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Science or Love? To which should we turn to explain our existence and to make the
future world a better place in which to live?

A growing number of scholars are not satisfied with this “ elther science or love”
guestion. A field of interest and body of work is emerging based on the bdlief that theories of
love, especidly religious love, must take into account truths from scientific investigation and
speculation in scientific theory. Exactly how scholarsinvolved in this emerging discipline believe
love and science should be related and/or integrated varies greetly. What those in this budding
fidd sharein common, however, isthe belief that issues of love are of paramount importance
and that the findings and theories in various scientific disciplines — whether socia or natural —
must be brought to bear upon how love is understood.

This annotated bibliography includes a variety of literature either directly related to
science-and-love issues or supporting literature for those issues. Thisligting is by no means
exhaudtive; additiond entries will be added in the future and summary comments made. In
short, thisisawork in progress.

What makes this annotated bibliography unique isthat it gpproaches the love-and-
science discussion from the perspective of religion. This means neither that dl of the books
listed are of a pecific religious nature nor that these authors consider themselves religious —
athough most books and authors do reflect ardigious orientation. Rather, these works should
be consdered especidly significant for those who wish to address the love-and- science field
from a decidedly religious perspective.

A cursory glance a the literature in this domain reveds that various classca expostions
of love continue to influence contemporary scholars. For instance, Plato’ s work on eros,
especidly in his Symposium, provides materia with which contemporaries till reckon. The
work and words of Jesus, Aristotle, St. Paul, Mo-Tzu, Augustine of Hippo, Thomas Aquines,
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Guatama, Dionysius, St. Francis of Asss, Martin Luther, John Wedey, Jonathan Edwards, Sri
Ramakrishna, Soren Kierkegaard and Ghandi also exert influence upon contemporary minds.

The contemporary discussion of love in the West, however, was initiated by Anders
Nygren'stheologicd argumentsin his classc, Agape and Eros (1957 [1930]). Nygren
championed aview heavily influenced by Martin Luther’ s theology, and Nygren believed this
view to be supported by Chrigtian Scripture. Prominent among those in the mid-twentieth
century who reacted to his arguments were Martin C. D’ Arcy, Reinhold Niebuhr, Paul Tillich,
and Daniel Day Williams. Today, many scholars proffering a theology of love sill engege
Nygren'sidess.

Nygren and his respondents rarely if ever explicitly addressed how science affectsor is
affected by theissues of love. Sociologist Fitirim Sorokin is credited with authoring the classic
work in the love-and-science discusson.  In his mid-twentieth century tome, The Ways and
Power of Love, Sorokin considers seven aspects of love, including religious, ethica,
ontological, physicd, biologicd, psychologica and socid aspects. While the book often cites
spiritud and religious figures and idess, the mgority of the author’ s interests revolve around
love' s psychologica and socid aspects. In hislatter years, Sorokin established the Harvard
Research Center for Creative Altruism due to his convictions about the power and importance
of love.

A mgor issue a the heart of the love-and-science field -- and an issue that emerges
often in the discussion -- is question of the nature and definition of love itsdf. Loveis, as
Mildred Bangs Wynkoop has said, a notorioudy ambiguous “weasd word.” “Love’ inthe
English language conveys meanings that other languages employ a variety of wordsto convey.
In addition, when some use “love,” they mean for it to be taken exclusively as an unqudified
good. Thisuse derives from Hebrew heritage, and it might be caled the “hesed love tradition”
(hesed isa Hebrew word often trandated “ steadfast love’). Othersuse “love’ to refer to either
good or bad actions, and this usage arises out of what might be called the “virtue and vice love
tradition.” In thislatter tradition, one adds a qudifier to love such as* proper” or “ gppropriate’
when referring to an unconditiona good.

Not only isthe definition of love up for debate, but agreat dedl of discussion arises
about which type of love is best, most appropriate, or most vauable. In this ddliberation, three
classic Greek words, what might be called the * archetypes of love,” take center stage: agape,
eros, and philia.

Nygren's claims about the superiority of agape kicked off amodern debate about the
meaning and legitimacy of the archetypes. Scholars of the Christian canon have convinced most
today, however, that Nygren’s claim to have grounded his agape convictions in Scripture reflect
his own theological orientation to a greater extent than what the biblical text actualy supports.
Many have a0 reacted againgt Nygren’ s theologica and philosophica assumptions. For
ingance, many feminist scholars contend that agape, as Nygren concelvesit, sustains harmful
attitudes and ways of living; they prefer ingead the vaue-affirming archetype eros. One of
more important contemporary partnersin this debate, Edward Collins Vacek, argues that philia
should receive honored status above the other two loves. Those active in the current debates
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often work carefully to persuade others that particular definitions of these three love archetypes
are expecidly useful or ggnificant.

In the love-and-science did ogue, agape is often mentioned as the love-type that must
somehow be accounted for in scientific theory. A survey of the literature, however, reveds that
participants in this dialogue attribute widely diverse meaningsto agape. It has been equated
with sdlf-sacrifice, equal-regard, unlimited love, repaying evil with good, atruism, unconditiona
love, universd acceptance of others, divine love, gift-love, bestowd, the mutudity of God-sdf-
othersrelations, rdigious love, and pure love, anong other phrases. Because these definitions
of agape are sgnificantly different, they generate or reflect widdly divergent agendas,
expectations, and rdligious orientations. What Robert Adams says of agape asit relates to the
specificdly Chrigtian context gpplies to the love-and- science discussion: “* Agape isablank
canvas on which one can paint whatever ided of Christian love one favors”

The picture painted on the theoretica love canvastypicaly has agreat ded to do with
how the love-artist understands what it means to be human. Who humans are and of what they
are cgpable obvioudy influences what can plausibly be said about their capacity for and
motivation to expresslove. Not surprisngly, issues related to human nature arise to forein
contemporary love-and-science discussons. Whether explicitly or implicitly, this influence can
be observed in scholarship of such sciences as genetics, physics, medicine, psychology, biology,
sociology, neurology.

One of the better volumes to illustrate these fruits and possbilities found in the love-and-
science discussion is Altruism and Altruistic Love: Science, Philosophy, and Religion in
Dialogue, edited by Stephen G. Pogt, et. d. The volume specificaly addresses amgor focus
in the love-and- science didogue: the relationship between, authenticity, and origin of dtruism
and egoism. Among other things, essayists want to know whether humans and other complex
organisms are inevitably egoidtic if less complex organisms are inevitably egoigic. And if
humans are not inevitably egoidtic, does this mean that less complex nonhumans are not
“programmed” to be selfish aswdl? Scholars wonder about the extent to which humans share
traits and features with organisms that are typicdly not thought of as expressing give-and-take
love. Especidly prominent in this volume are the scientific disciplines currently mogt influentid in
SHting the tone of the love-and-reigion exchange: biology, psychology, and neurology.

The participant entering the love- and- science fray with religious concernsin mind will
want to inquire into how science might shape what should be said about human nature. For
ingance, a Buddhist who agrees with the Dda Lama that humans are essentidly compassionate
and good must reckon, in some way, with the clams by some scientists that dl organisms,
induding humans, are invariably sdfish. By contrast, a Christian who endorses the theol ogica
clam that humans are totaly depraved and can only act lovingly if supernaturdly enabled must
reckon, in some way, with the claims by some scientists that organisms, especialy humans, can
act lovingly despite not witnessing to divine action in their lives.

The scope of one' slove interestsis an issue that engenders diverse reflection. Some
contend that love should be expressed to all, and preferences to those near and dear undermine
the authenticity of genuine love. This approach, however, seems at odds with dominant theories
in sociohbiology, such as kin sdection and group-selection, which point toward evidence that



supports the claim that creatures are more dtruistic toward their genetic relatives or loca
communities. Others argue that love can only be expressed toward those with whom oneis
closdly related. Perhaps the question to be answered is, Can a balance be achieved such that
love can be smultaneoudy universal and preferentid?

The idea that humans may properly love themselves has been debated throughout
religious higory. The love-and-science discussion often adds ether an evolutionary,
psychologica, or genetic twist to thisold debate. 1s sdf-love ever appropriate? Should sdif-
love be regarded as mordly equivaent with other-love. If dtruism requires self-sacrifice, does
this mean that regard for on€ sown interest is & odds with dtruism?

Theory and research in the scientific realm dso places into question the status of
cregturely freedom. The vast mgjority of contemporary love ethicists contend that freedom is
required for creaturely love. But this freedom:determinism debate has along history in religion,
and it appears that most scientists do not regard nonhumans as acting fredly. |s human freedom
anecessary illuson? Did freedom for love emerge a some point in the evolutionary adventure
of life? Or do dl organisms possess a degree of freedom, meaning that degrees of freedom
exist even at the most basic levels of existence examined by physcigs?

Earlier | noted that how one understands love says agreat ded about what one
understands human nature to be. But must humanity be the originator of how theists conceive of
love? To put the question another way, should theologies of love that interface with science
gart from “above,” by consdering divine love, or begin “bdow,” by examining cregturely love?

Karl Barth, one of the 20" century’ s greatest theologians, would undoubtedly want any
theological discusson with science to begin with divine love. Today, Barth'stheologica heirs
and those called “Radicd Orthodox” theologians would likely agree. From a different
orientation, present-day Continenta theologians often argue that one must set asde saentific
questions related to ontology if one isto make progressin concelving of love adequatdly. Those
who argue that theology should begin from above are often reacting to “theologies’ they believe
both start from below and end up below. A crucid issue in the present love-and- science
debate is how to decide which vison of God serves as the most adequate basis for speaking
about love.

One reason Anders Nygren's notions of love have been so heavily criticized in the past
haf century isthat the theory of agape he advocates presents a vision of a God who acts
unilaterdly, is not truly affected by others, and does not act in give-and-take relations that we
understand love to entail. A short-hand way many contemporary theologians critique this vison
isto say that Nygren does not present a“suffering God.” In the classica sense, suffering smply
means being affected or influenced by another; in the contemporary sense, suffering typicaly has
to do with feding pain. Mogt contemporary love theologians argue that God suffersin both
Senses.

Although the idea that God is affected by creatures has been a dominant themein
religious piety, it was nat until in the mid-twentieth century that Charles Hartshorne and other
process theists formulated sophisticated philosophical and theologica formulations to account
for ardationd deity. Divine love was later to be dubbed, “ Cregtive-Responsive’ by process
theologians John B. Cobb, Jr. and David Ray Griffin. One of the classic theologica love texts
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to be consdered by present-day love-and-science scholarsis The Spirit and Forms of Love,
by process theologian Danid Day Williams. The resources in the process tradition for
conceptuaizing love led George Newlands to write that “love has come to the fore particularly
in process thought in America.”

The notion that God rel ates with the world and thus suffersis no longer the exclusive
domain of processtheists— if it ever redly was previoudy. What might be called “Kenctic
Theology,” exemplified wel in Jirgen Moltmann’s writings, also supposes that God suffers.
God loves from abundance, clams Moltmann, and through sdf-emptying and sdf-limitation God
lovesinto being a partialy independent world. A recent volume of essays edited by John
Polkinghorne explores these kenotic themes. The key difference between process and the
mgjority of kenotic theologies is that the latter argue that God' s relations with the world are
essentidly voluntary while the former contend that God necessarily relates with nondivine
individuas

The themes of divine relatedness and suffering are adopted by many whaose orientations
extend beyond process and kenotic theologies. Feminist theologians have argued that God is
not only relaiond, but deity aso has desires concerning and finds vauein cregtion. Trinitarian
theol ogians place the locus of divine love relations within the Trinity itsdf, and God' s interaction
with the world somehow reflects intraTrinitarian relationships. Openness theologians reflect
many of these same themes, while arguing that God' s love entails divine openness to the world
and to apartidly unknown future. Many biblical scholars are suggesting that themes of divine
auffering and reationdity are strongly supported by the Christian/New and Hebrew/Old
Testaments.

The relationship between divine love and divine power is aso a perennid subject for
discussion. In the love-and-science conversation, the topic arises especidly in relation to two
concerns. the creetion of the universe and the problem of evil. It ssemsto many that a God with
the power of creating a universe ought to have the power to prevent genuinely evil occurrences.

If such acreative God failsto prevent genuine evil, can we plausibly say that thisGod is
perfectly loving after dl? However, to argue that God' s actions toward the world are limited
only to persuasive love seemsto deny that God has the capacity to create something from
nothing (or something from chaos). In these discussions, the topic of divine coercion arises.

How one bdieves God acts in and toward the world affects the ethical scheme one
supposesis most adequate. To some the fact that existence has evolved a certain way suggests
that humans ought to live and love a certain way. The question at the heart of thisissueis often
proposed in thisway: Doesisimply ought?

The literature on ethics examined in this annotated bibliography reflects a gamut of
ethica gpproaches. Some love ethicists stress the paramount importance of developing virtues,
especidly love. Othersturn to saints and role-modds as the impetuses for loving action. Many
stress the importance of the actor’s context and what the actor expects will be the outcome of
hisor her actions. Others suggest that love smply arises out of the particular way lovers see the
world. Some love ethicists urge their readers to follow the teachings of a particular reigious
leader, rdigioustext, or religious community. Each of these basic theoreticad assumptions are



used in the love- and- science conversation to propose proper responses to issues such as
marriage, friendship, abortion, euthanasia, cloning, genetic engineering, politics, sex, ec.

What follows is the aforementioned annotated bibliography. Written materids are
placed dphabetically into one of five categories. 1. Classic Love Texts, 2. Emphasis Upon
Ethics, 3. Primarily Philosophicd, 4. Primarily Religious, and 5. Primarily Scientific. Whilean
argument might be made for dmogt dl of the materias to be placed in multiple categories, only a
few texts are cross-listed.



1. CLASSIC LOVE TEXTS:

D’Arcy, Martin C. The Mind and Heart of Love, Lion and Unicorn: A Study in Eros and

Agape. Cleveland: World, 1964.

D’ Arcy’ swork provides a classic Roman Catholic response to Anders
Nygren's Lutheran+influenced classic, Agape and Eros. D’ Arcy’s quotation best sums
up histhessin The Mind and Heart of Love “The smplest satement of the law which
governswhat is highest and lowest in the Universe can be cdled that of *Give and
Take'” (14). Becausethislaw of giving and taking -- which D’ Arcy identifies with
agape and eros -- is a the heart of al living things God crestes, both giving and taking
are part of legitimate Chrigian love. D’ Arcy explicitly supports thisthesis by drawing
from varieties of literature, a phenomenologica philosophy, the notions of the animus
and anima, and a metaphysics of essence and existence.

Thebulk of The Mind and Heart of Love consgts of D’ Arcy’s discussion of
important works on love with specid attention given to a phenomenologica account of
love'snature. “The notions of love and of the sdif are universal,” concludes D’ Arcy,
“and most must have afair idea of what they mean because they have their own
experience to guide them and along heritage of common sense and wisdom.

The backbone for D’ Arcy’s most basic claims concerning human loveis his
andysis of the human sdf. Each person has an animus and anima, D’ Arcy contends,
and this composition contains the clues to the workings of love. The anima and the
animus correspond with the archetypd loves agape and eros. Although the two loves
of the Af differ dgnificantly, both agape and eros must live together in each person.
Thisrevedswhy giving and receiving are inherent in dl life.

The differing characterigtics of ataking animus/eros and agiving anima/agape

can belisted as such:

Animus (Lion)
Reason

Order

Mind

Active
Sdf-regard
Egocentric
Masculine

To befor itsdf
Life
Possessing
Teaking

Eros

Anima (Unicorn)
Will

Irrationd
Soul/Heart
Passve
Sdf-sacrifice
Altruigtic
Feminine
To befor others
Death
Being Possessed
Giving
Agape



8

The sdf-regarding animus exhibits itsdlf in the world of reason. It is set on sdif-
redlization and proceeds from the Aristotelian argument that humans necessarily love
themsalves even when loving others. The animus isataking or recalving love. The
sdf-denying anima, on the other hand, careslittle for its dignity or rights. Thislove
prefers mutudity and fuson with the beloved. Anima isgiving, sdf-sacrificid, and
dtruigic. Itsimpulseisto seek to belong to another. Theanimaisagivinglove. Each
love makesitsdf felt to some degree in its bid to dominate the sef, and each, whether
animus/agape or anima/eros, “can be good or bad” (220).

Thelives of humans involve amore or less successful attempt to harmonize
these two eements of the self. This meansthat, according to D’ Arcy, “the principle of
give and take has to be harmonized in dl phases of love’ (83). In perfect love, the
animus and anima rejoice together in an undivided act. “ The animus and the anima give
each together mutua assstance and love,” which meansthat “eros and agape are not
enemies, but friends’ (344).

At its best, the naturd union of anima and animus is short-lived. A supernaturd
act is needed to secure lasting harmony. Because the idedl harmony is not achieved
naturdly, humans experience exigentid angst. Chrigtian theologians identify thislack of
harmony with the Fal.

D’ Arcy meansfor his phenomenol ogically-based hypothesis to extend to
creatures other than humans, animals share this twofold movement of giving and taking.
AsD’Arcy putsit, “Togive. . ., aswell asto take, isinherent in dl living organisms’
(243), apoint said to be illugtrated in the basic impulses of al things for sdif-
preservation and contribution to the order of thewhole. However, the striking
difference that separates humans from animals, according to D’ Arcy, isthat human love
has spiritud implications while anima love does not. “The difference can be best
expressed in saying that the higher actions of man have an intringic vaue and that man
has a persond dignity” (15).

