 Ibid., 21-25. 
321 See, e.g., Richard Hays, The Moral Vision of the New Testament:  A Contemporary Introduction to New 
Testament Ethics (HarperOne 1996); Introduction to 1 Timothy, The Jewish Annotated New Testament (Oxford 
Univ. Press 2011); Luke Timothy Johnson, The Writings of the New Testament, Third. Ed. (Minneapolis:  Fortress 
Press 2010), 375-375-383, 389-395.  Douglas A. Campbell, Reframing Paul:  An Epistolary Biography (Grand Rapids:  
Eerdmans 2014), 367-368. 
322 1 Tim. 1:5 (NRSV).  Luke Timothy Johnson suggests that the opponents of Pauline teaching addressed in 1 
¢ƛƳƻǘƘȅ ƭƛƪŜƭȅ ǇǊƻōŀōƭȅ ǊŜǇǊŜǎŜƴǘ άǘƘŜ ǎƻǊǘ ƻŦ Ŝƭƛǘƛǎǘ ŜǎƻǘŜǊƛŎ ƎǊƻǳǇǎ ǿŜ ǎƻ ƻŦǘŜƴ ŜƴŎƻǳƴǘŜǊ ƛƴ ǘƘŜ ǊŜƭƛƎƛƻǎƛǘȅ ƻŦ ǘƘŜ 
IŜƭƭŜƴƛǎǘƛŎ ǿƻǊƭŘΣέ ŦƻǊ ŜȄŀƳǇƭŜ DƴƻǎǘƛŎǎΦ  WƻƘƴǎƻƴΣ ¢ƘŜ ²ǊƛǘƛƴƎǎ ƻŦ ǘƘŜ bŜǿ ¢estament, 390.  Risto Saarinen 
ǎƛƳƛƭŀǊƭȅ ƴƻǘŜǎ ǘƘŀǘ ǘƘŜ άƳȅǘƘǎέ ƻŦ ǘƘŜ ŦŀƭǎŜ ǘŜŀŎƘŜǊǎ άƳŀȅ ǊŜŦŜǊ ǘƻ Ƴŀƴȅ ƪƛƴŘǎ ƻŦ IŜƭƭŜƴǎƛǎǘƛŎ ƳȅǘƘǎΣ ŦƻǊ ƛƴǎǘŀƴŎŜΣ 
pagan gods, stories of the origin of the world, esoteric and gnostic teachings in both Judaism (Titus 1:14) and other 
ŎƛǊŎƭŜǎΦέ  wƛǎǘƻ {ŀŀǊƛƴŜƴΣ Brazos Theological Commentary on the Bible, The Pastoral Epistles with Philemon & Jude 
(Grand Rapids:  Brazos Press 2008), 33. 
323 1 Tim. 1:6-7 (NRSV). 
324 м ¢ƛƳΦ мΥпΦ  όbw{±ύΦ  {ŀŀǊƛƴŜƴ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άώǘϐƘŜ ŀǇƻǎǘƭŜΩǎ warning against myths and genealogies is directed 
against the intellectual and imaginative stimulation they provide:  one should not believe in imagined stories, but 
ƘŀŘ ōŜǘǘŜǊ ǘǊǳǎǘ ǘƘŜ ǎƻǳƴŘ ŘƻŎǘǊƛƴŜ ƘŀƴŘŜŘ ƻǾŜǊ ǘȅ ǊŜƭƛŀōƭŜ ǿƛǘƴŜǎǎŜǎΦέ  {ŀŀǊƛƴŜƴΣ .ǊŀȊƻǎ Theological Commentary, 
33. 
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The problem, the author says, is not the law, but manner in which the false teachers use the law: 

Now we know that the law is good, if one uses it legitimately.  This 
means understanding that the law is laid down not for the innocent 
but for the lawless and disobedient, for the godless and sinful, for 
the unholy and profane, for those who kill their father or mother, 
for murderers, fornicators, sodomites, slave traders, liars, 
perjurers, and whatever else is contrary to the sound teaching that 
conforms to the glorious gospel of the blessed God, which he 
entrusted to me.325 

IŜǊŜ ǘƘŜ ǿǊƛǘŜǊ ǎƻǳƴŘǎ ƭƛƪŜ hƭƛǾŜǊ ²ŜƴŘŜƭƭ IƻƭƳŜǎΥ  ǘƘŜ άƭŀǿέ Ƙŀǎ ƴƻǘƘƛƴƎ ōǳǘ ŀ ƴŜƎŀǘƛǾŜ ǊƻƭŜΣ 

although the reference here seems to be to the Torah and not to the Roman civil law in general.326  

But the author then recites principles of right order that mirror Roman household codes, 

including prayer for the civil authorities: 

First of all, then, I urge that supplications, prayers, intercessions 
and thanksgivings be made for everyone, for kings and all who are 
in high positions, so that we may lead a quiet and peaceable life in 
all godliness and dignity.  This is right and is acceptable in the sight 
of God our Savior, who desires everyone to be saved and to come 
to the knowledge of the truth.327 

The civil authorities, it seems, are thought to have some positive role in facilitating good order, 

although this also might consist primarily in restraining evil people.  Civil order will facilitate 

churchly order, including modesty in dress, the subordination of women to male authority, the 

ǊƻƭŜǎ ƻŦ .ƛǎƘƻǇǎ ŀƴŘ 5ŜŀŎƻƴǎΣ ǊŜǎǇŜŎǘ ŦƻǊ ŜƭŘŜǊǎΣ ǘƘŜ ƳŀƛƴǘŜƴŀƴŎŜ ƻŦ ŀ ǿƛŘƻǿΩǎ ƭƛǎǘ όǳƴŘŜǊ ǾŜǊȅ 

ǎǇŜŎƛŦƛŎ ŎƻƴŘƛǘƛƻƴǎύΣ ŀƴŘ ǎƭŀǾŜǎΩ ǊŜǎǇŜŎǘ ŦƻǊ ǘƘŜƛǊ ƳŀǎǘŜǊǎΦ328   

                                                      
325 1 Tim. 1:8-11 (NRSV). 
326 See The Jewish Annotated New Testament, text note to 1 Tim. 1:7-8.  Richard Hays sounds a similar note about 
ǘƘŜ ŀǳǘƘƻǊ ƻŦ ǘƘƛǎ ǘŜȄǘΥ  άƛǘ ƛǎ ƘŀǊŘ ǘƻ ŀǾƻƛŘ ǘƘŜ ƛƳǇǊŜǎǎƛƻƴ ǘƘŀǘ ǘƘŜ Ǿƛǎƛƻƴ ƻŦ ǘƘŜ /ƘǊƛstian life in 1 Timothy is 
characterized by conformity to fixed convention of respectable, law-abiding behavior.  The characteristic Pauline 
themes of freedom, suffering with Christ, costly love for the sake of the community, and living in the creative 
tension between the ages have been drastically deemphasized, if not entirely abandoned.  In their place we find 
ǘƘŜ ƳƻŘŜǎǘΣ ƳǳƴŘŀƴŜ ǾƛǊǘǳŜǎ ƻŦ ǘƘŜ ƻǊŘŜǊƭȅ ƘƻǳǎŜƘƻƭŘΦέ  Iŀȅǎ, The Moral Vision of the New Testament, 70.   
327 1 Tim. 2:1-4. 
328 1 Tim. 2, 3, 4, 5, сΦ  Iŀȅǎ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άώǇϐŜǊƘŀǇǎ ǘƘŜ ƳƻǊŀƭ Ǿƛǎƛƻƴ ƻŦ ǘƘŜ ǇŀǎǘƻǊŀƭǎ ǿŀǎ ƛƴŜǾƛǘŀōƭŜ όŀƴŘ ŜǾŜƴ 
necessary) for the church at the end of the first century to achieve social cohesion and to survive external 
ǇǊŜǎǎǳǊŜǎΦέ  IŀȅǎΣ ¢ƘŜ aƻǊŀƭ ±ƛǎƛƻƴ ƻŦ ǘƘŜ bŜǿ ¢ŜǎǘŀƳŜnt, тмΦ  5ƻǳƎƭŀǎ /ŀƳǇōŜƭƭ ŀǊƎǳŜǎ ǘƘŀǘ м ¢ƛƳƻǘƘȅΩǎ 
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New Testament scholars note that the deutero-Pauline 1 Timothy contrasts in some ways with 

the theology of law in the clearly authentic Pauline letters of Romans and Galatians.  Both in 

Romans and Galatians, Paul pictures the Torah as a negative propaedeutic that leads to a new 

kind of freedom.329 

CƻǊ ŜȄŀƳǇƭŜΣ ƛƴ wƻƳŀƴǎ оΥмфΣ tŀǳƭ ǎŀȅǎΣ άώƴϐƻǿ ǿŜ ƪƴƻǿ ǘƘŀǘ ǿƘŀǘŜǾŜǊ ǘƘŜ ƭŀǿ ǎŀȅǎΣ ƛǘ ǎǇŜŀƪǎ ǘƻ 

those who are under the law, so that every mouth may be silenced, and the whole world may be 

ƘŜƭŘ ŀŎŎƻǳƴǘŀōƭŜ ǘƻ DƻŘΦέ330  Similarly, in Galatians 3:2-3, Paul poses an exasperated question to 

ǘƘŜ Dŀƭŀǘƛŀƴ /ƘǊƛǎǘƛŀƴǎΥ  ά¢ƘŜ ƻƴƭȅ ǘƘƛƴƎ L ǿŀƴǘ ǘƻ ƭŜŀǊƴ ŦǊƻƳ ȅƻǳ ƛǎ ǘƘƛǎΥ  ŘƛŘ ȅƻǳ ǊŜŎŜƛǾŜ ǘƘŜ {ǇƛǊƛǘ 

by doing the works of the law or by believing what you heard?  Are you so foolish?  Having started 

with the Spirit, aǊŜ ȅƻǳ ƴƻǿ ŜƴŘƛƴƎ ǿƛǘƘ ǘƘŜ ŦƭŜǎƘΚέ331  Lƴ ŦŀŎǘΣ tŀǳƭ ǘŜƭƭǎ ǘƘŜ DŀƭŀǘƛŀƴǎΣ άŀƭƭ ǿƘƻ 

                                                      
emphasis on law and household order represents a response, in part, to Marcionism.  Campbell, Reframing Paul,, 
368. 
329 See Hays, The Moral Vision of the New Testament, 70.   
330 Romans 3:19 (NRSV).  CǊŀƴƪ ¢ƘƛŜƭƳŀƴ ƴƻǘŜǎ ǘƘŀǘ άtŀǳƭΩǎ ǳǎŜ ƻŦ ǘƘŜ ǘŜǊƳ law in the argument in Romans is 
ǇŜǊƘŀǇǎ ǘƘŜ Ƴƻǎǘ ǇŜǊǇƭŜȄƛƴƎ ŜƭŜƳŜƴǘ ƛƴ ŀ ƴƻǘƻǊƛƻǳǎƭȅ ŎƻƳǇƭŜȄ ƭŜǘǘŜǊΦέ  CǊŀƴƪ ¢ƘƛŜƭƳŀƴΣ Paul & The Law:  A 
Contextual Approach (Downers Grove:  IVP 1994), 165. 
331 Gal. 3:2-о όbw{±ύΦ  aŀǊǘƛƴ [ǳǘƘŜǊ ŎƻƳƳŜƴǘŜŘ ƻƴ ǘƘƛǎ ǇŀǎǎŀƎŜ ǿƛǘƘ ŎƘŀǊŀŎǘŜǊƛǎǘƛŎ ǎǘŀǊƪƴŜǎǎΥ  άwƛƎƘǘ ƘŜǊŜ ǿŜ 
have one more difference between the Law and the Gospel. The Law does not bring on the Holy Ghost. . . . The 
Law and the Gospel are contrary ideas. They have contrary functions and purposes. To endow the Law with any 
capacity to produce righteousness is to plagiarize the Gospel. The Gospel brings donations. It pleads for open 
hands to take what is being offered. The Law has nothing to give. It demands, and its ŘŜƳŀƴŘǎ ŀǊŜ ƛƳǇƻǎǎƛōƭŜΦέ  
Martin Luther, Commentary on Galatians, Christian Classics Ethereal Library, available at 
http://www.ccel.org/ccel/luther/galatians.vi.html.  Augustine, in contrast, commenting on this passage, 
ŘƛǎǘƛƴƎǳƛǎƘŜŘ ǘƘŜ άƳƻǊŀƭέ ŀƴŘ άŎŜǊŜƳƻƴƛŀƭέ ƭŀǿΥ  άǎƻ ǘƘŀǘ ǘƘƛǎ ǉǳŜǎǘƛƻƴ Ƴŀȅ ōŜ ŎŀǊŜŦǳƭƭȅ ǘǊŜŀǘŜŘ ŀƴŘ ƴƻ ƻƴŜ Ƴŀȅ 
be deceived by ambiguities, we must first understand that the works of the law are twofold:  for they reside partly 
ƛƴ ŎŜǊŜƳƻƴƛŀƭ ƻǊŘƛƴŀƴŎŜǎ ŀƴŘ ǇŀǊǘƭȅ ƛƴ ƳƻǊŀƭǎΦέ  !ǳƎǳǎǘƛƴŜΣ /ƻƳƳŜƴǘŀǊȅ ƻƴ ǘƘŜ 9ǇƛǎǘƭŜ ǘƻ ǘƘŜ DŀƭŀǘƛŀƴǎΣ ƛƴ Ancient 
Christian Commentary on Scripture VIII, 35.  Augustine argued that the Jewish ceremonial law had become 
incomprehensible and therefore brought confusion.  Ibid.  .ǳǘ ǘƘŜ /ƘǊƛǎǘƛŀƴ ǎŀŎǊŀƳŜƴǘǎΣ !ǳƎǳǎǘƛƴŜ ŎƭŀƛƳŜŘΣ άǿƘŜƴ 
it is understood .  . . produces spiritual joy and is celebrated gladly and in due season [and] is applied either to the 
ŎƻƴǘŜƳǇƭŀǘƛƻƴ ƻŦ ǘǊǳǘƘ ƻǊ ǘƻ ƎƻƻŘ ƳƻǊŀƭǎΦέ  Ibid.  CƻǊ !ǳƎǳǎǘƛƴŜΣ άώǘϐƘŜ ŎƻƴǘŜƳǇƭŀǘƛƻƴ ƻŦ ǘǊǳǘƘ ƛǎ ŦƻǳƴŘŜŘ ƛƴ ǘƘŜ 
love of God alone, good morals in the love of God and the neighbor, and on these two precepts depend the whole 
[ŀǿ ŀƴŘ ǘƘŜ tǊƻǇƘŜǘǎΦέ  Ibid.    Luther is certainly correct over Augustine in recognizing that Torah cannot 
ŀǊōƛǘǊŀǊƛƭȅ ōŜ ŘƛǾƛŘŜŘ ƛƴǘƻ άŎŜǊŜƳƻƴƛŀƭέ ŀƴŘ άƳƻǊŀƭέ ŎƻƳǇƻƴŜƴǘǎΣ ŀƴŘ !ǳƎǳǎǘƛƴŜΩǎ ŎƭŀƛƳ ǘƘŀǘ ǘƘŜ /ƘǊƛǎǘƛŀƴ 
ǎŀŎǊŀƳŜƴǘǎ ŀǊŜ ǎƻƳŜƘƻǿ ƳƻǊŜ ŀŎŎŜǎǎƛōƭŜ ǘƘŀƴ ǘƘŜ WŜǿƛǎƘ άŎŜǊŜƳƻƴƛŀƭέ ƭŀǿ ƛǎ ŀƴ ƻōǾƛƻǳǎ ŎŀǎŜ ƻŦ ǎǇŜŎƛŀƭ ǇƭŜŀŘƛƴƎΦ  
NevŜǊǘƘŜƭŜǎǎΣ !ǳƎǳǎǘƛƴŜΩǎ ŦƻŎǳǎ ƻƴ ǘƘŜ internal in contrast to the external role of Torah and Sacrament is on point, 
and permits also a more favorable reading of Luther:  no one is justified by external adherence to the Law, but 
rather, as a person by faith is drawn into right worship of God, he or she experiences transformative grace that 
provides the freedom to live an authentically human life.  N.T. Wright aptly frames this in a narrative key:   

tŀǳƭΩǎ ƻǾŜǊŀƭƭ ǇƻƛƴǘΣ ǘƘǊƻǳƎƘƻǳǘ Dŀƭŀǘƛŀƴǎ о ŀƴŘ пΣ ƛǎ narratival . . . .  Once you understand how 
the story works, the great covenant story from Abraham to the messiah, you can see (a) that the 
Torah was a necessary, God-given thing, with it is own proper role within that story, and (b) that 
the God-given role of Torah has now come to a proper and honourable end ς not that there was 
ŀƴȅǘƘƛƴƎ ΨǿǊƻƴƎΩ ǿƛǘƘ ƛǘΣ ōǳǘ ǘƘŀǘ ƛǘ ǿŀǎ ƴŜǾŜǊ ŘŜǎƛƎƴŜŘ ǘƻ ōŜ ǇŜǊƳŀƴŜƴǘΦ  ¢ƘŜ ƭŀǘǘŜǊ ƛǎ ǿƘŀǘ tŀǳƭ 

http://www.ccel.org/ccel/luther/galatians.vi.html
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ǊŜƭȅ ƻƴ ǘƘŜ ǿƻǊƪǎ ƻŦ ǘƘŜ ƭŀǿ ŀǊŜ ǳƴŘŜǊ ŀ ŎǳǊǎŜΦέ332  ¢ƘŜ ƭŀǿ άǿŀǎ ŀŘŘŜŘ ōŜŎŀǳǎŜ ƻŦ ǘǊŀƴǎƎǊŜǎǎƛƻƴǎΣ 

ǳƴǘƛƭ ǘƘŜ ƻŦŦǎǇǊƛƴƎ ǿƻǳƭŘ ŎƻƳŜ ǘƻ ǿƘƻƳ ǘƘŜ ǇǊƻƳƛǎŜ ƘŀŘ ōŜŜƴ ƳŀŘŜΧΦέ333 

But, Paul ŎƻƴǘƛƴǳŜǎ ƛƴ wƻƳŀƴǎΣ ǘƘŜ ƭŀǿ ƛǎ ƴƻǘ ŀōƻƭƛǎƘŜŘΣ ōǳǘ ƛǎ ŦǳƭŦƛƭƭŜŘ ōȅ ǘƘŜ άƭŀǿ ƻŦ ŦŀƛǘƘΦέ334  

ά5ƻ ǿŜ ǘƘŜƴ ƻǾŜǊǘƘǊƻǿ ǘƘŜ ƭŀǿ ōȅ ǘƘƛǎ ŦŀƛǘƘΚΣέ tŀǳƭ ŀǎƪǎΣ ǘƻ ǿƘƛŎƘ ƘŜ ǊŜǎǇƻƴŘǎ ά.ȅ ƴƻ ƳŜŀƴǎ 

(ϟЖ ϖЌϠϢϜϧϢȺΗ  hƴ ǘƘŜ ŎƻƴǘǊŀǊȅΣ ǿŜ ǳǇƘƻƭŘ ǘƘŜ ƭŀǿΦέ335  [ƛƪŜǿƛǎŜΣ ƛƴ DŀƭŀǘƛŀƴǎΣ tŀǳƭ ǎŀȅǎ άLǎ ǘƘŜ 

law then opposed to the promises of God?  Certainly not (ϟЖ ϖЌϠϢϜϧϢȺȵɂɯɯThe law was a 

                                                      
specially needs to stress, but the former point is vital (despite the long and loud chorus of 
dualistic readers) to avoid any slide towards Marcionism. . . . Galatians 3 is not, then, an 
ŀǊƎǳƳŜƴǘ ƘƛƴƎƛƴƎ ƻƴ ǘƘŜ ǘƘŜƻƭƻƎƛŎŀƭ ŎƻƴǘǊŀǎǘ ōŜǘǿŜŜƴ ΨƎǊŀŎŜΩ ŀƴŘ ΨƭŀǿΩΣ ƻǊ ŜǾŜƴ ǘƘŜ 
psychological contrast between the struggle to please a legalistic God and the delight of basking 
in the undeserved pleasure of a gracious one.  Those contrasts are indeed present as resonances, 
and later theologians were not wrong to draw out such implications.  But the point at which 
those extra meanings took over and became central, displacing the actual argument Paul was 
mounting, was the point at which the exegetes ceased to listen to him and began to listen 
instead to the echo of their own voices bouncing off the text. 

N.T. Wright, Paul and the Faithfulness of God, Book II (Minneapolis:  Fortress Press 2013), 863. 
332 DŀƭΦ оΥмлΦ  ¢ƘƛŜƭƳŀƴ ǎǘŀǘŜǎ ǘƘŀǘ άǿƘŜƴ tŀǳƭ ǎŀȅǎ ǘƘŀǘ ǘƘƻǎŜ ǿƘƻ ǊŜƭȅ ƻƴ ǿƻǊƪǎ ƻŦ ǘƘŜ ƭŀǿ ŀǊŜ ǳƴŘŜǊ ŀ ŎǳǊǎŜΣ ƘŜ ƛǎ 
ƴƻǘ ǎŀȅƛƴƎ ŀƴȅǘƘƛƴƎ ǇŀǊǘƛŎǳƭŀǊƭȅ ŎƻƴǘǊƻǾŜǊǎƛŀƭ ŦƻǊ ŀ WŜǿΦέ  ¢ƘƛŜƭƳŀƴΣ Paul & The Law, 127.  At least some 
contemporary Jewish interpreters disagree.  The Jewish Annotated New Testament, for example, states that 
άtŀǳƭΩǎ ƴŜƎŀǘƛǾŜ ŀǎǎŜǎǎƳŜƴǘ ƻŦ ǘƘŜ ¢ƻǊŀƘ ŀƴŘ ǘƘƻǎŜ ǿƘƻ Ŧƻƭƭƻǿ ƛǘ ƛǎ ǎǘǊƛƪƛƴƎΥ  ƘŜ ƛƴǎƛǎǘǎ ǘƘŀǘ ǘƘŜ ¢ƻǊŀƘ ŘƻŜǎ ƴƻǘ 
come from God (3:19-20); no longer has a salvific role, and perhaps never did (3:21-22); and its observance is akin 
to the worship of the Greek gods (4:9-млύΦέ  Jewish Annotated New Testament, 332.  Johnson, however, consistent 
with many contemporary interpreters of Paul, noǘŜǎ ǘƘŀǘ tŀǳƭΩǎ ŦƻŎǳǎ ƛǎ ƴƻǘ ƻƴ ŦŀƛǘƘ ƛƴ /ƘǊƛǎǘ ƛƴ ŎƻƴǘǊŀǎǘ ǘƻ 
observance of Torah, but on the adequacy of Christ as the faithful one who fulfilled Torah.  Johnson, The Writings 
of the New Testament, 296.  Johnson says that, for Paul in Galatians, Torah άƛǎ ōƻǘƘ annulled and fulfilled by the 
aŜǎǎƛŀƘΦ  Lǘ ƛǎ ŀƴƴǳƭƭŜŘ ŀǎ ŀƴ ŀōǎƻƭǳǘŜ ƴƻǊƳ ŦƻǊ DƻŘΩǎ ŀŎǘƛǾƛǘȅ ŀƴŘ ƘǳƳŀƴ ǊƛƎƘǘŜƻǳǎƴŜǎǎΦ  LŦ ǘƘŜ ƻƴƭȅ ƳŜŀǎǳǊŜ ƻŦ 
ǊƛƎƘǘŜƻǳǎƴŜǎǎ ƛǎ ¢ƻǊŀƘΣ ǘƘŜƴ WŜǎǳǎ Ŏŀƴƴƻǘ ōŜ ǘƘŜ ǎƻǳǊŎŜ ƻŦ DƻŘΩǎ ƭƛŦŜΦ  ¢Ƙƛǎ ƛǎ ōŜŎŀǳǎŜ WŜǎǳǎ ƛǎ ǳƴǊƛƎƘteous 
ŀŎŎƻǊŘƛƴƎ ǘƻ ǘƘŀǘ ƴƻǊƳΥ  IŜ ƛǎ ŀ ΨǎƛƴƴŜǊΣΩ ƻƴŜ ǿƘƻ ƛǎ ΨŎǳǊǎŜŘ ōȅ DƻŘΩ ōŜŎŀǳǎŜ ƘŜ ΨƘŀƴƎǎ ƻƴ ŀ ǘǊŜŜΩ ό5ŜǳǘΦ нмΥноύΦέ  
Ibid. ŀǘ нфсΦ  .ǳǘΣ WƻƘƴǎƻƴ ŎƻƴǘƛƴǳŜǎΣ άώōϐŜŎŀǳǎŜ ƛǘ ǿŀǎ ŀƭǿŀȅǎ ƳƻǊŜ ǘƘŀƴ ƭŀǿ ς ōŜƛƴƎ DƻŘΩǎ ǊŜǾŜƭŀǘƛƻƴ ŀƴŘ ǿƛǎŘƻƳ 
ς Torah is also fǳƭŦƛƭƭŜŘ ƛƴ ǘƘŜ aŜǎǎƛŀƘΦ  tŀǳƭ Ŏŀƴƴƻǘ ŜǾŜƴ ǎǇŜŀƪ ƻŦ ǊƛƎƘǘŜƻǳǎƴŜǎǎ ǿƛǘƘƻǳǘ ǳǎƛƴƎ ¢ƻǊŀƘΩǎ ƴŀǊǊŀǘƛǾŜǎ 
ŀƴŘ ǇǊƻǇƘŜŎƛŜǎΦ Φ Φ Φ  DƻŘ ŘƛŘ ǎƻƳŜǘƘƛƴƎ ƴŜǿ ƛƴ WŜǎǳǎΩ ŘŜŀǘƘΥ  ƘŜ ǊŜǾŜŀƭŜŘ ǊƛƎƘǘŜƻǳǎƴŜǎǎ ƻǳǘǎƛŘŜ ǘƘŜ ƴƻǊƳ ƻŦ ¢ƻǊŀƘΦ  
This calls for a new response of faith, ǿƘƛŎƘ ǎƘƻǿǎ ǘƘŀǘ ¢ƻǊŀƘ ŀǎ ǘƘŜ ōŜŀǊŜǊ ƻŦ ǇǊƻƳƛǎŜ ƛǎ ŀƭǎƻ ŦǳƭŦƛƭƭŜŘΦέ  Ibid. 
333 Gal. 3:19. 
334 wƻƳŀƴǎ оΥнтΦ  Lƴ Ƙƛǎ /ƻƳƳŜƴǘŀǊȅ ƻƴ wƻƳŀƴǎΣ YŀǊƭ .ŀǊǘƘ ŎƘŀǊŀŎǘŜǊƛȊŜŘ tŀǳƭΩǎ ǘŜŀŎƘƛƴƎ ƛƴ ǘƘƛǎ ŎƘŀǇǘŜǊ ŀǎ ŀ 
dialectic that drives us away from any sort of self-reliance.  Karl Barth, The Epistle to the Romans (London:  OUP, 
Trans. from 6th ed., 1968), 110.  As Barth notes, "The man who boasts that he possesses something which justifies 
him before God and man, even if that something be his own insecurity and brokenness, still retains confidence in 
human self-justification."   Ibid.  bΦ¢Φ ²ǊƛƎƘǘΣ ǇŜǊƘŀǇǎ ƛƴŦƭǳŜƴŎŜŘ ōȅ .ŀǊǘƘΩǎ ƭŀǘŜǊ ǿƻǊƪ ƻƴ ǘƘŜ ŘƻŎǘǊƛƴŜ ƻŦ ŜƭŜŎǘƛƻƴΣ 
ǎǳƎƎŜǎǘǎ ǘƘŀǘ tŀǳƭΩǎ ǘƘŜƻƭƻƎȅΣ ǇŀǊǘƛŎǳƭŀǊƭȅ ŀǎ ŜȄǇǊŜǎǎŜŘ ƛƴ wƻƳŀƴǎ оΥнт ǘƻ пΥнрΣ ŎŜƴǘŜǊǎ ƻƴ άǘƘŜ ǊŜŘŜŦinition, in and 
around Jesus the Messiah, of the Jewish doctrine of election, rooted in the covenant theology of Genesis and 
5ŜǳǘŜǊƻƴƻƳȅ ŀƴŘ ǿƻǊƪŜŘ ƻǳǘ ǘƘǊƻǳƎƘ WŜǎǳǎΩ ǎŀǾƛƴƎ ŘŜŀǘƘ ŀƴŘ ǊŜǎǳǊǊŜŎǘƛƻƴΦέ  ²ǊƛƎƘǘΣ Paul and the Faithfulness of 
God, Vol. II, 846. 
335 wƻƳŀƴǎ оΥомΦ  bΦ¢Φ ²ǊƛƎƘǘ ǎǳƎƎŜǎǘǎ ǘƘŀǘ tŀǳƭΩǎ άŎƻǾŜƴŀƴǘŀƭ ǇŜǊǎǇŜŎǘƛǾŜ ƻƴ ŜƭŜŎǘƛƻƴΣ ŀƴŘ ƛǘǎ ǊŜŘŜŦƛƴƛǘƛƻƴ ǘƘǊƻǳƎƘ 
WŜǎǳǎ ǘƘŜ aŜǎǎƛŀƘΣ ǇǊƻǾƛŘŜǎ ǘƘŜ ƭŀǊƎŜǊ ŎŀǘŜƎƻǊȅ ǿƛǘƘƛƴ ǿƘƛŎƘ ΨƧǳǊƛŘƛŎƛŀƭΩ ŀƴŘ ΨǇŀǊǘƛŎƛǇŀǘƛƻƴƛǎǘΩ ŎŀǘŜƎƻǊƛŜǎ Ŏŀƴ ōŜ ƘŜƭŘ 
together in proper tŀǳƭƛƴŜ ǊŜƭŀǘƛƻƴΦέ  ²ǊƛƎƘǘΣ Paul and the Faithfulness of God, Vol. II, 846. 
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άŘƛǎŎƛǇƭƛƴŀǊƛŀƴ όϣϔϜϗϔϖϬϖсϥȺ until Christ came, so that we may be justified ōȅ ŦŀƛǘƘΦέ336  The 

DǊŜŜƪ ǘŜǊƳ ˉʰʽʵʰʴ˖ʴ ̩ refers to a pedagogue, a tutor hired by the head of a household to 

instruct young boys in life and morals.337  But now, Paul tells the Galatians, we are no longer 

ȅƻǳƴƎ ōƻȅǎ ƛƴ ǘƘŜ ƘƻǳǎŜƘƻƭŘΣ ǿƘƻ ŀǊŜ άƴƻ ōŜǘǘŜǊ ǘƘŀƴ ǎƭŀǾŜǎΦέ338  ά!ǎ Ƴŀƴȅ ƻŦ ȅƻǳ ŀǎ ǿŜǊŜ 

ōŀǇǘƛȊŜŘ ƛƴǘƻ /ƘǊƛǎǘΣέ ƘŜ ǎŀȅǎΣ άƘŀǾŜ ŎƭƻǘƘŜŘ ȅƻǳǊǎŜƭǾŜǎ ǿƛǘƘ /ƘǊƛǎǘΣέ ŀƴŘ ǘƘǳǎ άώǘϐƘŜǊŜ ƛǎ ƴƻ 

longer Jew or Greek, there is no longer slave or free, there is no longer male or female; for you 

ŀǊŜ ŀƭƭ ƻƴŜ ƛƴ /ƘǊƛǎǘ WŜǎǳǎΦέ339 

¸Ŝǘ tŀǳƭ ŘƻŜǎ ƴƻǘ ŀŘǾƻŎŀǘŜ ŀƴǘƛƴƻƳƛŀƴ ŦǊŜŜŘƻƳΦ  ά²Ƙŀǘ ǎƘƻǳƭŘ ǿŜ ǎŀȅΚ  ¢Ƙŀǘ ǘƘŜ ƭŀǿ ƛǎ ǎƛƴΚΣέ 

ƘŜ ŀǎƪǎ ǊƘŜǘƻǊƛŎŀƭƭȅΣ ǘƻ ǿƘƛŎƘ ƘŜ ƻŦŦŜǊǎ Ƙƛǎ ŦŀƳƛƭƛŀǊ ǊŜŦǊŀƛƴΥ  ά.ȅ ƴƻ ƳŜŀƴǎ όϟЖ ϖЌϠϢϜϧϢȺȵɂɯɯThe 

law demonstrated to Paul the depth of his sin, but his sin was his own, within himself, and not 

inherent in the law.340  In response to this dilemma, Paul offers his great cri do coeur:  

So I find it to be a law that when I want to do what is good, evil lies 
close at hand.  For I delight in the law of God in my inmost self, but 
I see in my members another law at war with the law of my mind, 
making me captive to the law of sin that dwells in my members.  
Wretched man that I am!  Who will rescue me to from this body of 
death?  Thanks be to God through Jesus Christ our Lord!  So then, 
with my mind I am a slave to the law of God, but with my flesh I am 
a slave to the law of sin.341 

Lƴ ŦŀŎǘΣ ǘƘŜƴΣ ǘƘŜǊŜ ƛǎ ƴƻ ŎƻƴŦƭƛŎǘ ƛƴ tŀǳƭΩǎ ǘƘŜƻƭƻƎȅ ƻŦ ƭŀǿ ōŜǘǿŜŜƴ άƭŀǿέ ŀƴŘ άŦǊŜŜŘƻƳΦέ342  The 

pedagogue of the law moves him to understand his own sin, his own inner rejection of the 

                                                      
336 Gal. 3:24. 
337 See {ǘǊƻƴƎΩǎ /ƻƴŎƻǊŘŀƴŎŜ, 3807. 
338 Gal. 4:1. 
339 DŀƭΦ пΥнуΦ  bΦ¢Φ ²ǊƛƎƘǘ ƴƻǘŜǎ ǘƘŀǘ tŀǳƭΩǎ ǘƘŜƻƭƻƎȅ ŎƻƴŎŜǊƴƛƴƎ ǘƘŜ ǊŜƭŀǘƛƻƴ ƻŦ WŜǿǎ ŀƴŘ DŜƴǘƛƭŜǎ ŀƴŘ ǘƘŜ ǊƻƭŜ ƻŦ 
Torah ƛǎ ǊƻƻǘŜŘ ƛƴ ƳƻƴƻǘƘŜƛǎƳΦ  άtŀǳƭ ǊŜǘǳǊƴǎΣέ ²ǊƛƎƘǘ ǎŀȅǎΣ άǘƻ ǘƘŜ Ƴƻǎǘ ŦƻǳƴŘŀǘƛƻƴŀƭ ŎƻƴŦŜǎǎƛƻƴ ƻŦ ǘƘŜ WŜǿƛǎƘ 
faith, the Shema:  since God is one, he is God of Gentiles as well as Jews.  Monotheism undergirds not only 
election, but also the christologically redefined election:  this God will justify circumcision on the basis of pistis 
[faith], and uncircumcision through pistis.έ  ²ǊƛƎƘǘΣ Paul and the Faithfulness of God, Vol. II, 848. 
340 Romans 7:13-25. 
341 Rom. 7:21-25. 
342 !ǎ ǘƘŜ ƴƻǘŜǎ ŀōƻǾŜ ƻƴ tŀǳƭΩǎ ŘƛǎŎǳǎsion of Torah ǎǳƎƎŜǎǘΣ L ŀƳ ōǊƻŀŘƭȅ ǎȅƳǇŀǘƘŜǘƛŎ ǘƻ ǘƘŜ άbŜǿ tŜǊǎǇŜŎǘƛǾŜέ 
ǊŜŀŘƛƴƎ ƻŦ tŀǳƭ ǘƘŀǘ ŎŜƴǘŜǊǎ ƻƴ DƻŘΩǎ ŜƭŜŎǘƛƻƴ ƻŦ ŀ ǇŜƻǇƭŜ ŦƻǊ ǇŀǊǘƛŎƛǇŀǘƛƻƴ ƛƴ Iƛǎ Ƴƛǎǎƛƻƴ ƻŦ ǊŜŘŜƳǇǘƛƻƴ ς the Jews, 
first, through TorahΣ ŀƴŘ ǘƘŜ DŜƴǘƛƭŜǎ ŀǎ ǿŜƭƭΣ ǘƘǊƻǳƎƘ /ƘǊƛǎǘΩǎ faithful fulfillment of Torah.  See generally N.T. 
Wright, Paul and the Faithfulness of God, Vol. II, 846-пуΦ  aȅ ŀǇǇǊŜŎƛŀǘƛƻƴ ŦƻǊ ǘƘŜ άbŜǿ tŜǊǎǇŜŎǘƛǾŜΣέ ƘƻǿŜǾŜǊΣ 
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fundamental law of love, which paradoxically frees him to take on the nature of the only one who 

was able to fulfill the law:  Christ.  And in Christ Paul is finally free to love. 

¢ƘǳǎΣ tŀǳƭ ǎŀȅǎ ǘƻ ǘƘŜ DŀƭŀǘƛŀƴǎΣ άŘƻ ƴƻǘ ǳǎŜ ȅƻǳǊ ŦǊŜŜŘƻƳ ŀǎ ŀƴ ƻǇǇƻǊǘǳƴƛǘȅ ŦƻǊ ǎŜƭŦ-indulgence, 

but through love become slaves to one another.  For the whole law is summed up in a single 

ŎƻƳƳŀƴŘƳŜƴǘΥ  Ψ¸ƻǳ ǎƘŀƭƭ ƭƻǾŜ ȅƻǳǊ ƴŜƛƎƘōƻǊ ŀǎ ȅƻǳǊǎŜƭŦΦΩέ343  ! ǇŜǊǎƻƴ ǿƘƻ ƛǎ άƭŜŘ ōȅ ǘƘŜ {ǇƛǊƛǘέ 

ƛǎ άƴƻǘ ǎǳōƧŜŎǘ ǘƻ ǘƘŜ ƭŀǿέ ōǳǘ ŘƛǎǇƭŀȅǎ ǘƘŜ άŦǊǳƛǘ ƻŦ ǘƘŜ {ǇƛǊƛǘέΥ  άƭƻǾŜΣ ƧƻȅΣ ǇŜŀŎŜΣ ǇŀǘƛŜƴŎŜΣ 

kindness, generosity, faithfulness, gentleness, and self-ŎƻƴǘǊƻƭΦέ344  ά¢ƘŜǊŜ ƛǎ ƴƻ ƭŀw against such 

ǘƘƛƴƎǎΣέ tŀǳƭ ǎŀȅǎΦ345  ¸ŜǘΣ ŀ ǇŜǊǎƻƴ ǿƘƻ ŘƻŜǎ ǘƘŜ άǿƻǊƪǎ ƻŦ ǘƘŜ ŦƭŜǎƘΣέ ǿƘƛŎƘ tŀǳƭ ǎŀȅǎ ŀǊŜ 

άƻōǾƛƻǳǎέ ς άŦƻǊƴƛŎŀǘƛƻƴΣ ƛƳǇǳǊƛǘȅΣ ƭƛŎŜƴǘƛƻǳǎƴŜǎǎΣ ƛŘƻƭŀǘǊȅΣ ǎƻǊŎŜǊȅΣ ŜƴƳƛǘƛŜǎΣ ǎǘǊƛŦŜΣ ƧŜŀƭƻǳǎȅΣ 

anger, quarrels, dissensions, factions, envy, drunkŜƴƴŜǎǎΣ ŎŀǊƻǳǎƛƴƎ ŀƴŘ ǘƘƛƴƎǎ ƭƛƪŜ ǘƘŜǎŜέ ς άǿƛƭƭ 

ƴƻǘ ƛƴƘŜǊƛǘ ǘƘŜ ƪƛƴƎŘƻƳ ƻŦ DƻŘΦέ346 

¢ƘŜ ƴƻǘƛƻƴ ƻŦ άƭŀǿέ ƛƴ ǘƘŜ DƻǎǇŜƭǎ ŀƴŘ ƛƴ tŀǳƭ ƻōǾƛƻǳǎƭȅ ƛǎ ŎƻƳǇƭŜȄΦ  Lƴ ŎƻƴǘǊŀǎǘ ǘƻ ǘƘŜ ƘŀǊŘ 

distinctions found in some later Christian theologies, particularly in the Lutheran strand of the 

Reformation, however, contemporary Biblical scholarship generally recognizes that both Jesus 

and Paul were thoroughly Jewish and that neither of them rejected Torah.347  WŜǎǳǎΩ άŦǳƭŦƛƭƭƳŜƴǘέ 

of Torah in the Sermon on the Mount, says Jonathan Klawans, represents rabbinic tradition that 

sought the meaning of Torah beyond its plain literal sense.348  And Paul, Mark Nanos tells us, 

άǎŀǿ ƘƛƳǎŜƭŦ ǿƘƻƭƭȅ ǿƛǘƘƛƴ WǳŘŀƛǎƳΣ ŀǎ ƻƴŜ ǿƘƻ ǿŀǎ ŀǎǎƛƎƴŜŘ ŀ ǎǇŜŎƛŀƭ ǊƻƭŜ ƛƴ ǘƘŜ ǊŜǎǘƻǊŀǘƛƻƴ ƻŦ 

Israel and the natiƻƴǎΦέ349  tŀǳƭ άǿŀǎ ŀ ǊŜŦƻǊƳŜǊΣέ bŀƴƻǎ ǎŀȅǎΣ άƻƴŜ ǿƘƻ ǎƻǳƎƘǘ ǘƻ ǊŜŘǊŜǎǎ ǿƘŀǘ 

                                                      
ǎǳǇǇƭŜƳŜƴǘǎΣ ǊŀǘƘŜǊ ǘƘŀƴ ǎǳǇǇƭŀƴǘǎΣ ƳƻǊŜ άŜȄƛǎǘŜƴǘƛŀƭέ ǊŜŀŘƛƴƎǎ ƻŦ tŀǳƭΣ ƛƴ ǇŀǊǘƛŎǳƭŀǊ ōȅ Barth but also by 
Augustine and, to a degree, Calvin and Luther. 
343 Gal. 5:13-14. 
344 Gal. 5:22-23. 
345 Gal. 5:23. 
346 Gal. 5:19-21.  Augustine noted the tension in this section of Galatians between law and human freedom, which 
is a central theme of this DissertaǘƛƻƴΦ  !ǎ !ǳƎǳǎǘƛƴŜ ƴƻǘŜŘΣ άtŜƻǇƭŜ ǘƘƛƴƪ ǘƘŀǘ ǘƘŜ ŀǇƻǎǘƭŜ ƘŜǊŜ ŘŜƴƛŜǎ ǘƘŀǘ ǿŜ 
possess free will.  They do not perceive what he is saying to them:  If they refuse to hold fast to the grace they have 
received, through which alone they are able to walk in the Spirit and avoid fulfilling the desires of the flesh, they 
ǿƛƭƭ ƴƻǘ ōŜ ŀōƭŜ ǘƻ Řƻ ŀǎ ǘƘŜȅ ǿƛǎƘΦ Φ Φ Φ  Lǘ ƛǎ ƭƻǾŜ ǘƘŀǘ ΨŦǳƭŦƛƭƭǎ ǘƘŜ ƭŀǿΦΩέ  .ǳǘ ΨǘƘŜ ǿƛǎŘƻƳ ƻŦ ǘƘŜ ŦƭŜǎƘΩ ōȅ ŦƻƭƭƻǿƛƴƎ 
temporal goods opposes spiritual love.  How can it be made subject to the law of God (that is, freely and 
ƻōŜŘƛŜƴǘƭȅ ŦǳƭŦƛƭƭ ǊƛƎƘǘŜƻǳǎƴŜǎǎ ŀƴŘ ƴƻǘ ōŜ ƻǇǇƻǎŜŘ ǘƻ ƛǘύ ǿƘŜƴ ŜǾŜƴ ŀǎ ƛǘ ǘǊƛŜǎ ƛǘ Ƴǳǎǘ ōŜ ǾŀƴǉǳƛǎƘŜŘΚέ  !ǳƎǳǎǘƛƴŜΣ 
Comentary on the Epistle to the Galatians, in Ancient Christian Commentary on Scripture VIII, 81. 
347 See, e.g., The Jewish Annotated New TestamentΣ 9ǎǎŀȅǎΣ ά¢ƘŜ  [ŀǿέ ŀƴŘ άtŀǳƭ ŀƴŘ WǳŘŀƛǎƳΦέ 
348 Ibid., 516. 
349 Ibid. at 552. 
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ƘŜ ōŜƭƛŜǾŜŘ ǘƻ ōŜ ŀƴ ƻǾŜǊǎƛƎƘǘΧΦΤ ƘŜ ǿŀǎ ƴƻǘ ǘƘŜ ŦƻǳƴŘŜǊ ƻŦ ŀ ƴŜǿ ǊŜƭƛƎƛƻƴΣ ŜǾŜƴ ƛŦ ǘƘƛƴƎǎ ǘǳǊƴŜŘ 

ƻǳǘ ƻǘƘŜǊǿƛǎŜΦέ350  Early Christianity and rabbinic Judaism after the destruction of IŜǊƻŘΩǎ 

Temple began to part ways over the universality of this claim for Gentiles who did not observe 

all the requirements of Torah, and this is evident in the Acts and the Pauline and Petrine epistles 

as the wrestle with the problem of table fellowship.351  Nevertheless, both Jesus and Paul 

advocated a theology of Torah that was shared by other pious Jews:  the Torah should not be 

understood as a set of arbitrary rules, but rather as a teacher, a pedagogue, that facilitates inner 

transformation and a culture of shalom.352   

3. Law, the Soul and the Christian Tradition:  Tertullian  

It was not until the growing Christian movement had to respond to persecution from the Roman 

state that Christian thinkers begin to articulate a more comprehensive theory of both internal 

(synodical) and secular (civil) law.  A great early thinker here is Tertullian.  In his defense of 

Christians against the charges of atheism, cannibalism, incest and the dissolution of the bonds of 

the Roman empire, the Apoligeticus, Tertullian called the Roman judicial system to task for not 

affording Christians and Christianity a fair hearing.353  ¢ŜǊǘǳƭƭƛŀƴΩǎ ŎƻƴŎŜǇǘ ƻŦ ƧǳǎǘƛŎŜ ŜƳǇƘŀǎƛȊŜŘ 

fair and neutral procedures regardless of the nature of the charge or the accused: 

                                                      
350 Ibid. 
351 See The Jewish Annotated New TestamentΣ 9ǎǎŀȅΣ άCƻƻŘ ŀƴŘ ¢ŀōƭŜ CŜƭƭƻǿǎƘƛǇέΤ aŎDǳŎƪƛƴΣ ¢ƘŜ !ǎŎŜƴǘ ƻŦ 
Christian Law,, 17-18. 
352 In light of current scholarship about Jesus, Paul, and Judaism, I would not draw such sharp distinctions as 
McGuckin regarding first cŜƴǘǳǊȅ /ƘǊƛǎǘƛŀƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎǎ ƻŦ ¢ƻǊŀƘΦ  aŎDǳŎƪƛƴ ŀƎǊŜŜǎ ǘƘŀǘ άώƛϐǘ ƛǎ ƴƻǘ ŀƴ 
abrogation of the law ǘƘŀǘ ƛǎ ŀŎǘǳŀƭƭȅ ǘŀƪƛƴƎ ǇƭŀŎŜ ƘŜǊŜΣέ ōǳǘ ƘŜ ǘƘƛƴƪǎ ǘƘŜ ŜŀǊƭȅ /ƘǊƛǎǘƛŀƴǎ ǳƴŘŜǊǘƻƻƪ άŀ ǊŀŘƛŎŀƭ 
ǊŜƴƻǾŀǘƛƻƴ ƻŦ ǘƘŜ [ŀǿ ōȅ ǘƘƻǎŜ ǿƘƻ ŦŜƭǘ ŜƳǇƻǿŜǊŜŘ ǘƻ ŎƻƳǇƻǎŜ ŀ ƴŜǿ Ŏƻƴǎǘƛǘǳǘƛƻƴŀƭ ŀǊǊŀƴƎŜƳŜƴǘ ƻŦ ƛǘΦέ 
McGuckin, The Ascent of Christian Law,, 19.  Although McGuckin is correct to note that Christians were unique in 
ǇƭŀŎƛƴƎ WŜǎǳǎ ŀǘ ǘƘŜ ŎŜƴǘŜǊ ƻŦ ǘƘŜ ¢ƻǊŀƘΩǎ ŦǳƭŦƛƭƭƳŜƴǘΣ ǘƘŜ ƴƻǘƛƻƴ ǘƘŀǘ ¢ƻǊŀƘ ǿŀǎ ƴƻǘ ŀōƻǳǘ ǘƘŜ ŎƻŘŜ ƛǘǎŜƭŦ ǎƻ ƳǳŎƘ 
as the inner transformation wrought by the code was a thoroughly rabbinic one.  McGuckin suggests that part of 
the subtle shift concerning law and order between the authentic Pauline epistles of Romans and Galatians and the 
deutero-Pauline epistle of 1 Timothy reflects the growing influence of Roman ideals on the late First and Early 
second century Church as it became further distinguished from rabbinic Judaism.  Ibid. at 65.  The household codes 
so emphasized in 1 Timothy and other deutero-Pauline epistles reflect the Roman jurisprudential idea of 
auctoritas:  a legal principle bearǎ ƳƻǊŀƭ ŀǳǘƘƻǊƛǘȅ άōȅ ǾƛǊǘǳŜ ƻŦ ƛǘǎ ƻǿƴ ƭƻƎƛŎΣ ōȅ ǾƛǊǘǳŜ ƻŦ ƛǘǎ ƛƴƘŜǊŜƴǘ ǊƛƎƘǘƴŜǎǎΣ ŀƴŘ 
ōȅ ǾƛǊǘǳŜ ƻŦ ǘƘŜ ƘƛƎƘ ǎǘŀƴŘƛƴƎ ƻŦ ǘƘŜ ǇŜǊǎƻƴ ǿƘƻ ǾƻƛŎŜŘ ǘƘŜ ŀǊƎǳƳŜƴǘΦέ  Ibid. at 66.  Auctoritas, McGuckin notes, 
was distinct in Roman legal theory from potestas, tƘŜ άǇƻǿŜǊ ǘƻ ōŜ ŀōƭŜ ŎƻƳǇŜƭ ƻǘƘŜǊǎ ǘƻ ƻƴŜΩǎ ǿƛƭƭΦέ  Ibid.  True 
law as grounded in auctoritas and not merely in potestas.  The same broadly held true, McGuckin shows, in the 
development of Christian synodical and conciliar practices through the fourth century.  Ibid. at 62-94. 
353 See public domain translation available at 
http://www.tertullian.org/articles/mayor_apologeticum/mayor_apologeticum_07translation.htm. 
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supposing it to be true that we are criminals of deepest dye, why 
are we treated differently by you from our fellows, I mean all other 
criminals, since the same guilt ought to meet with the same 
treatment? When others are called by whatever name is applied to 
us, they employ both their own voices and the services of a paid 
pleader to set forth their innocence. They have every opportunity 
of answering and cross-questioning, since it is not even legal that 
persons should be condemned entirely undefended and unheard. 
But the Christians alone are not permitted to say anything to clear 
themselves of the charge, to uphold the truth, to prevent injustice 
in the judge.354 

These procedural omissions, Tertullian argued, were tied to a substantive failure.  The Roman 

authorities were not interested in whether the charges against Christians were true.  Rather, 

άώǘϐƘŜ ƻƴŜ ǘƘƛƴƎ ƭƻƻƪŜŘ ŦƻǊ ƛǎ ǘƘŀǘ ǿƘƛŎƘ ƛǎ ŘŜƳŀƴŘŜŘ ōȅ ǘƘŜ ǇƻǇǳƭŀǊ ƘŀǘǊŜŘΣ ǘƘŜ ŎƻƴŦŜǎǎƛƻƴ ƻŦ 

ǘƘŜ ƴŀƳŜΣ ƴƻǘ ǘƘŜ ǿŜƛƎƘƛƴƎ ƻŦ ŀ ŎƘŀǊƎŜΦέ355   ¢ƘŜ wƻƳŀƴ ƳŀƎƛǎǘǊŀǘŜǎ ƴŜǾŜǊ ŘŜǘŜǊƳƛƴŜŘ άƘƻǿ 

many slaughtered babes each had already tasted, how many times he had committed incest in 

ǘƘŜ ŘŀǊƪΣ ǿƘŀǘ ŎƻƻƪǎΣ ǿƘŀǘ ŘƻƎǎ ƘŀŘ ōŜŜƴ ǇǊŜǎŜƴǘ όƻƴ ǘƘŜ ƻŎŎŀǎƛƻƴύΦέ356   Instead, the corrupt 

ǎȅǎǘŜƳ ǇǊŜǎǎŜŘ ŦƻǊ ŀ ŎƻƴŦŜǎǎƛƻƴ ƻǊ ŘŜƴƛŀƭ ƻŦ άǘƘŜ ƴŀƳŜέ ƻŦ /ƘǊƛǎǘΣ ƻŦǘŜƴ ǘƘǊƻǳƎƘ ǘƻǊǘǳǊŜ, and that 

confession or denial determined the entire case.  His appeal therefore was to a higher concept 

ƻŦ ƧǳǎǘƛŎŜ ŀƴŘ ǿƘŀǘ ǘƻŘŀȅ ǿŜ Ŏŀƭƭ άŦǊŜŜŘƻƳ ƻŦ ǊŜƭƛƎƛƻƴΣέ ǊƻƻǘŜŘ ƛƴ ŦŀƛǊƴŜǎǎ ŀƴŘ ǘǊǳǘƘΣ ǘƘŀǘ 

transcended the raw power of the Roman state.  Of course, Tertullian went on in the Apologeticus 

to refute these slanderous claims against the Christians, although it is unlikely his theoretical 

ŦǊŀƳŜǿƻǊƪ ŀǇǇŜŀƭŜŘ ǘƻ Ƴŀƴȅ tŀǘǊƛŎƛŀƴ wƻƳŀƴǎ ŦƻǊ ǿƘƻƳ ǘƘŜ 9ƳǇƛǊŜΩǎ ǎǳŎŎŜǎǎ ǿŀǎ ƛƴŘƛǎǎƻƭǳōƭȅ 

                                                      
354 Ibid., Chap. II.  In some ways consonant with contemporary missional theologies, such as that of N.T. Wright 
mentioned in the previous notes, Tertullian emphasized that Christian communities should be tolerated by the 
ǎǘŀǘŜ ōŜŎŀǳǎŜ άDƻŘ ƎŀǾŜ /ƘǊƛǎǘƛŀƴǎ ŀǎ Ƙƛǎ ƎƛŦǘ ǘƻ ǘƘŜ ǿƻǊƭŘΦ Φ Φ Φέ  9ǊƛŎ hǎōƻǊƴΣ Tertullian, First Theologian of the 
West (Cambridge:  CUP 2003), срΦ  Lƴ ¢ŜǊǳǘƭƭƛŀƴΩǎ ŜŎƻƴƻƳȅΣ /ƘǊƛǎǘƛŀƴǎΩ έƛƴƴƻŎŜƴŎŜ Ƙŀǎ ǘŜƳǇŜǊŜŘ ƛƴƧǳǎǘƛŎŜ ƛƴ ǘƘŜ 
ǿƻǊƭŘ ŀƴŘ ǘƘŜƛǊ ǇǊŀȅŜǊǎ ƘŀǾŜ ǇǊŜǾŀƛƭŜŘ ǳǇƻƴ DƻŘ ŦƻǊ ƎƻƻŘΦέ  Ibid. 
355 Apologeticus, Chap. II. 
356 Ibid.  hǎōƻǊƴ ŀǊƎǳŜǎ ǘƘŀǘ ά¢ŜǊǘǳƭƭƛŀƴΩǎ ŎŜƴǘǊal idea is that the universe is made of opposites which must be 
harmonized and held together by reason.  The persecution of Christians destroys this harmony and is therefore 
fundamentally wrong and due to demonic perversion.  The balance of ethical opposites is necessary and 
ŀƴǘƛŎƛǇŀǘŜǎ DƻŘΩǎ Ŧƛƴŀƭ ƧǳǎǘƛŎŜ ǿƘƛŎƘ ǿƛƭƭ ǊŜǎǘƻǊŜ ŀƭƭ ǘƘƛƴƎǎΦ  ¢ƘŜ ǇŜǊǎŜŎǳǘƛƻƴ ƻŦ /ƘǊƛǎǘƛŀƴǎ ǳƴŘŜǊƳƛƴŜǎ ǘƘŜ ƳƻǊŀƭ 
ŦŀōǊƛŎ ƻŦ ǘƘŜ ǿƻǊƭŘΦ  ¢ŜǊǘǳƭƭƛŀƴΩǎ ŎƭŀƛƳ ƛǎ ǎǘǊŜƴƎǘƘŜƴŜŘ ōȅ ŀƴ ƛƴǎƛǎǘŜƴŎŜ ǘƘŀǘ ǘƘŜ ƧǳǎǘƛŎŜ ƻŦ ǘƘŜ ǿƻǊƭŘ ƛǎ ŀƭǿŀȅǎ 
proleptƛŎ ŀƴŘ ƛƳǇŜǊŦŜŎǘΣ ǿƘŜǊŜŀǎ ǘƘŜ Ŧƛƴŀƭ ƧǳǎǘƛŎŜ ƻŦ DƻŘ ƛƴƛǘƛŀǘŜǎ ǘƘŜ ŜǎŎƘŀǘƻƴ ƴƻǿΦέ  Ibid. at 67. 
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tied to the ancient pagan traditions (even if, for many of that class, the content of the pagan 

rituals were held as little more than superstition). 

Tertullian did not directly connect this concept of transcendent law to the soul, but he writes 

extensively about the soul in his Treatise on the Soul.357  ¢Ƙƛǎ ƛǎ ƻƴŜ ƻŦ ¢ŜǊǘǳƭƭƛŀƴΩǎ Ǉƻǎǘ-Montanist 

treatises, and it reflects his characteristic contrast between Christian faith and Greek reason:   

For by whom has truth ever been discovered without God?  By 
whom has God ever been found without Christ?  By who has Christ 
ever been explored without the Holy Spirit?  By whom has the Holy 
Spirit ever been attained without the mysterious gift of faith?  
Socrates, as none can doubt, was actuated by a different spirit.  For 
they say the at demon clavŜ ǘƻ ƘƛƳ ŦǊƻƳ Ƙƛǎ ōƻȅƘƻƻŘΧΦ358 

Tertullian argued that the soul is created at birth, that it has a corporeal nature, and that the 

ǘŜǊƳ άǎǇƛǊƛǘέ ƛǎ ƴƻǘ ŀ ǎŜǇŀǊŀǘŜ ŜƭŜƳŜƴǘ ƻŦ ǘƘŜ ǇŜǊǎƻƴ ōǳǘ ƳŜǊŜƭȅ ŘŜǎŎǊƛōŜǎ ǘƘŜ ƻǇŜǊŀǘƛƻƴ ƻŦ ǘƘŜ 

soul.359  In some of these argumentǎ ƘŜ ǎƻǳƴŘǎ ƭƛƪŜ ŀ ƳƻŘŜǊƴ ōƛƻƭƻƎƛǎǘΣ ŀƭōŜƛǘ ǘǊŀƴǎǇƻǎƛƴƎ άǎƻǳƭέ 

ŦƻǊ άƎŜƴŜǎΦέ  CƻǊ ŜȄŀƳǇƭŜΣ ƘŜ ŦŀǾƻǊŀōƭȅ ŎƛǘŜŘ ǘƘŜ {ǘƻƛŎ ǇƘƛƭƻǎƻǇƘŜǊ /ƭŜŀƴǘƘŜǎΥ  ά/ƭŜŀƴǘƘŜǎ ǘƻƻΣ 

will have it that family likeness passes from parents to their children not merely in bodily features, 

ōǳǘ ƛƴ ŎƘŀǊŀŎǘŜǊƛǎǘƛŎǎ ƻŦ ǘƘŜ ǎƻǳƭΤ ŀǎ ƛŦ ƛǘ ǿŜǊŜ ƻǳǘ ƻŦ ŀ ƳƛǊǊƻǊ ƻŦ όŀ ƳŀƴΩǎύ ƳŀƴƴŜǊǎΣ ŀƴŘ ŦŀŎǳƭǘƛŜǎΣ 

ŀƴŘ ŀŦŦŜŎǘƛƻƴǎΣ ǘƘŀǘ ōƻŘƛƭȅ ƭƛƪŜƴŜǎǎ ŀƴŘ ǳƴƭƛƪŜƴŜǎǎ ŀǊŜ ŎŀǳƎƘǘ ŀƴŘ ǊŜŦƭŜŎǘŜŘ ƛƴ ǘƘŜ ǎƻǳƭ ŀƭǎƻΦέ360  

Tertullian further asserted that the soul is the ruling power of the person and that it resides 

physically in the heart.361  tŜǊƘŀǇǎ ǿŜ ŎƻǳƭŘ ǘǊŀƴǎǇƻǎŜ άƘŜŀǊǘέ ŦƻǊ άōǊŀƛƴέ ŀƴŘ ǊŜƴŘŜǊ ¢ŜǊǘǳƭƭƛŀƴ 

as a proto-neurobiologist!   

.ǳǘ ¢ŜǊǘǳƭƭƛŀƴ ǿŀǎ ƴƻ ƳŀǘŜǊƛŀƭƛǎǘΦ  ¢ƘŜ ǎƻǳƭΣ ƘŜ ŀǎǎŜǊǘŜŘΣ ƛǎ άǊŀǘƛƻƴŀƭέ ōȅ ƴŀǘǳǊŜΣ because 

Ǌŀǘƛƻƴŀƭƛǘȅ ƛǎ άƛƳǇǊŜǎǎŜŘ ǳǇƻƴ ƛǘ ŦǊƻƳ ƛǘǎ ǾŜǊȅ ŎǊŜŀǘƛƻƴ ōȅ ƛǘǎ !ǳǘƘƻǊΣ ǿƘƻ ƛǎ IƛƳǎŜƭŦ ŜǎǎŜƴǘƛŀƭƭȅ 

                                                      
357 Tertullian, A Treatise on the Soul, available at http://www.newadvent.org/fathers/0310.htm. 
358 Ibid., Chapter 1. 
359 Ibid., Chapters 4, 6, 11. 
360 Ibid., Chapter 5. 
361 Ibid., /ƘŀǇǘŜǊ мрΦ  hǎōƻǊƴ ƴƻǘŜǎ ǘƘŀǘ ¢ŜǊǘǳƭƭƛŀƴΩǎ ǎŜƴǎŜ ƻŦ ǘŜƴǎƛƻƴ ƻǊ ŀƴǘƛǘƘŜǎƛǎ ƛƴ ƘǳƳŀƴ ƴŀǘǳǊŜ ōŜǘǿŜŜƴ ƎƻƻŘ 
ŀƴŘ ŜǾƛƭ ƛǎ ǊŜŦƭŜŎǘǎ ¢ŜǊǘǳƭƭƛŀƴΩǎ ōŀŎƪƎǊƻǳƴŘ ƛƴ {ǘƻƛŎƛǎƳΦ  hǎōƻǊƴΣ Tertullian, First Theologian of the West, 163 
(stating thaǘ άtƭŀǘƻƴƛǎǘǎ ƭƛƪŜ /ƭŜƳŜƴǘ ŎƻǳƭŘ Řƻǳōǘ ǘƘŜ ǳƭǘƛƳŀǘŜ ǊŜŀƭƛǘȅ ƻŦ ŜǾƛƭΦ  IŜǊŀŎƭƛǘŜŀƴ {ǘƻƛŎǎ ƭƛƪŜ ¢ŜǊǘǳƭƭƛŀƴ 
ŎƻǳƭŘ ƻƴƭȅ ŦŀŎŜ ǊŜŀƭƛǘȅ ǿƘŜƴ ŜǾƛƭ ŀƴŘ ǎƛƴ ǿŜǊŜ ǘŀƪŜƴ ǎŜǊƛƻǳǎƭȅΦέύΦ   
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ǊŀǘƛƻƴŀƭΦέ362  Human beings, of course, are not always rational, which Tertullian ascribed to the 

ƛƴŦƭǳŜƴŎŜ ƻƴ ǘƘŜ ǎƻǳƭ ƻŦ !ŘŀƳΩǎ ǘǊŀƴǎƎǊŜǎǎƛƻƴΣ άǿƘƛŎƘ thenceforward became inherent in the 

soul, and grew with its growth, assuming the manner by this time of a natural development, 

ƘŀǇǇŜƴƛƴƎ ŀǎ ƛǘ ŘƛŘ ƛƳƳŜŘƛŀǘŜƭȅ ŀǘ ǘƘŜ ōŜƎƛƴƴƛƴƎ ƻŦ ƴŀǘǳǊŜΦέ363  The irrationality of the human 

soul as presently observed is not ŀǘǘǊƛōǳǘŀōƭŜ ǘƻ DƻŘΥ  άώŀϐƭƭ ǎƛƴΣέ ¢ŜǊǘǳƭƭƛŀƴ ǎŀƛŘΣ άƛǎ ƛǊǊŀǘƛƻƴŀƭΥ  

therefore the irrational proceeds from the devil, from whom sin proceeds; and it is extraneous 

ǘƻ DƻŘΣ ǘƻ ǿƘƻƳ ŀƭǎƻ ǘƘŜ ƛǊǊŀǘƛƻƴŀƭ ƛǎ ŀƴ ŀƭƛŜƴ ǇǊƛƴŎƛǇƭŜΦέ364  Tertullian further linked the senses 

to the soul and argued that the senses therefore cannot deceive, unless they are disordered or 

imposed upon from the outside.365  Again, consistent with his debt to Stoicism, Tertullian sounds 

something like a modern empiricist.   

Yet, because the soul is by nature rational, for Tertullian it is nothing like our modern concepts 

ƻŦ άǎŜƭŦƛǎƘ ƎŜƴŜǎέ ƻǊ ƴŜǳǊƻōƛƻƭƻƎƛŎŀƭ ŦƛŀǘΦ  ¢ƘŜ ǎƻǳƭΩǎ Ǌŀǘƛƻƴŀƭƛǘȅ ƛǎ ŀƭǎƻ ǘƘŜ ƘǳƳŀƴ ōŜƛƴƎΩǎ 

freedom.  The soul, and thus the person, may function in accordance with its natural capacities 

and thereby the person may be governed by reason, or the soul may (dis)function in accordance 

with the irrationality of sin: 

The soul, then, we define to be sprung from the breath of God, 
immortal, possessing body, having form, simple in its substance, 
intelligent in its own nature, developing its power in various ways, 
free in its determinations, subject to be changes of accident, in its 
faculties mutable, rational, supreme, endued with an instinct of 
presentiment, evolved out of one (archetypal soul).366 

This sugƎŜǎǘǎ ŀ ŎƻƴƴŜŎǘƛƻƴ ōŜǘǿŜŜƴ ¢ŜǊǘǳƭƭƛŀƴΩǎ Apologeticus on law and religious freedom and 

his understanding of the soul.  Human beings are capable of exercising the higher law of reason, 

ƛƴŦƻǊƳŜŘ ǇŀǊǘƛŎǳƭŀǊƭȅ ōȅ ǘƘŜƛǊ όƛƴ ¢ŜǊǘǳƭƭƛŀƴΩǎ ǾƛŜǿύ ƎŜƴŜǊŀƭƭȅ ǊŜƭƛŀōƭŜ senses, all of which vest in 

                                                      
362 Tertullian, A Treatise on the Soul., Chapter 16. 
363 Ibid., Chapter 16.  Osborn ǎǳƎƎŜǎǘǎ ǘƘŀǘ ¢ŜǊǘǳƭƭƛŀƴ άƳŀŘŜ ǘƘŜ ŦƛǊǎǘ ƳƻǾŜǎ ǘƻǿŀǊŘ ŀ ŘƻŎǘǊƛƴŜ ƻŦ ƻǊƛƎƛƴŀƭ ǎƛƴΦ Φ Φ Φέ  
Osborn, Tertullian, First Theologian of the West, 163. 
364 Ibid.  Tertullian does not here explain, however, the origin of the Devil! 
365 Ibid., Chapter 17. 
366 IdΣ /ƘŀǇǘŜǊ ннΦ  !ǎ hǎōƻǊƴ ƴƻǘŜǎΣ ¢ŜǊǘǳƭƭƛŀƴΩǎ ŜƳǇƘŀǎƛǎ ƻƴ ƘǳƳŀƴ ŦǊŜŜŘƻƳ ǳƴŘŜǊǇƛƴǎ ¢ŜǊǘǳƭƭƛŀƴΩǎ άŘŜŦŜƴŎŜ ƻŦ 
ǘƘŜ ŎǊŜŀǘƻǊ ŀƎŀƛƴǎǘ aŀǊŎƛƻƴΦέ  hǎōƻǊƴΣ Tertullian, First Theologian of the West, 168.  We have previously noted 
how the challenge of Marcionism shŀǇŜŘ ǘƘŜ ŎƘǳǊŎƘΩǎ ǾƛŜǿǎ ŀōƻǳǘ ǘƘŜ ƎƻƻŘƴŜǎǎ ƻŦ 5ƛǾƛƴŜ ƭŀǿΦ 

http://www.newadvent.org/cathen/14153a.htm
http://www.newadvent.org/cathen/06608a.htm
http://www.newadvent.org/cathen/07687a.htm
http://www.newadvent.org/cathen/14153a.htm
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the soul.  For Tertullian, this, and not the irrationality of mere prejudice that refuses to examine 

the facts of the case, should form the basis of civil law. 

4. Law, the Soul and the Christian Tradition:  Lactantius  

Lactantius was a second great early exponent of a Christian vision of law and justice.  He had 

ōŜŜƴ ŀƴ ƻŦŦƛŎƛŀƭ ƛƴ 5ƛƻŎƭŜǘƛŀƴΩǎ ŎƻǳǊǘ ŀƴŘ ǿǊƻǘŜ Ƙƛǎ Divine Institutes, and particularly the section 

On Justice, in response to the great persecution under Diocletian.367   

LaŎǘŀƴǘƛǳǎΩ ǇǊƛƳŀǊȅ ŎƻƴŎŜǊƴ ƛƴ On Justice was to demonstrate that the Christians, in fact, are the 

άǘǊǳŜέ wƻƳŀƴǎΦ368  The Roman ideal was grounded in a sense of justice.  As Lactantius noted, 

ƧǳǎǘƛŎŜ άƛǎ ŜƛǘƘŜǊ ōȅ ƛǘǎŜƭŦ ǘƘŜ ƎǊŜŀǘŜǎǘ ǾƛǊǘǳŜΣ ƻǊ ōȅ ƛǘǎŜƭŦ ǘƘŜ Ŧountain of virtue, which not only 

philosophers sought, but poets also, who were much earlier, and were esteemed as wise before 

ǘƘŜ ƻǊƛƎƛƴ ƻŦ ǘƘŜ ƴŀƳŜ ƻŦ ǇƘƛƭƻǎƻǇƘȅΦέ369  Without virtue, justice gives way to mere authority and 

power.   