After establishing his phenomenologicaly-based hypaothesis that love involves
both giving and taking, D’ Arcy turnsto the classical philosophy of essence and
existence to secure a metaphysical basis for this hypothesis. He draws upon
philosopher Hunter Guthrie’ swork to fulfill this intention. The philosophy of essence and
exisence that D’ Arcy appropriates supposes that, although al persons share acommon
essence as humans, they differ from one ancther in their unique existence

The exigentia sdf, being contingent and ungtable, seeks union with a necessary,
sable absolute. Both the love of the human essence and the love of ahuman being’'s
existence need each other. Without the essentid love, the love of existence is without a
backbone, and, without the movement of the exigtentid love toward the Absolute, the
essentid love will subgtitute a pseudo-absolute for the true One. This means that the
love of the essentid self can only be subsidiary and find its role as a minor partner to the
other love. “The two loves must implement each other,” says D’ Arcy, but “the
essentia one must be subordinated to the love which reaches up to the God whose



nameis, ‘I am Who am’” (291).

From the preface to the find pages of The Mind and Heart of Love D’ Arcy
spesks of creaturely love as essentidly involving both give and take. D’ Arcy expresses
this theme when he dlams that “ perfect love is mutud giving and taking, possessing and
being possessed” (263). More specificaly giving and taking, clams D’ Arcy, are
necessary dementsfor love. If eros were to be eiminated, as Nygren had suggested,
agape would wither away in its solitude. The theme that perfect love involves both give
and take is also implicit in the most quoted phrase from D’ Arcy’ s book: “Eros and
agape are not enemies, but friends.”

DeRougemont, Denis. Love in the Western World. Trans. Montgomery Belgion. rev. ed.
Princeton, N.J.. Princeton University Press, [1940] 1983.

DeRougemont clamsin this classic that the modern notion of romantic love
originated in medieva courtly love. He further arguesthat this medieva notion of
romantic love cannot form a proper basis for Christian marriage.

The author traces the tradition of courtly love from the 12" century through the
19™ century to modern day. He begins with the legend of Tristan and Isolde and notes
the inescapable conflict between passion and marriage. Passion is grounded in aneros
that is often spoken of by the poets. Such erosisimpliditly sdlfish and findsits only
consummition in death, which means that romantic love includes an unconscious degth
wish.

The sdfishness of passon isat odds with the mature agape love found in
Chrigian marriage. The author clamsthat his underlying belief is a phrase from
Heraclitus, “ opposites cooperate, and from their struggle emerges the most beautiful
harmony.” DeRougemont does not argue that passion should be diminated from
marriage, rather marriage cannot be founded upon passionate love aone.

Fromm, Erich. The Art of Loving. New Y ork: Harper and Row, 1956.

The renowned psychoandy4t, Erich Fromm, offered this classic work more than
ahdf century ago to explore the capacities and expressons of love. He argues that
love is not mere sentiment expressed without any effort. Loveis most completely and
genuindy offered by one who has developed his or her tota person. One can begin to
understand love by the practicing of expressing love rather than the waiting to be loved
by others.

In this classc, Fromm argues famoudy that one cannot adequately love others
unless one loves onesdf. Among the topics he addresses are the love between parent
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and child, brotherly love, motherly love, eratic love, sef love, and love of God. Overdl,
love provides an answer to the problem of human existence. The art of love demands
practice and concentration; it demands insight and understanding. Loveis“the force
which keeps the human race together, the clan, the family, the society. Thefailureto
achieve it meansinsanity or destruction — salf destruction or destruction of others.
Without love, humanity would not exist for aday” (15).

Heschel, Abraham. The Prophets. San Francisco: HarperCollins, 1969.

King, Martin Luther. Strength to Love. Cleveland: Collins World, 1963.

Thisclassic text is comprised of fifteen sermons preached by the Rev. Martin
Luther King, . The sermons provide a glimpse into the most fundamental notions
driving King's socid compassion and Chrigtian witness. Sermon titlesinclude “ A Tough
Mind and a Tender Heart,” “On Being a Good Neighbor,” “Lovein Action,” “Loving
Your Enemies,” and “Rilgrimage to Non-Violence”

In hissermon, “Loving Y our Enemies,” King writes, “probably no admonition
of Jesus has been more difficult to follow than the command to ‘love your enemies”
(47). Jesus surdly understood the difficulty inherent in the act of loving one's enemy.
The respongbility of Christiansisto discover the meaning of this command and seek to
passonady liveit out.

In answering the question, “how do we love our enemies,” King saystha we
must first develop and maintain the capacity to forgive. Second, we must see the
goodnessin those who hurt us. Third, we must not seek to defeat or humiliate the
enemy, but to win the enemy’ s friendship and understanding. *“ Jesus recognized that
loveisgreater than like. When Jesus bids us to love our enemies, He is speaking
neither of eros nor philia; Heis speaking of agape, understanding, and crestive,
redemptive good will for al men” (50).

Lewis, C. S. The Four Loves. New Y ork: Harcourt Brace, 1960.

The author is one of the most important theologians of the 20" century, athough
his scholarly discipline was literature. He examines four main types of love, with specid
concentration on two types of love he cdls “Gift-love’ and “Need-love.”

In hisfirg chapter, Lewis identifies the humblest and most widdly diffused of the
loves, that is, the loves and likings a the sub-human level. Following an examination of
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sub-human love, he moves to discuss alove that he cals“ affection.” Affection comes
from the Greek love word storge. Thethird chapter is devoted to friendship love, from
the Greek work philia. Thisfriendship loveistheleast of the naturd loves, “the least
ingtinctive organic, biologicd, gregarious, and necessary” (58). Friendship should be
distinguished from community love, because communities require cooperation.
Friendship love by contragt is free from ingtinct, free from duty, and free from the need
to be needed. Following an examination of friendship, Lewis addresses eros. By eros
Lewisrefersto “thelovein which loversarein,” i.e., romantic love.

In the book’ sfinal chapter Lewis addresses charity. Charity is* Gift-love’ and
the primd ‘Gift-love’ comes from the divine energy. While Lewis damsthat “to love at
dl isto bevulnerable’ (121), he also claimsthat God is self-sufficient. “In God thereis
no hunger that needs to be filled, only plenteousness that desiresto give. The doctrine
that God was under no necessity to create is not a piece of dry scholastic speculation.
Itisessentid” (126). Also, “God, who needs nothing, loves into existence, holy,
superfluous creaturesin order that He may love and perfect them” (127).

After God lovesinto existence holy, superfluous creatures, God implantsin
those creatures both the Gift-loves and the Need-loves. Gift-love comes by grace and
we cal it charity. God dso gives a supernatura Need-love of God and a supernatura
Need-love of other crestures. 1t isthrough these two giftsthat crestures have alonging
for God and alove for others.

Meilaender, Gilbert. Friendship: A Sudy in Theological Ethics. Notre Dame, Ind.: University
of Notre Dame Press, 1981.

Thisdassic sudy in theologica ethicsiswritten to argue that philia deserves an
honored place within Chritian ethics. Mellaender notes that at one time philia, rather
than agape or charity, was the common way to understand love. However, agape
displaced philia in Chrigtian thought, and the author attemptsto think theologicaly
about this displacement in this book. Friendship examines the tenson between philia
and agape and probes the sgnificance of this tenson for Chrigtian thought experience.

Each chapter explores away in which philia, as a preferentia bond, is
important for understanding theologica ethics While agape is to be shown even to the
enamy, philia isamutua bond marked by inner reciprocities. While agape issaid to
be characterized by the fiddity and changelessness of God in covenant, philia is
recognized to be the subject of change. While agape has been used to designate the
search for a suprahistorica resting place in God, philia isthe noblest thing aspired to in
cvics. While agape understands on€' s vocation as the supremely important form of
sarvice to neighbor, philia emphasizes the bond of relationship toward those with
persond sgnificance.

Indl of these contradts, the author notes that the centra eement in their tenson
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isthe preferentid character of friendship. “Whatever its dangers, friendship issurely a
bond of great ggnificance for human life. No adequate theologicd ethic can fal to make
placefor it. When Chrigt came into thisworld, he came to his own, John’s Gospd tells
us. And the divine love which Chrig disolays-- God' agape -- cannot therefore be
entirely dien to the needs and possihilities of our human nature’ (105).

Montagu, Ashley. ed. The Meaning of Love New Y ork: Julian, 1953.

Montagu edits this volume of essays on love, written by avariety of scientigts,
physicians, and atheologian in the early 1950's. Among the authors are Abraham
Madow, Pitirim A. Sorokin, and James Luther Adams. The editor writes that these
essays find their purpose in “helping to liberate the love that is within, to enable more
people to understand, fedl, and enjoy the great power that is within them, the need
which they have to give and receive love’ (v). Montagu bdlieves that inquiring into the
various meanings of love may give cues for understanding love and the capacity to
express love more adequately.

Nygren, Anders. Agape and Eros. tr. Philip S. Watson. New Y ork: Harper and Row, 1969.

Anders Nygren's mid-twentieth century work, Agape and Eros, is
monumentally important for the contemporary dia ogue between science and theologies
of love. When examining Nygren's hypotheses pertaining to love, Gene Outka
concludes, “whatever the reader may think of [Agape and Eros], one may judtifiably
regard thiswork as the beginning of the modern treatment of the subject” (Agape 1972,
1). Nygren'swork isnot so important for its substantive contributions to this didogue.
He fails to consder the science of hisday, and thiswork isamost exclusvey
theologicd in orientation. Furthermore, contemporary biblical and theologica scholars
have been dmogt uniformly rgected his particular agape and eros love hypotheses.

What makes Nygren's tome so important to the current science and theologies
of love interface is the book’ s formd contribution: Agape and Eros implanted on the
Western psyche the notion that when the word “agape” is used to speak of love, we
refer to something distinctive. “Agape” has come to function as akind of code word,
athough to what exactly is being referred varies dramatically from author to author.
Although biblical scholars have dmost unanimoudy rgected the dlaim that agape holds
specid datusin Chrigtian scripture and tradition, the perceived significance of agape
perssstoday thanksin large part to Agape and Eros.

Nygren states that his purpose in authoring the book is “to investigate the
meaning of Chrigtian love’ and “illudtrate the main changesit has undergone in the
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course of history” (27, 39). Such an investigation isimportant because love occupies
the central place in Chrigtian theology and piety. Furthermore, if one has access to “the
digtinctive character of the Christian conception of love,” says Nygren, the contrasts
between it and inauthentic Chrigtian loves will emerge (29).

According to Nygren, agape isthe only authentically Chrigtian love: “nothing
but that which bears the impress of agape has aright to be called Christian love’ (92).
“ Agape isthe center of Chridtianity, the Chrigtian fundamental motif par excellence”
(48). The other main type of love, eros, is not only non-Chrigtian, it has proven to
distort authentic faith whenever Chrigtian theologians have embraced it. Agape and
eros origindly had nothing to do with each other, because they belong to two “entirely
separate spiritua worlds, between which no direct communication is possible’ (31-32).

In addition, each type of love suggests a different attitude toward life.

The author divulges what he means agape when he ligs what he bdieves are
thislove s essentid aspects 1. Agape is spontaneous and unmotivated. 2. Agapeis
indifferent to vdue. 3. Agape iscredtive. 4. Agape istheinitiator of fellowship with
God. Thefirst two festures of agape reved that the explanation for God'sloveis not
found inits object. Divine agape is spontaneous in that it does not look for something
that, as Nygren says, could be adduced as its motivation. By the fact that divine love
seeks those who do not deserve it and can lay no claim to it, agape is manifes most
clearly in its spontaneous and unmotivated character. The third feature is, according to
Nygren, the deegpest reason for agape’s uniqueness, it indicates that love is God's
cregtive activity. Love creates vaue in the one who is without inherent vaue. Fourth,
agape, astheinitiator of fellowship with God, discloses that God must come to meet
humans and offer them fellowship.

Having explained what he means by agape, Nygren addresses the meaning of
eros. Although he never gives afirm definition of thislove, he identifiesit both with the
inclination toward the sensua expressed in mystery-piety and with the drive to
transcend the sensud that Plato expressesin its highest form. Eros in mysery-piety is
the vulgar eros of the sense-world; erosin Plato is the heavenly griving for the
transcendent world of ideas. While Nygren finds no connection between vulgar eros
and agape, heavenly erosisagape’s chief riva. In both its vulgar and heavenly
versons, however, the agape differsfrom eros in kind, not degree. Nygren argues that
the negative consequences of Hellenigtic thought in generd, and eros theology in
particular, have invariably led to adigtortion of pure, Christian love theology. “When
Chridianity tried to expressitsdf in Platonic terms,” he contends, “the agape moatif
inevitably underwent atransformation” (54).

Nygren considers how the Christian Church has appropriated the two love
moatifsin higory. In hisview, the history of Chrigtian idess proceeds in arhythm,
dternating between synthesis and reformation. A reformation in the history of Chrigtian
love occurs whenever agape shatters the synthesis constructed between it and eros.
The two historical figures that illugtrate this synthesis and reformation best, according to
Nygren, are Augudtine and Luther. Augustine congtructed an illegitimate synthesis of
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agape and eros; Luther’ s reformation set agape in its proper place asthe only
authenticdly Chrigtian love.

One of the mogt important turning points in the history of Chrigtian love
occurred in Augusting s thought. In fact, Augusting' s conception of Christian love isthe
most influentid in dl of Chrigian higtory, according to Nygren, surpassing even the
influence of the New Testament. Augusting stheory of Chrigtian love must be
regarded, according Nygren, as a continuation of the endless discussion of ancient
philosophy about what is the highest good. The Christian command to love, according
to Augustine, answers philasophy’s question of how the highest good can be attained.
This good, which is the eternd, transcendent, salf-sufficdent eudaemonia, is attained
through a complete synthesis of agape and eros. The mesting of the eros and agape
motifs produces a characterigtic third love that Augudtine calls “caritas,” whichis
neither eros nor agape. Augustine' s emphasis upon God' s unmerited descent to
humanity represents the agape dement of caritas. His emphasis upon the necessity of
virtue in humanity’ s ascent to God represents the eros dement of caritas. However,
what makes caritas inauthentic Christian love, according to Nygren, isitsinclusion of
eros as ascert to God.

In the latter part of the book, Nygren turns to Luther as the one whose thought
reestablishes the correct place of agape in Chrigtian thought; the Protestant Reformation
marked atime in higory during which true Christian love (agape) was once agan rightly
elevated. Luther brought about this correction by smashing Augusting sillegitimate
synthessof eros and agape in the doctrine of caritas. Severd factorswere a work in
this demoalition. At the center was Luther’s persona struggle against the upward
tendency of caritas. Thisstruggle resulted in hisrgection of every idea of merit. He
aso regjected doctrines that implied the possibility of ascent to God by way of reason or
mysticism. Luther ruthlessy rgjected any attempt to ennoble and refine sdf-love,
ingding it be annihilated.

Unlike Chrigtian theologians who had come before, says Nygren, Martin Luther
indsted upon a purely theocentric love. In doing this, Luther proclaimed that fellowship
with God was possible on the basis of sin, not of holiness. In this regard, Nygren
writes. “ The degpest difference between Catholicism and Luther can be expressed by
the following formulg; in Catholicism: fellowship with God is on God's own leve, on the
basis of holiness; in Luther: fdlowship with God ison our level, on thebasisof Sin. In
Catholiciam, it isa question of a fellowship with God motivated by some worth --
produced, it istrue, by theinfuson of caritas -- to be found in man; in Luther,
felowship with God rests exclusvely on God' s unmotivated love, judtification is the
judtification of the Snner.

Nygren concludes by emphasizing Luther’ s belief that humans themsdves do
not produce Chrigtian love for the neighbor; this love must come down from heaven.
God employs humans as instruments so that, as Nygren says, “the Christian is not an
independent center of power dongside God” (734). Luther thinks of the Chrigtian as a
tube that passes love received from above to the neighbor below. The tube/Christian
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makes no contribution to the character or shgpe of thislove. Unlike Augusting' s
caritas, alove that can only use the neighbor to get to God, L uther’ s agape love
addresses the neighbor as neighbor. Infact, Luther clamsthat love for God is none
other than love for neighbor.

Outka, Gene. Agape: An Ethical Analysis. New Haven: Yde University Press, 1972.

Outka provides an ethical andysis from an andytic perspective of Chrigtian
theologicd writing pertaining to agape from writers 1930 to 1970. Among the centra
figuresthat he discusses are M. C. D’ Arcy, Gerard Gilleman, Soren Kierkegaard, Reinhold
Niebuhr, Anders Nygren, and Paul Ramsey. Thiswork is gill one of the very best because
of itsrigorous analyss of love issues.

Outkais not so much interested in offering his own proposa's about how best to
understand agape, nor is he interested in proposing a particular theologicd scheme. Rether,
Outka analyzes prominent texts with an eye toward how their authors understand agape as
ethics. “I am convinced that many of the historic ethical concerns of the Judeo-Chrigtian
tradition have been encapsulated in the *love language,” and one ought to try to understand
more clearly just what has been meant within that language’ (5).

In the first chapter, Outka addresses what love as a normative, ethica principa or
standard means. His concentration is upon how one' s understanding of agape affects how
one understands neighbor-love. Outka contends that crucia aspects of agape include the
fact that agape isindependent and undterable. “Regard isfor every person qua human
exigent, to be distinguished from those pecid traits, actions, etc., which distinguish
particular personalities from each other” (9). Furthermore, Outka contends that agape
entails a basic equdity whereby one' s neighbors well-being is as vauable as another’s
neighbor’ s well-being.