Lactantius recited portƛƻƴǎ ƻŦ !ǊŀǘǳǎΩ ǇƻŜƳ Phaenomena ς the same poem reference by the 

Apostle Paul in Athens ς which conjures a golden age of justice and virtue.370  The golden age was 

lost, however, when people began to lust after power and possessions.  When lust replaced 

virtue, law became separated from justice.371  bƻǿ ǘƘŜ ƎƻǾŜǊƴƛƴƎ ŀǳǘƘƻǊƛǘƛŜǎ ǇǊŜǾŀƛƭŜŘ άŀǎ ƳǳŎƘ 

ōȅ ŀǳǘƘƻǊƛǘȅ ŀǎ ōȅ ǎǘǊŜƴƎǘƘΣ ƻǊ ǊŜǎƻǳǊŎŜǎΣ ƻǊ ƳŀƭƛŎŜΦέ372  Having lost all traces of humanity, equity 

                                                      
367 McGuckin, The Ascent of Christian Law,, 110-112. 
368 Ibid. 
369 Lactantius, On Justice, available at http://www.sacred-texts.com/chr/ecf/007/0070131.htm, Chapter 5. 
370 Ibid. (quoting Aratus, Phaeonomena, available at http://www.theoi.com/Text/AratusPhaenomena.html).  The 
full paragraph from Aratus is compelling: 

Her men called Justice; but she assembling the elders, it might be in the market-place or in the 
wide-wayed streets, uttered her voice, ever urging on them judgments kinder to the people. Not 
yet in that age had men knowledge of hateful strife, or carping contention, or din of battle, but a 
simple life they lived.  Far from them was the cruel sea and not yet from afar did ships bring their 
livelihood, but the oxen and the plough and Justice herself, queen of the peoples, giver of things 
just, abundantly supplied their every need. 

Aratus, Phaeonomena, lines 101-млтΦ  !ǎ 9ƭƛȊŀōŜǘƘ 5ŜtŀƭƳŀ 5ƛƎŜǎŜǊ ƴƻǘŜǎΣ ά!ƭǘƘƻǳƎƘ IŜƭƭŜƴƛǎǘƛŎ ǇƻƭƛǘƛŎŀƭ 
theory had long put forward the idea that the just state was a reflection of the cosmos and that the 
monarch could somehow be the source of living law, Lactantius was among the first Christians to develop 
ǘƘŜǎŜ ƴƻǘƛƻƴǎ ǿƛǘƘƛƴ ŀ /ƘǊƛǎǘƛŀƴ ŎƻǎƳƻƭƻƎȅΦέ  9ƭƛȊŀōŜǘƘ 5ŜtŀƭƳŀ 5ƛƎŜǎŜǊΣ The Making of a Christian 
Empire:  Lactantius & Rome (Ithica:  Cornell Univ. Press 2000), 56-57. 
371 Lactantius, On Justice, Chapter 6. 
372 Ibid. 

http://www.sacred-texts.com/chr/ecf/007/0070131.htm
http://www.theoi.com/Text/AratusPhaenomena.html
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and pity ς ǿƘƛŎƘ [ŀŎǘŀƴǘƛǳǎ ƛŘŜƴǘƛŦƛŜŘ ŀǎ ǘƘŜ άƻŦŦƛŎŜǎέ ƻŦ ƧǳǎǘƛŎŜ ς ǘƘŜ ǊǳƭŜǊǎ ƛƴǎǘŜŀŘ άōŜƎŀƴ ǘƻ 

rejoice in a proud and swollen inequality, and made themselves higher than other men, by a 

ǊŜǘƛƴǳŜ ƻŦ ŀǘǘŜƴŘŀƴǘǎΣ ŀƴŘ ōȅ ǘƘŜ ǎǿƻǊŘΣ ŀƴŘ ōȅ ǘƘŜ ōǊƛƭƭƛŀƴŎȅ ƻŦ ǘƘŜƛǊ ƎŀǊƳŜƴǘǎΦέ373  But Christ, 

Lactantius argues, restored justice, and in the Christians the fruits of virtue that support the 

flourishing of the civitas, can be realized.374 

[ŀŎǘŀƴǘƛǳǎΩ ŀǇǇŜŀƭ ƻƴ ōŜƘŀƭŦ ƻŦ ǘƘŜ /ƘǊƛǎǘƛŀƴǎ ǿŀǎ ǘƘǳǎ ƛƴ ǇŀǊǘ ǇǊŀƎƳŀǘƛŎΥ  ƛŦ ǘƘŜ 9ƳǇƛǊŜ ƛǎ ǘƻ 

return to its golden age, Christians should be protected and not persecuted.  But he also reached 

ŦƻǊ ŀ ǘǊŀƴǎŎŜƴŘŜƴǘ ŦŜŀǘǳǊŜ ƻŦ ƧǳǎǘƛŎŜΥ  ŜǉǳŀƭƛǘȅΦ  ά!ƭǘƘƻǳƎƘ ƧǳǎǘƛŎŜ ŜƳōǊŀŎŜǎ ŀƭƭ ǘƘŜ ǾƛǊǘǳŜǎ 

ǘƻƎŜǘƘŜǊΣέ ƘŜ ǎŀȅǎΣ άȅŜǘ ǘƘŜǊŜ ŀǊŜ ǘǿƻΣ ǘƘŜ ŎƘƛŜŦ ƻŦ ŀƭƭΣ ǿƘƛŎƘ Ŏŀƴƴƻǘ ōŜ ǘƻǊƴ ŀǎǳƴŘŜǊ ŀƴŘ 

separated from it ς piety ŀƴŘ ŜǉǳƛǘȅΦέ375  9ǉǳƛǘȅ ƛǎ ƛƴƘŜǊŜƴǘ ǘƻ ƘǳƳŀƴ ƴŀǘǳǊŜΥ  άώŦϐƻǊ DƻŘΣ ǿƘƻ 

produces and gives birth to men, willed that all should be equal, that is, equally matched.  He has 

imposed on all the same condition of living; He has produced to all wisdom; He has promised 

ƛƳƳƻǊǘŀƭƛǘȅ ǘƻ ŀƭƭΤ ƴƻ ƻƴŜ ƛǎ Ŏǳǘ ƻŦŦ ŦǊƻƳ Iƛǎ ƘŜŀǾŜƴƭȅ ōŜƴŜŦƛǘǎΦέ376  This means that social 

ŘƛǎǘƛƴŎǘƛƻƴǎ ŀǊŜ ŜǊŀǎŜŘΥ  άώƛϐƴ Iƛǎ ǎƛƎƘǘ ƴƻ ƻƴŜ ƛǎ ŀ ǎƭŀǾŜΣ ƴƻ ƻƴŜ ŀ ƳŀǎǘŜǊΤ ŦƻǊ ƛŦ ŀƭƭ ƘŀǾŜ ǘƘŜ ǎŀƳŜ 

CŀǘƘŜǊΣ ōȅ ŀƴ Ŝǉǳŀƭ ǊƛƎƘǘ ǿŜ ŀǊŜ ŀƭƭ ŎƘƛƭŘǊŜƴΦέ377  Lactantius admitted that such social distinctions 

ǇŜǊǎƛǎǘ ŜǾŜƴ ŀƳƻƴƎ /ƘǊƛǎǘƛŀƴǎ ōǳǘΣ ƘŜ ǎŀȅǎΣ άǿŜ ƳŜŀǎǳǊŜ ŀƭƭ ƘǳƳŀƴ ǘƘƛƴƎǎ ƴƻǘ ōȅ ǘƘŜ ōƻŘȅΣ ōǳǘ 

ōȅ ǘƘŜ ǎǇƛǊƛǘΣέ ǎƻ ǘƘŀǘ άŀƭǘƘƻǳƎƘ ǘƘŜ ŎƻƴŘƛǘƛƻƴ ƻŦ ōƻŘƛŜǎ ƛǎ ŘƛŦŦŜǊŜƴǘΣ ȅŜǘ ǿŜ ƘŀǾŜ ƴƻ ǎŜǊǾŀƴǘǎΣ ōǳǘ 

we both regard and speak of them as brothers in spirit, in religion as fellow-ǎŜǊǾŀƴǘǎΦέ378 

WǳǎǘƛŎŜΣ ǘƘŜƴΣ ŦƻǊ [ŀŎǘŀƴǘƛǳǎΣ ǿŀǎ ŎƭƻǎŜƭȅ ŎƻƴƴŜŎǘŜŘ ǘƻ ƛƴǿŀǊŘ ŘŜǎƛǊŜΦ  ! Ƨǳǎǘ ƳŀƴΣ ƘŜ ǎŀƛŘΣ άƛǎ 

neither at enmity with any human being, nor desires anything at all which is the property of 

ŀƴƻǘƘŜǊΦέ379  aŜǊŜ ŀƴƛƳŀƭǎ Ŏŀƴƴƻǘ ōŜ άƧǳǎǘέ ōŜŎŀǳǎŜ ǘƘŜȅ Ŏŀƴƴƻǘ ŘƛǎŎƛǇƭƛƴŜ ǘƘŜƛǊ ŘŜǎƛǊŜǎΦ  Lƴ 

ŀƴƛƳŀƭǎΣ [ŀŎǘŀƴǘƛǳǎ ŀǊƎǳŜŘΣ άώōϐŜŎŀǳǎŜ ǘƘŜȅ ŀǊŜ ŘŜǎǘƛǘǳǘŜ ƻŦ ǿƛǎŘƻƳΣ ƴŀǘǳǊŜ ƛǎ ǘƘŜ ǇǊƻǾƛŘŜǊ ƻŦ 

                                                      
373 Ibid. 
374 Ibid.Σ /ƘŀǇǘŜǊ тΦ  5ŜtŀƭƳŀ 5ƛƎŜǎŜǊ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άώƛϐƴ ŀǎǎŜǊǘƛƴƎ ǘƘŀǘ ǇƛŜǘȅ ŀƴŘ Ŝǉǳƛǘȅ ς as he defined them ς 
were the first two principles of divine law, Lactantius expresses in Roman terms the two commandments on which 
the whole Christian Law is based . . . (Matt. 22:36-плύΦέ  5ŜtŀƭŀƳ 5ƛƎŜǎŜǊΣ The Making of a Christian Empire:  
Lactantius & Rome, 56. 
375 Lactantius, On Justice, Chapter 14. 
376 Ibid. 
377 Ibid. 
378 Ibid., Chapter 16. 
379 Ibid., Chapter 18. 
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supplies for itself.  Therefore they injure others that they may profit themselves, for they do not 

ǳƴŘŜǊǎǘŀƴŘ ǘƘŀǘ ŎƻƳƳƛǘǘƛƴƎ ŀƴ ƛƴƧǳǊȅ ƛǎ ŜǾƛƭΦέ380  ! ƳŀƴΣ ƘƻǿŜǾŜǊΣ άǿƘƻ Ƙŀǎ ǘƘŜ ƪƴƻǿƭŜŘƎŜ ƻŦ 

good and evil, abstains from committing an injury even to his own damage, which an animal 

without reason is unable to do; and on this account innocence is reckoned among the chief 

ǾƛǊǘǳŜǎ ƻŦ ƳŀƴΦέ381 

[ŀŎǘŀƴǘƛǳǎΩ ŜƳǇƘŀǎƛǎ ƻƴ ǇƛŜǘȅ ŀƴŘ Ŝǉǳƛǘȅ ŀǎ ǘƘŜ ƪŜȅǎ ǘƻ ƧǳǎǘƛŎŜ ǳƴŘŜǊƎƛǊŘŜŘ Ƙƛǎ ŀǊƎǳƳŜƴǘ ŦƻǊ 

religious freedom.  If piety and virtue should be encouraged, and if all people are equal under the 

ƭŀǿΣ [ŀŎǘŀƴǘƛǳǎ ŀǎƪŜŘΣ άǿƘƻ ƛǎ ǎƻ ŀǊǊƻƎŀƴǘΣ ǿƘƻ ǎƻ ƭƛŦǘŜŘ ǳǇΣ ŀǎ ǘƻ ŦƻǊōƛŘ ƳŜ ǘƻ ǊŀƛǎŜ Ƴȅ ŜȅŜǎ ǘƻ 

heaven?  Who can impose upon me the necessity either of worshipping that which I am unwilling 

to worship, or of abstaining from the worship of that whiŎƘ L ǿƛǎƘ ǘƻ ǿƻǊǎƘƛǇΚέ382  This, Lactantius 

claimed, is another way in which the Christians are the true harbingers of justice, the true 

wƻƳŀƴǎΥ  άǿŜΣ ƻƴ ǘƘŜ ŎƻƴǘǊŀǊȅΣ Řƻ ƴƻǘ ǊŜǉǳƛǊŜ ǘƘŀǘ ŀƴȅ ƻƴŜ ǎƘƻǳƭŘ ōŜ ŎƻƳǇŜƭƭŜŘΣ ǿƘŜǘƘŜǊ Ƙƛǎ ƛǎ 

willing or unwilling, to worship our God, who is the God of all men; nor are we angry if any one 

ŘƻŜǎ ƴƻǘ ǿƻǊǎƘƛǇ ƘƛƳΦέ383   

5. Law, the Soul and the Christian Tradition:  Augustine  

!ǳƎǳǎǘƛƴŜΩǎ ǇƻƭƛǘƛŎŀƭ ǘƘŜƻƭƻƎȅΣ ŀǎ ŜȄǇǊŜǎǎŜŘ ƛƴ Ƙƛǎ /ƛǘȅ ƻŦ DƻŘ ŀƴŘ ŜƭǎŜǿƘŜǊŜΣ ƻŦ ŎƻǳǊǎŜ ōŜŎŀƳŜ 

a central pillar of Western Christendom.384  Augustine, like Lactantius and Tertullian, understood 

that there is a spiritual or natural law, built into the creation by God, which is the true source of 

righteousness.  For example, he noted in the Confessions that, when he was a Manichean, he 

                                                      
380 Ibid. 
381 Ibid. 
382 Ibid., Chapter 14. 
383 Ibid.Σ /ƘŀǇǘŜǊ нмΦ  !ǎ 5ŜtŀƭƳŀ 5ƛƎŜǎŜǊ ǎǳƎƎŜǎǘǎΣ [ŀŎǘŀƴǘƛǳǎΩ ǇƻƭƛǘƛŎŀƭ ǘƘŜƻƭƻƎȅ ŜǎŎƘŜǿŜŘ ŀƴȅ ƴƻǘƛƻƴ ǘƘŀǘ ǘƘŜ 
ǎǘŀǘŜ ǎƘƻǳƭŘ ōŜ ǎǳōƧŜŎǘ ǘƻ ŘƛŦŦŜǊŜƴǘ ǎǘŀƴŘŀǊŘǎ ǘƘŀƴ ǘƘŜ ŎƘǳǊŎƘΥ  ά[ŀŎǘŀƴǘƛǳǎ ƛƴǘŜƴŘed his understanding of divine 
law to apply not merely to individuals but to the Roman state as a whole. . . .  So long as evil existed (that is, until 
the second coming), there would be a need for the state, but the only legitimate government would be one that 
acknowledged the One God and treated its citizens with equity (aequitas).  These arguments responded to the 
juridicial philosophy that had developed since Ulpian, in which Roman law was seen as a reflection not only of 
natural law but also of Roman Religion.  No other Christian author before Lactantius had drawn so heavily on 
Cicero to attempt such a thoroughgoing discussion of justice or so clearly postulated a Christian empire whose 
ŦƻǳƴŘŀǘƛƻƴ ǿŀǎ ōŀǎŜŘ ƻƴ ŀ ƴŜǿ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ ƴŀǘǳǊŀƭ ƭŀǿΦέ  5Ŝtŀƭam Digeser, The Making of a Christian 
Empire:  Lactantius & Rome, 58-59. 
384 See, e.g., McGuckin, The Ascent of Christian LawΣ /ƘŀǇǘŜǊ сΤ tŀǳƭ ²ŜƛǘƘƳŀƴΣ ά!ǳƎǳǎǘƛƴŜΩǎ tƻƭƛǘƛŎŀƭ tƘƛƭƻǎƻǇƘȅΣέ 
in The Cambridge Companion to Augustine, ed. Eleanore Stump and Norman Kretzmann (Cambridge:  CUP 2006). 
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did not know either that true inward righteousness takes as its 
criterion not custom but the most righteous law of almighty God, 
by which the morality of countries and times was formed as 
appropriate to  those countries and times, ǿƘƛƭŜ DƻŘΩǎ ƭŀǿ ƛǘǎŜƭŦ 
has remained unchanged everywhere and always, not one thing in 
one place and something different elsewhere.385 

LŦ DƻŘΩǎ ŜǘŜǊƴŀƭ ƭŀǿ ƛǎ ǳƴŎƘŀƴƎƛƴƎΣ !ǳƎǳǎǘƛƴŜ ǿƻƴŘŜǊŜŘΣ ǿƘȅ ŀǊŜ ǘƘŜǊŜ ƻōǾƛƻǳǎ ŘƛŦŦŜǊŜƴŎŜǎ 

among the laws of various cultures ǘƘǊƻǳƎƘƻǳǘ ƘƛǎǘƻǊȅΚ  Lǎ ƧǳǎǘƛŎŜ άŦƛŎƪƭŜ ŀƴŘ ŎƘŀƴƎŜŀōƭŜΚέ386  No, 

!ǳƎǳǎǘƛƴŜ ŀƴǎǿŜǊŜŘΣ άōǳǘ ǘƘŜ ŜǇƻŎƘǎ ƻǾŜǊ ǿƘƛŎƘ ǎƘŜ ǊǳƭŜǎ Řƻ ƴƻǘ ŀƭƭ ǳƴŦƻƭŘ ƛƴ ǘƘŜ ǎŀƳŜ ǿŀȅΣ 

ǇǊŜŎƛǎŜƭȅ ōŜŎŀǳǎŜ ǘƛƳŜǎ ŎƘŀƴƎŜΦέ387  At various times and places, some particular applications of 

the eternal law might become more or less apparent and feasible.388  aƻǊŜƻǾŜǊΣ DƻŘΩǎ ŜǘŜǊƴŀƭ 

law stands above the laws of any temporal king.389  LŦ DƻŘΩǎ ƭŀǿ ŎƻƴŦƭƛŎǘǎ ǿƛǘƘ ǘƘŜ ƭŀǿ ƻŦ ŀ ƘǳƳŀƴ 

ƪƛƴƎΣ ǘƘŜ ƘǳƳŀƴ ƭŀǿ ǎƘƻǳƭŘ ŎƘŀƴƎŜΦ  ά!ǎ ƛƴ ǘƘŜ ƘƛŜǊŀǊŎƘȅ ƻŦ ƘǳƳŀƴ ǎƻŎƛŜǘy a more powerful 

ƻŦŦƛŎƛŀƭ ƛǎ ǇƭŀŎŜŘ ŀōƻǾŜ ƻƴŜ ƻŦ ƭŜǎǎŜǊ Ǌŀƴƪ ŀƴŘ ƛǎ ǘƻ ōŜ ƻōŜȅŜŘΣέ !ǳƎǳǎǘƛƴŜ ǎŀƛŘΣ άǎƻ DƻŘ ǎǘŀƴŘǎ 

ŀōƻǾŜ ŀƭƭΦέ390  ¢ƻ ƻōŜȅ DƻŘΩǎ ŜǘŜǊƴŀƭ ƭŀǿ ŜǾŜƴ ƛŦ ƛǘ ŎƻƴŦƭƛŎǘǎ ǿƛǘƘ ŎƛǾƛƭ ƭŀǿ άŘƻŜǎ ƴƻǘ ǳƴŘŜǊƳƛƴŜ 

ǘƘŜ ŎƻƳƳǳƴƛǘȅΣέ ōǳǘ ǊŀǘƘŜǊ ǳƭǘƛƳŀǘŜƭȅ ǎǘǊŜƴƎǘhens the community in its proper relation to 

God.391 

!ǘ ǘƛƳŜǎ DƻŘΩǎ ƭŀǿ ƳƛƎƘǘ ǎŜŜƳ ƻǇŀǉǳŜ ƻǊ ŎƻƴŦǳǎƛƴƎΦ392  ¸Ŝǘ DƻŘΩǎ ƭŀǿΣ ŦƻǊ !ǳƎǳǎǘƛƴŜΣ ǿŀǎ ƴƻǘ 

ƳŜǊŜƭȅ ŀƴ ŀǊōƛǘǊŀǊȅ ŘŜŎǊŜŜΦ  ! ōǊŜŀŎƘ ƻŦ DƻŘΩǎ ƭŀǿ ŘƻŜǎ ƴƻǘ ƘŀǊƳ DƻŘ IƛƳǎŜƭŦΦ  ά.ǳǘ Ƙƻǿ Ŏŀƴ 

our vices touch you, wƘƻ ŀǊŜ ƛƴŎƻǊǊǳǇǘƛōƭŜΚΣέ !ǳƎǳǎǘƛƴŜ ŀǎƪŜŘ ǊƘŜǘƻǊƛŎŀƭƭȅΤ άώǿϐƘŀǘ ŎǊƛƳŜǎ Ŏŀƴ 

                                                      
385 Augustine, Confessions, 7, 13. 
386 Ibid. 
387 Ibid. 
388 Ibid.  As Augustine notes: 

Human beings live on earth for a brief span only, and they lack the discernment to bring 
the conditions of earlier ages, of which they have no experience, into the same frame of 
reference with those they know well; but they can easily perceive in one body or one 
day or one house what is appropriate for each limb, each period of time and all persons 
and places.  Thus while they may be scandalized by the one, they readily submit to the 
other. 

Ibid. 
389 Ibid., 8, 15. 
390 Ibid. 
391 Ibid. 
392 Ibid. 
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ōŜ ŎƻƳƳƛǘǘŜŘ ŀƎŀƛƴǎǘ ȅƻǳΣ ǿƘƻ ŀǊŜ ƛƳƳǳƴŜ ŦǊƻƳ ƘŀǊƳΚέ393  His answer was that since the 

ŜǘŜǊƴŀƭ ƭŀǿ ƛǎ ǇŀǊǘ ƻŦ DƻŘΩǎ ƎƻƻŘ ƻǊŘŜǊƛƴƎ ƻŦ ŎǊŜŀǘƛƻƴΣ ōǊŜŀŎƘŜǎ ƻŦ ǘƘŀǘ ƭŀǿ ŘŜǎǘǊƻȅ ǘƘŜ ƘǳƳŀƴ 

soul: 

For even when people sin against you, they are maliciously 
damaging their own souls.  Iniquity plays itself false when it 
corrupts and perverts its own nature, to which you gave life and 
order, or when it makes intemperate use of lawful things, or again 
when it burns with desire for other things not permitted, lusting to 
enjoy them in a way contrary to nature.394 

The eternal law, built into the soul, therefore helps order human desires towards their proper 

end.   

But if the rational soul inclines human beings to God, why do we end up with sin and violence?  

We think we have made ourselves free of the law, masters over it.  But our quest for freedom 

binds us to slavery.  This is why Augustine connects the need for a King ς human law ς to sin.  

Without sin, man would live by the divine law and would not become subject to other men.  

Because of sin, Augustine argued, men need the scourge of human law: 

And beyond question it is a happier thing to be the slave of a man 
than of a lust; for even this very lust of ruling, to mention no others, 
lays waste men's hearts with the most ruthless dominion. . . . And 
therefore the apostle admonishes slaves to be subject to their 
masters, and to serve them heartily and with good-will, so that, if 
they cannot be freed by their masters, they may themselves make 
their slavery in some sort free, by serving not in crafty fear, but in 
faithful love, until all unrighteousness pass away, and all 
principality and every human power be brought to nothing, and 
God be all in all.395 

Human principalities, powers and laws, for Augustine, were temporary restraints.396  There is one 

path to freedom from this cycle of enslavement:  love.  For Augustine, the fulfillment of love, 

                                                      
393 Ibid., 8, 16. 
394 Ibid. 
395 COG, Ch. 15. 
396 tŀǳƭ ²ƛŜǘƘƳŀƴ ƴƻǘŜǎ ǘƘŀǘ !ǳƎǳǎǘƛƴŜΩǎ ǾƛŜǿ ŀōƻǳǘ ǘƘŜ ǘŜƳǇƻǊŀǊȅ ƴŀǘǳǊŜ ƻŦ ƎƻǾŜǊƴŀƴŎŜ ǊŜƭŀǘŜs to his 
ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ ǇƻƭƛǘƛŎŀƭ ŀǳǘƘƻǊƛǘȅ ŀǎ ƛƴƘŜǊŜƴǘƭȅ ŎƻŜǊŎƛǾŜΥ  άŦƻǊ !ǳƎǳǎǘƛƴŜΣ ǘƘŜ Ƴƻǎǘ ǎŀƭƛŜƴǘ ŦŜŀǘǳǊŜ ƻŦ ǇƻƭƛǘƛŎŀƭ 
authority is just that feature an authority would have to have in order to govern a society of people all of whom 
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when God is all in all, marks the end of positive law.  Love does not impose.  Positive law, in 

contrast, is a relation of imposing power. 

Nevertheless, for Augustine, at times, the law must be coercive, since human desires are prone 

ǘƻ ŘƛǎǘƻǊǘƛƻƴΦ  LŦ ƛƴ ƻǳǊ άŎǳǊƛƻǎƛǘȅέ ǿŜ ǘǿƛǎǘ ƻǳǊ ŘŜǎƛǊŜǎ ǘƻǿŀǊŘǎ ŜǾƛƭΣ ǘƘŜ ƭŀǿ ƻǇŜǊŀǘŜǎ ǘƻ ǘhwart 

those twisted desires and reign in such άŎǳǊƛƻǎƛǘȅέΥ 

It is evident that the free play of curiosity is a more powerful spur 
to learning . . . than is fear-ridden coercion; yet in accordance with 
your laws, O God, coercion checks the free play of curiosity.  By 
your laws it constrains us, from the beatings meted out by our 
teachers to the ordeals of the martyrs, for in accord with those laws 
it prescribes for us bitter draughts of salutary discipline to recall us 
from the venomous pleasure which led us away from you.397 

.ǳǘ ƘŜǊŜ ǘƘŜ ǎŜƴǎŜ ƻŦ άƭŀǿέ ŜƳǇƭƻȅŜŘ ōȅ !ǳƎǳǎǘƛƴŜ ƛǎ ƭŀǊƎŜƭȅ ƛƴǘŜǊƴŀƭΥ  ƛǘ ƛǎ DƻŘΩǎ ƭŀǿ ǘƘŀǘ 

constrains us internally and the scourge of persecution that purifies us.  We will see in a later 

section the problematic way in which Augustine applied his concept of positive law to religious 

dissent against the Donatists. 

6. Law, the Soul, and the Christian Tradition:  Aquinas  

A final stop on this brief tour of classical Christian concepts of law is with one of the most 

ƛƳǇƻǊǘŀƴǘ ŦƛƎǳǊŜǎ ŦƻǊ άƴŀǘǳǊŀƭ ƭŀǿέ ǘƘŜƻǊƛǎǘǎΥ  ¢ƘƻƳŀǎ !ǉǳƛƴŀǎΦ  !ǉǳƛƴŀǎ ŘŜǾƻǘŜŘ ŀ ǇƻǊǘƛƻƴ ƻŦ ǘƘŜ 

Summa ǘƻ ŀ άTreatise on Law,έ ŘŜƳƻƴǎǘǊŀǘƛƴƎ Ƙƻǿ ƛƳǇƻǊǘŀƴǘ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ ƭŀǿ ƘŀŘ ōŜŎƻƳŜ ǘƻ 

Western Christian society.   Aquinas most fully developed the link between άƭŀǿέ ǘƻ ǘƘŜ ŎŀǇŀŎƛǘȅ 

for reason.  Law, for Thomas, is a means by which God instructs rational human creatures.398  

                                                      
are constitutionally prone to conflict: the authority to coerce them. This authority is common to those in positions 
of politicapower and the masters of slaves. Augustine also insists that subjection to political authority, like the 
subjection to a slave-master, is morally improving because both foster humility, particularly when the good are 
subjected to the bad.  Thus political authority and the mastery of slaves both rely on coercion, and both teach 
ƘǳƳƛƭƛǘȅ ǘƻ ǎƛƴŦǳƭƭȅ ǇǊƻǳŘ ƘǳƳŀƴ ōŜƛƴƎǎΦέ  ²ƛŜǘƘƳŀƴƴΣ !ǳƎǳǎǘƛƴŜΩǎ tƻƭƛǘƛcal Theology, 240. 
397 Confessions, 14, 23.  On the theme of Augustine and άŎǳǊƛƻǎƛǘȅΣέ ǎŜŜ WƻǎŜǇƘ ¢ƻǊŎƘƛŀ htΣ  Restless Mind:  
/ǳǊƛƻǎƛǘŀǎ ŀƴŘ ǘƘŜ {ŎƻǇŜ ƻŦ LƴǉǳƛǊŜ ƛƴ {ǘΦ !ǳƎǳǎǘƛƴŜΩǎ tǎȅŎƘƻƭƻƎȅ (Milwaukee:  Marquette Univ. Press 2013); Paul 
Griffiths, Intellectual Appetite:  A Theological Grammar (Washington D.C.:  The Catholic University Press of America 
2009). 
398 ST, I-LLΣ флΣ άhƴ ǘƘŜ 9ǎǎŜƴŎŜ ƻŦ [ŀǿΦέ  ¢ƘƻƳŀǎ ŎƻƴǘǊŀǎǘǎ ά[ŀǿέ ǘƻ άDǊŀŎŜέ ƛƴ ǘƘŀǘ ά[ŀǿέ ƛǎ DƻŘΩǎ ƳŜŀƴǎ ƻŦ 
ƛƴǎǘǊǳŎǘƛƻƴ ŀƴŘ άDǊŀŎŜέ ƛǎ DƻŘΩǎ ƳŜŀƴǎ of assistance.  Ibid.  .ǳǘ ƛƴ ¢ƘƻƳŀǎΩ ǎȅǎǘŜƳΣ ά[ŀǿέ ŀƴŘ άDǊŀŎŜέ ŀǊŜ ƴƻǘ 
ŀƴǘƛǘƘŜǘƛŎŀƭ ŎƻƴŎŜǇǘǎΣ ŀǎ ǘƘŜȅ ŀǊŜ ƛƴ ǎƻƳŜ [ǳǘƘŜǊŀƴ ŀƴŘ wŜŦƻǊƳŜŘ ǘƘŜƻƭƻƎƛŜǎΦ  wŀǘƘŜǊΣ ŦƻǊ ¢ƘƻƳŀǎΣ ά[ŀǿέ ŀƴŘ 
άDǊŀŎŜέ ŀǊŜ ƭƛƪŜ ǘǿƻ ǎƛŘŜǎ ƻŦ ǘƘŜ ǎŀƳŜ ŎƻƛƴΦ  ¢ƘŜ ƭƛǘŜǊŀǘǳǊŜ ƻƴ !ǉǳƛƴŀǎ and natural law theory is vast.  For some 
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Thomas defined ά[ŀǿέ ŀǎ άŀ ǊǳƭŜ ŀƴŘ ƳŜŀǎǳǊŜ ƻŦ ŀŎǘǎΣ ǿƘŜǊŜōȅ Ƴŀƴ ƛǎ ƛƴŘǳŎŜŘ ǘƻ ŀŎǘ ƻǊ 

ǊŜǎǘǊŀƛƴŜŘ ŦǊƻƳ ŀŎǘƛƴƎΦέ399  The essential rule and measure for human action ς ǘƘŜ άƭŀǿέ ƻŦ 

human action ς ŦƻǊ ¢ƘƻƳŀǎΣ ƛǎ ǊŜŀǎƻƴΣ άǎƛƴŎŜ ƛǘ ōŜƭƻƴƎǎ ǘƻ ǘƘŜ ǊŜŀǎƻƴ ǘƻ ŘƛǊŜŎǘ ǘƻ ǘƘŜ ŜƴŘΣ ǿƘƛŎƘ 

is the first principle in all matters of actionΦ Φ Φ Φέ400   

At times, Thomas sounds like a modern positivist.  Thomas agreed that positive law generally is 

unnecessary for virtuous people who seek to follow the light of reason, but that the bad person 

ǊŜǉǳƛǊŜǎ ŦǳǊǘƘŜǊ ŘƛǎŎƛǇƭƛƴŜΥ  άώƳϐŜƴ ǿƘƻ ŀǊŜ ill disposed are led willingly to virtue by being 

admonished better than by coercion; but men who are evilly disposed are not led to virtue unless 

ǘƘŜȅ ŀǊŜ ŎƻƳǇŜƭƭŜŘΦέ401  Yet Thomas clearly tied law to a transcendent end, which is embodied 

in statutes that are broadly applicable to the entire community.402  In contrast, for Holmes, the 

purpose of law is to engineer the result the judge desires by establishing rules and procedures 

ǘƘŀǘ ǿƛƭƭ ŎƘŀƴƎŜ ǘƘŜ ōŀŘ ƳŀƴΩǎ ōŜƘŀǾƛƻǊΦ  ¢ƘŜǊŜ ƛǎ ƴƻ ǘǊŀƴǎŎŜƴŘŜƴǘ ƧǳǎǘƛŎŜ ƛƴ ǘƘƛǎ ǎȅǎǘŜƳΣ ƴƻǊ ƛǎ 

there love.  There are only outcomes that the enforcer of the law ς the judge ς desires, and 

technocratic means towards reaching those ends.   

For Thomas, then, all true άƭŀǿέ ƛǎ ŀ ǇŀǊǘƛŎƛǇŀǘƻǊȅ ǊŜƭŀǘƛƻƴΦ  ά[ŀǿΣέ ƘŜ ǎŀȅǎΣ άƛǎ ƛƴ ŀƭƭ ǘƘƻǎŜ ǘƘƛƴƎǎ 

that are inclined to something by reason of some law:  so that any inclination arising from a law, 

Ƴŀȅ ōŜ ŎŀƭƭŜŘ ŀ ƭŀǿΣ ƴƻǘ ŜǎǎŜƴǘƛŀƭƭȅ ōǳǘ ōȅ ǇŀǊǘƛŎƛǇŀǘƛƻƴ ŀǎ ƛǘ ǿŜǊŜΦέ403  This is true not only of the 

άƴŀǘǳǊŀƭ ƭŀǿέ ǘƘŀǘ ƛǎ ōǳƛƭǘ ƛƴǘƻ ǘƘŜ ŎǊŜŀǘƛƻƴΣ ōǳǘ ŀƭǎƻ ƻŦ ǇƻǎƛǘƛǾŜ ƭŀǿ ŜƴŀŎǘŜŘ ŀǘ ǘƘŜ ŎƻƳƳŀƴŘ ƻŦ 

a human sovereign.  Thomas argued that  

In order that the volition of what is commanded may have the 
nature of law, it needs to be in accord with some rule of reason.  
And in this sense is to be understood the saying that the will of the 

                                                      
good sources see Matthew Levering, Biblical Natural Law:  A Theocentric and Teleological Approach (Oxford:  OUP 
2012); Jean Porter, Natural and Divine Law:  Reclaiming the Tradition for Christian Ethics (Grand Rapids:  Eerdmans 
1999); Jean Porter, Nature as Reason:  A Thomistic Theory of the Natural Law (Grand Rapids:  Eerdmans 2004); 
Russel Hittinger, The First Grace:  Rediscovering the Natural Law in a Post-Christian World (ISI Books 2002); Paul E. 
{ƛƎƳǳƴŘΣ ά[ŀǿ ŀƴŘ tƻƭƛǘƛŎǎΣέ ƛƴ The Cambridge Companion to Aquinas, ed. Norman Kretzmann and Eleonore Stump 
(Cambridge:  CUP 1993). 
399 ST I-II, 90, Art. 1. 
400 Ibid.  ¢ƘƻƳŀǎ ƘŜǊŜ ŎƛǘŜǎ άǘƘŜ tƘƛƭƻǎƻǇƘŜǊΣέ !ǊƛǎǘƻǘƭŜΦ 
401 ST I-II, 95, Art. 1, ad 1. 
402 See ST I-II, 95, Art., 1, ad 2 (explaining why law governed by statute is superior to law enacted only by judges). 
403 ST I-II, 90, Art. 1, ad 1. 
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ǎƻǾŜǊŜƛƎƴ Ƙŀǎ ǘƘŜ ŦƻǊŎŜ ƻŦ ƭŀǿΤ ƻǘƘŜǊǿƛǎŜ ǘƘŜ ǎƻǾŜǊŜƛƎƴΩǎ ǿƛƭƭ ǿƻǳƭŘ 
savour of lawlessness rather than of law.404 

The rule of reason, Thomas insisted, demonstrates that good or just laws must be directed 

ǘƻǿŀǊŘǎ ǘƘŜ ǇǊƻǇŜǊ ŜƴŘ ƻŦ ǊŜŀǎƻƴΥ  ǘƘŜ άŎƻƳƳƻƴ ƎƻƻŘΣέ ǿƘƛŎƘ ƛǎ άǳƴƛǾŜǊǎŀƭ ƘŀǇǇƛƴŜǎǎΦέ405  A 

putative law that is not directed towŀǊŘǎ ǘƘŜ ŎƻƳƳƻƴ ƎƻƻŘ ƛǎ άŘŜǾƻƛŘ ƻŦ ǘƘŜ ƴŀǘǳǊŜ ƻŦ ŀ ƭŀǿΦέ406   

¢ƘŜ άŎƻƳƳƻƴ ƎƻƻŘέ ƛƴ ǘƘŜ ōǊƻŀŘŜǎǘ ǎŜƴǎŜ ς άǘƘŜ ǿƘƻƭŜ ŎƻƳƳǳƴƛǘȅ ƻŦ ǘƘŜ ǳƴƛǾŜǊǎŜέ ς ƛƴ ¢ƘƻƳŀǎΩ 

thought, is governed by God.407  !ƭǘƘƻǳƎƘ DƻŘ ǇǊƻƳǳƭƎŀǘŜǎ ǇŀǊǘƛŎǳƭŀǊ ƭŀǿǎΣ άǘƘŜ ŜƴŘ ƻŦ ǘƘŜ 

Divine governmŜƴǘ ƛǎ DƻŘ IƛƳǎŜƭŦΣ ŀƴŘ Iƛǎ ƭŀǿ ƛǎ ƴƻǘ ŘƛǎǘƛƴŎǘ ŦǊƻƳ IƛƳǎŜƭŦΦέ408  Moreover, all 

ŎǊŜŀǘŜŘ ǘƘƛƴƎǎ άǇŀǊǘŀƪŜ ǎƻƳŜǿƘŀǘ ƻŦ ǘƘŜ ŜǘŜǊƴŀƭ ƭŀǿΣέ ǿƘƛŎƘ ƛǎ άƛƳǇǊƛƴǘŜŘ ƻƴ ǘƘŜƳέ ŀƴŘ ǿƘƛŎƘ 

ǇǊƻǾƛŘŜǎ ǘƘŜƳ ǿƛǘƘ άǘƘŜƛǊ ǊŜǎǇŜŎǘƛǾŜ ƛƴŎƭƛƴŀǘƛƻƴǎ ǘƻ ǘƘŜƛǊ ǇǊƻǇŜǊ ŀŎǘǎ ŀƴŘ ŜƴŘǎΦέ409  Thomas notes 

ǘƘŀǘ άώŜϐǾŜƴ ƛǊǊŀǘƛƻƴŀƭ ŀƴƛƳŀƭǎ ǇŀǊǘŀƪŜ ƛƴ ǘƘŜƛǊ ƻǿƴ ǿŀȅ ƻŦ ǘƘŜ 9ǘŜǊƴŀƭ wŜŀǎƻƴΣέ ōǳǘ ǘƘŀǘ ƻƴƭȅ 

Ǌŀǘƛƻƴŀƭ ŎǊŜŀǘǳǊŜǎ ǇŀǊǘƛŎƛǇŀǘŜ ƛƴ ǘƘŜ 9ǘŜǊƴŀƭ wŜŀǎƻƴ άƛƴ ŀƴ ƛƴǘŜƭƭŜŎǘǳŀƭ ŀƴŘ Ǌŀǘƛƻƴŀƭ ƳŀƴƴŜǊΦέ410  

Therefore, Thomas saidΣ άǘƘŜ ǇŀǊǘƛŎƛǇŀǘƛƻƴ ƻŦ ǘƘŜ Ŝternal law in the rational creature is properly 

ŎŀƭƭŜŘ ŀ ƭŀǿΣ ǎƛƴŎŜ ŀ ƭŀǿ ƛǎ ǎƻƳŜǘƘƛƴƎ ǇŜǊǘŀƛƴƛƴƎ ǘƻ ǊŜŀǎƻƴΧΦέ411  Human law participates in Divine 

law, in the life of God Himself, to the extent that human practical reason concerning specific cases 

comports with speculative reason concerning the natural law imprinted on us as creatures.412  

The construction of positive law is a form of participation in God whereby the general principles 

of eternal law are applied to contingent cases through the exercise of practical reason.413 

This brief survey of Biblical and classical Christian sources shows that, in the Christian tradition, 

humanity is Homo Juridicus.414  We are creatures of law.  As Legal historian Harold Berman notes, 

                                                      
404 ST I-II, 90, Art. 1, ad 2. 
405 ST I-LLΣ флΣ !ǊǘΦ нΦ  IŜǊŜ ¢ƘƻƳŀǎ ŎƛǘŜǎ !ǊƛǎǘƻǘƭŜΩǎ Nichomachean Ethics. 
406 Ibid. 
407 ST I-II, 91, Art. 1. 
408 ST I-II, 91, Art. 1, ad 3. 
409 ST I-II, 91, Art. 2. 
410 ST I-II, 91, Art.2, ad 3. 
411 Ibid. 
412 ST I-II, 91, Art.3 , ad 1, 2, 3. 
413 ST I-II, 91, Art. 3, ad 3. 
414 In recent years, following on the formative work of Harold Berman, there has been an outpouring of scholarship 
on historical and contemporary Christian perspectives on the nature and purposes of positive law, which 
demonstrates, through diverse strands of the Christian tradition, similar themes to the survey of classical sources I 
outline in this Chapter.  See, e.g., Harold Berman, Law and Revolution:  The Formation of the Western Legal 
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ƛƴ Ƙƛǎ ƳŀƎƛǎǘŜǊƛŀƭ ǎǘǳŘȅ ά[ŀǿ ŀƴŘ wŜǾƻƭǳǘƛƻƴΣέ ŜŀǊƭȅ 9ǳǊƻǇŜŀƴ /ƘǊƛǎǘƛŀƴ ƭŀǿ ǿŀǎ ŀ ƳŜŀƴǎ ƻŦ 

reconciliation.415  [ŀǿΣ ƘŜ ǎŀȅǎΣ άǿŀǎ ŎƻƴŎŜƛǾŜŘ ǇǊƛƳŀǊƛƭȅ ŀǎ ŀ ƳŜŘƛŀǘƛƴƎ ǇǊƻŎŜǎǎΣ ŀ ƳƻŘŜ ƻŦ 

communication, rather than primarily as a process of rulemaking and decisionmaking. . . . 

Christianity treated even a king as a human being, subject like every other human being to 

ǇǳƴƛǎƘƳŜƴǘ ōȅ DƻŘ ŦƻǊ Ƙƛǎ ǎƛƴǎ ŀƴŘ ƻƴƭȅ ŀōƭŜ ǘƻ ōŜ ǎŀǾŜŘ ōȅ DƻŘΩǎ ƎǊŀŎŜΦέ416  In contrast, the 

ŦŀƳƛƭƛŀǊ ǊŜŦǊŀƛƴ ƻŦ ǘƘŜ .ƛōƭƛŎŀƭ .ƻƻƪ ƻŦ WǳŘƎŜǎ ƘƛƎƘƭƛƎƘǘǎ ǿƘŀǘ ƘŀǇǇŜƴǎ ǿƘŜƴ ƭŀǿΩǎ ƭŜƎƛǘƛƳŀŎȅ ƛǎ 

erƻŘŜŘΥ  άLƴ ǘƘƻǎŜ Řŀȅǎ LǎǊŀŜƭ ƘŀŘ ƴƻ ƪƛƴƎΤ ŜǾŜǊȅƻƴŜ ŘƛŘ ŀǎ ƘŜ ǎŀǿ ŦƛǘΦέ  όWǳŘƎŜǎ нмΥнрύΦ  Modern 

people are inclined to affirm this as good, but as the story of the Levite and his concubine in 

Judges 19 makes clear, the fruits of this circumstance are betrayal, rape, oppression and 

violence.417 

Chapter 3:  Paleo-Law:  Have We Always Been Human? 

As Chapter 2 argues, Christian theologies of law are rooted in peace.  Law derives from the order 

ƻŦ DƻŘΩǎ ōŜƛƴƎΣ ǿƘƛŎƘ ƛǎ ŀƴ ƻǊŘŜǊ ƻŦ ƭƻǾŜΦ  ²ƘŜƴ ŎǊŜŀǘǳǊŜǎ ǇŀǊǘƛŎƛǇŀǘŜ ƛƴ DƻŘΩǎ ƭƻǾŜΣ ǘƘŜȅ ƭƛǾŜ 

ŀŎŎƻǊŘƛƴƎ ǘƻ DƻŘΩǎ ƭŀǿΣ ŀƴŘ ǘƘŜǊŜ ƛǎ ƧǳǎǘƛŎŜ ŀƴŘ ǇŜŀŎŜΦ  ²ƘŜƴ ŎǊŜŀǘǳǊŜǎ όǇŀǊǘƛŎǳƭŀǊƭȅ ƘǳƳŀƴǎύ 

ŘŜǾƛŀǘŜ ŦǊƻƳ DƻŘΩǎ ƭŀǿΣ ǘƘŜǊŜ ƛǎ Řƛǎǎƻƭǳǘƛƻƴ ŀƴŘ ǾƛƻƭŜƴŎŜΦ   

.ǳǘ ƭŜƎŀƭ ǇƘƛƭƻǎƻǇƘȅ Ƙŀǎ ƭƻƴƎ ōŜŜƴ ǾŜȄŜŘ ōȅ ǘƘŜ ǇǊƻōƭŜƳ ƻŦ ǾƛƻƭŜƴŎŜΦ  LŦ άƭŀǿέ ƛǎ ƳŜǊŜƭȅ ǘƘŜ 

ƛƳǇƻǎƛǘƛƻƴ ƻŦ ƻƴŜ ǇŜǊǎƻƴ ƻǊ ƎǊƻǳǇΩǎ ǿƛƭƭ ǳǇƻƴ ŀƴƻǘƘŜǊ ǇŜǊǎƻƴ ƻǊ ƎǊƻǳǇΣ ǘƘŜƴ άƭŀǿέ ƛǎ ŀƴ ŜƳǇǘȅ 
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2007); John Witte, Jr., The Reformation of Rights:  Law, Religion, and Human Rights in Early Modern Calvinism 
(Cambridge:  CUP 2008); John Witte Jr. and Frank S. Alexander, Christianity and Law:  An Introduction (Cambridge:  
CUP 2008); Robert F. Cochrane Jr. and David Van Drunen, eds., Law and the Bible:  Justice, Mercy and Legal 
Institutions (5ƻǿƴŜǊΩǎ DǊƻǾŜΥ  L±t !ŎŀŘŜƳƛŎ нлмоύ. 
415 The Religious Foundations of Western Law, p. 49-50 
416 Ibid. 
417 See Stephen R.L. Clark, Biology & Christian Ethics (Cambridge:  CUP 2000),, 183-184. 



96 
 

term that merely signifies a kind of power maintained by violence.  The classical response to this 

problem, which is the response of traditional Christian theology discussed in Chapter 2, is to refer 

ǘƻ ŀ ŎƻƴŎŜǇǘ ƻŦ άƴŀǘǳǊŀƭέ ƭŀǿ ǊƻƻǘŜŘ ƛƴ ŀ 5ƛǾƛƴŜ ǎƻǳǊŎŜΦ  ¢ƘŜ ŘŜōŀǘŜ ŀōƻǳǘ ǿƘŜǘƘŜǊ ƻǊ ƴƻǘ ǘƘŜǊŜ 

ƛǎ ŀƴȅ ǎƻǊǘ ƻŦ άƴŀǘǳǊŀƭέ ƭŀǿ ς ƛƴŎƭǳŘƛƴƎ ǿƘŜǘƘŜǊ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ άƴŀǘǳǊŀƭέ ƭŀǿ ƳŀƪŜǎ ŀƴȅ ŘƛŦŦŜǊŜƴŎŜ 

or meǊŜƭȅ ǊŜƭƻŎŀǘŜǎ ǘƘŜ ǇǊƻōƭŜƳ ƻŦ ǾƛƻƭŜƴŎŜ ŦǊƻƳ ƻǘƘŜǊ ƘǳƳŀƴǎ ǘƻ άƴŀǘǳǊŜέ ƻǊ άDƻŘέ ς is ancient 

and predates Christian sources.  But it is only in the past hundred years or so that the modern 

natural sciences have begun to illuminate the even deeper antiquity and diversity of human 

ŜǾƻƭǳǘƛƻƴΦ  LŦ ǿŜ ǿƛǎƘ ǘƻ ŀŘŘǊŜǎǎ ǘƘŜ ǇǊƻōƭŜƳ ƻŦ άƴŀǘǳǊŀƭέ ƭŀǿ ǘƻŘŀȅΣ ǿŜ Ƴǳǎǘ ŀǎƪ ǿƘŜǘƘŜǊ ƘǳƳŀƴ 

evolutionary history undermines the kinds of founding myths (the Garden of Eden, the Athrasis 

Epic, the Timaeus, and so-on) that supported ŎƭŀƛƳǎ ŀōƻǳǘ άƴŀǘǳǊŀƭέ ƭŀǿ ƳŀŘŜ ōȅ Ƴŀƴȅ ǇǊŜ-

modern writers.  What can paleoanthropology and evolutionary neurobiology tell us about 

ƘǳƳŀƴ άƭŀǿΚέ  Lǎ άƭŀǿέ Ƨǳǎǘ ŀƴ ŀǊǘƛŦŀŎǘ ƻŦ ŜǾƻƭǳǘƛƻƴΩǎ ōƭƻƻŘȅ ŦƭƻǿΚ  ¢Ƙƛǎ ŎƘŀǇǘŜǊ ǊŜǾƛŜǿǎ ŀƴŘ 

reviews and critiques the narrative of human cultural evolution as told by some of its best known 

narrators.  It is important to understand this background narrative because it provides the 

άŎǊŜŀǘƛƻƴ ƳȅǘƘέ ŦƻǊ ƳƻŘŜǊƴ ǎƻŎƛƻōƛƻƭƻƎƛŎŀƭ ŀƴŘ ƴŜǳǊƻōƛƻƭƻƎƛŎŀƭ ŜǘƘƛŎŀƭ ǇǊƻƎǊŀƳǎΣ ƛƴŎƭǳŘƛƴƎ 

neurolaw. 
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1. 4ÈÅ %ÖÏÌÕÔÉÏÎ ÏÆ Ȱ(ÕÍÁÎȱ #ÕÌÔÕÒÅȡ  4ÈÅ &ÉÒÓÔ ÁÎÄ ,ÁÓÔ (ÕÍÁÎ 
 

Paleoanthropologists differ sharply about the nature and cause of the differences between homo 

sapiens sapiens ς us ς and the many human / hominid species that also form the human 

evolutionary tree.418  LƴŘŜŜŘΣ ǘƘŜ ŀƳōƛƎǳƛǘȅ ŜȄǘŜƴŘǎ ŜǾŜƴ ǘƻ ǘƘŜ ǳǎŜ ƻŦ ǘƘŜ ǿƻǊŘ άƘǳƳŀƴΦέ   

The fascinating and beautifully produced book The Last Human, for example, offers photographs 

of forensic reconstructions based on fossil samples of twenty-two species of hominids dating 

back to over seven million years, as well as narratives of the possible lifeways of these 

creatures.419  As the narratives proceed through the twenty-two species, the language subtly 

ŎƘŀƴƎŜǎ ŦǊƻƳ άƳŀƴ-ŀǇŜέ ǘƻ άŀǇŜƳŀƴέ ǘƻ άƳŀƴΦέ   

For the earliest species profiled, Sahelanthropus tchadensis, Orrorin tugenensis, and Ardipithecus 

ramidus and kadabbaΣ ǘƘŜ ƭƛŦŜǿŀȅ ƴŀǊǊŀǘƛǾŜ ŜǾƻƪŜǎ ǘƘŜ άƳŀƴ-ŀǇŜέΥ 

On reaching the crown of a yellow-wood tree the man-ape began 
bending back branches.  He softly hooted to himself for there were 
no other man-apes in sight.  Just when he felt the nest was right, 
he laid in it belly-up watching the sky darken, and waiting for the 
night. As the sun disappeared into the horizon, a small gust of wind 
licked up from the east.  The light drizzle that began shortly after 
the wind died prompted the man-ape to break back small branches 
with leaves and cover his body.  Feeling comfortable with his new 
blanket, he quickly fell asleep.420 

! ǇƘƻǘƻ ƻŦ ǘƘŜ άƳŀƴ-ŀǇŜέ Sahelanthropus tchadensis ǎǳƎƎŜǎǘǎ ǘƘŀǘ ǘƘŜ ǎǳōƧŜŎǘ άŎƻƴǘŜƳǇƭŀǘƛǾŜƭȅ 

ǎǳǊǾŜȅǎ ǘƘŜ !ŦǊƛŎŀƴ ƭŀƴŘǎŎŀǇŜ ǎƻƳŜ ǎŜǾŜƴ Ƴƛƭƭƛƻƴ ȅŜŀǊǎ ŀƎƻΦέ421 

                                                      
418 For a good overview of the evidence for human evolution from a paleoanthropological perspective, see Ian 
Tattersall, The Fossil Trail:  How We Know What We Think We Know About Human Evolution (Oxford:  OUP 1995).  
For a discussion of the genetic evidence for human evolution, see Steve Jones, Robert Martin, and David Pilbeam, 
eds., The Cambridge Encyclopedia of Human Evolution ό/ŀƳōǊƛŘƎŜΥ  /¦t мффпύΣ tŀǊǘ {ŜǾŜƴΥ  άDŜƴŜǘƛŎ /ƭǳŜǎ ƻŦ 
wŜƭŀǘŜŘƴŜǎǎΦέ 
419 G.J. Sawyer and Viktor Deak, The Last Human:  A Guide to Twenty Two Species of Extinct Humans (New Haven:  
Yale Univ. Press 2007). 
420 Ibid., p. 27. 
421 Ibid., p. 32. 
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¢ƘŜ ƭƛŦŜǿŀȅ ƴŀǊǊŀǘƛǾŜǎ ǎƘƛŦǘ ǘƻ ǘƘŜ ǘŜǊƳ άƳŀƴ-ŀǇŜέ ǿƛǘƘ Australopithecus anamensis, 

Kenyanthropus platyops, Australopithecus afarensis, which lived in the African Great Rift Valley 

about four million years ago.422  So, for example, 

Standing in the crook of a tree, a female man-ape reached up for 
unripe figs.  Leaf monkeys jumped back and forth in the smaller 
branches of the tree crown dropping partly eaten figs on the man-
ape below.  One leaf monkey descended down to the man-ŀǇŜΩǎ 
eye-level.  Facing the man-ape, it chattered and squealed at her 
relentlessly.  Harassed by the noise and debris, the man-ape 
descended the tree first.  Remaining on two legs, she leisurely 
walked to another tree and picked the fruit from the lower 
branches.423 

One of the species mentioned here Australopithecus afarensisΣ ƛǎ ǘƘŀǘ ƻŦ ά[ǳŎȅΣέ ŀ ŦŀƳƻǳǎ ŀƴŘ 

important specimen that exhibits the smaller braincase of an ape with a bipedal upright walking 

posture ς a transitional form.  A photograph of a reconstructed Lucy shows her, as the caption 

ǎǘŀǘŜǎΣ ŀǎ ǎƘŜ άǎŜŀǊŎƘŜǎ ŘŜǎǇŜǊŀǘŜƭȅ ǘƘǊƻǳƎƘ ǘƘŜ ǎŀǾŀƴƴŀƘ ŦƻǊ ƘŜǊ ƳƛǎǎƛƴƎ ǘƘǊŜŜ ȅŜŀǊ ƻƭŘ 

ŘŀǳƎƘǘŜǊΦέ 

                                                      
422 Ibid., pp. 46-47. 
423 Ibid., p. 63. 

The Last Human, p. 32 
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With two other Great Rift Valley species, Paranthropus aethiopicus, and Australopithecus garhi, 

ōƻǘƘ ƻŦ ǿƘƛŎƘ ƭƛǾŜŘ ŀōƻǳǘ ǘǿƻ Ƴƛƭƭƛƻƴ ȅŜŀǊǎ ŀƎƻΣ ǘƘŜ ŘŜǎŎǊƛǇǘƻǊ ǎƘƛŦǘǎ ǘƻ ŦǊƻƳ άƳŀƴ-ŀǇŜέ ǘƻ 

άŀǇŜƳŜƴΦέ  ¢ƘǳǎΥ 

With the evening quickly approaching, the apemen constructed 
nests from shrubs and herbs growing on the shaded woodland 
floor.  Some of the youngsters made their nests in small trees above 
where the adults slept.   

Sitting up in her nest with the stick still in her hand, the apemen 
ǎǘŀǊŜŘ ǎǳǎǇƛŎƛƻǳǎƭȅ ŀǘ ŀ ǎƳŀƭƭ ǎŀǇƭƛƴƎ ǿƛǘƘƛƴ ŀǊƳΩǎ ǊŜŀŎƘΦ  /ƻcking 
the stick with her right and bending the sapling with her left, she 
carefully inspected the foliage for snakes.  When none were found, 
ǎƘŜ Ǉǳǘ ǘƘŜ ǎǘƛŎƪ Řƻǿƴ ŀƴŘ ǎǘǊƛǇǇŜŘ ǘƘŜ ǎŀǇƭƛƴƎΩǎ ōŀǊƪΦ  DŜǘǘƛƴƎ ŀǘ 
the underlying pith, she enjoyed a final bite before turning in for 
the night.424 

A photograph of a reconstructed Paranthropus aethiopicus shows him looking contentedly in the 

direction of the camera, with what appears to be the hint of a smile.  The caption tells us that, 

άώŀϐƳǳǎŜŘ ōȅ ǘƘŜ ǇƭŀȅŦǳƭƴŜǎǎ ƻŦ his children, an adult Paranthropus aethiopicus watches 

ǇǊƻǘŜŎǘƛǾŜƭȅ ŀƴŘ ƭƻǾƛƴƎƭȅΦέ425 

 

                                                      
424 Ibid., 78. 
425 Ibid., 82. 

The Last Human, p. 69 
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With the introduction of the Homo ƎŜƴǳǎ ǘƘŜ ƭƛŦŜǿŀȅ ƴŀǊǊŀǘƛǾŜǎ ŘǊƻǇ ǘƘŜ άŀǇŜέ ŀƴŘ ǳǎŜ ǘƘŜ  ǘŜǊƳǎ 

άƳŀƴέ ŀƴŘ άǇȅƎƳȅΦέ426  The narrative preceding Homo rudolfensis describes a wary encounter 

between men and baboons: 

A man, knee-high in water, was standing on two legs pulling plants 
out by the roots and tossing them only land.  Five other men sat 
immobile below a patch of bush-willow trees, watching and trying 
to avoid the rain.  A troop of baboons watched the men at a safe 
distance.427 

A close-up of Homo rudolfensis, which lived near Lake Turkana about 1.9 million years ago, allows 

us to peer deep behind his eyes ς ŘŀǊŜ ǿŜ ǎŀȅ ƛƴǘƻ Ƙƛǎ ǎƻǳƭΚΥ  ά¢ƘƻǳƎƘǘǎ ƻŦ ǘƻƳƻǊǊƻǿΣέ ǘƘŜ 

captƛƻƴ ǎŀȅǎΣ άǳƴŘŜǊƭƛŜ ǘƘŜ ƛƴǘŜƭƭƛƎŜƴǘ ƎŀȊŜ ƻŦ Homo rudolfensisΦέ428 

 

                                                      
426 Ibid. at 113. 
427 Ibid. at 115. 
428 Ibid. at 120. 

The Last Human, p. 83 

The Last Human, p. 121 
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For Homo habilisΣ ǘƘŜ ǘŜǊƳƛƴƻƭƻƎȅ ǎƘƛŦǘǎ ǘƻ άǇȅƎƳȅΣέ ǊŜŦƭŜŎǘƛƴƎ ǘƘŜ ǇǊƻōƭŜƳǎ 

paleoanthropologists have faced in classifying this species.429  The narrative evokes a pygmy 

searching for food ŀƭƻƴƎ ǘƘŜ ǎƘƻǊŜ ƻŦ ŀ άƎǊŜȅ ōƭǳŜέ ƭŀƪŜ άƭƛƴŜŘ ōȅ ǘƘŜ Ǉƛƴƪ ƘǳŜǎ ƻŦ ƘǳƴŘǊŜŘǎ ƻŦ 

ŦƭŀƳƛƴƎƻŜǎέΥ  άbƻǘ ŘƛǎŎƻǳǊŀƎŜŘ ōȅ ŦŀƛƭǳǊŜΣ ǘƘŜ ǇȅƎƳȅ ǿŀƭƪŜŘ ŀƭƻƴƎ ǘƘŜ ǎƘƻǊŜ ƭƻƻƪƛƴƎ ŦƻǊ ƻǘƘŜǊ 

opportunities.  Not finding any, he thought about all the food in the highland forest.  It was early 

ƛƴ ǘƘŜ ƳƻǊƴƛƴƎ ŀƴŘ ǘƘŜ ŦƻǊŜǎǘ ǿŀǎ ŎƭƻǎŜ ŜƴƻǳƎƘ ǘƻ ƳŀƪŜ ƛǘ ǘƘŜǊŜ ŀƴŘ ōŀŎƪ ƛƴ ŀ ǎƛƴƎƭŜ ŘŀȅΦέ430  A 

photo reconstructing Homo habilis, which lived about 1.5 to 1.8 million years ago, suggests that 

ά! ōǊƛƭƭƛŀƴǘ !ŦǊƛŎŀƴ ǎƪȅ ƻŦŦŜǊǎ ŀ Ǿƛǎǳŀƭ ǿƻƴŘŜǊ for a curious female homo habilisΦέ431 

 

 

¢ƘŜ ǘƛǘƭŜ ƻŦ άƘǳƳŀƴέ ƛǎ ŦƛǊǎǘ ƎƛǾŜƴ ǿƛǘƘ ǘƘŜ ƛƴǘǊƻŘǳŎǘƛƻƴ ƻŦ Paranthropus bosisei, a stout species 

found in various African sites dating to 1.4 to 2.3 million years ago, and Homo Ergaster, Homo 

georgicus, Homo erectus, Homo pekinensis, and Homo floresiensis, with dates ranging from over 

1 million years ago (H. Ergaster) to only hundreds or tens of thousands of years ago.432 So: 

A group of apemen, a gelada baboon troop, and two humans fed 
together on herbs and grasses along the shore, keeping a safe 
distance from the ramp-like hippo trails descending into the lake.  
With many of the grasses mature and turned to seed, the apemen 
concentrated on these, using their front teeth to strip the seeds 
from the tall tufts.  Willing to brave their proximity to the hippo 

                                                      
429 See Ibid.,, 129. 
430 Ibid.,, 122. 
431 Ibid.,, 127. 
432 Ibid.,, 135. 

The Last Human, p. 127 
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trail, the humans fed on the rootstocks of a small patch of sedges 
exposed by the receding shoreline.  When an apeman came to feed 
next to them, the two humans became visibly uneasy, increasing 
their eye movements and averting a fixed gaze.433 

And:   

A shrill, squeaking cry caught the attention of two young men 
walking into the high veldt.  They stopped, turned and looked 
around, but they saw nothing.  Glancing at each other with quizzical 
looks they continued on their way.434 

And yet more evocatively: 

{ƘŜ ŘƛŘƴΩǘ ǊŜƳŜƳōŜǊ ǿƘȅΣ ōǳǘ ŀǘ ǘƘŜ ǘƛƳŜ ǎƘŜ ǿŀǎ ŎǊȅƛƴƎΦ  aŀȅōŜ 
she was sick or just hungry.  The old woman held her in her arms, 
rocked her back and forth, and hummed.  She placed some cherries 
in her hand.  Eating them made here stop crying, and she felt 
better.  Those were the earliest memories she had.435 

The photographic reconstructions also become even more compelling.  The caption explains, 

ά!ŦǘŜǊ ōŜƛƴƎ ǎŜǇŀǊŀǘŜŘ ŦǊƻƳ Ƙƛǎ ƎǊƻǳǇ ŦƻǊ ǎŜǾŜǊŀƭ ŘŀȅǎΣ ŀ ȅƻǳƴƎ Homo ergaster, Nariokotome 

.ƻȅΣ ǊŜƧƻƛŎŜǎ ŀǘ ǎŜŜƛƴƎ ǘƘŜ ŦŀƳƛƭƛŀǊ ŦŀŎŜǎ ƻŦ Ƙƛǎ ŦŀƳƛƭȅΦέ436 

 

 

                                                      
433 Ibid.,, 131-монΦ  hƴŜ Ŏŀƴƴƻǘ ƘŜƭǇ ōǳǘ ƴƻǘƛŎŜ ǘƘŜ ŎŀŘŜƴŎŜ ƻŦ ŀƴ ƻƭŘ ƧƻƪŜ ŦƻǊƳΥ  ά! ƎǊƻǳǇ ƻŦ ŀǇŜƳŜƴΣ ŀ ƎŜƭŀŘŀ 
ōŀōƻƻƴ ǘǊƻƻǇΣ ŀƴŘ ǘǿƻ ƘǳƳŀƴǎ ǿŀƭƪ ƛƴǘƻ ŀ ōŀǊΧΦέ 
434 Ibid.,, 139. 
435 Ibid.,, 149. 
436 Ibid., 147. 

The Last Human, p. 147 
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And here Peking Man (H. pekinensis), which lived from 250,000 to 600,000 years ago, is pictured 

ά{ǘŀƭƪƛƴƎ Ƙƛǎ ǇǊŜȅΦέ437  

 

 

 

The broad outlines of the story told in The Last Human reflect the clear pattern of the evidence 

contained in fossils and genes:  over millions of years, a variety of hominid forms flowered on the 

human evolutionary tree (or bush), many of which were evolutionary dead ends; moving forward 

in time towards the present, the morphology of some of these now-extinct species often appears 

closer to that of anatomically modern humans; and finally there remains one branch now 

occupied by only one species ς us.   

But where the narratives in The Last Human fill in cultural and mental landscapes of these 

creatures, which cannot be inferred so directly from bones, an emphasis on conscious awareness, 

agency, aesthetics, and values emerges that seems hard to justify.  Note the adverbial phrases 

and richly anthropomorphic descriptƛƻƴǎΥ  άCŜŜƭƛƴƎ ŎƻƳŦƻǊǘŀōƭŜ ǿƛǘƘ Ƙƛǎ ƴŜǿ ōƭŀƴƪŜǘέΤ 

άŎƻƴǘŜƳǇƭŀǘƛǾŜƭȅ ǎǳǊǾŜȅǎέΤ άƭŜƛǎǳǊŜƭȅ ǿŀƭƪŜŘέΤ άǎŜŀǊŎƘŜǎ ŘŜǎǇŜǊŀǘŜƭȅέΤ άŜƴƧƻȅŜŘ ŀ Ŧƛƴŀƭ ōƛǘŜ 

ōŜŦƻǊŜ ǘǳǊƴƛƴƎ ƛƴ ŦƻǊ ǘƘŜ ƴƛƎƘǘέΤ άώŀϐƳǳǎŜŘ ōȅ ǘƘŜ ǇƭŀȅŦǳƭƴŜǎǎ ƻŦ Ƙƛǎ ŎƘƛƭŘǊŜƴέΤ άǿŀǘŎƘŜǎ 

protectively and lovinƎƭȅέΤ άƴƻǘ ŘƛǎŎƻǳǊŀƎŜŘ ōȅ ŦŀƛƭǳǊŜέΤ άŎǳǊƛƻǳǎέΤ άǉǳƛȊȊƛŎŀƭέΤ άǘƘƻǳƎƘǘǎ ƻŦ 

ǘƻƳƻǊǊƻǿέΤ άƛƴǘŜƭƭƛƎŜƴǘέΤ άŜŀǊƭƛŜǎǘ ƳŜƳƻǊƛŜǎέΤ άǊŜƧƻƛŎŜǎΦέ  CǊƻƳ ǘƘŜǎŜ ƴŀǊǊŀǘƛǾŜǎΣ ƛǘ ǎŜŜƳǎ ǘƘŀǘ 

                                                      
437 Ibid.,, 173. 
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everything ς every one ς from Sahelanthropus tchadensis seven million years ago on ς was 

capable of intentions, plans, memories, and even virtues such as courage, joy and love. 

In fact, no paleoanthropologist thinks our hominid forebears possessed these characteristics in 

the way we homo sapiens sapiens possess them.  We may assume, with good reason, that things 

like ǿƘŀǘ ǿŜ ƴƻǿ ƛŘŜƴǘƛŦȅ ŀǎ άƘǳƳŀƴέ ƛƴǘŜƴǘƛƻƴǎΣ ǇƭŀƴǎΣ ƳŜƳƻǊƛŜǎ ŀƴŘ ǾƛǊǘǳŜǎ ǿŜǊŜ ǇǊŜǎŜƴǘ ƛƴ 

varying degrees in our ancestors, if nothing else in virtue of the fact that they are ancestral to us.  

And we can observe in the archeological record the technologies employed by some of these 

ancestors, in the form of different kinds of stone toolkits.  Yet there is no evidence that any of 

our distant hominid ancestors, or even our more recent early human forebears, possessed 

anything near tƘŜ ŦƭƻǿŜǊ ƻŦ ǿƘŀǘ ǿŜ ƴƻǿ Ŏŀƭƭ άƘǳƳŀƴ ŎǳƭǘǳǊŜΦέ  ²ƘƛƭŜ ǘƘŜ ǊŜŎƻǾŜǊȅ ƻŦ ƘƻƳƛƴƛŘ κ 

early human stone toolkits dating back millions of years is endlessly fascinating, modern chimps 

have been observed sharpened sticks and stone anvils as tools.  Tool use itself therefore is not a 

distinguishing feature of humanity.  The technology inherent in the Oldowan toolkit, dating back 

at least 2.6 million years, surpasses anything known to be used today by chimpanzees, but by 

upper paleolithic standards it was simple:  a hammerstone was used to strike a stone core, which 

produced sharp flakes.438   

The Acheulean toolkit, which appears in the archeological record about 1.76 million years ago, 

employed a two-stage technology, in which larger flakes stricken from the core were further 

refined by striking smaller flakes from their edges.439  ¢ƘŜ ǊŜǎǳƭǘƛƴƎ ǘƻƻƪ ƛǎ ŎŀƭƭŜŘ ŀ άƘŀƴŘŀȄŜΣέ 

which misleadingly conjures to mind something a notched and grooved head attached to a 

wooden handle.  In fact, the Acheulean handaxe is simply a large flaked stone that can be held in 

the hand, as shown below:440 

                                                      
438 {ƳƛǘƘǎƻƴƛŀƴ LƴǎǘƛǘǳǘŜΣ ά9ŀǊƭȅ {ǘƻƴŜ !ƎŜ ¢ƻƻƭǎΣέ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://humanorigins.si.edu/evidence/behavior/tools/early-tools (last visited August 30, 2012). 
439 Ibid. 
440 Ibid. 

http://humanorigins.si.edu/evidence/behavior/tools/early-tools
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The Acheulean toolkit remained unchanged for well over one million years, without being 

supplemented by other technologies.441 

.ȅ ŀōƻǳǘ пллΣллл ǘƻ нллΣллл ȅŜŀǊǎ ŀƎƻΣ ǘƘŜ άǇǊŜǇŀǊŜŘ ŎƻǊŜ ǘŜŎƘƴƛǉǳŜέ ǿŀǎ ŘŜǾŜƭƻǇŜŘΣ ǿƘŜǊŜōȅ 

a variety of flakes could be produced from a core with one strike.442  This more precise technique 

ŦŀŎƛƭƛǘŀǘŜŘ ǘƘŜ ǇǊƻŘǳŎǘƛƻƴ ƻŦ άǇƻƛƴǘǎΣέ ǿƘƛŎƘ ǿŜǊŜ ŀǘǘŀŎƘŜŘ ǘƻ ǎƘŀŦǘǎ ƛƴ ƻǊŘŜǊ ǘƻ ƳŀƪŜ ǎǇŜŀǊǎΣ 

such as this point from Ethiopia dating from just over 100,000 years ago: 443   

 

 

                                                      
441 Ibid. 
442 {ƳƛǘƘǎƻƴƛŀƴ LƴǎǘƛǘǳǘŜΣ άaƛŘŘƭŜ {ǘƻƴŜ !ƎŜ ¢ƻƻƭǎΣέ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://humanorigins.si.edu/evidence/behavior/tools/middle-tools (last visited August 30, 2012). 
443 Ibid. 