In chapters two and three, Outka addresses how various authors understand agape
asrelated to loving onesdlf and to acting for justice. Chapter four engages how agape is
related to various dominant ethical schemes and what Outka cdls “subsdiary rules” The
author notesthat dmogt dl of the authors do not equate agape with a particular given mora
code. Chapter five includes the author’ s assessment of how agape might be understood as
avirtue or aspect of one's character. Chapter Six entails an examination of how various
authors judtify or support their contention that persons ought to love with agape. In other
words, these are judtifying reasons for why someone might regard others with equal-regard.

In the saventh chapter, Outka pays particular attention to the claims of Karl Barth with
regard to agape. He notesthat Barth understands agape as both equal-regard and-sdf
sacrifice. Outka then addresses how Barth understands the mgjor themes examined in the
book’ s previous chapters.

In the book’ sfina chapter, Outka explores various issues that have arisen in his
examination of dominant texts on agape. He proposes what he believesto be the
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fundamenta content of human agape and some unresolved issues related to that content.
“The meaning ascribed in the literature to love, in generd, and to agape, in particular, is
often characterized by both variance and ambiguity” (257-258). Thishasto do, says
Outka, with the particular wider bdiefs and theological schemes espoused by the writers of
the love literature. 1t dso hasto do with the many ways in which theword loveisused in
the English language.

Upon reflecting on the matters that have arisen in his examination of love texts,
Outka comes to a tentative suggestion for the meaning of agape as “an active concern for
the neighbor’ s well-being, which is somehow independent of particular actions of the other”
(260). Thismeansin part that the human must not let disparities and inequdities determine
his or her basic attitudes towards others amongst others with whom he or sheinteracts.

Outka aso notes that various problems arise when one understands self-sacrifice as
the quintessence of agape. “Generdly, therefore, | am inclined to think that instead of
goprasng sdf-sacrifice asthe purest and most perfect manifestation of agape, the
difficulties | have considered are voided if one dlowsit only instrumental warrant” (278).
Regard of one's salf ought to be based upon the fact that he or she is a creature of God
who is more than ameans to some other end. Outka aso notes that agape involves certain
socid and persona relations thus entailing an overlap between regard of others and socid
cooperation.

Sorokin, Atirim. The Ways and Power of Love: Types, Factors, and Techniques of Moral
Transformation. Philadelphia: Templeton Foundation, (1954) 2002.

The Ways and Power of Loveisaclassc work in the science-and-love didogue.
Although Sorokin is known for his work in sociology, he aso established the Harvard
Research Center for Creetive Altruism due to his conviction about the power and
importance of love. Thisreview refersto the 2002 edition published by the Templeton
Foundation Press; the book was origindly published in 194.

Sorokin begins this large volume by considering seven aspects of love, including the
religious, ethicd, ontologicd, physicd, biologicd, psychological and socid. While the book
often cites piritud and rdigious figures and ideas, the mgjority of Sorokin'sinterests
revolve around the psychologica and socid aspects of love.

In his chapter, “The Five-Dimensonad Universe of Psycho-Socia Love,” Sorokin
provides a heuristic device for underganding various dimensions of love. One dimengonis
love sintensity, whereby love is considered to have low or high intense forms. The second
dimension is extensvity, by which Sorokin means to denote the scope of love from love of
onedf only to love of the whole universe. The third dimension of love isits duration, which
refers to the time during which love is expressed - from amoment to an entire lifetime. The
fourth dimengion is purity, by which Sorokin means that the love that is free from egoidtic
motivation is purest. The fifth dimension islove s adequacy, by which Sorokin means the
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objective consequences of one's action in comparison to one' s subjective gods. Using this
five dimensond theme, Sorokin can explore the varieties of love by characterizing them as
exemplifying certain types. For instance, some love may have low intengty but very high
extensvity. Or love may have great high purity but a very short duration.

Sorokin considers love to be atype of energy, and he believes that the increase in
the production of love energy to be of chief concernin our times. Love, as a commodity
that can be produced, might be increased through a variety of ways. “Love, its properties,
itsempiricad dimensons, the relationships between its dimensond variables, and, findly, the
problems of the efficient production, accumulation, and digtribution of love energy -- dl of
these open avad, little known, and desperately field of exploration. At the present time
mankind perhaps needs to explore this field more than any other” (46). In a chapter
exposing the benefits of love, Sorokin ligs the following: love stops aggresson, love begets
more love, love increases human vitaity and longevity, love is an dement in curing disease
and sickness, love integrates the psyche of an individua, and love becomes a cregtive force
for good in socia movements.

In the second part of the book, Sorokin addresses basic mental and persona
dructures of humans asthe relate to love. “The ultimate task of these udiesisto find out
the efficient ways of making persons more cregtive and dtruistic. In order that this purpose
may be fruitfully advanced, one has to have an adequate theory of the menta structure of
the human personality and of the energies generated in operating through the human
organism” (83).

Sorokin's own theory of human persondity is that humans have four energies: the
biologicaly unconscious or subconscious leve, the biologically conscious leve, the socio-
culturaly conscious, and what he calsthe “supraconscious.” The author is most interested
in the supraconscious of an individud, by which he means that which manifests the greatest
cregtive victories and what is mogt typicaly linked in humans with the divine. Thadic
individuas often attribute this supraconscious as either God working through them or God
ingpiring in them to do some particular activity. It isthis supraconscious intuition that informs
the highest human creetivity in virtudly al the fidds of inquiry, from religion to science.
Sorokin gppedsto the ideas and saintsin a variety of religious traditions as evidence of
those who acknowledge this supraconscious in the world. The perfectly integrated creative
genius mogt in touch with the supraconscious is one in whom the five aspects of love
operate a ahigh level. This meansthat “supreme love can hardly be achieved without a
direct participation of the supra-conscious and without the ego-transcending techniques of
its awakening” (125).

In the book’ s third section, Sorokin addresses various ways in which dtruism might
grow. To do this he examineslogica arguments, empirica evidence from various
individuas throughout hitory, and testimonias. Sorokin places the greet dtruigts of history
in athree-fold typology.

The firgt, what he cdls “fortunate dtruists,” are loving and friendly from childhood.
The most important factor to understanding fortunate atruists is that these individuas were
raised in agood family that loved them and expected them to be loving. “It is much eesier
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to grow in the family garden alarge crop of crestive dtruists from newborn babies that it is
to transform a grown-up egoist into an dtruist” (205).

The second type of dtruists, whom Sorokin cdls“late dtruists,” become dtruigtic
because of asharp turning point later in their lives. It gppears that a deep inner war in the
mind and vaues of the late dtruist becomes the driving force that brings them to decide to
act dtruigticaly. Sorokin dso finds that, dthough dtruists participate in avariety of living
Stuations, the overwhelming mgority of outstanding atruists were born and raised in
ordinary socio-culturd environments.

Thethird type of dtruist, what Sorokin cals the “intermediary type.” These
individuds turn to dtruism at various pointsin life, and these turnings reflect milder trandtion
periods.

Sorokin argues that merely accepting the truth of certain values asimportant is not
enough for an individua to become an dtruist. Rather, dtruists are deeply permeated by the
vaue of dtruism, and thisis evident in thelr ideas, emations, fedings, volitions and actions.
When dtruism is purely intellectud and when it does not permegate on€e's heart, emotions,
and valitions, it does not produce loving results.

Part four isthe longest section of The Ways and Power of Love Init, Sorokin
notes various techniques for the dtruitic transformation of persons and groups. “The
dtruigtic formation and transformation of human beingsis an exceedingly delicate, complex,
and difficult operation. Thereisno single magic procedure that can successfully performit .
. . to be effective, the methods must vary in accordance with the many conditions and
properties of the individuas and groups’ (287). Severd chapters are given to lising what
comes to be 26 different techniques for enhancing dtruism. Subsequent to examining these
techniques, Sorokin offers a chapter on various techniques of yoga, followed by the
techniques of the monastics. He concludes with the techniques of * contemporary free
brotherhoods,” such as Mennonites, Hutterites, and others.

The fifth and final part of the book Sorokin addresses the questions of in-group
and out-group dtruism. Unfortunatdy, in-group atruism tends to generate an out-group
antagonism. “The more intense and exclusve the in-group solidarity of its members”
argues Sorokin, “the more unavoidable are the clashes between the group and the rest
of humanity” (459). The universa or more extensive aspect of love ends up clashing
with the narrow triba in-group love. Whét is preferred is the universdization of
dtruism. “The universd sublime love is the supreme vaue around which dl mora vaues
can be integrated into one ethical system valid for the whole of humanity” (486). This
means that tribal solidarities must be transcended if inter-human warfare isto be
eliminated from the world.

Sorokin ends the chapter and the book with this quote: “By the mysterious
forces of destiny, mankind is confronted with a stern dilemma: ether to continue its
predatory policies of individua and triba selfishness that lead to its inevitable doom, or
to embark upon the policies of universa solidarity that bring humanity to the aspired-for
heaven on the earth. It is up to everyone of uswhich of the two roads we prefer to
choose” (489).
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The Ways and Power of Loveisan essentid text for those engaging in the didog

between theologies of love and science. Stephen G. Post writes in the introduction that this
book is Sorokin’s greatest work and “aclassic text that transcends the limits of any
particular era’ (xxvii). The strengths of the text are many; the insghts are vast.
Unfortunately, however, some of the work is unsystematic and at the sections seem
disconnected. The reader isleft with the impression thet, athough Sorokin’ singghtsring
trueintuitively, thereisagreat dea more work to be done in carefully arguing and
scientificaly testing the various hypotheses he forwards.

Tillich, Paul. Love, Power, and Justice: Ontological Analyses and Ethical Applications.
New Y ork: Oxford University Press, 1963.

This preeminent 20™ century Christian theologian argues in this small book that
love, power and justice dl imply an ontology and must be understood in aspects of
being itsdf. It isinthisbook that he famoudy defines love as “the drive toward the unity
of the separated”’ (25). He dso refersto love as the moving power of life and believes
dl love indludes qudities of eros and agape.

Tillich does not believe that one can speak of sdlf-lovein anything more than a
metaphorica sense. After dl, if loveisthe drive toward the reunion of the separated, it
isdifficult to spesk meaningfully of sdf-love.

In his exposition of the nature of power Tillich notes that love is the foundation,
not the negation, of power. Loveisthe ultimate principle of justice, dthough justice
preserves what love unites. “The basic assertion about the relation of God to love,
power and justice is made, if one saysthat God is Being-itsdf” (109). However,
everything that one says about Being-itsdlf, must be said symbolicaly.

The author’ s words about how divine love and power are related are dso
noteworthy. “Since God islove and Hislove is one with His power,” contends Tillich,
“He has not the power to force somebody into His salvation. He would contradict
Himself. And this God cannot do” (114).

Toner, Jules. The Experience of Love Washington, D.C.: Corpus, 1968.

Williams Danid Day. The Spirit and the Forms of Love. New Y ork: Harper and Row, 1968.
Williams s theology of love should be considered a classic expression of how
someone ingpired by the philosophical concerns of process philosophy and Chrigtian
faith might understand love, both human and divine. Given that process thought has
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proven especidly hdpful for many in the science and religion didogue, one would do
well to mine the chapters of The Spirit and the Forms of Love for gemsto orient
one swork in the interface between science and theology.

Williams reved s his purpose for writing The Spirit and the Forms of Love as
his attempt to answer the question, “What is the meaning and truth of the Chrigtian
assartions that God islove, that love to God and the neighbor are the two greeat
commandments, that fulfillment of human love depends upon God's action of
reconciliation, and that the love of God is the ground of al hope?’ (vii) When beginning
to answer these questions, Williams turns to Chritian scriptures. Although expressions
of lovein the Old Testament are diverse, Williams contends that the meaning of love
therein is nothing other than the meaning of God's hitorica dealing with humanity.
According to Williams, what Chrigtians mean by love grows out of Jesus higtory.

Williams offers three typologies to illudtrate three mgor forms of love in the
Chrigian tradition. Thefirg isthe Augugtinian synthesis of the New Testament faith and
the Neo-platonic vison. Its characteridtic is the attempt to bring the various human and
divine lovesinto an ordered structure. The second type is the Franciscan, which is
expressed in the free, radica expresson of love in asacrificid life. Thethird typeisthe
Evangdicad way, which centers upon two notions: (1) the loves of God and humans are
to be understood within the affirmation of savation by grace done, and (2) grace gives
the individual anew sense of vocation to be a servant of God in the secular order.

N eo-Platonic metaphysics have unfortunately often undermined Chrigtian
attempts to conceptudize Chrigian love adequatdly. When the main structure of
Chrigtian theology was formulated in the creeds, “the biblicd faith in God became fused
with the Neo-platonic doctrine of God as absolute being” (17). When Augustine sought
to combine the biblica vison with Neo-platonic metaphysics, he ascribed to God al
power and perfection (as completeness). This meant that temporality, change,
becoming, and passivity were be ascribed to God. Neo-Platonic metgphysics denies
the possihility that human determinations can dter God' s experience, and the notion that
God' s experience is undterable contradicts the broad biblical witness of God's
interacting love.

“What would it mean,” Williams wonders rhetoricdly as he trangtions to
proposing a process metaphysics to replace Neo-Platonism, “to relate the Chrigtian
doctrine of God to a metaphysicd outlook in which God' s being is conceived in
dynamic tempord terms?’(9) It would mean something very different — something more
intelligible and biblical. The “process’ in process metgphysics designates this thought's
indebtedness to a broad movement in modern thought that reconsders metaphysical
problems based on an evolutionary world-view and the tempora flow of experience.
Williams avers that contemporary humanity is conscious of itsradica higtoricity involving
redl freedom, possibilities yet unredized, and an open-ended future that humans shape
partly by their own decisons. Because of this and because the biblical God actsin a
history where individuas have freedom, a philosophy should be championed that
corresponds with general science, conceives of God in historical-tempora terms, and
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aso accounts for creaturely freedom.

In broad terms, Williams defines process theology as a perspective supposing
that God is joined with the world in the adventure of red history where God and
creatures have freedom to act and respond. Crucid to Williams swork is hisindgstence
that Imilarities must exist between divine and human love. The andysis Williams
performsis based upon this hypothesis. Whatever is present in the inescapable
sructures of human experience must be present in ultimate redity. After coming to a
working hypothesis that accounts for the elements of those inescapable structures of
experience -- particularly the experience of love, one then asks about the implications
this account has for adoctrine of God.

What, asks Williams, are the ontological conditions that human love requires
and how are these conditions reflected in divine love? He suggests three conditions.
Firg, individuads must bein rdation. Love requires (1) that red individuas each bring to
rel ationship something that no other can bring and (2) that those individuas possess the
capacity to take into account another’ s unique individudity.

Second, love requires a degree of freedom in the oneloving. All loves and
lovers have a higtorical context and thus absolute freedom isimpossible. Freedom is
adways qudified by the physical, emationd, and historica circumstancesin which love
exigs. Furthermore, contends Williams, the very nature of love includes affirming and
accepting the freedom of the other. “Nothing is more pathetic than the attempt to
compel or coerce the love of another, for it carries salf-defeet withinit. That whichis
coerced cannot be love, hence in love we will that the other give hislove fredy” (116).
If God willsto love, and, above dl, if God willsto be loved, God cannot entirely
determine the love of the other. God gives freedom to crestures in order that they may
love.

Third, what has been said about freedom, action, suffering, and communication,
implies the categorica condition Williams cdls “causdity.” According to him, loveis
meaningless without causdity. Love “mugt be the kind of action, with whatever
coercion isinvolved, which so far as possible leaves the other more free to respond”
(120).

Fourth and findly, love requires that individuas — induding the divine individud -
- berdated. Loving not only requires a movement toward the other but also, says
Williams, the capacity to be acted upon. Suffering is the language of feding and of
caring, and that isitsimportance for love. When humanslove, then, they are apart of a
history in which suffering is one condition of rdaionship. Divine love includes God
“making himsdlf vulnerable to recaive into his being what the world does in its freedom,”
argues Williams, “and to respond to the world's actions. Process thought offers “a new
metaphysica vison that embodies the conception of God as living, cregtive, and
responsive to the world” (17).

Thefina chapters of the book are given to addressing particular issues that
emerge in relation to the love scheme Williams proposes. Chapters address the
incarnation, the atonement, self-sacrifice, sexudlity, socid judtice, and the intellect.
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2. EMPHASISUPON ETHICS:

Allen, Diogenes. Love: Christian Romance, Marriage, and Friendship. Cowley
Publications, 1987.

Gill, Robin. Churchgoing and Christian Ethics. Cambridge: Cambridge Universty
Press, 1999.

Gilleman, Gerard. The Primacy of Charity in Moral Theology. Maryland: Newman Press,
1961.

Gilleman’s main purpose in the writing of this book isto reindate charity asthe
fundamenta “nourishing substance’ of dl the virtues. He writes as a Roman Catholic
particularly influenced by the writings of Thomas Aquinas. Although Gilleman’swork is
more than 40 years old, it il remains a valuable work for those pursuing theol ogies of
love and virtue ethics revolving around charity.

The author believes that the mora manuas have overstressed objective and
individualigtic bearings of mora theology and placed law, rather than love, as thelr
dominant theme. Authentic Chridtian lifeis essentidly the imitation of Christ; which
implies that mord theology should not be legdidtic.

The contemporary theologica tradition from which Gilleman is oriented does
not, according to him, placed love asits central and fundamenta concern. When charity
as the form of the virtues informs ethics and theology, Chrigtian thought is arighted. God
must supernaturdize love in the Chrigtian. This process makes possible the practica
living out of lovein one slife. Inthisway, “mord life gopears as the expression of that
mygterious, ambivaent being that isin incarnate spirit” (346). This entailsthe mord life
asadiginct and actuad continuation of the action of Christ on the cross. “It isthe love
of the Trinity, it isthe intimate nature of God Himsdf, that we find at work in human
activity -- under avery humble form, it istrue, but ever so expressive’ (347).

Gilman, E. James. Fidelity of Heart: An Ethic of Christian Virtue. Oxford: Oxford
Univergty Press, 2001.

The author’ sintent is to take two philosophicd - theologica trendsin Chrigtian
ethics, what he calls, “obediential dispositions’ and “empathetic emotions,” and weave
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them together into a theory of Christian ethics. By obedientia dispositions, the author
refersto the tradition of character or virtue ethics. By empathetic emotions, the author
refers to the tradition of mord passonsin ethics.

Theword, “heart,” in thetitle is used by the author to refer to aqudity of
human character congsting of two dimensions, dispositions or habits on one hand, and
emotions on the other. Dispostiond habitsinvite or dicit certain emotiond attachments
that are commensurate with their particular character trait. If a given habit is operative,
the emotions rddive to it will manifest themsdves.

The author draws upon theologicd ethicigts Alisdair Macintyre and Stanley
Hauerwas, as well as philosophers Arigtotle and Aquinas for basic notions in character
ethics. However, Gilman believes that these theologians and philosophers typicaly
overlook the emotiona aspect of Aristotle' s ethics. Gilman turns to philosopher Martha
Nussbhaum and theologian Edward Vacek for grounding to propose the emotiona side
of his Chrigian ethic of the heart. Emotions are powerful, mora forces that, when
properly cultivated, function asreliable, mora guides. “This book aimsto explicate the
meaning of ‘fiddity of heart,’” says Gilman, “by showing how both obedientid
dispositions and empathetic emotions are essentid dimensions of any community
devoting itsdf passonatdy, intimatdy, and sngle-mindedly to following, and not just
admiring, Chrigt” (8).

After achapter in which Gilman suggests that the heart needsto be
“reenfranchised,” he addressesin subsequent chapters three virtues of the heart: love,
peace and justice. The book concludes with an exploration of what it meansto have a
faithful heart in the public life. Gilman turnsto the virtue of compassion in this regard.
He suggests that loving God, sdf, and others requires the follower of Jesus Chrigt to
embrace ajoyful sorrow that transforms enemiesinto friends. To pursue peece,
according to Gilman, requires not just making peace; it dso requires affirming and acting
by the ways of pacifism.

Grant, Calin. Altruism & Christian Ethics. Cambridge: University Press, 2001.

Thistext comesin a series of books written to explore Chrigtian ethics and
variousissues (e.g., family, priorities, power, and feminism). Grant argues that when
ethics become separated from religion due to the influence of the socid sciences,
scholars end up seeing human beings as fundamentaly sdf-interested. This book
extends an andysis of secular and sacred literature with regard to dtruism.

The key thess “defended hereis that dtruism isamodern secular concept that
betrays theologica overtones, and the dismissd of the notion endangers the lingering
theological senshility it echoes’ (xiii). Altruism becomes a parody of the salf-giving love
of Chrigianity. However, to dispense with dtruism is to dispense with God and with the
divine transformation of human possibilities. Altruism isamodern concept whaose roots
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liein a Christian underganding of agape, which is defined by the author as the sdif-
giving love that is seen to be characterigtic of God and in which human beings are called
to participate.

In his chapter, “The Elusveness of Altruism,” Grant addresses the literature that
attempts to define precisdy what one means when one talks about acting egoidticaly
and dtruidicdly. He concludes that the notion of adtruism corresponds with the
emergence of the notion sdlf-consciousness. This modern notion of the individua
provides the basis for the emergence of issues of sdlf-interest and dtruism. Thework of
C. Danid Batson plays a prominent role as providing empirical evidence for the
exigence of dtruism, in griking contrast to the notion of egoism in socio-biology.

The second part of the book entitled, “Ided Altruism,” addresses many of the
philosophical and palitica notions of dtruism. In his chapter, “ Contract Altruism,”
Grant addresses prominent versions of sdlf-interest ethics and concludes that these
versons suggest that ethicsis ether illusory, contradictory or unnecessary. In his
chapter, “Constructed Altruism,” Grant addresses Immanuel Kant’s version of atruism
asimpartidity and John Rawl’ s paliticd dternative to dtruigm. Grant's main point in this
chapter is that each of these philosophers understands or adopts a view of what he calls
“essentid individudism.” Grant wondersif humans are not finally isolated individuas
but rather inherently socid beings. The notion of socid beingsfitsinto the Sixth chapter,
“Coallegid Altruism.” In this context, the notions of empathy and sympethy as
understood by philosophers (e.g., David Hume and feminist) come into play.

Grant titles the final part of the book, “Red Altruism,” becausein this section he
addresses more specificaly how dtruism is concelved of in Chrigtian or theistic terms.
Under the labd, “Acute Altruism,” Grant addresses the Christian notion of agape.
Grant's preference for the work of Anders Nygren becomes evident here; the author
addresses criticisms of Nygren's classc agape theses. Grant concludes that “if
proponents of eros make their case only by adopting something of the coloration of
agape, and advocates of philia require the initiative of agape to achieve the mutudity
they prize, thiswould seem to confirm Nygren’ singstence on the indispensability of
agape” (177). In, “Absolute Altruism,” Grant explores the process notion of God as
both dtruistic and egoigtic. He concludes that “as God may both give and receive, in
ways appropriate to God, so self-fulfillment in other regard may both find expresson in
awider, less ddliberate, and less self-conscious sense of dtruism” (217).

Inthefind chapter, “Actuad Altruism,” the author’s own proposal comes forth.
Altruigtic behavior perggs againg the massve indstence that it isfolly. And this
perdstence indicates that dtruism, or something likeit, is present in human lifea a
profound level. The term atruism tends to disgppear in a context where amore
relationd, socid view of lifeisassumed. Upon noting the many paradoxes that dtruism
entails, Grant concludes that deliberate dtruism isimpossble. Altruismis seen most
profoundly in the lives of saintswho direct their lives toward to religious ends rather than
dtruisminitsdf. This meansthat “dtruism is achieved best whereit islesst intended”
(250). “Unintentiona dtruism is most naturd for the transcendence sponsorship of the
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religious level where we are ddlivered from oursalves. It could be said that dtruismisa
test of the seriousness of religious vison” (250).

Garth. Priorities and Christian Ethics. Cambridge University Press, 1998.

Mike W. Love' s Virtues. Lawrence, Kans.: University Press of Kansas, 1996.

Martin offers a philosophicaly rigorous yet highly accessble argument for the
importance of developing the various virtues found in arobust notion of love. Martin
argues that love encompasses awide variety of virtue-structured ways in which persons
vaue each other as having irreplacegble worth. In short, loveis “avirtue-structured
way to value persons’ (1).

Although there are a variety of loves, Martin chooses to examine erotic love,
defined aslove involving sexud desires and monogamous marriage. By marriage, he
means mord reationships involving sexud desres and long-term commitmentsto one's
partner. His purpose in writing the book isto clarify the role of mord vauesin
undergtanding thiskind of love. Thisisabook that providesinternd judtification for
marita love by examining the mord dimensons of love that make it desrable insofar as
love s virtues are imbedded in marriage.

The book is divided into ten chapters, each of which, except the first, addresses
particular virtues of love. Thefirgt chapter, “Love and Mordity,” is one of the most
important, because it frames the issues that the author highlights throughout the
remainder of thework. Martin arguesthat loveisinterndly related to mordity: “Mord
vaues define love aswaysto vaue persons’ (10). The notion of mordlity that he
proposes is plurdigtic insofar as Martin redizes that people have differing conceptions
of mord ideds of goodness. These mora vaues enter into the very meaning of love by
sructuring love s rdationships and shaping its experiences. In short, virtues and ideals
enter into defining what loveis.

Martin believes that mora philosophies and prominent ethica theories have
faled to giveloveits proper place. Those mord theories that presuppose an impartiaity
paradigm give little attention to the preferentid trestment that love often calsfor. In
proposing his own mora philosophy, Martin affirms an ethicd plurdism that
acknowledges objective vaue, afirms liberty and tolerance of diversty, and
underscores the mora significance of persond caring relationships. “Love encompasses
avariety of virtue-guided and virtue- structured ways to value persons. Understood
within aplurdistic perspective, love makes possible mordly creetive forms of shared
caring” (31).

In examining the particular virtues that shape and partly define love, Martin
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begins with the virtue of caring. According to him, caring is the centrd virtue that
defineslove. Itiscentrd partly when it has good motives and intended objects, partly
because it tends to produce good consequences, and partly because of its connections
with other virtues. The object of genuinelove isthe well-being of the beloved together
with the shared well-being of two lovers. This means that love that interweaves dtruism
and Hf-interest; in fact, Martin damsthat it fusesthem. “Love transcends the
dichotomy between eros and agape by creating motives to promote the shared good of
two or more peopl€’ (39). The caring involved in genuine loveis “directed toward
personsin their full individudity, motivated in part by a concern for their well-being
intending with any luck to produce good consequences’ (42). Caringisexpressedin,
conditioned on, enhanced or limited by, and in genera interwoven with other virtues
within acomplex mord tapestry” (42).

For the remainder of the book, Martin examines by chapter the following
virtues faithfulness, sexud fiddity, respect, fairness, honesty, wisdom, courage and
gratitude. Regarding the virtue of fairness, Martin argues that neither mutua consent nor
50-50 digtribution of benefits and burdensis adequate for understanding fairnessin
terms of love. Ingtead, Martin advocates the idea of equa autonomy as the primary
love criterion of fairness. Martin notes, however, that “dthough love is never entirey
sfless, love includes a willingness to make sacrifices on behaf of one's spouse” (116).

Love intertwines the good of two people. Love contains el ements of benevolence
without being a disinterested dtruism: it blends the sdf-interest of two persons so asto
transcend the distinction between selflessness and sefishness.

With regards to the virtue of wisdom, Martin argues that wisdom is primarily
understanding what love s, including love s requirements, condtituent vaues, and
contributions to meaningful life. Wisdom is “knowing how to care for the person we
love and putting that knowledge into practice” (147). “Knowing how to love implies
knowing how to be honest, how to be faithful by establishing mutual commitment and
arrangements reasonably designed to protect love, how to find the courage to confront
dangers to relationships, how to be fair in balancing benefits and burdens, how to show
gratitude for love’ (148). In sum, Martin's book is a top-notch book of moral
philosophy concentrating upon love as the uniquely important touchstone for virtue
ethics.

Meilaender, Gilbert. The Limits of Love: Some Theological Explorations. University Park,
Pa.: Pennsylvania State University Press, 1987.

Niebuhr, Reinhold. Love and Justice. ed. D.B. Robertson. Gloucester, Mass.; Peter Smith,
1976.
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Oord, Thomas Jay. “Love Archetypes and Mord Virtue” in Contemporary Philosophy:
Philosophic Research, Analysis and Resolution. Vol. XXII, No. 1& 2, Jan/Feb & Mar/Apr
2000, 13-17.

Oord proffers definitions, digtinctions, and hypotheses pertaining to love and
mord virtue. Employing what he calsthe “virtue and vice’ love tradition, Oord defines
proper love as acting intentiondly, in sympathetic response to others, to attain a high
degree of well-being given the degrees of ill and well-being possible for each act.
Proper expressions of agape, eros, and philia are required to achieve greater degrees
of overdl wel-being. Oord lists what each of these three love archetypes look like
when they are vices -- either when deficient or in excess.

Outka, Gene. Agape: An Ethical Analysis. New Haven: Yae University Press, 1972.

(Seeannotation in “1. Classc Love Texts’ section.)

Outka, Gene. “Agapeistic Ethics” A Companion to Philosophy of Religion. Philip L. Quinn
and Charles Taliaferro, eds. Cambridge, Mass.: Blackwdll, 1997.

Pope, Stephen. “Love in Contemporary Chrigtian Ethics” Journal of Religious Ethics. 23.1
(Spring 1995): 167.

Pose divides contemporary theories of love into what he calls “ norm-centered”
and “affective-centered” approaches. Norm-centered approaches entail either mora
parity between the sdf and the other or entail self-subordination. Affective-centered
approaches concentrate on the love for God as the central context for neighbor love.

Post, Stephen G. Christian Love and Self-Denial: An Historical and Normative Sudy of
Jonathan Edwards, Samuel Hopkins, and American Theological Ethics. New Y ork:
University Press of America, 1987.



28

Post, Stephen G. More Lasting Unions: Christianity, the Family, and Society. Grand
Rapids, Mich.: Eerdmans, 2000.

More Lasting Unionsis asequel to an earlier book written by Post titled,
Soheres of Love Toward a New Ethics of the Family. This sequel coversthe history
of Chrigtian thought and practice and then gpplies this to contemporary issues of socid
importance. “This book examines the deeper spiritud foundations of lagting unionsin
the context of western culture as it was shaped by Chrigtianity,” explains Pog, “and
shows a continuing need for spiritudity of marriage and family life that encourages usdl
to see the tremendous vaue in adeegper form of commitment than contemporary culture
appears able to encourage” (1).

Post begins by providing a generd interpretation of the data pointing to the
adverse effects of the divorce culture; marriage and the family isat acrossroadsin
contemporary society. Chrigtianity offers an dternative to this culture, because it
powerfully endorses the overdl vaue of the family and faithful marriage. “This
endorsement is a profoundly essentid one to Chridtianity,” clams Pog, “and must
inform its endeavor to positively affect culture and society” (8). He arguesthat asa
culture we seem to have forgotten that fact thet family life is the foundation upon which
society rests. Monogamy is congstent with the Christian ethica norm of agape as equa
regard.

The Judeo- Chrigtian notion of prophetic ethics involves three principles, says
Pogt. Thefirg principleisthat we are to give greater protection to the most vulnerable.

The second isthat fiddity in marriage ensures for dl children the benefit of having both
acaring mother and a caring father. And third, women must be treated with equa
regard within a marriage covenan.

Post examines marriage and family as understood in the teachings of Jesus. He
concludes that Jesus endorsed one' s love of parents, spouses, children and friends --
athough this endorsement is rdativized under crigs conditions. Jesus was critica of the
family only when the family became an obgtacle to His sdvific mission.

Thefamily is srengthened by participation within the community of the church.
Agape, argues Pogt, “must be fully appreciated as providing a strong mora
underpinning for family life and therefore is providing a powerful locus that should inform
the spiritual and mord tone of the Chrigian family” (66). While the Chridian tradition is
complex, somewhat contested, and plurditic, it holds that those who marry are bound
by God and the common good to intend and to realize sahility for the future of children
and society.

More attention has recently been paid to homosexudity, abortion and pre-
marital and extra-marita sexud relationships than to marriage and family as community
and inditutions. Unfortunately, Western culture seems to esteem passion more than
socid stability. In response to the need to pay attention to the family, Post congtructs a
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contemporary theology of the family. He argues that marriage should be seen asa
covenant rather than a contract, in so far as a contract implies that one serves the love
of the sdf and not the mutua love of both partners. “A socidly responsive
Chrigtianity,” clams Pogt, “must congtruct anew ethics of marriage and family that,
informed by equdity between men and women, thinks deeply about what spouses owe
each other, thar children and outsders near and far” (113). While love is manifested in
solicitude for the welfare of the sdf and the other, ultimately thislove is sustained by the
conviction that a caring, parentd God exigts a the center of the universe. It is wrong,
declares Pogt, “for any Chrigtian to think that formlessness in marriage and family is
perfectly reasonable or theologically sound” (2).

Post breaks new ground in offering theological reflection in the context of
society’ s understanding and practice of adoption. Christian ethics support the bonding
and covenant love of adoptive families. While affirming the evolutionary argument that
cregtures have abiologica investment as parents to continue their genedogy, Post
suggedts that Chrigtian ethics suppose that the ties of nature are important but not
absolute.  Christian community legitimizes families created purely by agape rather than
begotten biologicaly” (133). When birth parents smply cannot raise a child, the child's
best interests, coupled with an appreciation of the circumstances of the parents, require
recourse to adoption. The rdinquishment of a child by awoman who cannot carefor it
can be an expression of agape. Post concludes his chapter on adoption by arguing that
Chridianity needsto create a pedagogy for al oppressed adopted persons. This
pedagogy would include liberation from socia stereotypes that such adopted persons
internalize and even sometimes saif-impose.

In examining the contemporary chalenge of giving care to those who suffer from
severe disabling conditions, Post notes that honoring the commandment to honor thy
father and thy mother requires more of us now than it did when parents died much
younger. Today’s society sees that the fastest growing segment of the population isthe
elderly. Post clamsthat it is possible for people with progressive dementiato
experience emotiond, rdationd, esthetic, and spiritud well-being.

Thefind chapter of More Lasting Unions addresses the tenson between love
for family members and love for al of humanity. While agape includes love even for
enemies, persons have a natura inclination to love the near and dear. Chridtianity points
toward alove of neighbor in amanner congstent with impartidity, but there also must
be some rough ordering of love to dlow for specia condderations with respect to the
family. Thereisno smple formula, says Pog, for discerning to what measure one loves
the near and dear as opposed to the stranger. A theory of justice that failsto strike a
reasoned bal ance between the family and the common good, however, is an inadequate
theory. Pogt concludes that “the chalenge facing the family is to nurture familia bonds
in loydty while smultaneoudy caring for the neediest neighbors’ (196).
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Ramsey, Paul. Fabricated Man: The Ethics of Genetic Control. Yae University Press,
1970.