250,000 year old Acheulean handaxe 

Photo Source:  Smithsonian Institute 

Photo Source:  Smithsonian Institute 

http://humanorigins.si.edu/evidence/behavior/tools/middle-tools
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The toolkits also diversified to include scrapers and awls for working hides and wood.444  Still, the 

range of tools remained limited and there is no evidence of rapid innovation. 

By the Upper Paleolithic (Europe) or Late Stone Age (Africa), however, there is evidence of far 

ƎǊŜŀǘŜǊ ŘƛǾŜǊǎƛǘȅ ŀƴŘ ƛƴƴƻǾŀǘƛƻƴΦ  !ǎ ǘƘŜ {ƳƛǘƘǎƻƴƛŀƴ LƴǎǘƛǘǳǘŜΩǎ ǿŜō ǊŜǎƻǳǊŎŜ ƴƻǘŜǎΣ  

These toolkits are very diverse and reflect stronger cultural 
diversity than in earlier times. The pace of innovations rose. Groups 
of Homo sapiens experimented with diverse raw materials (bone, 
ivory, and antler, as well as stone), the level of craftsmanship 
increased, and different groups sought their own distinct cultural 
identity and adopted their own ways of making things.445 

At the same time, we begin observe in the archeological record the first substantial evidence of 

symbolic art and spiritual / religious practices. 

2. Language, Mind, and the Cultural Explosion  
 

It seems, then, that most of the creatures profiled in The Last Human, for the vast majority of the 

millions of years over which those different species lived and died out, were capable, at best, of 

little more technology than modern chimpanzees, and were incapable of creating symbolic art or 

spiritual / religious artifacts.  In evolutionary time, aside from some simple tools, what we call 

άƘǳƳŀƴ ŎǳƭǘǳǊŜέ ŀǇǇŜŀǊǎ ǎǳŘŘŜƴƭȅ ŀƴŘ ǿƛǘƘ ƭƛǘǘƭŜ ǿŀǊƴƛƴƎΦ 

LƴŘŜŜŘΣ Ƴƻǎǘ ǇŀƭŜƻŀƴǘƘǊƻǇƻƭƻƎƛǎǘǎ ōǊƻŀŘƭȅ ŀƎǊŜŜ ǘƘŀǘ ŀ άŎǳƭǘǳǊŀƭ ŜȄǇƭƻǎƛƻƴΣέ ŀ άōƛƎ ōŀƴƎ ƻŦ 

ƘǳƳŀƴ ŎǳƭǘǳǊŜΣέ occurred around 60,000 to 30,000 years ago.446  As archeologist Steven Mithen 

ƴƻǘŜǎΣ άǿƛǘƘ ƴƻ ŀǇǇŀǊŜƴǘ ŎƘŀƴƎŜ ƛƴ ōǊŀƛƴ ǎƛȊŜΣ ǎƘŀǇŜ ƻǊ ŀƴŀǘƻƳȅ ƛƴ ƎŜƴŜǊŀƭ ς the cultural 

ŜȄǇƭƻǎƛƻƴ ƻŎŎǳǊǊŜŘΦέ447  Similarly, paleoanthropologist Ian Tattersall, who curated the American 

aǳǎŜǳƳ ƻŦ IƛǎǘƻǊȅΩǎ Iŀƭƭ ƻŦ IǳƳŀƴ hǊƛƎƛƴǎΣ ŀǊƎǳŜǎ ǘƘŀǘ ƳƻŘŜǊƴ ƘǳƳŀƴǎ άŀǊŜ ŀƴ ŀƭǘƻƎŜǘƘŜǊ 

                                                      
444 Ibid. 
445 {ƳƛǘƘǎƻƴƛŀƴ LƴǎǘƛǘǳǘŜΣ ά[ŀǘŜǊ {ǘƻƴŜ !ƎŜ ¢ƻƻƭǎΣέ ŀǾŀƛƭŀōƭŜ ŀǘ 
http://humanorigins.si.edu/evidence/behavior/tools/late-tools (last visited August 30, 2012). 
446 See Steven Mithen, The Prehistory of the Mind:  The Cognitive Origins of Art and Science (London:  Thames and 
Hudson 1996),, 151.  As with all things in paleoanthropology, there are dissenters even from this widely held view.  
For a discussion of various views, see Ofer Bar-Yosef, άThe Upper Paleolithic Revolution,έ Annu. Rev. Anthropol.. 
2002, 31:363-93. 
447 Ibid. at 15. 

http://humanorigins.si.edu/evidence/behavior/tools/late-tools


107 
 

ǳƴǇǊŜŎŜŘŜƴǘŜŘ ǇǊŜǎŜƴŎŜ ƻƴ ƻǳǊ ǇƭŀƴŜǘΦέ448  CǳǊǘƘŜǊΣ ¢ŀǘǘŜǊǎŀƭƭ ǎŀȅǎΣ ǘƘŜ ƴƻǘƛƻƴ ǘƘŀǘ άǘƘŜ ƭƻƴƎ 

ƘǳƳŀƴ ǎǘƻǊȅέ ǊŜǇǊŜǎŜƴǘǎ άŀƴ ŜȄǘŜƴŘŜŘ ŀƴŘ ƎǊŀŘǳŀƭ ǎǘǊǳƎƎƭŜ ŦǊƻƳ ǇǊƛƳƛǘiveness toward 

ǇŜǊŦŜŎǘƛƻƴέ ƛǎ ǎƛƳǇƭȅ ŦŀƭǎŜΦ449  ά¢ƘŜ ŀŎǉǳƛǎƛǘƛƻƴ ƻŦ ǘƘŜ ǳƴƛǉǳŜƭȅ ƳƻŘŜǊƴ ǎŜƴǎƛōƛƭƛǘȅέ ǊŜŦƭŜŎǘŜŘ ƛƴ 

ǘƘŜ ŎǳƭǘǳǊŀƭ ŜȄǇƭƻǎƛƻƴΣ ¢ŀǘǘŜǊǎŀƭƭ ǎŀȅǎΣ άǿŀǎ ƛƴǎǘŜŀŘ ŀƴ ŀōǊǳǇǘ ŀƴŘ ǊŜŎŜƴǘ ŜǾŜƴǘΦέ450   

Tattersall believes that our hominid predecessors generally did not possess the capacity for 

ǎȅƳōƻƭƛŎ ǘƘƻǳƎƘǘ ŀƴŘ ƘŀŘ ƴƻ Ǌƻōǳǎǘ ǎŜƴǎŜ ƻŦ άǎŜƭŦΦέ  CƻǊ ŜȄŀƳǇƭŜΣ ¢ŀǘǘŜǊǎŀƭƭ ŘŜǎŎǊƛōŜǎ Homo 

heidelbergensis, which lived between 600 and 200 thousand years ago, as follows: 

These were hardy, resourceful folk, who occupied and exploited a 
huge range of habitats throughout the Old World through the 
deployment of an amazing technological and cultural ingenuity.  
They were adroit hunters who pursued large game using 
sophisticated techniques, built shelters, controlled fire, understood 
the environments they inhabited with unprecedented subtlety, 
and produced admirable stone tools that at least occasionally they 
mounted into composite implements.  Altogether, they lived more 
complex lives than any hominids had ever done before them.451 

!ƴŘ ȅŜǘΣ ¢ŀǘǘŜǊǎŀƭƭ ƻōǎŜǊǾŜǎΣ άǘƘǊƻǳƎƘƻǳǘ ǘƘŜ ǇŜǊƛƻŘ ƻŦ IƻƳƻ ƘŜƛŘŜƭōŜǊƎŜƴǎƛǎΩǎ tenure no 

ƘƻƳƛƴƛŘ ǇǊƻŘǳŎŜŘ ŀƴȅǘƘƛƴƎΣ ŀƴȅǿƘŜǊŜΣ ǘƘŀǘ ǿŜ Ŏŀƴ ōŜ ǎǳǊŜ ǿŀǎ ŀ ǎȅƳōƻƭƛŎ ƻōƧŜŎǘΦέ452  He 

therefore concludes that,  

[i]f I had to wager a guess, it would be that the intelligence of these 
hominids, formidable as it may have been, was purely intuitive and 
non-declarative.  They neither thought symbolically as we do, nor 
ŘƛŘ ǘƘŜȅ ƘŀǾŜ ƭŀƴƎǳŀƎŜΦ  !ǎ ŀ ǊŜǎǳƭǘΣ ǿŜ ŎŀƴΩǘ ǳǎŜŦǳƭƭȅ ǘƘƛƴƪ ƻŦ ǘƘŜƳ 
as a version of ourselves, certainly cognitively speaking.453 

!ƭǘƘƻǳƎƘ Ƴƻǎǘ ǇŀƭŜƻŀƴǘƘǊƻǇƻƭƻƎƛǎǘǎ ŀƎǊŜŜ ǘƘŀǘ ǘƘŜ ŦŀŎǘ ƻŦ ŀ άŎǳƭǘǳǊŀƭ ŜȄǇƭƻǎƛƻƴέ ƛǎ ǿŜƭƭ 

documented, they disagree on what caused it.  Tattersall suggests there are two leading theories:  

                                                      
448 Ian Tattersall, Masters of the Planet:  The Search for Our Human Origins (New York:  Palgave MacMillan 2012),, 
X. 
449 Ibid., XI. 
450 Ibid. 
451 Ibid.,, 142. 
452 Ibid. 
453 Ibid.,, 142-43. 
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ǘƘŜ ǘƘŜƻǊȅ ƻŦ άƳƛƴŘέ ŀƴŘ ǘƘŜ ǘƘŜƻǊȅ ƻŦ άƭŀƴƎǳŀƎŜΦέ  ¢ŀǘǘŜǊǎŀƭƭ ƘƛƳǎŜƭŦ Ŧŀƭƭǎ ƛƴǘƻ ǘƘŜ άƭŀƴƎǳŀƎŜέ 

camp. 

¢ŀǘǘŜǊǎŀƭƭ ŀŎƪƴƻǿƭŜŘƎŜǎ ǘƘŀǘ άώǘϐƘŜ ŎƘŀƴƎŜƻǾŜǊ ƻŦ Homo sapiens form a nonsymbolic, 

nonlinguistic species to a symbolic, linguistic one is the most mind-boggling cognitive 

transformation that Ƙŀǎ ŜǾŜǊ ƘŀǇǇŜƴŜŘ ǘƻ ŀƴȅ ƻǊƎŀƴƛǎƳΦέ454  He finds the theory of language 

ŎƻƳǇŜƭƭƛƴƎ ōŜŎŀǳǎŜ ƭŀƴƎǳŀƎŜ ǎŜŜƳǎ ǘƻ ōǊƛŘƎŜ ǘƘŜ άǎȅƳōƻƭƛŎέ ŀƴŘ άƛƴǘǳƛǘƛǾŜέ ŀǎǇŜŎǘǎ ƻŦ ƻōǎŜǊǾŜŘ 

ƘǳƳŀƴ ƴŀǘǳǊŜ ŀƴŘ ōŜŎŀǳǎŜ ƭŀƴƎǳŀƎŜ ƛǎ ŀ άŎƻƳƳǳƴŀƭ ǇƻǎǎŜǎǎƛƻƴΦέ455  He takes these two aspects 

of human nature ς symbolic and intuitive ς to correspond to reason and emotion.456   

¢ŀǘǘŜǊǎŀƭƭ ǎǳƎƎŜǎǘǎ ǘƘŀǘ ƭŀƴƎǳŀƎŜ ŦƛǊǎǘ ŘŜǾŜƭƻǇŜŘ άƛƴ ŀ ǎƳŀƭƭ ŎƻƳƳǳƴƛǘȅ ƻŦ ōƛƻƭƻƎƛŎŀƭƭȅ ǇǊŜǇŀǊŜŘ 

early Homo sapiens ǎƻƳŜǿƘŜǊŜ ƛƴ !ŦǊƛŎŀΣέ ǇŜǊƘŀǇǎ ŦƛǊǎǘ ŀƳƻƴƎ ŎƘƛƭŘǊŜƴ ǎǘǊŜǘŎhing their minds 

ǘƘǊƻǳƎƘ ǇƭŀȅΣ ǘƘƻǳƎƘ ƘŜ ŀŎƪƴƻǿƭŜŘƎŜǎ ǘƘŀǘ άώǘϐƘŜ ŘŜǘŀƛƭǎ ƻŦ ǘƘƛǎ ǘǊŀƴǎƛǘƛƻƴ ǿƛƭƭ ǇǊƻōŀōƭȅ ŦƻǊŜǾŜǊ 

ŜǾŀŘŜ ǳǎΧΦέ457  tŀǊǘ ƻŦ ǘƘƛǎ άōƛƻƭƻƎƛŎŀƭ ǇǊŜǇŀǊŀǘƛƻƴΣέ ŀŎŎƻǊŘƛƴƎ ǘƻ ¢ŀǘǘŜǊǎŀƭƭΣ ƳƛƎƘǘ ƘŀǾŜ ƛƴǾƻƭǾŜŘ 

ǘƘŜ ōǊŀƛƴΩǎ ŀōƛƭƛǘȅ ǘƻ ƳŀƪŜ ŎƻƴƴŜŎǘƛƻƴǎ ōŜǘween higher areas ς the cortex ς άǿƛǘƘƻǳǘ ǇŀǎǎƛƴƎ 

ǘƘǊƻǳƎƘ ǘƘŜ ƻƭŘŜǊ ŜƳƻǘƛƻƴŀƭ ŎŜƴǘŜǊǎ ōŜƭƻǿΦέ458  One of the first linguistic functions this might 

have facilitated, he suggests, was the ability to name objects.  Another possibility he finds 

plausible is a siƎƴƛŦƛŎŀƴǘ ƛƴŎǊŜŀǎŜ ƛƴ ǘƘŜ ōǊŀƛƴΩǎ ŎŀǇŀŎƛǘȅ ŦƻǊ ǿƻǊƪƛƴƎ ƳŜƳƻǊȅΣ ǿƘƛŎƘ ŦŀŎƛƭƛǘŀǘŜǎ 

ŜȄŜŎǳǘƛǾŜ ŦǳƴŎǘƛƻƴǎ ǎǳŎƘ ŀǎ άŘŜŎƛǎƛƻƴ-making, goal forming, planning, and so-ƻƴΦέ459  In any 

ŜǾŜƴǘΣ ƘŜ ŎƻƴŎƭǳŘŜǎΣ άƛǘ ǎŜŜƳǎ ƭƛƪŜƭȅ ǘƘŀǘ ŀ ǊŀƴŘƻƳ ƳƻŘƛŦƛŎŀǘƛƻƴ ƻŦ ǘƘŜ ŀƭǊŜŀŘȅ ŜȄŀǇted brain, 

plus some children at play, led to the literal emergence of a phenomenon that changed the 

ǿƻǊƭŘΦέ460 

{ǘŜǾŜƴ aƛǘƘŜƴΣ ƛƴ ŎƻƴǘǊŀǎǘΣ ƛǎ ŀ ǇǊƻƳƛƴŜƴǘ ǇǊƻǇƻƴŜƴǘ ƻŦ ǘƘŜ άƳƛƴŘέ ǎŎƘƻƻƭΦ  aƛǘƘŜƴ ŀǊƎǳŜǎ ǘƘŀǘ 

ǘƘŜ ŎǳƭǘǳǊŀƭ ŜȄǇƭƻǎƛƻƴ άǊŜǎǳƭǘŜŘ ƛƴ ǎǳŎƘ ŀ ŦǳƴŘŀƳŜƴtal change in lifestyles that there can be little 

Řƻǳōǘ ǘƘŀǘ ƛǘ ŘŜǊƛǾŜŘ ŦǊƻƳ ŀ ƳŀƧƻǊ ŎƘŀƴƎŜ ƛƴ ǘƘŜ ƴŀǘǳǊŜ ƻŦ ǘƘŜ ƳƛƴŘΦέ461  Mithen draws on 

                                                      
454 Ibid. at 220. 
455 Ibid. at 220-221. 
456 Ibid. at 220. 
457 Ibid. 
458 Ibid. at 222-223. 
459 Ibid. at 224. 
460 Ibid. at 225. 
461 Ibid. 
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ŜǾƻƭǳǘƛƻƴŀǊȅ ǇǎȅŎƘƻƭƻƎƛǎǘǎ ǿƘƻ ǘƘƛƴƪ ƻŦ ǘƘŜ άƳƛƴŘέ ƴƻǘ ŀǎ ŀ ǳƴƛŦƛŜŘ ŎƻƳƳŀƴŘ ŎŜƴǘŜǊΣ ōǳǘ ǊŀǘƘŜǊ 

as a set of specialized modules that gradually developed in response to different environmental 

ǇǊŜǎǎǳǊŜǎΦ  LƴǎǘŜŀŘ ƻŦ ǘƘŜ ŎƻƳƳƻƴ ƳŜǘŀǇƘƻǊ ƻŦ ŀ άŎƻƳǇǳǘŜǊέ ŦƻǊ ǘƘŜ ƳƛƴŘΣ aƛǘƘŜƴ ŜƳǇƭƻȅǎ ǘƘŜ 

ƳŜǘŀǇƘƻǊ ƻŦ ŀ άSwiss army knifeΦέ462  The key breakthrough for the cultural explosion, Mithen 

argues, must have been a new way of connecting the diverse modules of the early human mind 

so that they could communicate and coordinate with each other in new ways.  Here he employs 

ŀ ŘƛŦŦŜǊŜƴǘ ƳŜǘŀǇƘƻǊΥ  ǘƘŜ ƘǳƳŀƴ ƳƛƴŘ ōŜŎŀƳŜ ŀ άŎŀǘƘŜŘǊŀƭΣέ ǿƛǘƘ ŘƛŦŦŜǊŜƴǘ άǊƻƻƳǎέ ǘƘŀǘ Ŏŀƴ 

function seamlessly together.  Like a visitor to a cathedral who might walk from the nave to the 

chapel to the altar, cognition could then flow across domains and make unified connections.   

An early paleolithic person might have known άǊƻŎƪέ ƛƴ ƻƴŜ ŘƻƳŀƛƴ ǘƘŀǘ ƛƴŎƭǳŘŜŘ ƳŀƪƛƴƎ ŦƭŀƪŜ 

ǘƻƻƭǎΣ άŀƴƛƳŀƭέ ƛƴ ŀƴƻǘƘŜǊ ŘƻƳŀƛƴ ǘƘŀǘ ƛƴŎƭǳŘŜŘ ǎŎŀǾŜƴƎƛƴƎ ŎŀǊŎŀǎǎŜǎ ŦƻǊ ŦƻƻŘΣ ŀƴŘ άŦŜƳŀƭŜέ ƛƴ 

yet another domain that included sex and reproduction ς but these different cognitive modules 

might not have communicated with each other.  An upper paleolithic person, in contrast, might 

ƘŀǾŜ ōŜŜƴ ŀōƭŜ ǘƻ ƳŀƪŜ ŎƻƴƴŜŎǘƛƻƴǎ ōŜǘǿŜŜƴ άǊƻŎƪΣέ άŀƴƛƳŀƭΣέ ŀƴŘ άŦŜƳŀƭŜέ ƛƴ ǿŀȅǎ ǘƘŀǘ ƎŀǾŜ 

ǊƛǎŜ ǘƻ ǘƘŜ ǎȅƳōƻƭƛŎ ά±Ŝƴǳǎέ ŦƛƎǳǊƛƴŜǎ ŦƻǳƴŘ ƛƴ ǘƘŜ ŀǊŎƘŜƻƭƻƎƛŎŀƭ ǊŜŎƻǊŘ ǎǘŀǊǘƛƴƎ ŀōƻǳǘ 35,000 

years ago, or the exquisite lion/man from Hohlenstein Cave in Germany, dating to about 30,000 

years ago, both shown below. 

 

 

                                                      
462 For a discussion of this metaphor as used by contemporary neuropsychologists, see Conor Cunningham, DPI, 
197-201. 

35,000 year old Venus figurine 

Photo Source:  Wikimedia Commons 
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Both Mithen and Tattersall, however, seem to recoil from the implications of their observations 

for any concept of transcendence, even as they exult in the transcendent beauty of something 

like the Lion Man Statue.  At the conclusion of The Prehistory of the Mind, Mithen declares that 

άώǘϐƘŜ ƘǳƳŀƴ ƳƛƴŘ ƛǎ ŀ ǇǊƻŘǳŎǘ ƻŦ ƘǳƳŀƴ ŜǾƻƭǳǘƛƻƴΣ ƴƻǘ ǎǳǇŜǊƴŀǘǳǊŀƭ ŎǊŜŀǘƛƻƴΦ  L ƘŀǾŜ laid bare 

ǘƘŜ ŜǾƛŘŜƴŎŜΦ  L ƘŀǾŜ ǎǇŜŎƛŦƛŜŘ ǘƘŜ ΨǿƘŀǘǎΣΩ ǘƘŜ ΨǿƘŜƴǎΩ ŀƴŘ ǘƘŜ ΨǿƘȅǎΩ ŦƻǊ ǘƘŜ ŜǾƻƭǳǘƛƻƴ ƻŦ ǘƘŜ 

ƳƛƴŘΦέ463  Mithen believes his explanations are complete and airtight.  He seems to have no room 

ŦƻǊ ŀ ŎƻƴŎŜǇǘ ƻŦ άǿƘȅέ ōŜȅƻƴŘ ǘƘŜ ōƛƻƭƻƎƛŎŀƭΣ ƴŜǾŜǊ Ƴƛnd a concept of causation that could 

ŜƴŎƻƳǇŀǎǎ άŜǾƻƭǳǘƛƻƴέ ŀǎ ǇŀǊǘ ƻŦ ŀƴ ŀŎǘ ƻŦ άŎǊŜŀǘƛƻƴΦέ 

Similarly, in a strange coda to his Masters of the Planet, Tattersall reflects on universals and the 

bell curve.464  He observes that, 

                                                      
463 The Prehistory of the Mind, 215. 
464 Masters of the PlanetΣ ά/ƻŘŀΦέ 

30,000 year old Lion / Man Statue 

Photo Source:  Wikimedia Commons 



111 
 

Yes, you can indeed find regularities in human behaviors, every one 
of them doubtless limited by basic commonalities in the structure 
of our controlling organs.  But all such regularities are in reality 
statistical abstractions, and people are absolutely uniform in none 
of them.  As a result, if any statistical phenomenon could be said to 
ƎƻǾŜǊƴ ǘƘŜ ƘǳƳŀƴ ŎƻƴŘƛǘƛƻƴΣ ƛǘ ǿƻǳƭŘ ōŜ ǘƘŜ ΨƴƻǊƳŀƭ ŘƛǎǘǊƛōǳǘƛƻƴΩ 
ƻǊ ǘƘŜ ΨōŜƭƭ ŎǳǊǾŜΩΧΦ  Lƴ ŀƴȅ ƘǳƳŀƴ ŎƘŀǊŀŎǘŜǊƛǎǘƛŎ ȅƻǳ ƳƛƎƘǘ ŎŀǊŜ ǘƻ 
ǎǇŜŎƛŦȅΣ ǇƘȅǎƛŎŀƭ ƻǊ ōŜƘŀǾƛƻǊŀƭΣ ȅƻǳ ǿƛƭƭ ŦƛƴŘ ŀ ōŜƭƭ ŎǳǊǾŜΧΦ  CƻǊ 
every saint, there is a sinner; for every philanthropist, a thief; for 
every genius, an idiot.465 

These variations, he suggests mean there are no universals, but only variations along a curve.466  

LƴŘŜŜŘΣ ƘŜ ŎƭŀƛƳǎΣ άŀǇŀǊǘ ŦǊƻƳ ǘƘŀǘ ōŀǎƛŎ ŀōƛƭƛǘȅ ǿŜ ŀƭƭ ǎƘŀǊŜ to re-create the world in the mind, 

ǇŜǊƘŀǇǎ ǘƘŜ ƻƴƭȅ ƻǘƘŜǊ ǘǊǳŜ ΨƘǳƳŀƴ ǳƴƛǾŜǊǎŀƭΩ ǿŜ ŀƭƭ ǎƘƻǿ ƛǎ ŎƻƎƴƛǘƛǾŜ ŘƛǎǎƻƴŀƴŎŜΦέ467  This is 

ǉǳƛǘŜ ŀ ƧŀǊǊƛƴƎ ά/ƻŘŀέ ƎƛǾŜƴ ¢ŀǘǘŜǊǎŀƭƭΩǎ ŜȄǳōŜǊŀƴǘ ŎƭŀƛƳ ƛƴ ǘƘŜ ǇǊŜǾƛƻǳǎ ŎƘŀǇǘŜǊ ǘƘŀǘ ƘǳƳŀƴ 

language, born in the play of chiƭŘǊŜƴΣ ǊŜǇǊŜǎŜƴǘǎ ŀ άŎƻƳƳǳƴŀƭ ǇƻǎǎŜǎǎƛƻƴέ ƻŦ ƘǳƳŀƴƛǘȅΦ Lǘ ǎŜŜƳǎ 

that Tattersall must toss aside his prior 220 pages of argument and resign himself to the fact that 

human existence can have no common meaning or purpose.   

3. The Emergence and Reduction of TranÓÃÅÎÄÅÎÃÅ ÁÎÄ Ȱ,Á×ȱ 

 

LŦ aƛǘƘŜƴ ŀƴŘ ¢ŀǘǘŜǊǎŀƭƭΩǎ ǊŜǎŜǊǾŀǘƛƻƴǎ ŀōƻǳǘ ǘǊŀƴǎŎŜƴŘŜƴŎŜ ŀǊŜ ŎƻǊǊŜŎǘΣ ǘƘŜǊŜ Ŏŀƴ ōŜ ƴƻ άƭŀǿΣέ 

ƻǊ ŀǘ ƭŜŀǎǘ ƴƻ Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ ǘƘŜ άǊǳƭŜ ƻŦ ƭŀǿΦέ  ¢ƘŜǊŜ Ƴŀȅ ōŜ ŎƻƎƴƛǘƛǾŜ ŎƻƴƴŜŎǘƛƻƴǎ ǘƘŀǘ ŦŀŎƛƭƛǘŀǘŜ 

language and the production of cultural artifacts, but such signs must signify nothing beyond 

themselves.  If there is nothing signified, there may be cultural and linguistic structures that 

ŜƴŎƻǳǊŀƎŜ ŀƴŘ ŜƴŦƻǊŎŜ ōŜƘŀǾƛƻǊǎΣ ōǳǘ ǘƘŜǊŜ Ŏŀƴƴƻǘ ōŜ άƭŀǿΦέ 

Yet Tattersall strikes a hopeful note at the end of his Coda.  Although humans have polluted the 

planet ς a fact about which Tattersall does not hesitate to offer a negative value judgment rather 

than a placid observation about the normal distribution ς ǘƘŜǊŜ ƛǎ ƘƻǇŜΣ ōŜŎŀǳǎŜ άƻǳǊ Ǌŀǘƛƻƴŀƭ 

abilitieǎ ŀƴŘ ƻǳǊ ŜȄǘǊŀǾŀƎŀƴǘ ƴŜƻǇƘƛƭƛŀ ƴƻƴŜǘƘŜƭŜǎǎ ǊŜƳŀƛƴ ōŜȅƻƴŘ ǊŜƳŀǊƪŀōƭŜΦέ468  άCǊƻƳ ǘƘŜ 

                                                      
465 Ibid.,, 228-229. 
466 Ibid. 
467 Ibid. 
468 Ibid. at 232. 
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ǾŜǊȅ ŦƛǊǎǘ ǎǘƛǊǊƛƴƎǎ ƻŦ ǘƘŜ ƘǳƳŀƴ ǎȅƳōƻƭƛŎ ǎǇƛǊƛǘΣέ ¢ŀǘǘŜǊǎŀƭƭ ŀǎǎǳǊŜǎ ǳǎΣ άǘƘŜ ǘŜŎƘƴƻƭƻƎƛŎŀƭ ŀƴŘ 

creative histories of humankind have revolved around an energetic exploration of the innovative 

ǇƻǘŜƴǘƛŀƭ ǊŜƭŜŀǎŜŘ ōȅ ƻǳǊ ƴŜǿ ǿŀȅ ƻŦ ǇǊƻŎŜǎǎƛƴƎ ƛƴŦƻǊƳŀǘƛƻƴ ŀōƻǳǘ ǘƘŜ ǿƻǊƭŘΦέ469  ¢ƘǳǎΣ άǿƘƛƭŜ 

the auguries appear indeed to be for no significant biological change in our species, culturally, 

ǘƘŜ ŦǳǘǳǊŜ ƛǎ ƛƴŦƛƴƛǘŜΦέ470 

How does Tattersall move from the confines of the normal distribution into an infinite future in 

ǘƘŜ ŎƻǳǊǎŜ ƻŦ ŀ ŦŜǿ ǇŀǊŀƎǊŀǇƘǎΚ  Iƻǿ ŘƻŜǎ ƘŜ ƳƻǾŜ ŦǊƻƳ ǊŜƧŜŎǘƛƴƎ ŀƭƭ ǳƴƛǾŜǊǎŀƭǎ ǘƻ άour rational 

ŀōƛƭƛǘƛŜǎΣέ άour ŜȄǘǊŀǾŀƎŀƴǘ ƴŜƻǇƘƛƭƛŀΣέ άthe ƘǳƳŀƴ ǎȅƳōƻƭƛŎ ǎǇƛǊƛǘΣέ ǘƘŜ άǘŜŎƘƴological and 

creative histories of humankindέ ŀƴŘ άour new way of processing information about the 

ǿƻǊƭŘΚέ471  He does not explain. 

It seems that Mithen and Tattersall as archeologists and anthropologists cannot accept the 

implications of their own evidence against reductive scientism.  Mithen and Tattersall agree that 

something extraordinary happened around the cultural explosion.  For all the language of 

intentionality, self-consciousness, symbolism and memory that a book like The Last Human 

ascribes to our hominid forebears, Mithen and Tattersall argue that there has never been 

anything like these capacities as they present themselves in modern humans among any other 

creature known to have inhabited the Earth.  Purpose, meaning, and even beauty, joy and hope 

keep bubbling up from the primordial ooze. 

4. Law and Writing  

 

The timeline for the species profiled in The Last Human concludes well before the cultural 

explosion.  Even the cultural explosion is pre-historical, in the sense that there were no elaborate 

systems of writing or written records developed immediately during that time.  The notion of 

                                                      
469 Ibid. 
470 Ibid. 
471 Ibid. (emphasis added). 
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positive law, however, by definition, entails a record.472  We must look substantially later in 

human history, to the time of the first cities, to find such records. 

The oldest law code discovered by archeologists is that of Ur-Nammu, ruler of the city of Ur 

during its third dynasty, which began in about 2050 B.C.473  The tablet containing Ur-bŀƳƳǳΩǎ 

laws dates to about three hundred years before Hammurabi created the code that was inscribed 

on a famous stele now on display in the Louvre.474   

One side of the tablet containing Ur-bŀƳƳǳΩǎ ƭŀǿ ŎƻŘŜ ƭƻŎŀǘŜǎ ǘƘŜ ƻǊƛƎƛƴ ƻŦ ǘƘŜ ƭŀǿǎ ƛƴ ŀ ŎǊŜŀǘƛƻƴ 

myth. 475 The chief gods An and Enlil appointed the moon-god Nanna to rule over Ur, and Nanna 

in turn selected Ur-Nammu as their human representative.476  Ur-bŀƳƳǳ ǊŜƳƻǾŜŘ ǘƘŜ άŎƘƛǎƭŜǊǎέ 

ŀƴŘ άƎǊŀōōŜǊǎΣέ ǇŜƻǇƭŜ ǿƘƻ ǎǘƻƭŜ ǘƘŜ ŎƛǘƛȊŜƴΩǎ ƻȄŜƴΣ ǎƘŜŜǇ ŀƴŘ ŘƻƴƪŜȅǎΣ ŦǊƻƳ ǘƘŜ ŎƛǘȅΦ477  He 

established a system of weights and measures and ensured equity for the poor and 

dispossessed.478  .ȅ Ƙƛǎ ǊǳƭŜ ƘŜ ŜƴǎǳǊŜŘ ǘƘŀǘ άǘƘŜ ƻǊǇƘŀƴ ŘƛŘ ƴƻǘ Ŧŀƭƭ ŀ ǇǊŜȅ ǘƻ ǘƘŜ ǿŜŀƭǘƘȅΣέ άǘƘŜ 

ǿƛŘƻǿ ŘƛŘ ƴƻǘ Ŧŀƭƭ ŀ ǇǊŜȅ ǘƻ ǘƘŜ ǇƻǿŜǊŦǳƭΣέ ŀƴŘ άǘƘŜ Ƴŀƴ ƻŦ ƻƴŜ ǎƘŜƪŜƭ ŘƛŘ ƴƻǘ Ŧŀƭƭ ŀ ǇǊŜȅ ǘƻ ǘƘŜ 

Ƴŀƴ ƻŦ ƻƴŜ Ƴƛƴŀ όǎƛȄǘȅ ǎƘŜƪŜƭǎύΦέ479 

The other side of the tablet lists Ur-bŀƳƳǳΩǎ ƭŀǿǎΦ  ¢ƘŜ ǘŀōƭŜǘ ƛǎ ōŀŘƭȅ ŘŀƳŀƎŜŘ ŀƴŘ ƻƴƭȅ ŦƛǾŜ ƻŦ 

the laws are readily discernible.480  These show that the lex talonis already had been mitigated 

through a system of monetary payments.  Thus, if a man cut off another maƴΩǎ Ŧƻƻǘ ǿƛǘƘ ǎƻƳŜ 

sort of instrument (the text is unclear about what kind of instrument), he was liable for damages 

of 10 silver shekels; a severed nose required damages of 2/3 of a silver mina (40 silver shekels).481 

                                                      
472 See James Bernard Murphy, The Philosophy of Positive Law:  Foundations of Jurisprudence (New Haven:  Yale 
Univ. Press 2005), 1-3 (discussing sources of positive law). 
473 Samuel Noah Kramer, History Begins at Sumer:  Thirty-Nine Firsts in Recorded History (Philadelphia:  Univ. of 
Pennsylvania Press 3d ed. 1981). 
474 Ibid.  For a photograph and discussion of the Hammurabi stele, see the Louvre Museum website, available at 
http://www.louvre.fr/en /oeuvre-notices/law-code-hammurabi-king-babylon. 
475 Ibid. 
476 Kramer, supra Note 199. 
477 Ibid. 
478 Ibid. 
479 Kramer, History Begins at Sumer,, 54. 
480 Ibid. 
481 Ibid.,, 55. 
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Ur-Nammu certainly was not the first law-giver.  Indeed, there are references dating about three 

hundred years before the Ur-Nammu law tablet to the legal reforms of Urukagina, ruler of this 

city of Lagash.482   !ŎŎƻǊŘƛƴƎ ǘƻ ŀƴ ƛƴǎŎǊƛǇǘƛƻƴ ƳŜƳƻǊƛŀƭƛȊƛƴƎ ¦ǊǳƪŀƎƛƴŀΣ ƘŜ άfreed the inhabitants 

of Lagash from usury, burdensome controls, hunger, theft, murder, and seizure (of their property 

and persons). He established freedom (of a type).  The widow and orphan were no longer at the 

mercy of the powerful:  it was for them that Urukagina made his covenant with Ningirsu.έ483  All 

of these references show that concepts of justice, the rule of law, and written law codes date at 

least to the foundations of the earliest Mesopotamian cities.  Perhaps the inscribing of positive 

law is as old as writing itself.484 

We ƪƴƻǿ ƴƻǘƘƛƴƎ ƻŦ άƭŀǿέ ǇǊƛƻǊ ǘƻ ǊŜŎƻǊŘŜŘ ƘƛǎǘƻǊȅΦ  .ǳǘ ƛŦ {ǘŜǇƘŜƴ aƛǘƘŜƴΩǎ ǘƘŜƻǊȅ ƻŦ ƳƛƴŘ ƛǎ 

correct, the cognitive connections that facilitated art, science and religion also would have 

ŦŀŎƛƭƛǘŀǘŜŘ ŎƻƴŎŜǇǘǎ ƻŦ άƭŀǿέ -- and the lack of such connections would have meant that for early 

ƘƻƳƛƴƛŘǎ κ ƘǳƳŀƴǎΣ ǘƘŜǊŜ ǿŀǎ ƴƻ άƭŀǿΦέ  !ƴŘ ƛŦ ¢ŀǘǘŜǊǎŀƭƭ ƛǎ ŎƻǊǊŜŎǘΣ ǘƘŜ ŀŎǉǳƛǎƛǘƛƻƴ ƻŦ ƭŀƴƎǳŀƎŜ 

would also have facilitated the concept of law, particularly positive law with its concrete 

expression in language. 