Sanderlin, David. “Charity According to St. John of the Cross.” Journal of Religious Ethics.
21.1 (Spring 1993): 87-115.

The essay introduces the ingtruction on love of Saint John of the Cross. The
author inggs that Saint John of the Cross s belief isthat love is pure, salf-denying,
disnterested Chrigtian love. Furthermore, thisloveis not restricted to deity; it is
possble for humansto lovein thisway. “We should love our neighbors disinterestedly
for the sake of God done, without attaching ourselves to them as a source of our
happiness’ (95).

Santurri, Edmund, N. and William Werpehowski, eds. The Love Commandments. Essaysin
Christian Ethics and Moral Philosophy. Washington, D.C.: Georgetown University Press,
1992.

Spohn, William. Go and Do Likewise: Jesus and Ethics. New Y ork: Continuum, 2000.

The author writes from a Roman Catholic Chrigtian perspective and argues that
adequate Christian ethics must place the words and actions of Jesus &t its center.

Spohn bdlieves that Chrigtianity confesses Jesus Chrigt to be the definitive but not
exclusverevdation of God. “Mordly, this confesson means that Jesus Chrigt playsa
normative role in Christians mord reflection. His story enables us to recognize which
features of experience are sgnificant, guides how we act, and forms who we are in the
community of fath” (2).

The fird three chapters make the case for the sources and method that the
author employs. The argument is that three particular sources shape Chrigtian ethics. the
New Testament, virtue ethics, and spiritudity. The second half of the book addresses
how one perceives God'sreign and Jesus compassion vision, aswell as exploring the
emotions and digpositions of the Chrigtian life. When explaining the importance of
compassion in the ethical vison introduced by Jesus, the author writes, “Luke’ s parable
of the Good Samaritan shows that compassion is the optic nerve of the Chrigtian vison”
(87). Theauthor concludes that the Christian mord life is grounded in the person of
Jesus, and this grounding is demongtrated through the regular Chritian practices that
shape the lives of committed believers.
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Vacek, Edward Callins. Love, Human and Divine: The Heart of Christian Ethics.
Washington, D.C.: Georgetown University Press, 1994.

Although thistext was written fairly recently, it isfast becoming a classic work
on love, one which those who wrestle with theologies of love must take serioudy.
Vacek isaRoman Catholic, but his hypotheses and conclusions are not characteristic of
most Catholic thought. The author iswell-read and the topics covered are vast. “The
central idea of thisbook is quite smple: (1) God loves us; (2) we love God; (3) we and
God form a community; (4) we and God coopera€e’ (xv).

Vacek’smain contention is that the love of God must be the center of Chrigtian
life and theology. To offer such atheology of love, Vacek undertakes a
phenomenologica orientation, which pays close attention to human experience. In
particular, the author admits that Christian experienceis privileged.

One reason this text offers such arich resource to those in the love-and-science
didogueisthat the author examines dosdly the three dominate forms of love: agape,
eros, and philia. Vacek argues that Chrigtians are mistaken to clam that agape isthe
Chrigian love. Rather, contends the author, philia represents the most complete
Chrigian love; philia “holds pride of place anong Chrigtian loves’ (xvi). Infact, Vacek
clamsthat “the centra thesis of [my] book . . . isthat communion or philia isthe
foundation and god of Chrigtian life’ (280).

Chapter one argues that alove relation with God impliesadidtinctively Chrigtian
mord life. Thismord life entails certain emotions and vaues or what Vacek cals
“orthokardia’: “ The ordered affections that unite us with God, ourselves, other people,
and theworld” (5). Itisthe Chrigtian’s relation with God that makes the Chridian life
diginctive,

The second chapter addresses the nature of love, and he notes that “most
philosophica and theologica writing, when it spesks of ‘love,” does not analyze what
loveis, but rather assumes it has an evident meaning” (34). Avoiding this mistake,
Vacek defines love as “an affective, affirming participation in the goodness of a
being (or Being). Woven into this description are two strands. Any theory of love has
to account for our experience of wanting to be with or have those we love, and
delighting when we do 0. Love unites. A theory of love aso must account for our
experiences of wanting for the beloved” (34 [itdicsin the origind]). He further defines
love as an emationd, affirming participation in the dynamic tendency of an object to
redizeitsfullness

The doctrine of God that Vacek envisonsincludes a God who istruly related to
cregtion. The author describes the God—world relation as “love-as-participation” (95).
Thismeansthat while God is free to create; God is dso bound to that which is created.

God'sidentity is united, but not whally so, with hisory. Humans have
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autonomy vis-a-vis God, but their freedom depends upon deity. Vacek suggests that
creaturely cooperation with the activity of God is required for the full expression of love
in theworld.

When addressing the extent and duration of love that should be expressed by
lovers, Vacek arguesthat “love tries to enhance the well-being of the beloved, and it
does so not only in the short term and for this or that person but in the long run for as
many persons’ (182). However, “because God loves not only us but others and dso dl
of creation, we cannot . . . conclude that what God is doing in the world will dways be
entirdy for our good. Some loss to our own wdl-being will be necessary” (188).

In chapters five through nine, Vacek addresses issues typicaly subsumed under
an exploration of three kinds of love: agape, eros, and philia. He damsthat we may
love the beloved for the sake of the beloved, for our own sake, or for the sake of the
rel ationship we have with the beloved. He cdls these love rdations “ agape, eros, and
philia,” which means that he distinguishes each by his phrase “for the sske of.” In his
chapter, “Agape,” Vacek givesingghtful critiques of the work of both Anders Nygren
and Gene Outka. He argues that agape “is centered on the beloved’ svaue and is
directed toward the enhancement of that value. It isafaithful love that is spontaneous,
generous, and willing to sacrifice’” (191). In later chapters, Vacek adso arguesfor a
positive theologica case for sef-love.

In the final two chapters, Vacek addresses issues related to friendship love.
Although his approach to Chridtian love is a plurdist one in that he affirms the value of
both eros and agape, Vacek notes in these chapters his centra thes's that “communion
or philia isthe foundation and god of the Chrigtian life” (280). By philia, he “means
affectively affirming members of a community for the sake of the communally shared
life” (287-88). It isthisfriendship love that condtitutes a mutud relationship with God.
“Philia creates, expresses, and enhances amutud relaionship. philia fulfills us, but thet
fulfillment is not its primary consideration” (311). Vacek argues that theologica focus
on agape or eros without philia tends to promote individuaism.

While duties to strangers are important for the Chrigtian, they are not the
paradigm for Chrigtian living. Instead, Chrigtians begin with the specid relationships that
they have with those who are near and dear, especidly with God. “Thisbook arises the
convictions that God relatesto usin specid reationships, that human salfhood beginsin
such rdations, particularly in the family, and that the fullness of human personhood is
possible only through deep philia relationships’ (312).

Will, James E. The Universal God: Justice, Love, and Peace in the Global Village.
Kentucky: John Knox Press, 1994.
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Williams, Preston. “An Analysis of the Conception of Love and Its Influence on Justice in the
Thought of Martin Luther King, J.” Journal of Religious Ethics. 18 (Fal 1990): 15-31.

Wyschogrod, Edith. Saints and Postmodernism: Revisioning Moral Philosophy. Universty
of Chicago Press, 1990.

The author’ s basic argument is that ethicsin a postmodern age must not look to
normative structures of mord theories, ethics must ook ingtead to the lives of saintsasa
basis for understanding how to live. What marks the saint as the modd for ethicsis the fact
that saints recognize the primacy of the other person and dissolve any sdlf-interest that they
might have. Thismeansthat ethicsis “the sphere of transaction between ‘the self’ and
‘Other’” (xv). Theethics of saints emerge in theair life habits.

Wyschogrod argues that saints exhibit a particular dtruism. Thisdtruism isreflective,
and negation and ambiguity mark saintliness. Saints who are dtruigtic rgject any self-
empowerment in their total regard for the other. This means that the Other is not only
different from the one acting but aso carries the mord weight. The Other’ s needs include the
needs of hisor her materia body.

Saints should not be imagined as emanating from some specific rdigious community.
Rather, saints are found across a broad spectrum of belief systems and ingtitutiona practices.

“A santly lifeis defined as one in which compasson for the other, irrepective of cost to the
sant, isthe primary trait” (xxiii).

Wyschogrod does not find dominant and traditional mora theories to provide
adequate bases for ethics. Most mord theories treat the Other as another kind of salf. Most
mora theorists begin understanding atruism with the action of the sdf. Wyschogrod
advocates understanding atruism by beginning with the Other as its starting point. 1n short,
Wyschogrod argues that a theoretica ethic must be supplanted by an ethic grounded in
narrative and hagiography. She argues from the standpoint of phenomenologica and
postmodern thinkers such as Heidegger, Levinas, Derrida, Bataille, and Blanshot.
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3. PRIMARILY PHILOSOPHICAL :

Adams, Robert Merrihew. Finite and Infinite Goods. Oxford: Oxford University Press,
1999.

Metaphysician and mora philosopher, Robert Merrihew Adams, offers an elaborate
framework for ethics based upon divine love as the ultimate good. Adams understands God
as the Good itself, which means that the Good is a concrete persond individua. In Adams
metaphysics, God plays the part of the form of the beautiful in Plato’s thought. God asthe
supreme Good transcends all other goods.

Adams bdieves that God' s existence is metaphysicaly necessary, and those
properties that fit God follow necessarily from the divine nature. The supreme Good is one
agpect of the divine nature. This means that the only limits upon God are those that follow
from God' s own nature. Love is anecessary aspect of the divine nature, but God's
preferences and actions as expressions of love are contingent. “The freedom ascribed to
God does not include, as ours does, a possihility of desring or choosing those ends that are
rightly counted as bad” (48). This meansthat the standard of goodnessis defined by the
divine nature and thus is good for al possible worlds.

According to Adams' theory, what counts as good is not reducible to any human
view about what the good is. The good is not fully accountable by any empirical test.

Rather, the realm of vaue is organized around a transcendent good that is God. This means
that the nature of vaue cannot be confined to the horizon of the physica or human world.

Adams makes a digtinction between well-being and excdllence. He notes that most
contemporary thought focuses mainly upon well-being, or what is good for a person.

Adams own theory places primary importance upon excdlence. Excelenceimpliesa
goodnessin itself rather than goodness for another. Interest in well-being is secondary to the
greater interest in excellence. What is good for a person is the living of alife characterized
by the enjoyment of that which is excellent.

In the second segment of the book, Adams addresses what it means for individuds
to lovethe good. The appropriate ethica rdation isto be for the good, which entailsloving
it. God expresseserosin that God lovesthe good. Instead of understanding divine love as
pure benevolence, Adams entertains serioudy the notion that God desires relationship with
creatures. This norringtrumenta interest in relationships and excellencesis part of whet it
means for both God and creaturesto love. Adams considers whet divine grace entails,
arguing that it isafundamenta aspect of divinelove. “Graceislovethat isnot completely
explained by the excellence of its object” (151). While Adams clams that it would be
absurd to suppose that al love excludes indrumentd interest in the beloved, he dso daims
that love requires an interest in the beloved that is not merdly insrumental. “Even divinelove
would be the richer rather than the poorer for finding value in the beloved” (165). Ided love
finds its reasons in the non-comparative appreciation of an object. This meansthat God's
love is directed to things that are good, but it is not dominated by caring about whether these
things are the best. Adams concludes this section with chapters on devotion, idolatry, and
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the value symbals.

Adams labelsthe third part of the book, “The Good and the Right.” According to
him, the good provides a proper framework for thinking about what is right and not the other
way around. What is good has afundamentally socid aspect. Adams incorporates his
theigtic vison in chapter deven by arguing that it is only the commands of a definitively good
God that are candidates for defining what is human mord obligation. A main advantage of
divine command theory of the nature of mora obligation, argues Adams, isthat it satisfies the
demand for objective mord requirements. There are arange of possibilities for how these
commands are communicated or revealed by God. These possibilities may include scriptura
texts, utterances of prophets, requirements of human communities, individud intuitions, etc.
Signs that occur in time and place note these commands.

After examining the story of Abraham and Isaac, Adams concludes “that in any
culturd context in whichit is possible to worry about Abraham’s Dilemma, it will hardly be
credible that a good God has commanded the sort of sacrifice that is envisaged here’ (290).
“I think it isthe part of religious as wel as mora wisdom to dismiss dl thoughts of our
actudly being commanded by God to practice something as horrible as human sacrifice. The
question whether God commands such athing should stay off our epistemologica agenda as
long asit possibly can, which | expect will be forever” (291).

The question of love and obligation leads to an inquiry into vocation. Adams defines
vocation as “a call from God, acommand, or perhaps an invitation addressed to a particular
individud, to act and live in acertain way” (301). Direct and unambiguous commands from
God are extremely rare, argues Adams, which means that conflicting values and obligationsin
any Stuation need to be thought about criticaly before interpreting these as communicating a
divine command. The concept of vocation helps to solve the issue of whether or not
creatures can love al other creatures. A divine call to love some persons and some kind of
goods provides away of understanding one's vocation. These questions of vocation lead
naturaly to the concluding part of Adams book, which address the epistemology of vaue.

Arendt, Hannah. Love and Saint Augustine. Chicago: University of Chicago Press, 1996.

Brown, Robert. Analyzing Love Cambridge: Cambridge University Press, 1987.

Goicoechea, David, ed. The Nature and Pursuit of Love: The Philosophy of Irving Snger.
Amhergt, N.Y.: Prometheus, 1995.
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Thisvolumeis a collection of twenty exploratory and criticd essays concerning
the philosophy of love propounded by Irving Singer. Singer is one of the grestest latter
20™ century philosophers on romantic love. His distinctive contribution is his contention
that love should be understood as bestowd. This notion of love overcomes what Singer
believes are deficiencies in Anders Nygren' s notion of agape.

The book begins with two interviews on Singer by Robert Fulford. The printed
transcripts give the reader an insder’ s view to the various topics that Singer addresses
in hislife swork. At the conclusion of the edited text, Singer offers hisreply to the
volume s essays, which are written by critics and friendly commentators. Most of the
essays in the text were origindly delivered in athree day colloquium. They reflect
Singer’s broad interests while focusing on his key ditinction between love as gppraisd
and bestowad as elementsin the definition of love.

Hartshorne, Charles. The Divine Relativity: A Social Conception of God. New Haven: Yde
University Press, 1948.

Hartshorne, Charles. Man’s Vision of God: and the Logic of Theism. New Y ork: Willett,
Clark & Company, 1941.

One of the 20" century’ s greatest philosophers offers arationa and empirical
defense for the existence of God based upon reason and love. The ground for the book
is*aconviction that a magnificent intelectud content isimplicit in the religious faith most
briefly expressed into three words, ‘God islove,’ which words | sncerely believe are
contradicted as truly as they are embodied in the best known of the older theologies, as
they certainly have been misunderstood by atheists and skeptics’ (ix).

Hartshorne offers a solution to the problem of evil that is based upon a notion of
divine power that isin harmony with creaturdly power. “In their ultimate individudity
things can only be influenced, they cannot be surely coerced” (xvi). Hartshorne's
understanding of God as both absolute and relative provides afundamentd thesis for
process theology’ s doctrine of God. In some respects, God is unchanging; in some
respects, God changes. Because God is unchanging love, God' s experiencing of love
and gift of love musgt change in moment by moment existence.

Hartshorne s understanding of love plays apivotd role in the development of
the book’ sthemes. H arguesthat “love isthe desire for the good of others, idedly al
others’ (14). Divine love includes socia awareness and action from that awareness. It
includes both sdfish and unselfish acts by God. “In God there is a perfect agreement
between atruism and egoism” (161). He argues that theologians went through many
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contortions to show that God' s love both was love and nothing of the kind. “They
sought to maintain a distinction between love as desire, with an dement of possble gain
or lossto the sef, and love as purdy dtruistic benevolence; or again between sensuous
and spiritud love, eros and agape. But benevolenceisaform of desire’ (116).

“Thewhole idea of rdigion,” says Hartshorne, “isthat we can know God as He
isin Himsdf, though vagudly, for we know Him through love. We know oursdlves and
everything dsein rdation to adim but direct sense of God'slove. Love of God isthe
norm of creaturely love; for reigion, dl other human loveis deficient” (127). Inwords
sound poetic but that Hartshorne takes serioudy, he writes, “the divine aslove isthe
only theme adequate to the cosmic symphony” (216).

Hazo, Robert G. The Idea of Love New Y ork: Praeger, 1967.

A philosopher offers a philosophica analysis of the love suppositions of
numerous mgor theologians, psychologists, and philosophers of the Western world.
The purpose of the book isto discover what unites and divides thinkers of the past and
present who have written about human love in particular. “We are concerned,
primarily, with determining what any given author’ s core conception of love among
human beings is, and only secondarily shall we ded with the additiona characterigtics,
traits, or properties he may employ to distinguish the various loves with which he is
concerned” (7).

The book is broken into two basic parts. Thefirst discusses critical notions and
controversies about human love as understood by the various authors. Hazo argues that
al of the literature on love examined reved s that love is understood as ether tendentia
or judgmenta. By tendentia, Hazo refers to fedings, emotions or desiresthat imply that
loveisnot an act of thought or attitude of mind. By judgmentd, the author refersto love
as amatter of cognition whereby the lover admires, respects, or values the object of
love. Tendentid loveis further subdivided into acquisitive and benevolent desire.
Judgmentd love is divided into two types, esteem and vauation. Esteem signifiesa
person’s judgment that someoneisgood in hisor her sdf. Vduation hasto dowith a
person’s judgment that someoneis good for the one judging. Hazo notes that most of
his authors place love entirdy within the sphere of tendency. Those who include an
element of cognition differ on their belief about whether cognition comes prior to, dong
with, or following tendentid love.

After disclosing the various types of love that emerges from a study of dominant
literature on love, the author explores various controversies about natural human love.
Hazo daims that whether love istendentid or judgmentd, there are various minimum
agreements among the authors as to what love is. Firgt, the respect in which alover
loves the beloved is the respect in which the lover isinterested in the beloved. Second,
love dwaysinvolves some preference. Third, love points toward action. Fourth, dl
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authors spesk of love as either good in itsdf or as pointing toward some good. These
characteristics form what Hazo believes is the nucleus of theidea of love.

The second chapter includes discussions of more than twenty-five questions
about what loveis. The questions that Hazo proposes expose the controversies in the
literature about the nature and types of natura human love.

After examining controversies about naturd human love, Hazo turnsto
controverses in the literature about supernatura human love. All authors examined in
this segment believe that a supernaturd realm exists and that the religious experience of
love by humansisimpossible without supernatura aid. The intent is not to examine the
nature of divine love but only to ded with God'’ s love to the extent that one must to
make intelligible the particular author’ s conception of how God inspires or ingtigates
love in humans.

Hazo begins with a generd note that there seems to be an important difference
in the genera conceptions of love held by Roman Catholics and Protestants. He
believes that the dispute about the character and relationship of eros and agape within
the Chrigtian tradition is & the very core of how one understands supernatura human
love. He notes that “with some qudifications, al agree that God' s love for manis
purely benevolent, snce God is, by definition, perfect and in need of nothing” (101).
The authors addressed in this chapter include Augustine, Aquinas, Fenelon, Bernard of
Clarvaux, Anders Nygren, Soren Kierkegaard, Denis DeRougemont, Reinhold
Niebuhr, Paul Tillich, and C. S. Lewis.

Hazo concludes from the literature that the controversy of supernatural human
love focuses on the question of sdlf-interestedness versus disinterestedness. He aso
notes that the differences between the question of sdlf-interest in relation to supernaturd
human love is directly related to how one understands the effects of origind sin. This
leads him to conclude that “the idea of love or, rather, human love, isless fundamenta
than the idea of man” (160).

The fourth chapter addresses the unity and diversity amongst literatures and
amongst authors proposing theories of natural and supernaturad human love. Hazo is
especidly impressed by the smilarities of characteristics between naturd love and
supernatural human love. Among those smilarities are (1) the agreement thet loveisa
congructive, unifying, or good thing, (2) that love is a key to human happiness, (3) love
isprimarily ardationa concept, one in which the notions of self and other are pivota.

The remaining chapters of the book provide documentation and analysis of the
specific views of specific authors asthey relate to love. Those authors discussed
incude the following: Plaio, Augudtine, Aristotle, Cicero, Thomas Aquinas, Dante,
Leone Ebreo Castiglione, Bernard of Clairvaux, Soren Kierkegaard, Kant, Scheler,
Ritirim Sorokin, Freud, Karl Menninger, Jung, William James, Plotinus, Marsilio Ficino,
Giovanni Fico della Mirandola, Pietro Bembo, Ibnsina, Andreas Capellanus, Stendahl,
Shopenhauer, DeRougemont, Santayana, Darwin, Rousseau, Spinoza, Leibniz, Adam
Smith, Hegel, Smmel, Nicolai Hartmann, C. S. Lewis, Jose Ortegay Gasset, Theodor
Relk, Erich Fromm, Descartes, Hume, Locke, Vladimir Solovyev, and Pascd.
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Martin, Mike W. Love' s Virtues. Lawrence, Kans.: University Press of Kansas, 1996.

(See annotation in “2. Emphasis Upon Ethics’ section.)

Norton, David L. and Mary F. Kille. Eds. Philosophies of Love Totowa, N.J.: Rowman and
Littlefield, 1971.

Thistome provides awide variety of readings on love and philosophy. The
editors believe that love is a profound measure of human life, and a person’s philosophy
of love permesates his or her philosophy of life. The text includes more than forty
contributions, most of them classic essayswith regard to love. “Developing a
philosophy of life is not something we can relegate to others to do for us, like house
building or plumbing repair, but something each of us mugt do for himsdlf. Thereisno
escaping it, each of usisrequired to be something of a philosopher” (1).

The editors divide the book into Six parts. Part one, titled “Romantic Love:
Madness of aNorma Man,” has eight readings on romantic love. The second part
includesten essayson eros. This sectionistitled, “Eros: Love As Aspiration toward
theldeal.” Part three addresses agape love and istitled “ Agape: The Divine
Bestowa.” The editorstitle the fourth section of the book “Tristanism and Chivaric
Love” Part five dedswith friendship love: “Friendship: ‘Because It Was He, Because
ItWas!’.” Thefind section of the book ison love invalving fdlow feding: “ Fellow
Feding: Universd Bond of Humankind.”

Nussbaum, Martha. Love' s Knowledge: Essays on Philosophy and Literature. New Y ork:
Oxford University Press, 1990.

Nussbaum, Martha. Upheavals of Thought: The Intelligence of Emotions. Cambridge:
Cambridge University Press, 2001.

Philosopher Nussbaum argues in this book, the product of her Gifford Lectures, that
emotions shape who we are, and they must form part of a system of ethica reasoning as
intelligent responses to the perception of vaue. Emationsinclude in their content judgments that
can betrue or false and good or bad guidesthe ethicd choice. “A centrd part of developing an
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adequate ethica theory,” claims Nussbaum, “will be to develop an adequate theory of the
emotions, including their cultural sources, thair history in infancy and childhood, and their
sometimes unpredictable and disorderly operation in the daily life of human beingswho are
attached to things outside themselves’ (2). Emotions have acomplicated cognitive sructure in
relation to objects that we cherish and this relationship extends over time. And this means that
without emotiond development, a part of our reasoning capacity’ s politica creatures will be
missng.

Nussbaum’ s Neo- Stoic ingpired project is to construct an andytic framework for
thinking about emotionsin generd. Emotions “involve judgment about important things,
judgments in which, gppraising externd objects are sdient for our own well being, we
acknowledge our own neediness and incompl eteness before parts of the world that we do not
fully control” (19).

In her firgt chapter, “ Emotions as Judgments of Vaue,” Nussbaum sets out the basis for
her argument about the intelligence of emotions. Emotions view the world from the perspective
of one's own scheme of godls, the things to which one ataches value for what it meansto live
well. In short, emotions are valuative gppraisas of the world.

Continuity exigts between humans and non-humansin that both display emotions.
Studies of anima emoations underscore Nusshaum's claim that cognitive appraisas need not all
be objects of reflexive sdf-consciousness. Although al individuas fed emations, both human
and non-human, this does not mean that individud histories and socid norms do not shape
emotions. In fact, they do. A path should be steered between those a one extreme who argue
that emotions are totdly congtructed by society and those at the other extreme who argue that
society plays no role in the shaping of emotions.

Emotions “ bear the traces of ahistory that is a once commonly human, socidly
congtructed, and idiosyncratic” (177). This means that adult human emotions cannot be
understood without understanding their history in infancy and childhood. Nussbaum rgjects
theories cdling individuas to bring every emation into line with the dictates of reason, or the
dictates of one' sideds, whatever they may be.

In the second part of this 700 page book, Nussbaum focuses upon the emotion of
compassion. She defines compassion as “a painful emotion occasioned by the awareness of
another person’s undeserved misfortune” (301). Compassion includes cognitive aspects,
including (1) the belief or gppraisa that the suffering one encounters is serious rather than trivid,
(2) the belief that the person does not deserve the suffering, and (3) the belief that the
possibilities of the person who experiences the emotion are Smilar to those of the sufferer.

Compassion involves asgnificant quas-ethica achievement in thet it vaues another
person as part of one's own circle of concern. One should not depend upon the vicissitudes of
personad emotion, but should build emation’ singghts into the structures of ethica rules and
ingitutions. Furthermore, the relationships between compassion and socid inditutionsis that
compassionate individuas congtruct inditutions that embody what they imagine and inditutions
influence the development of compassion in individuds.

In the third part of the book, Nusshaum addresses various traditions of erotic love. She
does s0 hoping to show that erotic love can be part of morally acceptable life. Erotic love
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“involves an opening of the self toward an object, a conception of the self that pictures the salf
as incomplete and reaching out for something vaued” (460). This meansthat erotic loveis
based on unequa concern not explained by reason done. It islovethat is partial.

The literature that Nussbaum explores in section three is part of the ascent tradition of
love in that the authors who write of this love offer waysto reform or educate erotic love “so as
to keep its creetive force while purifying it of ambivaence and excess, and making it more
friendly to generd socid ams’ (469). The authors that Nussbaum addresses in the find part of
the book include Plato, Spinoza, Proudt, Augustine, Dante, Emily Bronte, Mahler, Walt
Whitman, and James Joyce. This literature presents (1) atradition that sees eros love as
fundamentdly the contemplation of the good and beautiful, (2) Chrigtian account of the ascent
that investigates the role of humility, longing and grace, (3) aromantic account that strives for
love' s transcendence, and (4) the reverse ascent or the descent of love in which human desire
setsout its task of embracing the imperfect human world with love.

The Neo- Stoic theory of emotions that Nusshaum devel ops entalls that while loveisan
emotion, it isaso ardationship. Given this, Nussbaum critiques the authors writings in the third
section of her book using three normative criteria. The firg criteriais compassion by which she
asks, “Doesthisview of lovey the condtituent features of compassion, including the seriousness
of various human predicaments, one' s respongbility for these predicaments, and the proper
extent of concern.” The second criteriais reciprocity. By reciprocity Nussbaum means the
idea that relationships of concern are established in which people treat one another as agents
and ends, not asthings. The third criteria, individuaity, means that |ove recognizes that human
beings are separate and quditatively digtinct individuds.

Oord, Thomas Jay. Agape, “Altruism, and Well-Being: Full-Orbed Love for the Science and
Reigion Didogue” Contemporary Philosophy: Philosophic Research, Analysis and
Resolution. 25 (2002).

Oord sketches definitions and uses of love and dtruism offered by prominent
theologica (Nygren, Outka, Pope, Post) and scientific (Wilson, Hamilton, Trivers,
Sober and Wilson) voices. He argues that agape and dtruistic loves are necessary, but
not sufficient, aspects of love. Oord argues for the greater overall adequacy of what he
cdls“full-orbed love,” which includes agape, eros, philia, dtruism, and egoism. Itis
this nation of full-orbed love that should be the focus of the science and religion
didogue.

Radcliffe, Dana. “ Compasson and Commanded Love.” Faith and Philosophy. 11.2 (1994):
50-71.
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The essay contragts love as a commandment requiring obedience and love asa
compass onate response. Raddliffe argues that the primary Kantian notion of love relies upon
action from the will rather than emotions. It is commanded, not compassionate, love. Unlike his
folowers, however, Kant did have a place for the emotions as evidenced in hiswritings.
Raddliffe argues that one has a duty to cultivate the digpostions and emotions
required for compassion. Thisinvolvestraining so that one will fed compassionate
when a Situation arises requiring compassion. “Possessing the virtue of agape includes
being disposed to fed compassion for othersin distress and to be motivated by it to
help. Further evidence that the Love Commandment prescribes empathetic feding is
the fact that the Synoptic Gospels often portray Jesus himsdf as moved to fed loving
compassion toward people in need” (50).

Singer, Irving. The Nature of Love: Plato to Luther. Vol. 1. 2™ ed. Chicago: University of
Chicago Press, 1966, 1984; The Nature of Love: Courtly and Romantic. Vol. 2. Chicago:
University of Chicago Press, 1984; The Nature of Love: The Modern World. Val. 3.
Chicago: University of Chicago Press, 1999.

In this monumentd, three-volume work, Irving Singer explores vast expressons
and theories of love from ancient times to the present. Hisintent is not to present his
own philosophy of love; rather, the author attempts to be investigative in his gpproach.
Thefirg volume, Plato to Luther, traces the ideas of love from ancient times up
through the middle ages. In addition to his study of Judeo-Chrigtian love, Snger
addresses love in the works of Plotinus, Aristotle, and Plato.

In hisintroductory essays of volume one, Singer analyzes love as both an ided
and apsychologica date. Itisin thisvolumethat Singer uses the words “ gppraisal”
and “bestowd” to ddineate two different kinds of love. Singer believesloveinvolvesa
way of vauing in that what one finds vauable in the other one embraces. But love dso
crestes vaue in the other. The history of love in the western world is a higtory of new
ways of bestowing and acquiring vaues.

Singer argues that the Bible and Greek philosophy are the two sources from
which the dominant philosophies of love sem. He dso contends that “what
disinguishes Chridianity, what givesit aunique place in man'sintellectud life, isthe fact
that it aone has made love the dominant principlein dl areas of dogma. Whatever
Chrigians may have done to others or themsdlves, theirsis the only faith in which God
and love arethe same” (159).

Singer believesthat it isthe ideas of love that have devel oped throughout history
that have ingpired love. Thisis a philosophica work in the phenomenologica tradition.
Singer’ sworks are ingtructive resources for those wanting to address the wide history
of love.
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Singer, Irving. The Pursuit of Love Batimore: Johns Hopkins University Press, 1994.

Soble, Alan. Eros, Agape, and Philia. New Y ork: Paragon, 1989.

Soble provides this collection of primary writings deding with the subject of
love as a companion volume to an earlier volume of readings on the philosophy of sex.
He does s0 believing that love is*“such arich phenomenon provoking questionsin
ontology, epistemology, the philosophy of mind, theology and philosophy of religion,
and that to redtrict the investigation of its many forms and dimensions to the ties between
love and sexudity isto commit a painful, conceptua truncation” (ix). The contents of the
book are broken into four main sections. “Where We Are;” “Classica Sources;”
“Exploring the Classics,” and a contemporary analysis of love. Throughout the book,
Soble often rdates the word “love’ to its various romantic implications.

Soble' s method in putting the book together isto provide three or four primary
writings prefaced by a summary of the reason these writings are important. He
introduces the entire book, however, by asking, “What islove?’ “The complexity of
this question — compare it to, What is a chair? — is reflected in the fact that so many
different answersto it exists and debates about the nature of genuine love seem
impossible to resolve’ (xix). Love can be compared to art, for each is equdly a difficult
domain to describe.

One of the reasons love is so difficult to explain is that the word refers to many
different things. Often, however, the atempt to conceptudize love is framed with
regard to the Greek love words — eros, philia, and agape. Soble bdieves that the
generd characterization of ‘eros-gyle’ love arisesin thisway: x lovesy becausey has
atractive or vauable qudities. ‘Agape-style’ loveisunderstood as x lovingy
independently of y'smerit. Thisbook offers origind formulations of the theories of
eros, agape and phileo and then attempts to explain more generdly what these love
types might mean for contemporary thinking.

Soble, Alan. The Structure of Love New Haven: Yde University Press, 1990.

Solomon, Robert C. Love: Emotion, Myth, and Metaphor. Garden City, N.Y.: Anchor,
1981.



Solomon attempts to construct a philosophical set of arguments for a
contemporary conception of romantic love. He attacks what he believes are
nonsensica, common expressions and notions of love that have been perpetrated in
praise of love asan emoation. The author looks at empirica evidence and tangible facts
of collective experience to separate wishful thinking about love from the nature of
experiencing love itsdf.

Solomon writesin a very entertaining way using expressions and metaphors,
literature and common experiences of life. Topics addressed include emotions, fedings,
eros, feminiam, fantasies, illusons, commitments, honesty, intimacy, sex, and sdf-
esteem. The author defineslove essentidly as an emotion that is surrounded by myths
and metaphors motivated by hopes and desires.

Solomon, Robert C. and Kathleen M. Higgins. Eds. The Philosophy of (Erotic) Love
Lawrence, Kan.: University Press of Kansas, 1991.

Thisvolume is one of the very best for its presentation of the wide varieties of
writings about erctic love. Thetext isdivided into four parts. Thefirst includes classic
writings on eratic love from authors living prior to the 20" century. Included among the
authors are: Plato, Sappho, Theno, Ovid, Augustine, Heliose and Abelard, Andreas
Capdllanus, Shakespeare, John Milton, Spinoza, Rousseau, Hegdl, Schopenhauer,
Stendahl, and Nietzsche.

The second part of the book includes classic writings on love from those in the
20" century. Included here are the writings of Freud, Jung, Karen Horney, Rainer
Maria Rilke, Emma Goldman, Denis de Rougemont, D. H. Lawrence, Sartre, Smon de
Beauvair, Philip Sater, and Shulamith Firestone,

The third section of the book offers contemporary essays that advance theories
and notions proposed by authors of antiquity. Writersincluded in this part are the
following: Irving Singer, Martha Nussbaum, Jerome Neu, Louis Mackey, Emdlie Rorty,
Elizabeth Rappaport, Kathryn Pauly Morgan.

The fourth part of the book includes essays that are more theoreticd, including a
number of new attempts to define and understand love. Authorsin this section include
Robert Nozick, Annette Baier, William Gass, Laurence Thomas, Rondd de Sousa,
Robert C. Solomon.

Taylor, Charles. Sources of the Self: The Making of Moder n [dentity. Harvard University
Press, 1992.