The earliest small bands of hunter-gatherer hominid / humans, of course, would have operated 

ŀŎŎƻǊŘƛƴƎ ǘƻ ǎŜǘǎ ƻŦ ǎƻŎƛŀƭ άǊǳƭŜǎΦέ485  Social rules are not a uniquely human trait.  Indeed, social 

ordering is a pervasive feature of the animal kingdom.  Even insects, such as honey bees, can 

show intricate social ordering.486  ά5ǳƳōέ ŦŀǊƳ ŀƴƛƳŀƭǎΣ ǎǳŎƘ ŀǎ ǘƘŜ ŎƘƛŎƪŜƴǎ LΩǾŜ ōŜƎǳƴ ǊŀƛǎƛƴƎ 

in my backyard, are socially strict creatures ς ƘŜƴŎŜ ǘƘŜ ǘŜǊƳ άǇŜŎƪƛƴƎ ƻǊŘŜǊΦέ487  Other higher 

mammals, such as whales, dolphins, and elephants, display detailed social ordering with local 

                                                      
482 Ibid. 
483 http://history -world.org/reforms_of_urukagina.htm 
484 The earliest written documents are Sumerian clay tablets that date to about 3400 B.C.  See John Haywood, 
Historical Atlas of the Ancient World (New York:  MetroBooks 1998), §1.07;  
485 For a discussion of the game theoretic analysis of social traits in evolutionary biology, see Zachary Ernst, άGame 
Theory in Evolutionary Biology,έ in The Cambridge Companion to the Philosophy of Biology (Cambridge:  CUP 
2007), 304. 
486 See Nature Web Focus:  Honey Bees, available at http://www.nature.com/nature/focus/honeybee/ (noting that 
άIƻƴŜȅōŜŜǎ ƘŀǾŜ ŦŀǎŎƛƴŀǘƛƴƎ ǎƻŎƛŀƭ ǎǘǊǳŎǘǳǊŜ ŀƴŘ ŀŘǾŀƴŎŜŘ ǎƻŎƛŜǘƛŜǎ ŘŜǎǇƛǘŜ ƘŀǾƛƴƎ ōǊŀƛƴǎ ǘƘŀǘ ŀǊŜ ŦƛǾŜ ƻǊŘŜǊǎ ƻŦ 
ƳŀƎƴƛǘǳŘŜ ǎƳŀƭƭŜǊ ǘƘŀƴ ƘǳƳŀƴǎΦέύ 
487 See Pam Percy, The Field Guide to Chickens (New York:  Voyageur Press 2006), 39; Jerome D. Belanger, The 
/ƻƳǇƭŜǘŜ LŘƛƻǘΩǎ DǳƛŘŜ ǘƻ wŀƛǎƛƴƎ /ƘƛŎƪŜƴǎ (London:  Penguin 2010), 74.   

http://www.nature.com/nature/focus/honeybee/
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cultural variations.488  Modern chimpanzee bands possess elaborate cultural norms that regulate 

access to food, access to sex, access to affection, and even what we might anthropomorphically 

Ŏŀƭƭ άǿŀǊέ ǿƛǘƘ ƻǘƘŜǊ tribes.489  Observations of chimpanzee and bonobo social ordering provide 

the raw material for many game-theoretic studies of human evolutionary psychology.490 

.ǳǘ ƛǘ ǎŜŜƳǎ ŎƭŜŀǊ ǘƘŀǘ ŜǾŜƴ ǘƘŜ Ƴƻǎǘ ǎƻŎƛŀƭƭȅ άŀŘǾŀƴŎŜŘέ ƻŦ ǘƘŜ ƘƛƎƘŜǊ ƳŀƳƳŀƭǎ Řƻ ƴƻǘ ǇƻǎǎŜǎǎ 

concŜǇǘǎ ƻŦ ǎƻŎƛŀƭ ƻǊŘŜǊ ŎƭƻǎŜƭȅ ŀƪƛƴ ǘƻ ǿƘŀǘ ǿŜ Ŏŀƭƭ άƭŀǿΦέ  ! ŘƻƳƛƴŀƴǘ ŀƴƛƳŀƭ ƛƴ ǘƘŜ ǇŀŎƪ ƳƛƎƘǘ 

ǇŜǊŦƻǊƳ ŀ ǎƻǊǘ ƻŦ άƧǳŘƛŎƛŀƭέ ŦǳƴŎǘƛƻƴ ōȅ ŦƻǊŎƛōƭȅ ŜƴŘƛƴƎ ŘƛǎǇǳǘŜǎΣ ōǳǘ ǘƘŜǊŜ ƛǎ ƴƻǘƘƛƴƎ ƭƛƪŜ ŀ ǿŜƭƭ-

defined set of juridical procedures or principles.  Most significantly, even these highest of social 

ƳŀƳƳŀƭǎ ŀǇǇŜŀǊ ǘƻ ƘŀǾŜ ƴƻ ŎƻƴŎŜǇǘ ƻŦ ōƛƴŘƛƴƎ ŀōǎǘǊŀŎǘ ǇǊƛƴŎƛǇƭŜǎ ǘƘŀǘ ǿƻǳƭŘ ǎǳǇǇƻǊǘ ŀ άǊǳƭŜ ƻŦ 

ƭŀǿΦέ  ¢ƘŜ άƭŀǿέ ŦƻǊ ǘƘŜƳ Ŧƛƴŀƭƭȅ ƛǎΣ ƭƛǘŜǊŀƭƭȅΣ ǘƘŜ άƭŀǿ ƻŦ ǘƘŜ ƧǳƴƎƭŜέ ς chemistry, instinct, material 

and reproductive advantage, and force. 

LŦ ǿŜ ƘǳƳŀƴǎ ƪƴƻǿ ŀ ŎƻƴŎŜǇǘ ƻŦ άƭŀǿέ ǘƘŀǘ ǊŜŦŜǊǎ ǘƘŜ άƭŜƎƛǘƛƳŀǘŜέ ǊǳƭŜ ƻŦ ƭŀǿ ǘƻ ŀōǎǘǊŀŎǘ 

principles ς ƛƴŘŜŜŘ ƛŦ ǿŜ ƪƴƻǿ ŜǾŜƴ ŀ ŎƻƴŎŜǇǘ ƻŦ άƭŜƎƛǘƛƳŀŎȅέ ς this requires a sort of cognitive 

capacity that only we humans, of all the creatures on Earth, seem to possess.  Could it be that 

the same cognitive breakthroughs that facilitated the creative explosion in language art, 

ǘŜŎƘƴƻƭƻƎȅ ŀƴŘ ǊŜƭƛƎƛƻƴ ŀƭǎƻ ǿŜǊŜ ƴŜŎŜǎǎŀǊȅ ǘƻ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ άƭŀǿΚέ  LƴŘŜŜŘΣ ŎƻǳƭŘ ƛǘ ōŜ 

that an essential part ƻŦ ǿƘŀǘ ƳŀǊƪǎ ǳǎ ƻǳǘ ŀǎ άƘǳƳŀƴέ ƛǎ Ƨǳǎǘ ǘƘƛǎ ǎŜƴǎŜ ƻŦ ǘǊŀƴǎŎŜƴŘŜƴǘ άƭŀǿΚέ 

{ǳŎƘ ŀ ƴƻǘƛƻƴ ǊŜǎƻƴŀǘŜǎ ǿƛǘƘ ǘƘŜ .ƛōƭŜΩǎ ǎŜŎƻƴŘ ŎǊŜŀǘƛƻƴ ƴŀǊǊŀǘƛǾŜ ƛƴ DŜƴŜǎƛǎ нΦ  ¢ƻ ōŜ ŎƭŜŀǊΣ ǿŜ 

ŀǊŜ ƴƻǘ ǎǳƎƎŜǎǘƛƴƎ ǎƻƳŜ ƪƛƴŘ ƻŦ άŎƻƴŎƻǊŘƛǎǘέ ǊŜŀŘƛƴƎ ƛƴ ǿƘƛŎƘ DŜƴŜǎƛǎ н Ƴǳǎǘ ƛƴ ǘƘŜ literal sense 

ŎƻƴŦƻǊƳ ǘƻ ǘƘŜ ǳǇǇŜǊ ǇŀƭŜƻƭƛǘƘƛŎ ŎǳƭǘǳǊŀƭ ŜȄǇƭƻǎƛƻƴΣ ƳǳŎƘ ƭŜǎǎ ǘƻ aƛǘƘŜƴΩǎ ƛƴǘǊƛƎǳƛƴƎ ōǳǘ 

debatable views about the prehistory of the mind.  The literal sense seems to be rooted in ancient 

near eastern mythological forms that cannot be correƭŀǘŜŘ ǘƻ ŀƴȅ ǇǊŜŎƛǎŜ άƘƛǎǘƻǊƛŎŀƭέ ǊŜŎƻǊŘΦ  ¸Ŝǘ 

ŀƭƭ ǘƘŜ ǎŜƴǎŜǎ ƻŦ ǘƘƛǎ ǘŜȄǘ ǘƻƎŜǘƘŜǊ Řƻ ŎƻƴǾŜȅ ǘƘŀǘ DƻŘΩǎ ƛƴǎǘƛǘǳǘƛƻƴ ƻŦ ǘƘŜ άƭŀǿ ƻŦ ǘƘŜ DŀǊŘŜƴέ ς 

άŘƻ ƴƻǘ Ŝŀǘ ƻŦ ƛǘέ ς ǊŜǇǊŜǎŜƴǘǎ ǎƻƳŜǘƘƛƴƎ ǎƛƎƴƛŦƛŎŀƴǘ ŀōƻǳǘ ǘƘŜ ŎǊŜŀǘƛƻƴ ƻŦ ǘƘŜ άƘǳƳŀƴΣέ ǘƘŜ 

                                                      
488 See Edward O. Wilson, Sociobiology:  The New Synthesis, 75th Anniv. Ed. (Cambridge:  Harvard U. Press 2000), 
Part III. 
489 See Frans de Waal, Chimpanzee Politics (Baltimore:  JHU Press 2007); Christophe Boesch, The Real Chimpanzee:  
Sex Strategies in the Forest (Cambridge:  CUP 2009), 102-104. 
490 See Ibid. 
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adam.  To the adam and not to Sahelanthropus tchadensis or any of the other extinct species 

ŘŜǘŀƛƭŜŘ ƛƴ ¢ƘŜ [ŀǎǘ IǳƳŀƴΣ ǎƻ ƛǘ ǎŜŜƳǎΣ DƻŘ ǎŀƛŘ άŘƻ ƴƻǘ Ŝŀǘ ƻŦ ƛǘΦέ  tŜǊƘŀǇǎ ƻƴƭȅ ǘƘŜ adam was 

cognitively prepared to hear this command.  Indeed it seems that no species of hominid / human 

prior to the cultural explosion, at least, would have been prepared to hear 

5. Reductive Sociobiology  

Reductive sociobiological and neurobiological orthodoxy demurs even from the modest claims of 

paleoanthropologists such as Mithen and Tattersall.  David Sloan Wilson, Distinguished Professor 

of Biological Sciences and Anthropology at Binghamton University, argues that Darwinian 

evolution fully explains everything, including every aspect of human nature.491  Anyone who 

ǘƘƛƴƪǎ ƻǘƘŜǊǿƛǎŜΣ ŜǾŜƴ ŀƴ άƛƴǘŜƭƭŜŎǘǳŀƭέ ǿƘƻ ƛǎ ƴƻǘ ǊŜƭƛƎƛƻǳǎΣ ƛǎ ŀ ƪƛƴŘ ƻŦ ŦǳƴŘŀƳŜƴǘŀƭƛǎǘΣ ŀƴ 

άΩŀŎŀŘŜƳƛŎ ŎǊŜŀǘƛƻƴƛǎǘΦΩέ492 

{ƭƻŀƴ ²ƛƭǎƻƴ ƛǎ ŎƭŜŀǊ ƛƴ Ƙƛǎ ŜǾŀƴƎŜƭƛǎǘƛŎ ǇǊƻƎǊŀƳ ŦƻǊ Ƙƛǎ ǾŜǊǎƛƻƴ ƻŦ ŜǾƻƭǳǘƛƻƴƛǎƳΦ  άCƛǊǎǘΣέ ƘŜ ǎŀȅǎΣ 

άǿŜ Ƴǳǎǘ ŀōŀƴŘƻƴ ǘƘŜ ƴƻǘƛƻƴ ǘƘŀǘ ǎƻƳŜ ǎǇŜŎƛŀƭ ǉǳŀƭƛǘȅ ǿŀǎ ōǊŜŀǘƘŜd into us by a higher 

ǇƻǿŜǊΦέ493  He claims that this does not demand an outright rejection of religious faith because, 

he says, ς άmany people manage to combine a vibrant religious faith with a fully naturalistic 

ŎƻƴŎŜǇǘƛƻƴ ƻŦ ǘƘŜ ǿƻǊƭŘΦέ494  But whatever he ƳŜŀƴǎ ƘŜǊŜ ōȅ άǊŜƭƛƎƛƻǳǎ ŦŀƛǘƘΣέ ǘƘŜǊŜ ƛǎ ƴƻ ǊƻƻƳ 

ƛƴ ǘƘŀǘ ŦŀƛǘƘ ŦƻǊ ŀƴȅǘƘƛƴƎ ōǳǘ ǘƘŜ ǇƘȅǎƛŎŀƭ ǿƻǊƭŘΦ  {ƭƻŀƴ ²ƛƭǎƻƴΩǎ ŜǇƛǎǘŜƳƻƭƻƎȅ ƛǎ ǳƴŎƻƳǇǊƻƳƛǎƛƴƎΥ  

άώǿϐƘŀǘ ƎƻŜǎ ŦƻǊ ƪƴƻǿƭŜŘƎŜ ƻŦ ǘƘŜ ǇƘȅǎƛŎŀƭ ǿƻǊƭŘ ŀƭǎƻ ƎƻŜǎ ŦƻǊ ƪƴƻǿƭŜŘƎŜ ŀōƻǳǘ ƻǳǊǎŜƭǾŜǎΦ  LŦ 

something is wrong with your body, your mind, or society, it has a naturalistic explanation, just 

like [a] problem with your car.  Believing that we have special God-given abilities is like praying 

ǘƻ ȅƻǳǊ ŎŀǊ ƻƴ ǘƘŜ ǎƛŘŜ ƻŦ ǘƘŜ ǊƻŀŘΦέ495 

Sloan Wilson is not content merŜƭȅ ǘƻ ǊŜŘǳŎŜ άǊŜƭƛƎƛƻǳǎ ŦŀƛǘƘέ ǘƻ ƴŀǘǳǊŜΦ  IŜ Ƴǳǎǘ ƛƴŎƭǳŘŜ 

άŎǳƭǘǳǊŜέ ŀǎ ǿŜƭƭΦ  ά! ŎƻƳƳƻƴ ŎƭŀƛƳΣέ ŜǾŜƴ ŀƳƻƴƎ ƴƻƴ-ǊŜƭƛƎƛƻǳǎ ǇŜƻǇƭŜΣ ƘŜ ƴƻǘŜǎΣ άƛǎ ǘƘŀǘ 

                                                      
491 David Sloan Wilson, Evolution for Everyone:  How 5ŀǊǿƛƴΩǎ ¢ƘŜƻǊȅ /ŀƴ /ƘŀƴƎŜ ǘƘŜ ²ŀȅ ²Ŝ ¢Ƙƛƴƪ !ōƻǳǘ 
Ourselves (New York:  Delacorte Press 2007). 
492 Ibid. ŀǘ о όǉǳƻǘƛƴƎ ¢ƘŜ bŀǘƛƻƴΣ ά¢ƘŜ bŜǿ /ǊŜŀǘƛƻƴƛǎƳΥ  .ƛƻƭƻƎȅ ¦ƴŘŜǊ !ǘǘŀŎƪΣέ мффтύΦ  ²Ŝ Ƴŀȅ ƴƻǘŜ ƛƴ ǇŀǎǎƛƴƎ 
ǘƘŜ ƛǊƻƴȅ ƻŦ ŘƛǎƳƛǎǎƛƴƎ ŀǎ άŦǳƴŘŀƳŜƴǘŀƭƛǎǘέ ŜǾŜǊȅƻƴŜ ǿƘƻ ŘƛǎŀƎǊŜŜǎ ǿƛǘƘ {ƭƻŀƴ ²ƛƭǎƻƴΩǎ 5ŀǊǿƛƴƛŀƴ 
fundamentalism. 
493 Ibid.,, 68. 
494 Ibid. 
495 Ibid. 
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ΨōƛƻƭƻƎȅΩ ǎŜǘǎ ōǊƻŀŘ ƭƛƳƛǘǎ ǘƻ ƻǳǊ ōŜƘŀǾƛƻǊΣ ǎǳŎƘ ŀǎ ŜŀǘƛƴƎ ŀƴŘ ǇǊƻŎǊŜŀǘƛƻƴΣ ōǳǘ ǘƘŀǘ ΨŎǳƭǘǳǊŜΩ 

determines ǿƘŀǘ ǿŜ Řƻ ǿƛǘƘƛƴ ǘƘŜ ōǊƻŀŘ ƭƛƳƛǘǎΣ ǎǳŎƘ ŀǎ ƳŀƪƛƴƎ ŀǊǘ ǊŀǘƘŜǊ ǘƘŀƴ ōŀōƛŜǎΦέ496  This 

ƘƛƎƘ ŎƻƴŎŜǇǘ ƻŦ άŎǳƭǘǳǊŜΣέ ƘŜ ŎƻǊǊŜŎǘƭȅ ƻōǎŜǊǾŜǎΣ ǎǳƎƎŜǎǘǎ ǘƘŀǘ ƴƻǘǿƛǘƘǎǘŀƴŘƛƴƎ ƻǳǊ ŜǾƻƭǳǘƛƻƴŀǊȅ 

Ǉŀǎǘ ǿŜ ŀǊŜ ŦǊŜŜ ǘƻ ŎƘƻƻǎŜ ƻǳǊ ŦǳǘǳǊŜ ŘŜǎǘƛƴȅΦ  ¢ƻ ǘƘƛǎ ŎƭŀƛƳ ǘƘŀǘ άŎǳƭǘǳǊŜέ ŜȄŜǊǘǎ ǎƻƳŜ ƪƛƴŘ ƻŦ 

ŘƻǿƴǿŀǊŘ Ŏŀǳǎŀƭƛǘȅ {ƭƻŀƴ ²ƛƭǎƻƴ ŎǊƛŜǎ άIǳōǊƛǎΣ ŀƭƭ ƘǳōǊƛǎΗέ497  Since whatever attributes make 

ƘǳƳŀƴǎ ǳƴƛǉǳŜ ŀǊŜ ƳŜǊŜƭȅ άƭƛƪŜ ŀƴ ŀŘŘƛǘƛƻƴ ƻƴ ǘƻ ŀ Ǿŀǎǘ ƳǳƭǘƛǊƻƻƳ Ƴŀƴǎƛƻƴέ ƻǾŜǊ ŘŜŜǇ 

ŜǾƻƭǳǘƛƻƴŀǊȅ ǘƛƳŜΣ άώƛϐǘ ƛǎ ǎƘŜŜǊ ƘǳōǊƛǎ ǘƻ ǘƘƛƴƪ ǘƘŀǘ ǿŜ Ŏŀƴ ƛƎƴƻǊŜ ŀƭƭ ōǳǘ ǘƘŜ ƴŜǿŜǎǘ ǊƻƻƳΦέ498  

LƴŘŜŜŘΣ {ƭƻŀƴ ²ƛƭǎƻƴ ǘƘƛƴƪǎ ŎƭŀƛƳǎ ǘƘŀǘ ƘǳƳŀƴǎ ŀǊŜ άǳƴƛǉǳŜƭȅ ƛƴǘŜƭƭƛƎŜƴǘΣ ƳƻǊŀƭΣ ŦƭŜȄƛōƭŜΣ ŀƴŘ 

ŎŀǇŀōƭŜ ƻŦ ŀŜǎǘƘŜǘƛŎ ŀǇǇǊŜŎƛŀǘƛƻƴέ ŀǊŜ Ƴƻǎǘƭȅ άǎŜƭŦ-congratulatory and suspect as factual 

ŎƭŀƛƳǎΦέ499  He thinks it empiriŎŀƭƭȅ ŜǎǘŀōƭƛǎƘŜŘ ǘƘŀǘ άƻǘƘŜǊ ǎǇŜŎƛŜǎ ŦŀǊ ǎǳǊǇŀǎǎ ƻǳǊ ƛƴǘŜƭƭƛƎŜƴŎŜ ŦƻǊ 

specific tasks and that traits associated with goodness can evolve in any species, given the right 

ŜƴǾƛǊƻƴƳŜƴǘŀƭ ŎƻƴŘƛǘƛƻƴǎΦέ500   

Nevertheless, Sloan Wilson admits that humans possess a unique capacity to construct their own 

ǎƻŎƛŀƭ ŜƴǾƛǊƻƴƳŜƴǘǎΣ ŀƴŘ ƛƴŘŜŜŘ άŜǾƻƭǳǘƛƻƴŀǊȅ ǎƻŎƛŀƭ ŎƻƴǎǘǊǳŎǘƛǾƛǎƳέ ƛǎ ǘƘŜ ŎƻǊŜ ƻŦ Ƙƛǎ ƳƻǊŀƭ ŀƴŘ 

political philosophy.501  ¢ƘŜ ŜǎǎŜƴǘƛŀƭ ǇǊƻōƭŜƳ ŦƻǊ ƳƻǊŀƭƛǘȅΣ ǊŜƭƛƎƛƻƴΣ ŀƴŘ ǇƻƭƛǘƛŎǎΣ ƛƴ {ƭƻŀƴ ²ƛƭǎƻƴΩǎ 

ǎŎƘŜƳŜΣ ƛǎ ǘƘŀǘ ά[s]ome individuals are driven to benefit themselves at the expense of others or 

ǘƘŜƛǊ ǎƻŎƛŜǘȅ ŀǎ ŀ ǿƘƻƭŜΦέ502  To illustrate this problem, he surveys various game-theoretic models 

of altruism.   

Lƴ ŀ ŎƘŀǇǘŜǊ ǘƛǘƭŜŘ ά[ƻǾŜ ¢Ƙȅ bŜƛƎƘōƻǊ aƛŎǊƻōŜΣέ ŦƻǊ ŜȄŀƳǇƭŜΣ Ƙe describes a bacterial species, 

Pseudomonas flourescens, which creates a polymer mat that sticks the bacteria together in a 

colony.503  The mat is biologically expensive to create, and eventually some mutant bacteria 

instead devote energy to reproduction.  When the mutants begin to thrive, the mat collapses, 

ŀƴŘ ǘƘŜ Ŏƻƭƻƴȅ ŘƛǎƛƴǘŜƎǊŀǘŜǎΦ  ά¢ƘǳǎΣέ {ƭƻŀƴ ²ƛƭǎƻƴ ƻōǎŜǊǾŜǎΣ άƛǎ ǘƘŜ ƎƭǳŜ ƻŦ ŎƛǾƛƭƛȊŀǘƛƻƴ ŘƛǎǎƻƭǾŜŘ 

                                                      
496 Ibid.,, 69. 
497 Ibid. 
498 Ibid.,, 70. 
499 Ibid. at 71. 
500 Ibid. 
501 Ibid. 
502 Ibid. at 13. 
503 Ibid.,, 128-129. 
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ōȅ ǎƭƻǘƘΗέ  !ƴŘ ǎǳŎƘ άŜȄŀƳǇƭŜǎ ƻŦ ƎƻƻŘ ŀƴŘ ŜǾƛƭ ŀƳƻƴƎ ƳƛŎǊƻōŜǎ Ŏŀƴ ōŜ ǊŜǇŜŀǘŜŘ ǿƛǘƘƻǳǘ ŜƴŘ 

because theȅ ŀǊŜ ōŀǎŜŘ ƻƴ ƛƴŜǎŎŀǇŀōƭŜ ŦŀŎǘǎ ƻŦ ǎƻŎƛŀƭ ƭƛŦŜΦέ504  All of this maps directly onto human 

ōŜƘŀǾƛƻǊ ŀƴŘ ƘǳƳŀƴ Ŧƻƭƪ ŎƻƴŎŜǇǘǎ ƻŦ άƎƻƻŘέ ŀƴŘ άŜǾƛƭΦέ  .ǳǘΣ {ƭƻŀƴ ²ƛƭǎƻƴ ŎƻƴŎƭǳŘŜǎΣ άώƛϐŦ ǘƘŜ 

traits that we associate with goodness can evolve, then we can make them more common by 

providing the right environmental conditions.  Far from denying the potential for change, 

ŜǾƻƭǳǘƛƻƴŀǊȅ ǘƘŜƻǊȅ Ŏŀƴ ǇǊƻǾƛŘŜ ŀ ŘŜǘŀƛƭŜŘ ǊŜŎƛǇŜ ŦƻǊ ŎƘŀƴƎŜΦέ505 

Of course, the behavior of these bacteria has nothing to do with what most Christian theologians 

ŀƴŘ ǇƘƛƭƻǎƻǇƘŜǊǎ ǘǊŀŘƛǘƛƻƴŀƭƭȅ ƘŀǾŜ ŎŀƭƭŜŘ άƎƻƻŘέ ŀƴŘ άŜǾƛƭέ ōŜŎŀǳǎŜ ǘƘƻǎŜ ŎŀǘŜƎƻǊƛŜǎ ǊŜƭŀǘŜ ǘƻ 

intentional states and transcendentals.506  If the Platonic and Aristotelian philosophy and the 

Christian, Islamic and Jewish traditions have anything ǘƻ ǎŀȅ ŀōƻǳǘ ƛǘΣ ŀ ƳƛŎǊƻōŜ ƛǎ ƴŜƛǘƘŜǊ άƎƻƻŘέ 

ƴƻǊ άŜǾƛƭέ ōŜŎŀǳǎŜ ƳƛŎǊƻōŜǎ ƘŀǾŜ ƴƻ ŎŀǇŀŎƛǘȅ ŦƻǊ ƛƴǘŜƴǘƛƻƴŀƭ ǇŀǊǘƛŎƛǇŀǘƛƻƴ ƛƴ ŀ άƎƻƻŘέ ǘƘŀǘ ƛǎ 

ōŜȅƻƴŘ ǘƘŜƳǎŜƭǾŜǎΣ ƴƻǊ Ŏŀƴ ƳƛŎǊƻōŜǎ ƛƴǘŜƴǘƛƻƴŀƭƭȅ ŘŜƴȅ άǘƘŜ ƎƻƻŘέ ŀƴŘ ǘƘŜǊŜōȅ ŀōŀƴŘƻƴ 

ǘƘŜƳǎŜƭǾŜǎ ǘƻ άŜǾƛƭΦέ  aƛŎǊƻōŜǎ ƛƴŘŜŜŘ Řƻ ƴƻǘ ƘŀǾŜ ƛƴǘŜƴǘƛƻƴŀƭ άǎŜƭǾŜǎΣέ ƻǊ ƛƴ ǘƘŜ ƎǊŀƳƳŀǊ ƻŦ 

/ƘǊƛǎǘƛŀƴ ǘƘŜƻƭƻƎȅΣ άǎƻǳƭǎΦέ  9ǾŜƴ ǘƘŜ 9ŀǎǘŜǊƴ κ .ǳŘŘƘƛǎǘ ǘǊŀŘƛǘƛƻƴǎ ǘƻ ǿƘƛŎƘ {ƭƻŀƴ ²ƛƭǎƻƴ ǎŜŜƳǎ 

drawn ς he seems to think the Dali Lama would approve of his naturalist reductionism ς locate 

άǊŜŀƭƛǘȅέ ƛƴ ŀ ǘǊŀƴǎŎŜƴŘŜƴǘ ǊŜŀƭƳΣ ŀƭǘƘƻǳƎƘ Ŧƛƴŀƭƭȅ ƛƴ ŀ ǾŜǊȅ ŘƛŦŦŜǊŜƴǘ ǿŀȅ ǘƘŀƴ ƛƴ ǘƘŜ ²ŜǎǘΦ  .ǳǘ 

Sloan Wilson has already made his a priori commitment to absolute naturalism, so he has 

ŘƛǎƳƛǎǎŜŘ ǎŜǾŜǊŀƭ ǘƘƻǳǎŀƴŘ ȅŜŀǊǎ ƻŦ ƘƛǎǘƻǊƛŎŀƭ ǊŜŦƭŜŎǘƛƻƴ ƻƴ άƎƻƻŘέ ŀƴŘ άŜǾƛƭέ tout court.  Here 

we must remark on Sloan-²ƛƭǎƻƴΩǎ ŎǊȅ ƻŦ άIǳōǊƛǎΣ ŀƭƭ ƘǳōǊƛǎΗέ ό¸Ŝǘ ǿƘŀǘ ƛǎ άƘǳōǊƛǎέ ƛƴ ŀ ƴŀǘǳǊŀƭƛǎǘƛŎ 

game-theoretic world without transcendent virtues?) 

{ƛƳƛƭŀǊƭȅΣ aƛŎƘŀŜƭ DǊŀȊƛŀƴƻΣ tǊƻŦŜǎǎƻǊ ŀǘ tǊƛƴŎŜǘƻƴ ¦ƴƛǾŜǊǎƛǘȅΩǎ bŜǳǊƻǎŎƛŜƴce Institute, denies 

any sense of the transcendent:  

When we say we are conscious, aware, self-aware, in conscious 
control of our actions, have a stream-of-consciousness 
understanding of ourselves, what we really mean, apparently, is 
this:  there is a system in the brain whose job is to construct models 
of intentionality of other people or of ourselves; and right or 

                                                      
504 Ibid.,, 129. 
505 Ibid.,, 32. 
506 This is discussed more fully in Chapter Three. 
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wrong, confabulated or not, the self-model, continuously updated, 
continuously refined, supplies the contents of our conscious 
mind.507 

Since the ŀǳǘƘƻǊ ƻŦ ǘƘƛǎ ǇƘŜƴƻƳŜƴƻƴ ƛǎ ƳŜǊŜƭȅ ŀ ǎȅǎǘŜƳ ƛƴ ǘƘŜ ōǊŀƛƴΣ DǊŀȊƛŀƴƻ ǎŀȅǎΣ άǘƘƛǎ ǎŜƴǎŜ 

of consciousness ς a soul on a trajectory through waking life ς is a perceptual illusion.  It is a 

perceptual model that is at best a simplification and sometimes plain ǿǊƻƴƎΦέ508 All intentionality 

is reducible, for Graziano, to individual neurons.509  And what seems like the product of self-

reflexivity, awareness, and language ς the sorts of cultural things Mithen and Tattersall argue 

radically distinguish modern humans from all other creatures ς ŀǊŜ ƳŜǊŜƭȅ άƳŜƳŜǎέ ǘƘŀǘ ŎŀǳǎŜ 

certain neurons to fire.510  Graziano is particularly keen to apply his notion of neurobiology and 

ƳŜƳŜƻƭƻƎȅ ǘƻ ǊŜƭƛƎƛƻƴΥ  άώōϐŜƭƛŜŦ ŀŦǘŜǊ ōŜƭƛŜŦΣέ ƘŜ ǇǊƻŎƭŀƛƳǎΣ άŜŀŎƘ ŎƻƳǇƻƴŜƴǘ ƻŦ ŀ ǊŜƭƛƎƛƻƴ ƛǎ 

ultimately present for one historical reason; the religion was better able to spread and survive 

ōŜŎŀǳǎŜ ƻŦ ƛǘΦ  5ŀǊǿƛƴƛŀƴ ŜǾƻƭǳǘƛƻƴ ǎŜƭŜŎǘŜŘ ŦƻǊ ǘƘƻǎŜ ǘǊŀƛǘǎΦέ511 

bƻǘǿƛǘƘǎǘŀƴŘƛƴƎ DǊŀȊƛŀƴƻΩǎ ŎƻƴŦƛŘŜƴŎŜ ƛƴ ƳŜƳŜƻƭƻƎȅΣ ǘƘŜ ŎƻƴŎŜǇǘ ƛǎ ƘƛƎƘƭȅ ǇǊƻōƭŜƳŀǘƛŎΦ512 

Nevertheless, there is something insightful about memeology:  it at least recognizes the 

ǇƘŜƴƻƳŜƴƻƴ ƻŦ άŎǳƭǘǳǊŜέ ŀǎ ǎƻƳŜǘƘƛƴƎ ǘƘŀǘ ŜȄƛǎǘǎ ŀƴŘ ŜȄŜǊǘǎ ŎŀǳǎŀƭƛǘȅΦ  ¢ƘŜ ƴŜǳǊƻōƛƻƭƻƎƛǎǘ 

DǊŀȊƛŀƴƻΩǎ ƳŜƳŜƻƭƻƎȅ ŘƻŜǎ ƴƻǘ ƳƛȄ ǿŜƭƭ ǿƛǘƘ ǘƘŜ ŀƴǘƘǊƻǇƻƭƻƎƛǎǘ ¢ŀǘǘŜǊǎŀƭƭΩǎ ǊŜƧŜŎǘƛƻƴ ƻŦ 

universals (half-hearted though it turns out to be), nor can it be squared with evolutionary 

ōƛƻƭƻƎƛǎǘ {ƭƻŀƴ ²ƛƭǎƻƴΩǎ ŀōǎƻƭǳǘƛǎǘ ŎƻƴǎǘǊǳŎǘƛǾƛǎƳΦ  LŦ ŎǳƭǘǳǊŀƭ ǳƴƛǘǎ ǊŜǇƭƛŎŀǘŜ ŀƴŘ ǎǇǊŜŀŘ ŀƪƛƴ ǘƻ 

genes, then they have the capacity to become universals.  A common cultural substrate might 

become as universal as a common biological substrate, and just as some common biological 

                                                      
507 Michael Graziano, DƻŘ {ƻǳƭ aƛƴŘ .ǊŀƛƴΥ  ! {ŎƛŜƴǘƛǎǘΩǎ wŜŦƭŜŎǘƛƻƴǎ ƻƴ ǘƘŜ {ǇƛǊƛǘ ²ƻǊƭŘ (Fredonia:  Leapfrog Press 
2010). 
508 Ibid.,, 65. 
509 Ibid.,, 97-101. 
510 Ibid.,, 150-158. 
511 Ibid., 160. 
512 For a good critique of memeology, see Alister McGrath, Dawkins God:  Genes, Memes, and the Meaning of Life 
(London:  Wiley-Blackwell 2004).  bƻ ƻƴŜ Ƙŀǎ ŜǾŜǊ ƻōǎŜǊǾŜŘ ŀ άƳŜƳŜΣέ ƴƻǊ ōȅ ŘŜŦƛƴƛǘƛƻƴ Ŏŀƴ άƳŜƳŜǎέ ŜǾŜǊ 
discretely be observed because they are cultural phenomena and not encoded in biology like genes.   Moreover, if 
ƳŜƳŜǎ Ŏŀƴ ŜȄǇƭŀƛƴ άōŜƭƛŜŦ ŀŦǘŜǊ ōŜƭƛŜŦέ ƛƴ ǊŜƭƛƎƛƻƴΣ ǘƘŜȅ Ŏŀƴ Řƻ ǘƘŜ ǎŀƳŜ ƛƴ ǎŎƛŜƴŎŜΦ  ¢Ƙƛǎ ǿƻǳƭŘ ƳŜŀƴ ǘƘŜǊŜ Ŏŀƴ ōŜ 
ƴƻ άǎŎƛŜƴŎŜέ ƻŦ ŀrcheology or paleontology that might offer insights into the development of human 
ŎƻƴǎŎƛƻǳǎƴŜǎǎΣ ŀǿŀǊŜƴŜǎǎΣ ƭŀƴƎǳŀƎŜΣ ƻǊ ŎǳƭǘǳǊŜ ōŜŎŀǳǎŜ ǘƘŜ ƛŘŜŀ ƻŦ ǎƻƳŜǘƘƛƴƎ ƭƛƪŜ άŀǊŎƘŜƻƭƻƎȅέ ƻǊ άǇŀƭŜƻƴǘƻƭƻƎȅέ 
is just a meme, as are any ideas of human consciousness, awareness, language and culture.  Memeology itself must 
be merely a meme, as must the supposed explanatory power of Darwinian evolution. 
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features demarcate a species, so might some common cultural features.  Indeed, memologists 

ŎƻƳƳƻƴƭȅ Ǉƻƛƴǘ ǘƻ ǊŜƭƛƎƛƻƴΣ ōŜƭƛŜŦ ƛƴ ǘƘŜ άǎŜƭŦέ ŀƴŘ ƛƴ ƻǘƘŜǊ άǎŜƭǾŜǎΣέ ŀƴŘ ǘƘŜ άƛƭƭǳǎƛƻƴέ ƻŦ ŦǊŜŜ 

will as essentially universal units of human culture, notwithstanding their efforts to spread new 

and contrary memes to those notions.   