The author offers a grand-scale history of modern, Western identity. By
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“identity” the author means the ensemble of understandings of what it meansto bea
humean agent, including the sense of inwardness, freedom, individudity and being
imbedded in nature. Thetext isalargdy historica piece intended to alow the reader to
grasp the richness and complexity of the modern understanding of the sdif asiit
developed out of earlier pictures of human identity.

In his preface, the author sums up his approach. “I focus on three mgjor facets
of thisidentity: firsts, modern inwardness, the sense of ourselves as beings with inner
depths, and the connected notions that we are * salves'; second, the affirmation of
ordinary life which develops from the early modern period; third, the expressivigt notion
of nature as an inner mora source’ ().

Taylor concludes that the modern identity of humansisricher initsmord
sources that many contemporary skeptics suppose. Disengaged in instrumenta modes
of thought and action have steadily increased their hold on modern life, arguesthe
author. One important ingght in this book, Sour ces of the Self, isthat modern
subjectivity hasits roots in ideas about whét is the human good.

Taylor, Richard. With Heart and Mind: A Philosopher Looks at Nature, Love, and Death.
New York: St. Martin's, 1973.

Wagoner, Robert E. The Meanings of Love: An Introduction to Philosophy of Love
London: Praeger, 1997.

Wilson, Jon. Love Between Equals: A Philosophical Study of Love and Sexual
Relationships. New York: St. Martin's, 1995.

Wyschogrod, Edith. Saints and Postmodernism: Revisioning Moral Philosophy. University
of Chicago Press, 1990.

(See annotation in 2. Emphasis Upon Ethics’ section.)
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4. PRIMARILY RELIGIOUS:

*Buddhist

Dda Lama An Open Heart: Practicing Compassion in Everyday Life Nicholas Vredand,
ed. Little Brown and Company, 2001.

Materid for the book is derived from the Dalai Lama' s 1999 addressed in
Centrd Park, New York. The Daa Lama spesks ingghtfully about how one might live
abetter life. The book provides avariety of specific practices and techniques that can
engender happiness.

Spiritud practice isamatter of taming unwanted emotions, which means
becoming aware of how the mind works. Humans can devel op through time hel pful
dates of mind while diminaing harmful gates. By doing this, we will cultivate
compassion for others and happiness for oursalves. Following traditiona Buddhist
method, the Daa Lama points to the causes of suffering and then reflects upon how this
suffering can be overcome.

Davidson, Richard J. and Anne Harrington, eds,, Visions of Compassion: Western Scientists
and Tibetan Buddhists Examine Humans Nature. Oxford: Oxford University Press, 2002.

Essayigts examine agpects of Tibetan Buddhism asthey rlate to the views of
Western behaviord science. While Western science hastypicaly held aneutra or
negative view of human nature, Tibetan Buddhism celebrates the positive human
potentia for compassion. Visions of Compassion is an extraordinary cross-culturd
diaogue about human nature and its relaion to the non-human world.

Structurdly, the book is organized into two parts. The first draws upon
Buddhist studies, anthropology, and the history of science to focus on culturd, hitoricd,
and metalinguigtic challenges. The second part moves the reader to address some of
the best of what Western bio-behaviord and socid scientific tradition has to say about
atruism, ethics, empathy, and compassion. One of the more interesting aspects of the
volume is the conversations printed from the transcripts of the actud conference
exchanges between the scientists and monks in Dharamsda

In Buddhism, the coming to know of redlity is associated with an expansve
sense of liberation, afeding of connectedness to cosmic and living processes.
However, modern scientific scholars often fed aienated from the redlity that they seek
to understand. One essayist, Anne Harrington, suggests that perhaps the Western
dienation from nature is partly aresult of a secularized Judeo- Chrigtian world thet ill
believesin evil but haslogt itsfaith in God. Philosopher-scientit, Elliott Sober,
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proposes that the ability to feel extended compassion beyond one' s group is correlated
with the ability to fed compassion with one's close relatives. In other words,
“individuals well- attuned to the suffering of those near and dear have circles of
compasson that potentidly extend quite far afield” (63). In his own inspiring essay, the
Dda Lamaarguestha “with awill to change, confidence in our own positive potentid,
and a basic outlook on life that respects the profound interdependence of dl things, we
can and must secure a firm grounding for fundamentd ethica principles’ (80).

*Comparative

Mohler, James A. Dimensions of Love: East and West. New Y ork: Doubleday, 1975.

Templeton, John. Agape Love: A Tradition Found in Eight World Religions. Philadephia &
London: Templeton Foundation Press, 1999.

Templeton argues that agape love is nat exclusve to any onerdigion, but it is
an underlying principlein al mgor world religions. He defines agape love as unlimited,
pure, and unconditiond aswdl as dtruidic.

Agape love expresses a unity of purpose that iscommon to al people. It holds
within it the opportunity to transcend differences of religious beliefs and to live in joy and
peace. Agape involvesfeding and expressing pure, unlimited love for every human
being, with no exception.

Templeton notes that dl reigions are not the same; and it isaso not hisgod to
convert persons from one religion to another. “Rather, the purpose isto point toward
the possibilities and respongbilities of love. It isto awaken people to the redization that
despite the differences, dl rdigions share some very important, fundamenta principles
and godls, the highest of which isthe redization of agape love -- unconditiond,
unlimited, pure love’ (5).

The @ght rdigious traditions explored are Judaism, Chridtianity, Idam,
Hinduism, Buddhism, Taoism, Confucianism, and Native American Spiritudity. The
author concludes with these words: “ The option to grow in agape is open to everyone
on earth. It isan invitation to true happiness for you and others. May it become our
aspiration, our expression of God's love radiating through us’ (111).

Sorokin, Atirim. The Ways and Power of Love: Types, Factors, and Techniques of Moral
Transformation. Philaddphia: Templeton Foundation, (1954) 2002.
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(Seeannotation in “1. Classic Love Texts™ section)

*Eastern Orthodox
Berzonky, Vladimir. The Gift of Love. New York: St Vladimir's Seminary Press, 1985.

The Gift of Love provides very short chapters intended to be read as devotiona
thoughts. The author arguesthat “we learn to love in stages, developing an ever grester power
to become God-likein our affections, increasing our capacity to care less for sdf and become
filled with concern for God and dl He made’ (9). Writing from an Orthodox Chritian
perspective, Berzonsky argues that ultimately love isamystery reveded in Jesus Chrigt.

The book is divided into three main sections. Thefirg istitled “From
Solomon’s Song of Songs.” The second addresses New Testament notions of love and
istitled “From . Paul’s Hymn of Lovein Firg Corinthians” Thethird part of the
book includes the author’ s thoughts about love texts found in other placesin Scripture.

The author’ s basic contention is that love is a gift from God that invites us and
challenges us to respond with whatever capacity we have within usto love God, each
other, and the crestion.

Zizioulas, John D. Being as Communion: Studies in Personhood and the Church. New
York: S. Vladimir's Seminary Press, 1997.

*Feminist

Andolsen, Barbara Hilkert. “Agape in Feminist Ethics” Journal of Religious Ethics. 9 (1981):
69-83.

Andolsen, Barbara Hilkert, Chrigtine E. Gudorf, and Mary D. Pdlauer. Eds. Women's
Consciousness, Women's Conscience: A Reader in Feminist Ethics. Minnegpolis. Seabury,
1985.
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Avis, Paul. Eros and the Sacred. Harrisburg, Penn.: Morehouse, 1990.

Avis argues for the twin concerns that (1) eros be understood asamoraly
legitimate love crucid to Chrigtianity and (2) women ought to be afforded their equal
placein Chrigtian leadership. Although Avis notes early that by eros he meansa
philosophica concept that has to do with the profound human drive toward cregtivity
and fulfillment, much of the book has to do with the author’ s understanding of femde
sexudity and gender asrelated to eros.

According to Avis, many contemporary feminists cannot find a spiritual homein
Chrigtianity because they experience rgjection or indifference. Avisrespondsto this
problem by looking at ingghts from human and socia sciences and carrying out an
ideologicd critique of biblica and traditional Christian assumptions about women and
ther place in the sacred relm. The dominant image of women in the Bible and the
Chridian tradition is, unfortunately, the product of a series of mae-centered and mae-
dominant socid systems. These socid systems have distorted the Chritian theol ogica
understanding of the nature of God, the person of Christ, and human well-bangin
relationships, community, and especidly sexudity.

Because Chrigtianity and the church should be in the business of therapy, i.e.,
healing humanity’ s degpest wounds, it has aresponghbility to act in ways that inspire men
and women to become whole persons. In other words, says Avis, “The Church must
become the locus of transforming therapy — athergpeutic community” (71). The
thergpeutic community must reflect the good life ingpired by love and guided by
knowledge.

To argue his points, the author examines awide variety of literature induding
psychology, philosophy, and theology. He specifically addresses sexudlity as sacred
and profane in the Chrigtian testaments. In this literature, Avis notes both the resources
for afirming eros and the role of women and aso examplesin which eros and women
are identified as unintellectual and as weaker sexud objects. One thing the church can
do today, suggests Avis, isto invite women to take their rightful place in representative
minigtry. It can open the publicly important relm of the sacred. 1t can invite women
into the sanctuary where holy things are handled on behdf of God and humanity.

Avis s comments on Anders Nygren's classc, Agape and Eros, are engaging.
He rgects Nygren' sthesis that God and eros cannot be correlated. Avis believes that
the consequences of denying eros in God are extremdy serious. It meansthat erosin
human beings has no source, andogy or hope of redemption in God; our erotic nature in
itself aienates usfrom God. Avis argues that one cannot integrate er os with the sacred
unless one finds a place for eros in the very life of God. He concludesthat “a
Chrigtianity that stressesinherent dignity of human beings, even those who have suffered
fearful indignities at the hands of nature or fellow humans, as the presupposition of
human rights and socid justice, will speak more reedily of the eros of God at work in
and through His created world” (136-137). If eros and agape are united in God, there
would be no conflict in our understanding between the sdf-giving sacrificid love of God
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and that overflowing goodness that longs to impart good to creatures.

Paul, Farmer, Sharon and Ross, Mary Ellen eds. Embodied Love: Sensuality and

Relationship as Feminist Values. San Francisco: Harper & Row, 1987.
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10.
11.

12.

13.

Thisisadassc text of essays on feminiam, love, and spiritudity. Its
contributors make up alist of some of the mogt influentid feminigts voicesin religion. Of
particular note is chapter eight, “Relationd Love: A Feminigt Chrigian Vison.” Inthis
essay, author Lindl E. Cady argues for themes that have come to characterize feminist
view of love mutudity, rdationdity, and eros.

The topics covered are extensve, and perhaps the best way to introduce the
book isto provide chapter titles:

Embodiment, Identity, and Vdue
The Word Become Flesh: Woman's Body, Language, and Vaue: Paula M. Cooey
The*Quilting” of Women's History: Phoebe of Cenchreae: Elisabeth Schussler
Fiorenza
Reverence for Life: The Need for a Sense of Finitude: Carol Christ
Spirit and Matter, Public and Private: The Chalenge of Feminism to Traditiona
Dudisms Rosemary Radford Ruether

Embodiment, Communication, and Ethics

Problems with Feminist Theory: Historicity and the Search for Sure Foundations:
Shella Greeve Davaney

Femde Voice, Written Word: Women and Authority in Hebrew Scripture: Claudia V.
Camp
Softening the Hearts of Men: Women, Embodiment, and Persuasion in the Thirteenth
Century: Sharon A. Farmer
Redationd Love A Feminig Chridian Vison: Linell E. Cady
The Ethicd Limitations of Autonomy: A Critique of the Mord Vison of Psychologica
Man: Mary Ellen Ross

Embodiment, Relationship, and Religious Experience
Negotiation Autonomy: African Women and Chrigtianity: Terri A. Castaneda
Piety, Persuasion, and Friendship: Femae Jewish Leadership in Modern Times: Ellen
M. Umansky
Madonnas for aNew World: Harriet Beecher Stowe' s Iconography of Faith: Patricia
R. Hill
Aesthetic Vision, Prophetic Voice: Intimacy and Socid Justice in Kaethe Kollgitz and
Dorothea Lange: Gregor Goethals
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Farley, Wendy. Tragic Vision and Divine Compassion: A Contemporary Theodicy.
Louisville Westmingter/John Knox, 1990.

Heyward, Carter. “Lamenting the Loss of Love: A Response to Colin Grant.” Journal of
Religious Ethics 24.1 (Spring1996): 23-28.

In this response essay in ajournd edition devoted to love and religious ethics,
Heyward agrees with Colin Grant that a preoccupation with the self can be detrimenta.
However, she proposes that the cregtive energy of erosisthe best way to interpret
God'srelationship to the world. She believesthat Grant and Anders Nygren are
dudigts, wheress, she and other feminists understand love in anondudit,
transformationa way.

Heyward, Carter. Touching Our Strength: The Erotic as Power and the Love of God. New
Y ork: Harper and Row, 1989.

Hunt, Mary E. Fierce Tenderness. Toward a Feminist Theology of Friendship. New Y ork:
Seabury, 1987.

Mollenkatt, Virginia. The Divine Feminine: The Biblical Imagery of God as Female. New
York: Crossroad, 1983.

Thistext isadassc in itsarguments to reclaim Biblica images of God as
femde. The author bdieves that undersanding feminine image of God ultimately
empowers both men and women. “I want to delve deeper into just one way in which
the Bible supports human sexud equdity and mutudity: the images of God asfemde
that sprinkle the sacred writings of Judaism and Chridtianity” (7).

After surveying the history of what has hgppened to femade imagery of God in
Scripture, Mollenkott focuses on a series of Scriptura images and their implications for
20™ century society. These feminine images found in scripture indude God as anursing
mother, amid-wife, amother pdican, afemae homemaker, a bakerwoman, femae
bel oved, mother eagle, and Dame Wisdom.
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Mollenkott concludes the tome with suggestions for how the understanding of
the divine feminine might be included in contemporary worship. “If our god is pointed
indusion of femaes in the feminine in the language of worship, we may find ourselves
utilizing femde god-images and pronouns as frequently as possible’ (115). Shedso
urges for Chrigtians to refer to God in terms of the language of love. Because love has
traditiondly entailed characteristics more commonly assumed to be feminine, referring to
God aslovein Chrigtian theology would be helpful in reclaiming the images and
language association with femininity found in the Chridian Bible.

Purvis, Sdly. “Mothers, Neighbors and Strangers.” Journal of Feminist Sudiesin Religion.
7 (Spring 1991): 19-34.

Saving, Vderie “The Human Situation: A Feminine View.” Woman-spirit Rising: A Feminist
Reader in Religion. ed. Carol Christ and Judith Plaskow. New Y ork: Harper and Row, 1979.

*|dam
Muhayaddeen, M. R. Bawa. A Book of God’s Love Philadelphia: Fellowship Press, 1981.

This book isadevotiond book of sorts, published by a Mudim society in the
United States. The author isa Sufi mystic from Sri Lanka. The author advocates
compassonate love as an indance in theray of God' sinfinite love. The author’s intent
isto “lighten your heart, amap to help you find the treasure hidden within you. That
treasure contains the most vauable and eusive things in life which everyone seeks but
very few ever find -- unconditiond love, everlagting youth, and unchanging truth” (ix).

Muhayaddeen suggests that the only kind of love that istruly beneficid is
sflesslove. “Unlessloveis connected to God, unlessit is connected to truth, to
compassion, to justice, and to grace, it is possble for it to breakdown” (7). God'slove
must take shgpe within humanity, which meansthat divine love must form in human
hearts. Such love includes the suffering with those who suffer and sdlflesdy giving to
thosewho arein need. “We must draw that grace and that treasure within us. This
loveistrue love, the love borne of faith and trust, the love borne of brotherly unity, the
love that comes from being one family, the love that comes from prayer, the love that
comes from merging with God, the love which has no limit” (20). The author argues
that love entails relationships with others. “Once you have God'slove, God's qudlities,
and God'’ s actions, everyone is connected to you, and therefore you will fed the
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auffering no matter whoseitis’ (24).

*Other
Allen, Diogenes. The Path of Perfect Love Cowley Publications, 1992.

Allen, professor of philosophy at Princeton Seminary, wrote this book because
he bdlieved that academic theology was in a Sate of skepticism. He argues throughout
that traditional doctrines of Chrigtianity are best understood when grounded upon the
doctrine of divine love. Humans perceive the presence of God in both the natural and
human environment, which means that humans experience love in ordinary daily life.
This dso meansthat the entire universe is conceived in love, sustained by love, and
directed towards its consummation. In this sense, love has cosmic proportions.

Inlight of understanding Chritianity as founded upon love, Allen argues that
Chrigians must act differently. In particular, Chritians must: be attentive to academic
and scientific disciplines, learn to see ourselves as the objects of perfect love, aware of
that which is beyond our present life, pay attention to Jesus and confess what we seein
Him, and forsake the world. Degth should be seen as the complete destruction of the
sdf-centered life that we now have, and life after death as resurrection should be
understood as possible because of divinelove. The author sums up the book by saying
that he has argued that the presence of God can be percelved indirectly by aperson
who is moving avay from a sdf-centered stance and who has forsaken the world. “The
more our lifeis disciplined by attentiveness to others, and the more we cultivate an
awareness of the inability of the world to give us the fulfillment that we crave, the deeper
and clearer is our awareness of God' s presence”’ (103).

Brown, Norman O. Love' s Body. Berkeley, Ca.: Universty of Cdifornia Press, 1966.