¢Ƙƛǎ ǊŜŦŜǊŜƴŎŜ ǘƻ ǘƘŜ άƛƭƭǳǎƛƻƴέ ƻŦ ŦǊŜŜ ǿƛƭƭΣ ƘƻǿŜǾŜǊΣ ƘƛƎƘƭƛƎƘǘǎ ŀƴother problem for memeology.  

LŦ ƳŀǘŜǊƛŀƭƛǎƳ ƛǎ ǘǊǳŜΣ Ƙƻǿ Ŏŀƴ ǿŜ ǎǇŜŀƪ ƻŦ άŎǳƭǘǳǊŜΣέ ǘƘŜ άǿƛƭƭέ ƻǊ ǘƘŜ άƳƛƴŘέ ŀǘ ŀƭƭΚ  ¢ƘŜǊŜ ŎƻǳƭŘ 

ƴƻǘ ōŜ ŀƴȅ ǎǳŎƘ Ŝƴǘƛǘȅ ŀǎ ŀ ŎǳƭǘǳǊŀƭ ǊŜǇƭƛŎŀǘƻǊΣ ōŜŎŀǳǎŜ άŎǳƭǘǳǊŜέ Ƴǳǎǘ ōŜ ƳƻǊŜ ǘƘŀƴ ǘƘŜ ǎǳƳ ƻŦ 

ǘƘŜ ƳŀǘŜǊƛŀƭ ǘƘŀǘ ǇǊƻŘǳŎŜǎ άŎǳƭǘǳǊŜΦέ  LŦ ±ŀƴ DƻǳƎƘΩǎ Starry Night is finally only described in terms 

of the matter that makes up the pigments and canvas arranged in patterns forced by the 

ƴŜǳǊƻŎƘŜƳƛŎŀƭǎ ƛƴ ±ŀƴ DƻǳƎƘΩǎ ōǊŀƛƴ ς neurochemicals that in their production, distribution, 

transmission, or reception apparently fell outside the normal distribution for homo sapiens 

sapiensΣ ƧǳŘƎƛƴƎ ōȅ ±ŀƴ DƻǳƘƎΩǎ ƻōǾƛƻǳǎ ƳŜƴǘŀƭ ƛƭƭƴŜǎǎ ς then there is nothing about Stary Night 

ǘƘŀǘ ŎƻǳƭŘ ŎƻƳǇǊƛǎŜ άŎǳƭǘǳǊŜΦέ  ά/ǳƭǘǳǊŜΣέ άǇƛƎƳŜƴǘǎΣέ άŎŀƴǾŀǎΣέ άǇŀǘǘŜǊƴǎΣέ άōǊŀƛƴΣέ ά±ŀƴ 

DƻǳƎƘΣέ ά{ǘŀǊǊȅ bƛƎƘǘΣέ ŀƴŘ ǎƻ-on, would be signs without signifying anything real.  In 

ƳŜǘŀǇƘȅǎƛŎŀƭ ǘŜǊƳǎΣ ƛŦ ƳŀǘŜǊƛŀƭƛǎƳ ƛǎ ǘǊǳŜΣ ƴŜƛǘƘŜǊ ƳŜƳŜƻƭƻƎȅ ƴƻǊ ŀƴȅ ƻǘƘŜǊ ǘƘŜƻǊȅ ƻŦ άŎǳƭǘǳǊŜέ 

Ŏŀƴ ōŜ ǘǊǳŜΦ  !ƴŘ ǎƛƴŎŜ άƭŀǿέ ƛǎ ŀ ǇŜǊǎƛǎǘŜƴǘ ŦŜŀǘǳre of human culture, if materialism is true, then 

ǘƘŜǊŜ Ŏŀƴ ōŜ ƴƻ ƳŜǘŀǇƘȅǎƛŎŀƭ ǊŜŀƭƛǎƳ ƛƴ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ άƭŀǿΦέ  ¢ƘŜ ƴŜȄǘ /ƘŀǇǘŜǊ ŘŜǎŎǊƛōŜǎ Ƙƻǿ 

some scholars have used neuroscience to reach precisely that conclusion. 
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Chapter 4:  Neuro-Law and the End of Persons 

The previous chapter surveyed human evolution in relation to the development of human 

άŎǳƭǘǳǊŜέ ŀƴŘ ƭŀǿΦ  ²Ŝ ƘŀǾŜ ǎŜŜƴ ǘƘŀǘ ǇŀƭŜƻŀƴǘƘǊƻǇƻƭƻƎƛǎǘǎ ǎǇŜŀƪ ƻŦ ŀ άŎǳƭǘǳǊŀƭ ŜȄǇƭƻǎƛƻƴέ ǘƘŀǘ 

dramatically sets our species apart from anything that preceded it.  The capacities that facilitated 

this unprecedented shift may relate to language, brain structure, or some combination of such 

ŦŀŎǘƻǊǎΦ  Lǘ ƛǎ ǊŜŀǎƻƴŀōƭŜ ǘƻ ƛƴŎƭǳŘŜ άƭŀǿέ ŀǎ ƻƴŜ ƻŦ ǘƘŜ ŦǊǳƛǘǎΣ ƛŦ ƴƻǘ ƻƴŜ ƻŦ ǘƘŜ ŘŜŦƛƴƛƴƎ ŦŜŀǘǳǊŜǎΣ 

of this phase in which human beings dramatically became distinct from all other creatures on the 

Earth.   

.ǳǘ ǿŜ ƘŀǾŜ ŀƭǎƻ ǎŜŜƴ ǘƘŀǘ ǇŀƭŜƻŀƴǘƘǊƻǇƻƭƻƎƛǎǘǎ ǎƘǊƛƴƪ ŦǊƻƳ ǘƘŜ ŎƻƴŎƭǳǎƛƻƴ ǘƘŀǘ ǘƘŜ άŎǳƭǘǳǊŀƭ 

ŜȄǇƭƻǎƛƻƴέ ǊŜŦƭŜŎǘǎ ŀƴȅ ǎƻǊǘ ƻŦ ŜƳŜǊƎŜƴŎŜ ƻǊ ƛǊǊǳǇǘƛƻƴ ƻŦ ǘǊŀƴǎŎŜƴŘŜƴŎŜΦ  9ǾŜƴ Ƴore so do 

neurobiologists and sociobiologists  reject any notion of transcendence.  For them, self-

ŀǿŀǊŜƴŜǎǎ ŀƴŘ ǘǊŀƴǎŎŜƴŘŜƴŎŜ Ƴǳǎǘ ōŜ ƛƭƭǳǎƛƻƴǎ ƻŦ ǘƘŜ ōǊŀƛƴΣ ŀƴŘ άŎǳƭǘǳǊŜέ ƳǳǎǘΣ ŀǘ ƳƻǎǘΣ ǊŜŦƭŜŎǘ 

ǘƘŜ ǎǇǊŜŀŘ ƻŦ άƳŜƳŜǎΦέ 

Legal theorists have not missed the implications of the new reductive sociobiology and 

ƴŜǳǊƻǎŎƛŜƴŎŜ ŦƻǊ άŦƻƭƪέ ŎƻƴŎŜǇǘǎ ƻŦ ǘƘŜ ǊǳƭŜ ƻŦ ƭŀǿΦ  aŀƴȅ ƭŜƎŀƭ ǎŎƘƻƭŀǊǎ ƘŀǾŜ ōŜŎƻƳŜ ƛƴǘŜǊŜǎǘŜŘ 

ƛƴ ǘƘŜ ŜƳŜǊƎƛƴƎ ŦƛŜƭŘ ƻŦ ά[ŀǿ ŀƴŘ bŜǳǊƻǎŎƛŜƴŎŜΣέ ƻǊ άbŜǳǊƻƭŀǿΦέ513  This chapter reviews and 

critiques neurolaw discourse.  This discussion prepares the way for a positive theological account 

ƻŦ άƭŀǿέ ƛƴ /ƘŀǇǘŜǊ пΦ 

1. The Emergence of NeuroLaw 

tƻǇǳƭŀǊ ǎŎƛŜƴŎŜ ǿǊƛǘŜǊǎ ŀƴŘ ǎŎƘƻƭŀǊǎ ŀƭƛƪŜ ƻŦǘŜƴ ǎǳƎƎŜǎǘ ǘƘŀǘ ǘƘŜ άƳƛƴŘέ ƛǎ ǘƘŜ ƭŀǎǘ ǳƴƻǇŜƴŜŘ 

black box in the universe.514  Modern neuroscience promises to crack open this box by unlocking 

                                                      
513 See, e.g., The MacArthur Foundation Research Network on Law and Neuroscience website, available at 
http://www.lawneuro.org/resources.php. 
514 See, e.g., Güven Güzeldere άIntroduction:  The Many Faces of Consciousness,έ in Ned Joel Block, Owen J. 
Ianagan, and Güven Güzeldere, eds. The Nature of Consciousness:  Philosophical Debates (Boston:  MIT Press 1997) 
όǎǘŀǘƛƴƎ άώǘϐƘŜǊŜ ƛǎ perhaps no other phenomenon besides consciousness that is so familiar to each of us and yet 
Ƙŀǎ ōŜŜƴ ǎƻ ŜƭǳǎƛǾŜ ǘƻ ŀƴȅ ǎȅǎǘŜƳŀǘƛŎ ǎǘǳŘȅΣ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ƻǊ ǎŎƛŜƴǘƛŦƛŎ Χ ŀǊŜ ǿŜ ŦŀŎƛƴƎ ŀ ǇƘŜƴƻƳŜƴƻƴ ǘƘŜ 
understanding of which lies forever beyond our intellectuŀƭ ŎŀǇŀŎƛǘƛŜǎΚέύΤ .ƛƎ ¢ƘƛƴƪΣ ά¢ƘŜ DƘƻǎǘ ƛƴ ǘƘŜ aŀŎƘƛƴŜΥ 
¦ƴǊŀǾŜƭƛƴƎ ǘƘŜ aȅǎǘŜǊȅ ƻŦ /ƻƴǎŎƛƻǳǎƴŜǎǎΣέ Wǳƭȅ мрΣ нлмн όŀǎƪƛƴƎΣ άώƛϐŦ ǇƘȅǎƛŎƛǎǘǎ Ŏŀƴ ŦƛƴŘ ǘƘŜ ΨDƻŘ ǇŀǊǘƛŎƭŜΩ ǿƛǘƘ ŀ 
Hadron collider, then why, given their sophisticated tools, have neuroscientists failed to unlock the black box of 
ŎƻƴǎŎƛƻǳǎƴŜǎǎΚέύΣ ŀǾŀƛƭŀōƭŜ ŀǘ ƘǘǘǇΥκκōƛƎǘƘƛƴƪΦŎƻƳκǘƘƛƴƪ-tank/the-ghost-in-the-machine-unraveling-the-mystery-
of-consciousness. 
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and demystifying human consciousness, conscience, and will.   It seems that each day reveals a 

new discovery, from the identification of brain regions associated with specific emotions, 

perceptions and memories to the translation of human visual impulses onto computer screens.515  

Such research offers the hope of new treatments for debilitating neurological diseases such as 

9ǇƛƭŜǇǎȅ ŀƴŘ tŀǊƪƛƴǎƻƴΩǎΣ ōŜǘǘŜǊ ǘƘŜǊŀǇƛŜǎ ŦƻǊ ŘŜǇǊŜǎǎƛƻƴΣ ŀƴȄƛŜǘȅΣ ǎƭŜŜǇ Řisorders, and other 

maladies, more effective reconstructive techniques and prosthetic devices for disabilities caused 

by stroke, brain damage and other traumatic injuries, and deeper insights into cognition, mental 

performance, and learning, among other benefits.  The rapid progress of brain and 

neuroscientific research therefore is rightly cause for celebration. 

There are, however, dangers lurking within this framework of progress.  Modern neuroscience 

operates under a presumption of scientific naturalism.  In part, this reflects the methodological 

ǇǊŜǎǳǇǇƻǎƛǘƛƻƴ ƻŦ ŀƭƭ ƳƻŘŜǊƴ ƴŀǘǳǊŀƭ ǎŎƛŜƴŎŜΥ  ŀ άǎŎƛŜƴǘƛŦƛŎέ ŜȄǇƭŀƴŀǘƛƻƴ ƛǎ ƻƴŜ ǘƘŀǘ ƳŀƪŜǎ 

ǊŜŦŜǊŜƴŎŜ ƻƴƭȅ ǘƻ άƴŀǘǳǊŀƭέ ǇƘŜƴƻƳŜƴŀΦ516   In significant part it is also a metaphysical 

assumption about what is real, oǊ ŀǘ ƭŜŀǎǘ ǿƘŀǘ ƛǎ ǇƻǎǎƛōƭŜΦ  ¢ƘŜ άƳƛƴŘέ ƻǊ άǿƛƭƭΣέ Ƴŀƴȅ 

neuroscientists argue, is simply an epiphenomenal product of lower level processes that are 

ƘƛŘŘŜƴ ŦǊƻƳ ǿƘŀǘ ǿŜ όƳƛǎǘŀƪŜƴƭȅύ Ŏŀƭƭ άŎƻƴǎŎƛƻǳǎƴŜǎǎΦέ  IǳƳŀƴ ōŜƛƴƎǎ Řƻ ƴƻǘ ƘŀǾŜ ŀƴȅ ǊŜŀƭ 

άŦǊŜŜŘƻƳΦέ  ²Ŝ ŀǊŜ ŜƴǘƛǊŜƭȅ ŎǊŜŀǘǳǊŜǎ ƻŦ άƭŀǿέ ς the laws of nature.517 

This connection between neuroscience and the laws of nature has informed the emerging 

ŘƛǎŎƻǳǊǎŜ ƛƴ άƴŜǳǊƻƭŀǿΦέ518  Lƴ ǘƘŜ ǊŜƭŜǾŀƴǘ ƭƛǘŜǊŀǘǳǊŜΣ άƴŜǳǊƻƭŀǿέ ŜƴŎƻƳǇŀǎǎŜǎ ŀǎ ǿƛŘŜ ǾŀǊƛŜǘȅ 

of research programs and perspectives.  Many neurolaw scholars are exploring how the new 

insights drawn from brain scans and other neuroscientific findings might be used as evidence in 

                                                      
515 See Nishimoto, Vu, Naselaris, Benjamini, Yu and Gallant, άReconstructing Visual Experiences from Brain Activity 
Evoked by Natural Movies,έ Current Biology 21:19, 1641-1646 (September 2011), available at 
http://www.cell.com/current-biology/abstract/S0960-9822%2811%2900937-7. 
516 See, e.g., Merriam-²ŜōǎǘŜǊ 5ƛŎǘƛƻƴŀǊȅΣ ά{ŎƛŜƴŎŜέ όŘŜŦƛƴƛƴƎ άǎŎƛŜƴŎŜέ ŀǎ άknowledge about or study of the 
ƴŀǘǳǊŀƭ ǿƻǊƭŘ ōŀǎŜŘ ƻƴ ŦŀŎǘǎ ƭŜŀǊƴŜŘ ǘƘǊƻǳƎƘ ŜȄǇŜǊƛƳŜƴǘǎ ŀƴŘ ƻōǎŜǊǾŀǘƛƻƴέύΣ ŀǾŀƛƭŀōƭŜ ŀǘ ƘǘǘǇΥκκǿǿǿΦƳŜǊǊƛŀƳ-
webster.com/dictionary/science. 
517 See Chapter 3.5. 
518 See Chapter 3. 
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a courtroom, for example, to establish diminished mental capacity to commit a crime.519  These 

generally are salutary efforts consistent with traditional scholarship and practice on the use of 

scientific evidence in the courtroom. Neurolaw scholars are seeking to better understand, for 

example, how diagnostic tools such as functional magnetic resonance imaging (fMRI) might or 

might not be useful as evidence in the courtroom.520  Such evidence might help determine the 

presence of brain injury in a negligence case, assess mental capacity in a competency hearing, or 

ŘŜŦƛƴŜ άōǊŀƛƴ ŘŜŀǘƘέ ŦƻǊ ǇǳǊǇƻǎŜǎ ƻŦ ƛƴǘerpreting a medical advance directive.521  More 

controversially, fMRI evidence could bear on the mens rea requirement in criminal law when the 

defendant suffers from some mental defect, or on whether a witness is telling the truth.522  Such 

uses of the best available empirical science to help clarify the application of legal rules represents 

ǘƘŜ ǿŀȅ ƛƴ ǿƘƛŎƘ ǘƘŜ ƭŀǿΩǎ ƎŜƴŜǊŀƭ ǇǊƛƴŎƛǇƭŜǎ ōŜŎƻƳŜ ƛƴǎǘŀƴǘƛŀǘŜŘ ƛƴ ǇŀǊǘƛŎǳƭŀǊ ǎƛǘǳŀǘŜŘ ŎƻƴǘŜȄǘǎΦ 

.ǳǘ άƴŜǳǊƻƭŀǿέ ŀƭǎƻ ǊŜŦŜǊǎ ǘƻ ŜŦŦƻǊǘǎ ǘƻ ŜȄǇƭŀƛƴ ŀƴŘ ǊŜŦƻǊƳ ǘƘŜ ƭŜƎŀƭ ǎȅǎtem based on 

ƴŜǳǊƻǎŎƛŜƴŎŜΦ  LŦ ǘƘŜ ƘǳƳŀƴ άƳƛƴŘέ ƻǊ άǿƛƭƭέ ƛǎ ǊŜŘǳŎƛōƭŜ ǘƻ ǘƘŜ ƭŀǿǎ ƻŦ ƴŀǘǳǊŜΣ ǘƘŜƴ ǘƘŜ ŎǳƭǘǳǊŀƭ 

artifacts of the human mind that that affect the will ς in particular, positive law ς likewise are 

reducible to the laws of nature.  If positive ƭŀǿ ƛǎ ǊŜŘǳŎƛōƭŜ ǘƻ ǘƘŜ ƭŀǿǎ ƻŦ ƴŀǘǳǊŜΣ ǘƘŜƴ hŎƪƘŀƳΩǎ 

Razor suggests that the unnecessary term should be elided and we should acknowledge that 

jurisprudence is really only the study of human behavior from the bottom up.  That is, what we 

Ŏŀƭƭ άǇƻǎƛǘƛǾŜ ƭŀǿέ ƛǎ ƛƴ ŦŀŎǘ ŜǇƛǇƘŜƴƻƳŜƴŀƭΣ ŀƴŘ ǿƘŀǘ ŀǊŜ άǊŜŀƭέŀǊŜ ƻƴƭȅ ǘƘŜ ōǊǳǘŜ ŦŀŎǘǎ ƻŦ ƴŀǘǳǊŜΦ  

άWǳǊƛǎǇǊǳŘŜƴŎŜέ ƛǎ ŀŎǘǳŀƭƭȅ Ƨǳǎǘ άǎƻŎƛƻƭƻƎȅΣέ ƻǊ ƳƻǊŜ ŀŎŎǳǊŀǘŜƭȅΣ άƧǳǊƛǎǇǊǳŘŜƴŎŜέ ƛǎ ŀŎǘǳŀƭƭȅ Ƨǳǎǘ 

άǎƻŎƛƻōƛƻƭƻƎȅΦέ 

Some of the more candid neurolaw scholars acknowledge and celebrate this reductionistic 

program.  Neurolaw, for them, represents an opportunity to erase the final traces of 

jurisprudential moralism that seem irrepressible in common-ǎŜƴǎŜ άŦƻƭƪέ ŎƻƴŎŜǇǘƛƻƴǎ ƻŦ ǇƻǎƛǘƛǾŜ 

law.  Mainstream modern academic legal scholarship has long been suspicious of connections 

                                                      
519 See Owen D. Jones, Jeffrey D. Schall & Francis X. Shen, Law and Neuroscience (Sandy:  Aspen 2014); The 
MacArthur Foundation Research Network on Law and Neuroscience Website, available at 
http://www.lawneuro.org/. 
520 See, e.g., Neal Feigenson, άBrain Imaging and Courtroom Evidence:  On the Admissibility and Persuasiveness of 
fMRI,έ in Michael Freeman and Oliver R. Goodenough, Law, Mind and Brain (Franham:  Ashgate 2009). 
521 Ibid. at 25. 
522 Ibid. 
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ōŜǘǿŜŜƴ άƭŀǿέ ŀƴŘ άƳƻǊŀƭƛǘȅΦέ  Lƴ ǇŀǊǘƛŎǳƭŀǊΣ ǎƛƴŎŜ ǘƘŜ nineteenth century, American legal 

ǎŎƘƻƭŀǊǎƘƛǇ Ƙŀǎ ōŜŜƴ ŘŜŜǇƭȅ ƛƴŦƭǳŜƴŎŜŘ ōȅ άƭŜƎŀƭ ǊŜŀƭƛǎƳέ όƴƻǘ ǘƻ ōŜ ŎƻƴŦǳǎŜŘ ǿƛǘƘ ƳŜǘŀǇƘȅǎƛŎŀƭ 

realism), which holŘǎ ǘƘŀǘ ǇƻǎƛǘƛǾŜ ƭŀǿ ƛǎ ǇǊƻŘǳŎŜŘ άŦǊƻƳ ōŜƭƻǿΣέ ƛƴ ǘƘŜ ŎƻƴŎǊŜǘŜ ǊŜŀƭƳǎ ƻŦ 

ǎƻŎƛƻƭƻƎȅΣ ŜŎƻƴƻƳƛŎǎΣ ŀƴŘ ŜǾƻƭǳǘƛƻƴŀǊȅ ǇǎȅŎƘƻƭƻƎȅΣ ŀƴŘ ƴƻǘ άŦǊƻƳ ŀōƻǾŜΣέ ƛƴ ǘƘŜ ŜǘƘŜǊŜŀƭ ǊŜŀƭƳ 

of transcendent ethics.  The Kantian separation between facts and values has thoroughly invaded 

modern American jurisprudence.  Neurolaw presents an opportunity to cement this gap 

empirically with the hard data of brain scans. 

2. The Path of the Law:  Reductive NeuroLaw  

Reductive neurolaw scholars argue that neuroscience completely rewrites the ŎƻƴŎŜǇǘ ƻŦ άƭŀǿέ 

because it destroys any meaningful concept of intentionality.  They want to replace any notion 

of autonomous general legal principles with neurobiology.  Law, like everything else, could be 

fully explained by science. 

For these reductive neurolaw scholars, nŜǳǊƻǎŎƛŜƴŎŜ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άǘƘŜ ōǊŀƛƴ ƛǎ ŀ ǇƘȅǎƛŎŀƭ Ŝƴǘƛǘȅ 

governed by the principles and rules of the physical worldΣέŀƴŘ ǘƘŀǘ άōǊŀƛƴ ŘŜǘŜǊƳƛƴŜǎ ƳƛƴŘΦέ523  

Contemporary neuroscience thereby claims to elide the soul and the mind ς what many 

ƴŜǳǊƻǎŎƛŜƴǘƛǎǘǎ Ŏŀƭƭ άthe ghost in the machineΦέ524  All of the faculties attributed in Medieval 

Christian theology to the "sensitive soul" ("locomotion, appetite, sensation, and emotion"), as 

well as the intellectual faculties attributed to the human "rational soul," these scientists suggest, 

can or will be accounted for by brain functions.525  As Martha Farah of the University of 

tŜƴƴǎȅƭǾŀƴƛŀΩǎ /ŜƴǘŜǊ ŦƻǊ bŜǳǊƻǎŎƛŜƴŎŜ ϧ {ƻŎƛŜǘȅ Ǉǳǘǎ ƛǘΣ άŀǎ ƴŜǳǊƻǎŎƛŜƴŎŜ ōŜƎƛƴǎ ǘƻ ǊŜǾŜŀƭ ǘƘŜ 

mechanisms of personality, character, and even sense of spirituality dualism becomes strained. 

If these are all features of the machine, why have a ghost at all? By raising questions like this, it 

seems likely that neuroscience will pose a far more fundamental challenge to religion than 

                                                      
523 Brent Garland, ed., Neuroscience and the Law:  Brain, Mind and the Scales of Justice (New York:  Dana Press 
2004). 
524 See Ibid.  CƻǊ ǘƘŜ ƻǊƛƎƛƴ ƻŦ ǘƘŜ ǘŜǊƳ άƎƘƻǎǘ ƛƴ ǘƘŜ ƳŀŎƘƛƴŜΣέ ǎŜŜ DƛƭōŜǊǘ wȅƭŜΣ The Concept of Mind (Chicago:  
Univ. of Chicago Press 1949). 
525 See Nancey Murphy, Bodies and Souls, or Spirited Bodies (Cambridge:  CUP 2006), 55-69. 
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eǾƻƭǳǘƛƻƴŀǊȅ ōƛƻƭƻƎȅΦέ526  Not just religion, but law as well, can be reduced to neuroscience.  

Farah notes with some understatement that "[t]he idea that behaviour is determined by physical 

causes is hard to reconcile with the intuitive notions of free will and moral agency on which our 

ƭŜƎŀƭ ǎȅǎǘŜƳǎ ŀǊŜ ōŀǎŜŘΦέ527  

LƴŘŜŜŘΣ άŦǊŜŜ ǿƛƭƭέ ƛǎ ŀƴ ƛƭƭǳǎƛƻƴΣ Ƴŀƴȅ ƴŜǳǊƻƭŀǿ ǎŎƘƻƭŀǊǎ ŀǊƎǳŜΦ  !ƳƻƴƎ ǘƘŜƛǊ Ƴƻǎǘ ŎƻƳǇŜƭƭƛƴƎ 

bits of evidence for this claim are studies, based on the pioneering work of Benjamin Libet, 

suggesting that the brain signals the body to engage in actions before we become consciously 

aware of the action we will take.528  ¢Ƙƛǎ άǇǊŜŎƻƎƴƛǘƛƻƴέ ǎǳƎƎŜǎǘǎ ǘƘŀǘ ƻǳǊ ŀŎǘƛƻƴǎ ŀǊŜ ŀǳǘƻƳŀǘƛŎ 

ǊŜǎǇƻƴǎŜǎ ǘƻ ǎǘƛƳǳƭƛ ŀƴŘ ǘƘŀǘ ƻǳǊ ŎƻƴǎŎƛƻǳǎ άŘŜŎƛǎƛƻƴǎέ ŀǊŜ ǊŜŀƭƭȅ ƳŜǊŜƭȅ ex post determinations 

ƴƻǘ ǘƻ άǾŜǘƻέ ǿƘŀǘ ǘƘŜ ōǊŀƛƴ Ƙŀǎ ŀƭǊŜŀŘȅ ǎƛƎƴŀƭŜŘ ƛǘǎ ǊŜŀŘƛƴŜǎǎ ǘƻ ŘƻΦ  ²Ŝ ƘŀǾŜΣ ŀǘ ōŜǎǘΣ άŦǊŜŜ 

ǿƻƴΩǘέ ǊŀǘƘŜǊ ǘƘŀƴ άŦǊŜŜ ǿƛƭƭΦέ529  ¢ƘŜǊŜŦƻǊŜΣ άŀŎŎƻǊŘƛƴƎ ǘƻ ƴŜǳǊƻǎŎƛŜƴŎŜΣ ƴƻ ƻƴŜ ǇŜǊǎƻƴ ƛǎ ƳƻǊŜ 

or less responsible than any other for actions.  We are all part of a deterministic system that 

ǎƻƳŜŘŀȅΣ ƛƴ ǘƘŜƻǊȅΣ ǿŜ ǿƛƭƭ ŎƻƳǇƭŜǘŜƭȅ ǳƴŘŜǊǎǘŀƴŘΦέ530  ¢ƘŜ ƴƻǘƛƻƴ ƻŦ άǊŜǎǇƻƴǎƛōƛƭƛǘȅέ ƛǎ ƻƴƭȅ ŀ 

άǎƻŎƛŀƭ ŎƻƴǎǘǊǳŎǘΣέ ƭŀǿ ƛǎ ŀƴ ƛƴǎǘǊǳƳŜƴǘŀƭƛǎǘ ǘƻƻƭ ǳǎŜŦǳƭ ŦƻǊ ŜƴƎƛƴŜŜǊƛƴƎ ƻŦ ǘƘŜ ǎƻŎƛŜǘȅ ǿŜ ŀǊŜ 

constructing, and the society we are constructing ultimately is reducible to the evolutionary 

history embedded in our brains.   

David Eagleman, Director of the Initiative for Neuroscience and the Law at the Baylor College of 

Medicine, is a leading proponent of this view.531  Eagleman states the issue for neurolaw as 

follows: "the crux of the question is whether all of your actions are fundamentally on autopilot 

ƻǊ ǿƘŜǘƘŜǊ ǘƘŜǊŜ ƛǎ ǎƻƳŜ ƭƛǘǘƭŜ ōƛǘ ǘƘŀǘ ƛǎ ΨŦǊŜŜΩ ǘƻ ŎƘƻƻǎŜΣ ƛƴŘŜǇŜƴŘŜƴǘ ƻŦ ǘƘŜ ǊǳƭŜǎ ƻŦ ōƛƻƭƻƎȅΦϦ532   

                                                      
526 University of Pennsylvania Center for Neuroscience & Society website, available at 
http://neuroethics.upenn.edu/index.php/section-blog/28-articles/72-science-and-the-soul (last visited March 10, 
2010). 
527Martha Farah, "Responsibility and Brain Function," available at  http://neuroethics.upenn.edu/index.php/penn-
neuroethics-briefing/responsibility-a-brain-function 
528 Garland, Neuroscience and the Law, supra Note 48, 56. 
529 Ibid. 
530 Ibid. at 68. 
531 See http://www.nuelaw.org (last visited October 28, 2011). 
532 Daivd Eagleman, Incognito:  The Secret Life of the Brain (New York:  Pantheon 2011), 166. 

http://www.nuelaw.org/
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Eagleman offers a seemingly mundane example: the every-day activity of driving home from 

ǿƻǊƪ ŀƴŘ ƻǇŜƴƛƴƎ ǘƘŜ ŦǊƻƴǘ ŘƻƻǊ ƻŦ ƻƴŜΩǎ ƘƻƳŜΦ533  Most of us will realize, if we reflect on these 

actions once we are comfortably seated on the couch after a long day, that we drove home on 

mental auto-pilot and that we opened the door without thinking about the location of the 

doorknob.  If our route had been changed because of road construction, or if our significant other 

had installed a new door with a different type of opener, things would have been different:  these 

new facts would have required greater attentiveness.  For Eagleman, this means that the 

conscious aspect of returning home from work is onlȅ ŀ άƭƛǘǘƭŜ ōƛǘέ ƻŦ ǘƘŜ ǎǘƻǊȅΦ  hnce we become 

habituated to the routine, it becomes automatic.534  The same is true, he argues, for all of our 

actions, including what we mistakenly attribute to intentionality.   

In a recent interview, Eagleman acknowledged that his view of neurobiology undermines 

libertarian notions of personal autonomy and free will.535  Asked, whether neuroscience 

ŎƻƳǇƭŜǘŜƭȅ ŜǊƻŘŜǎ ƻǊ ŀǘ ƭŜŀǎǘ ŎƘŀƭƭŜƴƎŜǎ ǘƘŜ ƴƻǘƛƻƴ ƻŦ ƛƴŘƛǾƛŘǳŀƭ ŀǳǘƻƴƻƳȅΣ ƘŜ ǊŜǇƭƛŜŘΣ άLΩƳ 

ŀŦǊŀƛŘ ƛǘ ŘƻŜǎΣέ άȅƻǳ ŀǊŜ ȅƻǳǊ ōƛƻƭƻƎȅΣέ ŀƴŘ άǿƘŀǘ LΩƳ ǇǊŜǘǘȅ ŎŜǊǘŀƛƴ ŀōƻǳǘ ƴƻǿ ƛǎ ǘƘŀǘ ǘƻ ǿƘŀǘŜǾŜǊ 

extent we ƘŀǾŜ ŦǊŜŜ ǿƛƭƭ ƛǘ ƛǎ ƻƴƭȅ ŀ ōƛǘ ǇƭŀȅŜǊ ƛƴ ǿƘŀǘ ŀŎǘǳŀƭƭȅ ƘŀǇǇŜƴǎ ƛƴ ǇŜƻǇƭŜΩǎ ƭƛǾŜǎΦέ536   

9ŀƎƭŜƳŀƴ ŀǎǎŜǊǘǎ ǘƘŀǘ άώǘϐƘŜ ǳƴƛǉǳŜ ǇŀǘǘŜǊƴǎ ƻŦ ƴŜǳǊƻōƛƻƭƻƎȅ ƛƴǎƛŘŜ ŜŀŎƘ ƻŦ ƻǳǊ ƘŜŀŘǎ Ŏŀƴƴƻǘ 

qualify as choicesΤ ǘƘŜǎŜ ŀǊŜ ǘƘŜ ŎŀǊŘǎ ǿŜΩǊŜ ŘŜŀƭǘΦέ537  IŜ ǎǳƎƎŜǎǘǎ ǘƘŀǘ άƛǘ is difficult to find the 

gap into which to slip free will ς the uncaused causer ς because there seems to be no part of the 

ƳŀŎƘƛƴŜǊȅ ǘƘŀǘ ŘƻŜǎ ƴƻǘ Ŧƻƭƭƻǿ ƛƴ ŀ Ŏŀǳǎŀƭ ǊŜƭŀǘƛƻƴǎƘƛǇ ŦǊƻƳ ǘƘŜ ƻǘƘŜǊ ǇŀǊǘǎΦέ538  He argues that 

ŎƻƴŎŜǇǘǎ ƻŦ άōƭŀƳŜέ ǎƘƻǳƭŘ ōŜ ǊŜǇƭŀŎŜŘ ǿƛǘƘ άǎŎƛŜƴŎŜέ ŀƴŘ ǘƘŀǘ άώōϐƭŀƳŜǿƻǊǘƘƛƴŜǎǎ ǎƘƻǳƭŘ ōŜ 

ǊŜƳƻǾŜŘ ŦǊƻƳ ǘƘŜ ƭŜƎŀƭ ŀǊƎƻǘΦέ539  .ƭŀƳŜǿƻǊǘƘƛƴŜǎǎ ƛǎ ƳŜǊŜƭȅ ŀ άōŀŎƪǿŀǊŘ-looking concept that 

                                                      
533 Ibid. 
534 Ibid. 
535 See http://www.youtube.com/watch?v=wSQY7zHk5y8 (last visited October 28, 2011).   
536 Ibid.  Of course, he did not explain how his views about biological determinism are consistent with his 
description of first-ǇŜǊǎƻƴ ǇƘŜƴƻƳŜƴƻƭƻƎƛŎŀƭ ǉǳŀƭƛŀ όάLΩƳ ŀŦǊŀƛŘΧέ  άLΩƳ ǇǊŜǘǘȅ ŎŜǊǘŀƛƴΧέύΦ  !ƴŘ Ƨǳǎǘ ƳƻƳŜnts 
before offering that grim response, he suggested that bio-feedback treatments for criminals would provide them 
ǿƛǘƘ ŀ άƭƛōŜǊǘŀǊƛŀƴέ ǿŀȅ ǘƻ άƘŜƭǇ ǘƘŜƳǎŜƭǾŜǎΦέ  Ibid. 
537 David Eagleman, άThe Brain on Trial,έ The Atlantic, July/August 2011. 
538 Ibid.  
539 Ibid. 

http://www.youtube.com/watch?v=wSQY7zHk5y8
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demands the impossible task of untangling the hopelessly complex web of genetics and 

environment that constrǳŎǘǎ ǘƘŜ ǘǊŀƧŜŎǘƻǊȅ ƻŦ ŀ ƘǳƳŀƴ ƭƛŦŜΦέ540 

EaglemanΩǎ near-mechanistic view of human nature is reflected in his bold and ultimately 

frightening vision of the legal system.  Since people do not really possess moral agency, the 

question for the law is not whether the accused is to blame for his or her conduct, but rather 

ǿƘŜǘƘŜǊ ǘƘŜǊŜ ƛǎ ǎƻƳŜǘƘƛƴƎ άŘƛŦŦŜǊŜƴǘέ ŀōƻǳǘ ǘƘŜ ǇŜǊǎƻƴΩǎ ƴŜǳǊƻōƛƻƭƻƎȅ ǘƘŀǘ ƭŜŘ ǘƘŜ ǇŜǊǎƻƴ ǘƻ 

act in a certain way.541  We should ǘƘƛƴƪ ŀōƻǳǘ ŎǊƛƳƛƴŀƭ ŎƻƴŘǳŎǘ άώƛϐn the same way we think 

about any ƻǘƘŜǊ ǇƘȅǎƛŎŀƭ ǇǊƻŎŜǎǎΣ ǎǳŎƘ ŀǎ ŘƛŀōŜǘŜǎ ƻǊ ƭǳƴƎ ŘƛǎŜŀǎŜΦέ542   

Eagleman admits that, at present, only in relatively rare cases can we assert with confidence that 

ŀ ǇŜǊǎƻƴΩs anti-social conduct was caused by an identifiable brain condition, such as a tumor, but 

this, he claims, is merely a problem of technology.543  In principle, he suggests, science will one 

day be able to measure biological states with a degree of comprehensiveness and granularity 

that will permit a full diagnosis of criminal conduct.  CulpabƛƭƛǘȅΣ ƘŜ ŀǊƎǳŜǎΣ ǎƘƻǳƭŘ ƴƻǘ άōŜ 

ŘŜǘŜǊƳƛƴŜŘ ōȅ ǘƘŜ ƭƛƳƛǘǎ ƻŦ ŎǳǊǊŜƴǘ ǘŜŎƘƴƻƭƻƎȅΦέ544 In place of traditional legal concepts of fault 

ŀƴŘ ōƭŀƳŜΣ 9ŀƎƭŜƳŀƴ ǇǊƻǇƻǎŜǎ ŀ άŦƻǊǿŀǊŘ-ƭƻƻƪƛƴƎέ ǎȅǎǘŜƳ ƛƴ ǿƘƛŎƘ ŎǊƛƳƛƴŀƭǎ ǿƻǳƭŘ ǊŜŎŜƛǾŜ ōƛƻ-

feedback treatments designed to ǊŜǘǊŀƛƴ ǘƘŜƛǊ ōǊŀƛƴǎ ǘƻǿŀǊŘǎ άǇǊƻ-ǎƻŎƛŀƭ ōŜƘŀǾƛƻǊΦέ545   

Hƻǿ ŘƻŜǎ 9ŀƎƭŜƳŀƴ ŘŜŦƛƴŜ ǿƘŀǘ άǇǊƻ-ǎƻŎƛŀƭέ ǎƘƻǳƭŘ ƳŜŀƴ ƛƴ ŀ ǿƻǊƭŘ ƻŦ ƴŜǳǊƻōƛƻƭƻƎƛŎŀƭ 

ŘŜǘŜǊƳƛƴƛǎƳΚ  IŜ ǎǇŜŀƪǎ ƻŦ άǎƻŎƛŀƭ ŎƻƴǘǊŀŎǘǎΣέ άǎƻŎƛŜǘȅΩǎ ƴŜŜŘǎΣέ ŀƴŘ ǿƘŀǘ ǿŜ Ŏŀƴ άƘƻǇŜ ŦƻǊέ ŀǎ 

άŀ ǎƻŎƛŜǘȅ ǘƘŀǘ ǊŜǎǇŜŎǘǎ ƛƴŘƛǾƛŘǳŀƭ ǊƛƎƘǘǎ ŀƴŘ ŦǊŜŜŘƻƳ ƻŦ ǘƘƻǳƎƘǘΦέ546  All of these concepts, of 

ŎƻǳǊǎŜΣ ǇǊŜǎǳǇǇƻǎŜ ǘƘŜ ǾŜǊȅ άŦƻƭƪέ ŎƻƴŎŜǇǘǎ ƻŦ ŦǊŜŜŘƻƳΣ ŀǳǘƻƴƻƳȅΣ ŀƴŘ ƛƴǘŜƴǘƛƻƴŀƭƛǘȅ ǘƘŀǘ 

9ŀƎƭŜƳŀƴΩǎ ƴŜǳǊƻǎŎƛŜƴŎŜ ǎǳǇǇƻǎŜŘƭȅ ŘŜŎƻƴǎǘǊǳŎǘs. Yet for Eagleman, these concepts are merely 

artifacts of evolution.  ά! ƳŜŀƴƛƴƎŦǳƭ ǘƘŜƻǊȅ ƻŦ ƘǳƳŀƴ ōƛƻƭƻƎȅΣέ ƘŜ ŀǊƎǳŜǎ 

                                                      
540 Ibid. 
541 See Ibid. at 174-177. 
542 Ibid. at 170. 
543 Ibid. at 175-176. 
544 Ibid. at 176. 
545 Ibid. 
546 Ibid. 
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Cannot be reduced to chemistry and physics, but instead must be 
understood in its own vocabulary of evolution, competition, 
reward, desire, reputation, avarice, friendship, trust, hunger, and 
so on ς in the same way that traffic flow will be understood not in 
the vocabulary of screws and spark plugs, but instead in terms of 
speed limits, rush hours, road rage, and people wanting to get 
home to their families as soon as possible when their workday is 
over.547 

Instead of assuming people ordinarily possess a degree of agency that allows them to choose 

whether to abide by the law, 9ŀƎƭŜƳŀƴ ŀǊƎǳŜǎ ǘƘŀǘ άŎǊƛƳƛƴŀƭǎ ǎƘƻǳƭŘ ŀƭǿŀȅǎ ōŜ ǘǊŜŀǘŜŘ ŀǎ 

ƛƴŎŀǇŀōƭŜ ƻŦ ƘŀǾƛƴƎ ŀŎǘŜŘ ƻǘƘŜǊǿƛǎŜΦέ548   

 The role the legal system would then shift from assigning blame based on agency to changing 

the law-breakerΩs brain state in order to produce more desirable behavior.  This would be 

accomplished by ŀ άǇǊŜŦǊƻƴǘŀƭ ǿƻǊƪƻǳǘΣέ ŎƻƴǎƛǎǘƛƴƎ ƻŦ ŎƻƎƴƛǘƛǾŜ ōƛƻŦŜŜŘōŀŎƪΦ549  A ǇŜǊǎƻƴΩǎ 

sentence ς their prescribed prefrontal workout regimen ς would depend on the degree to which 

ǘƘŜ ǇŜǊǎƻƴΩǎ ōƛƻƭƻƎȅ ƛǎ άƳƻŘƛŦƛŀōƭŜΣέ ōŀǎŜŘ ƻƴ ǎƻƳŜ ŀǎ-yet-undiscovered measure of 

neuroplasticity.550 The concept of variable neuroplasticity is important, Eagleman observes, 

because contrary to the ideals of developed democracies, all people are not created equal:  

άώǿϐƘƛƭŜ ŀŘƳƛǊŀōƭŜΣ ǘƘŜ ƴƻǘƛƻƴ ώƻŦ ƘǳƳŀƴ Ŝǉǳŀƭƛǘȅϐ ƛǎ ǎƛƳǇƭȅ ƴƻǘ ǘǊǳŜΦέ551 People vary widely both 

in nature and in nurture.552 With this truth in ƘŀƴŘΣ ǿŜ ŎƻǳƭŘ άǘŀƛƭƻǊ ǎŜƴǘŜƴŎƛƴƎ ŀƴŘ 

ǊŜƘŀōƛƭƛǘŀǘƛƻƴέ ǘƻ ǘƘŜ ƛƴŘƛǾƛŘǳŀƭΩǎ ǎǇŜŎƛŦƛŎ ƴŜǳǊƻōƛƻƭƻƎƛŎŀƭ ƳŀƪŜ-up.553 

If neurolaw is truly to fulfill its promise, why ŘƻŜǎƴΩǘ an ardent believer such as David Eagleman 

go all-in for lobotomies, chemical castrations, and other more direct biological interventions?  

ά¢ƘŜ ŜǘƘƛŎŀƭ ǇǊƻōƭŜƳΣέ Eagleman ǎǳƎƎŜǎǘǎΣ άǇƛǾƻǘǎ ƻƴ Ƙƻǿ ƳǳŎƘ ŀ ǎǘŀǘŜ ǎƘƻǳƭŘ ōŜ ŀōƭŜ ǘƻ ŎƘŀƴƎŜ 

ƛǘǎ ŎƛǘƛȊŜƴǎΦέ554  ¢Ƙƛǎ ƛǎ ŀ άƭŀƴŘƳŀǊƪ ǇǊƻōƭŜƳέ ƛƴ ƴŜǳǊƻǎŎƛŜƴŎŜΥ  άŀǎ ǿŜ ŎƻƳŜ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ 

                                                      
547 Ibid. at 218-19. 
548 Ibid.  177. 
549 Ibid. at 182-186. 
550 Ibid. at 188-189. 
551 Ibid. 
552 Ibid. at 187.   
553 Ibid. at 188. 
554 Ibid. at 182. 
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brain, how can we ƪŜŜǇ ƎƻǾŜǊƴƳŜƴǘǎ ŦǊƻƳ ƳŜŘŘƭƛƴƎ ǿƛǘƘ ƛǘΚέ555  hƴŜ ƻŦ 9ŀƎƭŜƳŀƴΩǎ ŎƻƴŎŜǊƴǎ ƛǎ 

that legal advances of recent years, such as civil rights legislation, should not be compromised:  

άώƻϐǳǊ ǎƻŎƛŀƭ ǇƻƭƛŎƛŜǎ ǿƻǊƪ ǘƻ ŎŜƳŜƴǘ ƛƴǘƻ ǇƭŀŎŜ ǘƘŜ Ƴƻǎǘ ŜƴƭƛƎƘǘŜƴŜŘ ƛŘŜŀǎ ƻŦ ƘǳƳŀƴity and to 

ǎǳǊƳƻǳƴǘ ǘƘŜ ōŀǎŜǎǘ ŦŀŎŜǘǎ ƻŦ ƘǳƳŀƴ ƴŀǘǳǊŜΦέ556 

3. NeuroLaw and the Camp 

Reductive NeuroLaw advocates such as David Eagleman never explain ǿƘŀǘ ǘŜǊƳǎ ƭƛƪŜ άǎƘƻǳƭŘέ 

ƻǊ άƳŜŘŘƭƛƴƎέ ƻǊ άŜƴƭƛƎƘǘŜƴŜŘέ ƻǊ άǎǳǊƳƻǳƴǘέ ƻǊ άōŀǎŜǎǘ ŦŀŎŜǘǎέ ƳƛƎƘǘ ƳŜŀƴ ƛƴ Ƙƛǎ ƴŜǳǊo-world.  

Nor does he venture any suggestion about why some behaviors should qualify for a prefrontal 

workout while others ought to be left unchecked, or encouraged.  In a world without 

transcendence, why should ƻƴŜ ƻǊƎŀƴƛǎƳΩǎ ƛƳƳŀƴŜƴǘ ŦǊŀƳŜ ōŜ ǇǊŜŦŜǊǊŜŘ ƻǾŜǊ ŀƴƻǘƘŜǊΩǎΚ  

Eagleman recites notorious examples of pedophiles and mass murderers whose conduct clearly 

was influenced by significant brain traumas or invasive tumors.  What makes their brain states or 

their conduct abnormal and therefore subject to corǊŜŎǘƛƻƴΚ  ²Ƙȅ ƻǳƎƘǘ άƎƻǾŜǊƴƳŜƴǘǎέ ƴƻǘ 

ǇƻǎǎŜǎǎ ǘƘŜ ǇƻǿŜǊ ǘƻ ƳŜŘŘƭŜ ǿƛǘƘ ŎƛǘƛȊŜƴǎΩ ōǊŀƛƴ ǎǘŀǘŜǎΚ  Lƴ ŀƴ ŜǾƻƭǾƛƴƎ ǎƻŎƛƻōƛƻƭƻƎƛŎŀƭ ƳŀǘǊƛȄΣ 

ǘƘŜǊŜ ŀǊŜ ƴƻ άƴŜǳǊƻ-ǊƛƎƘǘǎέ όŀ ǘŜǊƳ 9ŀƎƭŜƳŀƴ ƛƴŜȄǇƭƛŎŀōƭȅ ƛƴǘǊƻŘǳŎŜǎ ŀƴŘ ǘƘŜƴ ŘǊƻǇǎύΤ ǘƘŜǊŜ ŀǊŜ 

only game-theoretic solutions for passing along genes. 

To move from extreme examples such as pedophiles and mass murderers, consider a society in 

which people who hold undesirable ideas and engage in other anti-social practices ς say, rallies 

and demonstrations for political or religious causes opposed by the majority of the populace ς 

are sent to re-education camps for prefrontal workouts.  To refine the example, let us admit that 

people are not in fact created equal, and that the task of determining which rallies and 

demonstrations are anti-social is taken on by an elite class specially bred for this task.  To risk the 

reductio ad Hitlerum, Visions of Aryan supremacy, Communist China during the Cultural 

wŜǾƻƭǳǘƛƻƴΣ ŎƻƴǘŜƳǇƻǊŀǊȅ bƻǊǘƘ YƻǊŜŀΣ ŀƴŘ hǊǿŜƭƭΩǎ άмфупέ ŀǊŜ ƴƻǘ ŦŀǊ ƻŦŦΦ557  These are not new 

ideas, dressed up though they may be in the trendy lingo of neuroscience. 

                                                      
555 Ibid. 
556 Ibid. at 186. 
557 See ²ƛƪƛǇŜŘƛŀΣ άwŜŘǳŎǘƛƻ ŀŘ IƛǘƭŜǊǳƳΣέ ŀǾŀƛƭŀōƭŜ ŀǘ https://en.wikipedia.org/wiki/Reductio_ad_Hitlerum. 
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Eagleman, to be fair, is not advocating a neuroscientific totalitarian state, but there appears to 

be no reason why not.  There simply is no basis in neuroscience for his expressed preference of 

liberal democratic values or for any other notion of human dignity inscribed in the law.  Having 

given up on a meaningful notion of persons and agency, he destroys the basis for understanding 

άƘǳƳŀƴ Ŝǉǳŀƭƛǘȅέ ŀǎ ǎƻƳŜǘƘƛƴƎ ǘƘŀǘ transcends differences in mental capacity.558   

Indeed, Eagleman at times seems uncomfortable with his own logic.  In an effort to critique any 

concept of an immaterial soul ς ǿƘƛŎƘ ƘŜ ǊŜŦŜǊǎ ǘƻ ŀǎ άǘƘŜ ŜȄǘǊŀōƛƻƭƻƎƛŎŀƭ ǎƻǳƭέ ς he rehearses 

various examples of how brain states, chemical alterations (such as cocaine) and brain injuries 

Ŏŀƴ ŀŦŦŜŎǘ ōŜƘŀǾƛƻǊΣ ŀƴŘ ŎƻƴŎƭǳŘŜǎ ǘƘŀǘ άƛƴǾƛǎƛōƭȅ ǎƳŀƭƭ ƳƻƭŜŎǳƭŜǎ ǿŜ Ŏŀƭƭ ƴŀǊŎƻǘƛŎǎΣ 

neurotransmitters, hormones, viruses, and genes can place their little hands on the steering 

ǿƘŜŜƭ ƻŦ ƻǳǊ ōŜƘŀǾƛƻǊΦέ559  Quoting neuroethicist Martha Farah, he asks 

if an antidepressant pill can help us take everyday problems in 
stride, and if a stimulant can help us meet our deadlines and keep 
our commitments at work, then must not unflabbable [sic] 
temperaments and conscientious characters also be features of 
ǇŜƻǇƭŜΩǎ ōƻŘƛŜǎΚ  !ƴŘ ƛŦ ǎƻΣ ƛǎ ǘƘŜǊŜ ŀƴȅǘƘƛƴƎ ŀōƻǳǘ ǇŜƻǇƭŜ ǘƘŀǘ ƛǎ 
not a feature of their bodies?560 

άLŦ ǘƘŜǊŜ ƛǎ ǎƻƳŜǘƘƛƴƎ ƭƛƪŜ ŀ ǎƻǳƭΣέ 9ŀƎƭŜƳŀƴ ǎŀȅǎΣ άƛǘ ƛǎ ŀǘ ƳƛƴƛƳǳƳ ǘŀƴƎƭŜŘ ƛǊǊŜǾŜǊǎƛōƭȅ with the 

ƳƛŎǊƻǎŎƻǇƛŎ ŘŜǘŀƛƭǎΦέ561  άCǊƻƳ ǘƘƛǎ Ǉƻƛƴǘ ƻŦ ǾƛŜǿΣέ ƘŜ ƴƻǘŜǎΣ άȅƻǳ Ŏŀƴ ǎŜŜ ǿƘȅ ōƛƻƭƻƎƛŎŀƭ 

ǊŜŘǳŎǘƛƻƴƛǎƳ Ƙŀǎ ŀ ǎǘǊƻƴƎ ŦƻƻǘƘƻƭŘ ƛƴ ƳƻŘŜǊƴ ōǊŀƛƴ ǎŎƛŜƴŎŜΦέ562   

                                                      
558 Cf. Stephen R.L. Clark, Biology & Christian Ethics,,нсп όƴƻǘƛƴƎ ǘƘŀǘ άώƛϐŦ ƻǳǊ ōƻŘies and minds have been 
constructed from chance innovations by evolutionary selection, without any regard to Beauty or the Good, it may 
ōŜ ǘǊǳŜ ǘƘŀǘ Ƴƻǎǘ ƳƛƴƻǊ ŘŜǾƛŀǘƛƻƴǎ ǿƛƭƭ ōŜ ƭŜǎǎ ΨŦƛǘΩΦ Φ Φ Φ  .ǳǘ ǘƘŜƛǊ ŦƛǘƴŜǎǎ ƛǎ ƻŦ ƴƻ ǎŜǊƛƻǳǎ ŎƻƴŎŜǊƴ ǘƻ ŀƴȅ 
disillusioned eye.  Why should we not rearrange things to secure whatever it is we still find we want? . . . . If we 
ǊŜǘŀƛƴ ŀ ǊŜǎƛŘǳŀƭΣ ΨǎǳǇŜǊǎǘƛǘƛƻǳǎΩ ōŜƭƛŜŦ ǘƘŀǘ pain όƴƻǘ Ƨǳǎǘ Ƴȅ Ǉŀƛƴύ ƛǎ ΨōŀŘΩ ǿŜ ƳƛƎƘǘ ŜǾŜƴ ǊŜŎƪƻƴ ƛǘ ōŜǘǘŜǊ ǘƻ 
extinguish living creatures and tƘŜƛǊ Ǉŀƛƴ ŀƭǘƻƎŜǘƘŜǊΦέύΦ   
559 Ibid. at 209. 
560 Ibid. όǉǳƻǘƛƴƎ CŀǊŀƘΣ aΦWΦΣ άbŜǳǊƻŜǘƘƛŎǎΥ  ¢ƘŜ tǊŀŎǘƛŎŀƭ ŀƴŘ ǘƘŜ tƘƛƭƻǎǇƘƛŎŀƭΣέ Trends in Cognitive Sciences 9: 34-
40 (2005)). 
561 Eagleman, 209. 
562 Ibid. 
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But then, remarkably, Eagleman undermines his entire thesis with a critique of reductionism 

based on emergence.563  wŜŘǳŎǘƛƻƴƛǎƳΣ ƘŜ ǎŀȅǎΣ άƛǎƴΩǘ ǘƘŜ ǿƘƻƭŜ ǎǘƻǊȅΦέ564  He critiques the sort 

ƻŦ ƎŜƴŜǘƛŎ ǊŜŘǳŎǘƛƻƴƛǎƳ ǘƘŀǘ ŘǊƻǾŜ ǘƘŜ IǳƳŀƴ DŜƴƻƳŜ tǊƻƧŜŎǘ ŀƴŘ ŎƻƴŎƭǳŘŜǎ ǘƘŀǘ άǎǳŎŎŜǎǎƛǾŜ 

levels of reduction are doomed to tell us very little about the questionǎ ƛƳǇƻǊǘŀƴǘ ǘƻ ƘǳƳŀƴǎΦέ565  

IŜ ƴƻŘǎ ǘƻǿŀǊŘǎ ǎȅǎǘŜƳǎ ōƛƻƭƻƎȅ ōȅ ƴƻǘƛƴƎ ǘƘŀǘ άǘƘŜ ŎƻƴǘǊƛōǳǘƛƻƴǎ ŦǊƻƳ ǘƘŜ ƎŜƴƻƳŜ Ŏŀƴ ǊŜŀƭƭȅ 

ōŜ ǳƴŘŜǊǎǘƻƻŘ ƻƴƭȅ ƛƴ ǘƘŜ ŎƻƴǘŜȄǘ ƻŦ ƛƴǘŜǊŀŎǘƛƻƴ ǿƛǘƘ ǘƘŜ ŜƴǾƛǊƻƴƳŜƴǘέ ŀƴŘ ŀǊƎǳŜǎ ǘƘŀǘ 

άƪƴƻǿƭŜŘƎŜ ƻŦ ǘƘŜ ƎŜƴŜǎ ŀƭƻƴŜ ƛǎ ƴƻǘ ǎǳŦŦƛŎƛŜƴǘ ǘƻ ǘŜƭƭ ȅƻǳ ƳǳŎƘ ŀōƻǳǘ ōŜƘŀǾƛƻǊΦέ566  He offers 

ǘƘŜ ŜȄŀƳǇƭŜ ƻŦ ǊŜŘǳŎƛƴƎ ŀƴ ŀƛǊǇƭŀƴŜ ǘƻ ŀ Ƙǳƴƪ ƻŦ ƳŜǘŀƭΣ ŀƴŘ ŎƻƴŎƭǳŘŜǎ ǘƘŀǘ άώǘϐƘŜ ŎƻƴŎŜǇǘ ƻŦ 

emergent properties means that something new can be introduced that is not inherent in any of 

ǘƘŜ ǇŀǊǘǎΦέ567   

So much foǊ ǘƘŜ ǿŀȅ 9ŀƎƭŜƳŀƴ ƛƴƛǘƛŀƭƭȅ ŦǊŀƳŜŘ ǘƘŜ άŎǊǳȄ ƻŦ ǘƘŜ ǉǳŜǎǘƛƻƴέ ŎƻƴŎŜǊƴƛƴƎ ƭŀǿ ŀƴŘ 

responsibility:  he apparently agrees that there can be a meaningful concept of will and 

ǊŜǎǇƻƴǎƛōƛƭƛǘȅ ǘƘŀǘ ƴŜŜŘ ƴƻǘ ǇǊƻǇƻǎŜ ŀ ƳƛƴŘ άƛƴŘŜǇŜƴŘŜƴǘ ƻŦ ōƛƻƭƻƎȅΦέ  LƴŘŜŜŘΣ ƘŜ ŀƎǊees that 

ǿƛƭƭ ŀƴŘ ǊŜǎǇƻƴǎƛōƛƭƛǘȅ ƴŜŜŘ ƴƻǘ ŜǾŜƴ ŜƳŜǊƎŜ ŦǊƻƳ ǘƘŜ ōǊŀƛƴ ŀƭƻƴŜΥ  άώǿϐƛǘƘƻǳǘ ŀ ŘƻǳōǘΣέ ƘŜ ǎŀȅǎΣ 

άƳƛƴŘǎ ŀƴŘ ōƛƻƭƻƎȅ ŀǊŜ ŎƻƴƴŜŎǘŜŘ ς ōǳǘ ƴƻǘ ƛƴ ŀ ƳŀƴƴŜǊ ǘƘŀǘ ǿŜΩƭƭ ƘŀǾŜ ŀƴȅ ƘƻǇŜ ƻŦ 

ǳƴŘŜǊǎǘŀƴŘƛƴƎ ǿƛǘƘ ŀ ǇǳǊŜƭȅ ǊŜŘǳŎǘƛƻƴƛǎǘ ŀǇǇǊƻŀŎƘΦέ568  And later he concludes: 

²ƘŜƴ ǿŜ ǘŀƭƪ ŀōƻǳǘ ΨǘƘŜ ōǊŀƛƴΩ ŀƴŘ ōŜƘŀǾƛƻǊΣ ǘƘƛǎ ƛǎ ŀ ǎƘƻǊǘƘŀƴŘ 
label for something that includes contributes from a much broader 
sociobiological system.  The brain is not so much the seat of the 
mind as the hub of the mind.569 

After this statement, it is hard to comprehend what all the fuss is about.  It seems, then, that 

Eagleman wants it both ways:  he wants neuroscience to replace notions of agency and 

ŎǳƭǇŀōƛƭƛǘȅΣ ōǳǘ ŀǘ ǘƘŜ ǎŀƳŜ ǘƛƳŜ ƘŜ ǿŀƴǘǎ ǘƻ ǎǇŜŀƪ ƘƻƭƛǎǘƛŎŀƭƭȅ ƻŦ ǘƘƛƴƎǎ ƭƛƪŜ άŘŜǎƛǊŜΣέ 

άŦǊƛŜƴŘǎƘƛǇΣέ άǘǊǳǎǘΣέ άǇŜƻǇƭŜΣέ ŀƴŘ άŦŀƳƛƭƛŜǎΦέ   

                                                      
563 Ibid. at 209-224. 
564 Ibid. 
565 Ibid. at 210. 
566 Ibid. at 211-212. 
567 Ibid. at 217. 
568 Ibid. at 216. 
569 Ibid. at 219. 
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Lƴ ŦŀŎǘΣ 9ŀƎƭŜƳŀƴΩǎ ŀǇǇǊƻŀŎƘ is question-begging on multiple fronts.  First, Eagleman assumes 

ǘƘŀǘ ŀƴȅ ǇŀǊǘ ƻŦ ǘƘŜ ōǊŀƛƴ ǘƘŀǘ ƛǎ άŦǊŜŜέ ǘƻ ŎƘƻƻǎŜ Ƴǳǎǘ ŎƻƳǇǊƛǎŜ ŀ άƭƛǘǘƭŜ ōƛǘΦέ .ǳǘ ǿƘŀǘ ƛǎ ƳŜŀƴǘ 

ōȅ άƭƛǘǘƭŜΚέ  Throughout his book, Eagleman gives examples that suggest the brain is comprised 

of multiple independent control systems that operate below conscious awareness.  He argues 

ǘƘŀǘ ǿƘŀǘ ǿŜ Ŏŀƭƭ άŎƻƴǎŎƛƻǳǎƴŜǎǎέ ƛǎ ŀ ǎƻǊǘ ƻŦ ŜȄŜŎǳǘƛǾŜ ŎƻƴǘǊƻƭ ƳƻŘǳƭŜ ǘƘŀǘ ōŜŎƻƳes active when 

circumstances require mediation between the sub-conscious control systems ς a situation that, 

in quantitative terms, represents a small portion of our overall brain function.  It appears, then, 

ǘƘŀǘ 9ŀƎƭŜƳŀƴΩǎ ǘŜǊƳ άƭƛǘǘƭŜ ōƛǘέ ƛǎ ǉǳŀƴǘƛǘŀǘƛve:  only a small portion of our waking brain activity 

may be dedicated to conscious decision-making. This may be true, but Eagleman simply begs the 

question whether the qualitative aspects of the activity he assigns to conscious decision-making 

ŀǊŜ ŀ άōƛƎ ōƛǘέ ƻŦ ǿƘŀǘ ǿŜ ƳŜŀƴ ōȅ άŎƻƴǎŎƛƻǳǎƴŜǎǎέ ŀƴŘ άǊŜǎǇƻƴǎƛōƛƭƛǘȅΦέ570   

4. NeuroLaw and the Normal Distribution  

 

In an evolving universe, taken solely on its own terms, there is no normative force to the term 

άƴƻǊƳŀƭΦέ  ¢ƘŜǊŜ ŀǊŜ ǇƻǇǳƭŀǘƛƻƴǎΣ ǿƘƛŎƘ ŀƭǿŀȅǎ ŜȄƘƛōƛǘ ǎome degree of genetic diversity, and 

ǘƘŜǊŜ ƛǎ ŎƘŀƴƎŜ ƻǾŜǊ ǘƛƳŜΦ  ¢ƘŜǊŜ ƛǎ ƴƻ ǎŜƴǎŜ ƛƴ ǿƘƛŎƘ ƻǊƎŀƴƛǎƳǎ ǎƘƻǳƭŘ ŎƻƴŦƻǊƳ ǘƻ ŀƴȅ άƴƻǊƳέ 

external to survival in the context of the selective pressures on the organism.  Perhaps a rough 

ŀƴŀƭƻƎȅ ǘƻ ŀ άƴƻǊƳέ ǿƻǳƭŘ ōŜ ŀ ǎǇŜŎƛŜǎΩ ŦƛǘƴŜǎǎ ƭŀƴŘǎŎŀǇŜ ς that is, the parameters of the 

environment the species inhabits.571  The notion is that natural selection will direct a population 

ǘƻǿŀǊŘ ǘƘŜ ƳŜŀƴ ŦƛǘƴŜǎǎ ƭŜǾŜƭ ŀǎ ŘŜǘŜǊƳƛƴŜŘ ōȅ ǘƘŜ ƻǊƎŀƴƛǎƳǎΩ ŜƴǾƛǊƻƴƳŜƴǘΦ572   

Let us return to Lŀƴ ¢ŀǘǘŜǊǎŀƭƭΩǎ ǊŜŦŜǊŜƴŎŜ ǘƻ ǘƘŜ ƴƻǊƳŀƭ ŘƛǎǘǊƛōǳǘƛƻƴΦ  We could imagine a 

statistical normal distribution in which the mean fitness level represents what Eagleman means 

ōȅ άƴƻǊƳŀƭέ ōŜƘŀǾƛƻǊΦ  ¢Ƙƛǎ ƛǎ ŀ ƎǊŜŀǘ ƭŜŀǇ ƻŦ ƛƳŀƎƛƴŀǘƛƻƴ ƎƛǾŜƴ ǘƘŜ ŎƻƳǇƭŜȄƛǘȅ ƻŦ ƘǳƳan 

ōŜƘŀǾƛƻǊŀƭ ƛƴǘŜǊŀŎǘƛƻƴǎ όŎŀƴ άa ōŜƘŀǾƛƻǊέ ŜǾŜƴ ōŜ ƛǎƻƭŀǘŜŘ ŦǊƻƳ ƻǘƘŜǊ ōŜƘŀǾƛƻǊǎΚύΣ ōǳǘ 

                                                      
570 A truly committed and consistent materialist will reply that, indeed, Eagleman has missed the point:  at the end 
of the day, there are only quantum probabilities, and nothing else.  This seems to be, for example, David Sloan 
²ƛƭǎƻƴΩǎ ǾƛŜǿΦ     
571 For a discussion of this concept, see Mark Ridley, Evolution (London:  Blackwell 3d ed. 2004), 216-29. 
572 See Ibid. 
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nevertheless we shall simplify for the sake of discussion.  In a normal distribution, more than 25% 

of the set falls between one and two standard deviations from the mean, as illustrated below:573 

 

Would Eagleman propose that 25% of the population be assigned to reeducation camps for 

prefrontal workouts?  In the United States, this would encompass about 780 million people.  

According to the U.S. Census Bureau, over 1.6 million people were incarcerated in State and 

Federal prisons in the U.S. as of 2009.574  9ȄǘŜƴŘƛƴƎ 9ŀƎƭŜƳŀƴΩǎ ŎƻƎƴƛǘƛǾŜ ǿƻǊƪƻǳǘ ǇǊƻƎǊŀƳ ǘƻ 

people beyond one standard deviation of the mean therefore would represent a massive 

expansion of the criminal justice system, without precedent in world history.  Or, perhaps, 

Eagleman would require cognitive workouts for only the roughly 2% who fall on the tails outside 

two standard deviations of the mean?  This would cover about 6.8 million people in the U.S. ς 

about six times the number now incarcerated.  Who would decide where to draw this line?  Do 

the 68% within one standard deviation of the mean get to decide, or the 95% within two standard 

deviations? 

A significant problem here ς which is also a problem with TatteǊǎŀƭƭΩǎ ǊŜŦŜǊŜƴŎŜ ǘƻ ǘƘŜ ƴƻǊƳŀƭ 

distribution ς is that, in strictly evolutionary terms, particularly in terms of the concept of fitness 

landscapes, it is doubtful whether there is any such thing as a homogenous normal 

                                                      
573 Illustration from Wikimedia Commons, available at 
http://en.wikipedia.org/wiki/File:Standard_deviation_diagram.svg. 
574 ¦Φ{Φ /Ŝƴǎǳǎ /ƻƳǇŜƴŘƛŀΣ ¢ŀōƭŜ оптΣ άtǊƛǎƻƴŜǊǎ ¦ƴŘŜǊ WǳǊƛǎŘƛŎǘƛƻƴ ƻŦ {ǘŀǘŜ ƻǊ CŜŘŜǊŀƭ /ƻǊǊŜŎǘƛƻƴŀƭ !ǳǘƘƻǊƛǘƛŜǎ ς 
Summary by State 1990-2009, available at http://www.census.gov/compendia/statab/2012/tables/12s0347.pdf 
























































































































































































































