Brown’'s book congsts of various quotes from philosophers, theologians,
psychologists, and others. Each quote has something to do with how love relatesto a
certain topic. Among the chapter titles are the following: Liberty, Nature, Trinity, Unity,
Person, Representative, Head, Boundary, Food, Fire, Resurrection, Fulfillment,
Judgment, Freedom, and Nothing. The book provides arich resource for those looking
for quotes and words of wisdom on the particular subjects mentioned in the chapter
titles.
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Brummer, Vincent. The Model of Love. Cambridge: University Press, 1993.

Buscaglia, Leo. Love. New Y ork: Fawcett Crest, 1972

Buscagliais a professor of education and much traveled speaker. Thisbook is
written for a popular audience and is not intended to be scholarly or philosophicd. Itis,
as Buscaglia says, “a sharing of some of the practica and vitd idess, fedingsand
observations which emerged from the group which seemed to me reevant to the human
condition” (12). The beauty and novety of thetext isits accessibility to a broad public
readership and its relative accuracy.

Cdlen, Bary L. God as Loving Grace: The Biblically Revealed Nature and Work  of
God. Nappanee, Ind.: Evangel, 1996.

Edwards, Denis. The God of Evolution: A Trinitarian Evolution. Mahwah, N.J.: Paulit,
1999.

Farley, Edward. Divine Empathy: A Theology of God. Minneapolis: Fortress, 1996.

Fiddes, Paul S. The Creative Suffering of God. Oxford: Clarendon, 1988.

The author surveys recent thought about the suffering of God and, aong the
way, develops his own ideas of divine suffering. Fiddes notes at the outset that
theologicd statements throughout the history of the church have tended to support a
view of God as unmoving, unchanging and unsuffering. Today, however, a least
academic theologians emphasize their strong conviction that God does suffer. The
author atempts to offer a coherent notion of a God who both suffers and yet can fulfill
divine purposes. The view he offers understands God as freely choosing to be sdif-
limited, to suffer change, to be affected by time, and experience desth, while remaining
the living God. The author is especidly influenced by process theologica conceptions,
but, in the end, the pogition he takesis his own; it is not in line with “orthodox” process
thought.
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Four mgor contributions have been made to the present debate about whether
God suffers. Thefirg, represented by Jurgen Moltmann, understands the suffering of
God as being derived from the theology of the cross. The nature of God is reveded in
the cross of Jesus as God participates in human history. A second mgor contribution
comes from American process philosophy. In thisvison, every participant, including
God, isbound in a network of mutud influences with others. This mearsthat divine
suffering becomes centrd to divine action. The third dominant contribution to the
present debate on the suffering of God comes from the mid-20™ century “Degth of
God’ theologicd movement. Findly, those whose sympathies remain with classca
theism continue to exert some influence in the debate. “A theology of a suffering God
needs to weave al four of these strands into a pattern, or to use another image, it must
stand where four ways cross’ (15). The chaptersin the book explore the four mgor
contributors to the current debate upon divine suffering.

In a chapter Fiddestitles, Why Believe in a Suffering God, he proposes four
reasons why this theme is especidly important in contemporary theology. Fird, itis
difficult to underdand what it meansto say that God is aloving God if God does not
auffer. Second, if the cross of Jesus Chrigt is centrd to Chrigtian theology, thisimpliesa
notion of a God who is affected by the world and its experiences. Third, the problem of
human suffering, itsdlf, calsfor a Creator who suffers dong with creaturesin pain.
Findly, the scientific and natura view of existence supports the idea of an interactive
deity.

Fuller, Millard. Theology of a Hammer. Macon, Ga.: Smyth and Helwys, 1994.

Fuller is the founder and president of Habitat for Humanity, an organization that
builds homes for the poor. This book offers numerous anecdotes and illustrations
concerning work in Habitat for Humanity since itsinception. The author spesks from a
Chrigtian perspective and identifies core Christian convictions that undergird his minigtry.

Fuller contends that the theology of the hammer means that Chridtian faith
demands more than just talk and singing. “We mugt put faith and love into action to
make them red, to make them come dive for people’ (7). Thistheology is aso about
bringing together diverse peoples, churches, and organizations to help build houses and
edtablish viable communities. Even though those involved may have diverse paliticd,
philosophical, or theologica preferences “we can agree on the imperative of the Gospe
to serve othersin the name of the Lord” (7). Fuller believesthat sufficient resources
exig for solving the problem of poverty housing and homeessness. “Everybody made
in theimage of God, and that’s the whole crowd, ought to have a decent placeto live
and on terms they can afford to pay” (17). Although hiswork conssts mainly stories of
practica work in building homes, Fuller acknowledges that, in addition to the Bible, he
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has been influenced by such theologians as Wdter Rauschenbush, Albert Schweltzer,
Alan Durning, Henri Nouwen, and Dorothy Day.

Grant, Colin. “For the Love of God: Agape.” Journal of Religion Ethics. 24.1 (Spring, 1996):
3-21.

Grant offersthis, the lead essay in ajournd edition devoted to love and religious
ethics, as aredffirmation of basic themes on love forwarded a hdf-century earlier by
Anders Nygren. In particular, Grant laments the displacement of agape by erosin
contemporary love theology and ethics. Furthermore, he notes that philia has also
supplanted agape as the dominant love for theology and ethics. Findly, what Grant
cdls*enlightenment agape” predominant in Gene Outka s work has replaced the
primarily theologica foundation of agape as understood originaly by Nygren. Grant
believes that agape should be the essentid and indispensable theologicad basis and
direction for theologicd ethics.

Irwin, Alexander C. Eros Toward the World: Paul Tillich and the Theology of the Erotic.
Minnegpolis: Fortress, 1991.

Jackson, Timothy. Love Disconsoled: Meditations on Christian Charity. Cambridge:
Univergty Press, 1999.

Jackson' s book is comprised of fairly divergent essays addressing the role of agape
love as he condruesiit in relation to various issues and texts. Chapter one, “Biblicd Keysto
Love” revedstha histheology of loveis based primarily upon hisinterpretation of agape inthe
New Testament. The story of Jesus Christ provides the key to understanding love in the Bible
and dso the content and rationae for Christian charity. Jackson defines agape as the New
Testament Greek word for the steadfast love that God has for human beings, aswell asthe
neighbor-1ove humans are to have for one another (11). “Only because God first loves us
gratuitoudy,” says Jackson, “are we commanded and enabled to love God unreservedly and to
love fellow human beings as we ought to love oursdves’ (12). Agape asfound in scriptureis
characterized by three interpersonal features: “(1), unconditional commitment to the good of
others, (2), equa regard for the well-being of others; and (3), passionate service open to sdlf-
sacrifice for the sake of others’ (15). Jackson stresses that agape, as he understands it, does
not make sdf- sacrifice essentia; however, openness to self-sacrifice, under theright
crcumgtances, is definitive of the virtue of agape.



57

Jackson digtinguishes between whet he calls “strong agape” and “weak agape.” By
strong agape, he means love as the primary human source and end that isindioensable for
mora ingght and power. Strong agape is a metavdue by which he both individud integrity and
socid civility turn on acommitment to care for something larger than onesdf or one stribe. In
contrast, weak agape undersands love asamord virtue or vaue among equals with which it
competes. When addressing eros and philia, Jackson argues both are dependent upon agape
for their beginning and their ordered continuing.

With regard to ethical theory, Jackson argues that agape islike aduty in thet it isnot
merely an optiona good deed. However, agape is more than aduty in that it is not merdy
obligation among others. Rather, agape is what Jackson calls “primal goodness, the impetus
behind dl ethicd actions and principles’ (28). Strong agape between human beings involves
three dimensions of the moral life: traits of character, forms of action, and concrete socia
consequences. The ethic of strong agape ingsts “that we are dways cdled to do the loving
thing, but it does not deny the relevance of agent-character or action-consequence’ (214).

In chapter two, Jackson uses novel s written by Ernest Hemmingway and F. Scott
Fitzgerdd to wrestle with the question of whether agape should be understood as an instance of
prudence or an ingtance of saf-sacrifice. He concludes that neither view is adequate for the
long-suffering love of agape as understood in the Christian gospd.

Chapter three' s discussion addresses agape, eros, philia and self-love by looking a
the works of Augustine, Sgmund Freud, Smone Well, and Edward Vacek. Neither Freud nor
Augustine have an adequate conception of Christian charity because, as he seesit, eros, philia,
and sdf-love grow out of agape asits proper fruits and are secondary goods in comparison
with the priority of agape itsdf. Agape willsthe good of othersfor their own sakes, but, in
willing that good, agape may require sacrifice that outstrips the demand of strict justice and
natura preference.

In the chapter from which the book tekesit title, Jackson examines how Chridtianity’s
putting charity first among the theologica virtues compares to a consoling, Boethian view of
ethics. A chastened view of charity best serves Christian epistemology and ethics, but adenid
of foundationalism in epistemology does not require the loss of mord redism. Chrigtian
theology’ s priority of love rises above the question of immortality as endlesslife. “Putting
charity first implies that immortdity is not the grestest good, nor probably a necessary meansto
the greatest good” (170).

Jackson concludes the book with thoughts on how love is expressed through the cross
of Chrig. Love must be weaned away from traditiond clamsto certainty, invulnerability,
immortdity, and irresstible grace. The strong agapist stands for the priority of love among
genuine vaues and the steadfastness of love among red doubts.

MacGregor, Geddes. He Who Lets Be: A Theology of Love. New Y ork: Seabury, 1975.
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Marion, Jean-Luc. God Without Being. Chicago: University of Chicago Press, 1991.

In thistome heavily influenced by Continenta theology and philosophy, the
author argues that true love theology needs to abandon al metaphysics of the subject.
It needs to embrace arevelation-based strategy for Chrigtian love theology, not
requiring any co-relationa stance between theology and modernity. God' s revelation of
loveisapure gift beyond reason and incomprehengble. Marion’s conversation
partnersin this book include Nietzsche, Heidegger, Wittgengtein, and Derrida.

Theology is only proper when done within the horizon of God's own sdif-
revelation asagape. While God exists, Marion does not believe that one ought to
ascribe being to God. “Under thetitle, * God Without Being,” explains Marion, “I am
attempting to bring out the absolute freedom of God with regard to dl determinations,
including, firgt of dl, the basic condition that renders al other conditions possible and
even necessary — for us, humans, the fact of Being” (xx).

While for humansit is necessary to be in order to love, “God islove’ comes
before “God as Being.” God's primary theologica name is charity, and in this sense
Marion's enterprise is postmodern and similar to Derrida. Marion concludes by
uggedting that what can be known about God comes only in so far as God gives
Himsdf asagift, the“gift gives only itsdf.”

McFague, Sdlie. Models of God: Theology for an Ecological, Nuclear Age. Philaddphia
Fortress, 1987.

Moltmann, Jurgen. The Trinity and the Kingdom: The Doctrine of God. trans. Margaret
Kohl. San Francisco: Harper & Row, 1981.

Asone of the most influentia theologians of the contemporary period, Jirgen
Moltmann’ sworks have influenced a variety of theologies of love. The Trinity and the
Kingdom brings together many themes found in his other books (e.g., The Suffering
God and God in Creation), including the notion that God truly suffers with cregturely
pain and that God is present and active in the world.

What makes The Trinity and the Kingdom especidly interesting for the
science-and-love discussion is how Moltmann wrestles to explain how it isthat God is
essentidly loving. He acknowledges the truth of what many other love theorists have
clamed: “love cannot be consummeated by a solitary subject. An individudity cannot
communicate itsdf: individudity isineffable, unutterable’ (57). Thisimplies, says
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Moltmann, that “if God is love, then he neither will, nor can, be without the onewho is
his beloved” (58). Furthermore, because love relations imply some degree of need,
God cannot be, in al ways, sdf-aufficient: “If God islove, then he does not merely
emanate, flow out of himself; he dso expects and needs love’ (99). Using “suffering” in
its classical sense, which meansto be affected by another, Moltmann argues that, “if
God were incgpable of suffering in every respect, then he would aso be incgpable of
love’ (23).

The answer to many issues pertaining to divine love can be found when
examining rdations within Trinity. God “is a once the lover, the beloved, and the love
itsdf” (57). Thisintralrinitarian love isillustrated by the fact that, “in eternity and out of
the very necessity of his being, the Father loves the only begotten Son. . . . In eternity
and out of the very necessity of his being, the Son responds to the Father’ s love through
his obedience and his surrender to the Father” (58). Three notions together — divine
persons, divine rdations, and change in divine rdations -- provide the basis for
concealving of intraTrinitarian love. Because love has everlagtingly been expressed
through intraTrinitarian relations, love can be considered an essentid attribute of God.

Moltmann entertains severd hypothesesin The Trinity and the Kingdom for
concelving the correlation between the creetion of the world and the Trinity. Sometimes
he spesks of God creeting from chaos; other times of God creeting from nothing. He
even places these gpparently contradictory notions alongside each other; he speaks of
divine creeting as “ creation out of chaos and creatio ex nihilo” (109). He clamsthat
“creation [is] God's act in Nothingnessand . . . God's order in chaos’ (109).

However, the evidence from his statements about God' s love for the world being
voluntary while the love between the Father and Son is necessary |eads one to conclude
that Moltmann ultimately affirms creatio ex nihilo, rather than creetion from chaos.

The creation hypothesis Moltmann proposes most vigoroudy, however, is
based soundly upon intraTrinitarian suppositions: “If we proceed from the inner-
trinitarian relaionships of the Personsin the Trinity, then it becomes clear that the Father
creates the one who is his Other by virtue of hislove for the Son” (112). Because of
this desire to communicate to nondivine individuds, it was through the eternd
Son/L ogos [that] the Father createsthe world. In fact, “the idea of the world isinherent
in the nature of God himsdf from eternity” (106). This meansthat “the idea of the
world is dready inherent in the Father’ s love of the Son” (108). Because God creates
theworld in hislove for the Son and creetes through the Son, the Son “is the divinely
immanent archetype of the idea of theworld” (112). The solution to how God and the
world are related, then, is to suppose that the idea of the world has been eterndly
present to deity in the Son.

Moltmann has been a the fore in suggesting that kenosis, as God' s sdif-
emptying love, should be seen as the clue to God' s loving creation and interaction with
theworld. “The divine kenoss which begins with the creation of the world reaches its
perfected and completed form in the incarnation of the son” (118). This self-emptying
kenosi's provides the key for understanding how God can be, in essence, wholly
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omnipotent and yet completely loving. God, in free sdf-sacrifice, gives up power,
knowledge, and presence to alow space for creaturesto be.

Murphy, Nancey and Ellis, George F. R. On the Moral Nature of the Universe: Theology,
Cosmology, and Ethics. Minnegpalis: Fortress Press, 1996.

The book is co-written by Murphy, who is a professor of Christian philosophy,
and Ellis, who is professor of gpplied mathematics. Both are members of the
Anabaptist Chrigtian tradition, and their thought, especidly asit rdates to pacifism and
ethics, reved this connection to Chrigtian tradition. One of the book’ s virtuesisthat its
authors clearly lay out their proposasin avery accessible manner.

The overdl argument for the book is the following: the fine-tuning of the
cosmologica congtants that has produced a life-bearing universe calsfor an
explanation. The authors believe that a thestic explanation offers a more coherent
account of redlity than anon-theistic one. The pattern of divine action in the world,
however, seemsto indicate that God works with nature, “never over-riding or violaing
the very processes that God has created” (xv). The fact the God does not violate or
override the processes leads the authors to believe that divine action entails refusal to do
violenceto creation. They link thiswith kenoss, a Christian New Testament word
typicdly trandated, “ sdf-emptying.” God renounces sdf-interest for the sake of the
other, no matter what the cost isto God, and that this divine activity ought to be
emulated by humans. The authors call for a new research program to explore the
posshilities of thiskenosisthesisin light of science,

The ethical core of the proposdl is that salf-renunciation for the sake of the other
is humankind's highest goa. One of the more illuminating chapters in the book
addresses the power of persuasion, non-violent coercion, and violent coercion. The
authors argue that persuasion isto be preferred and they speculate that *a consistent
policy of using the least coercive means possible in each socid Stuation will affect the
character of the individuas involved such that less coercion will be needed in future
resolution of conflict” (151). In sum, contemporary cosmology points ultimately to an
ethic that centers on salf-sacrifice and non-violence.

Newlands, George M. Theology of the Love of God. Atlanta: John Knox, 1981.

Oord, Thomas Jay. An Essentially Loving God: An Open and Relational Theology of Love
Forthcoming.
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Oord, Thomas Jay. “Divine Love.” Philosophy of Religion: An Introduction to Issues.
Thomas Jay Oord, ed. Kansas City, Mo.: Beacon Hill Press, 2003.

Oord offers alengthy introductory essay to the various issues pertaining to how
one might concelve of divine love. Addressed are topic such aslove' s definition, love
archetypes agape, eros, and philia, mgor love theologians and leaders in various
religious traditions, the impact of how one understands God' s relation to the world, the
question of love as divine will or nature, and other pertinent matters related to love.

Oshorne, Catherine. Eros Unveiled: Plato and the God of Love. Oxford: Clarendon Press,
1994,

Outka, Gene. “Theocentric Agape and the Salf: An Asymmetrical Affirmation in Responseto
Colin Grant’s Either/Or.” Journal of Religion Ethics 24.1 (Spring 1996): 35-42.

In this response essay in ajournd edition devoted to love and rdligious ethics,
Outka agrees with Colin Grant that agape as digtinctive and that a theocentric account
of it should be given. However, Outka rgects Grant’ s argument that Anders Nygren's
particular conception of atruism should be endorsed. In particular, Outka regjects
Nygren's understanding of unilaterd action by God's part in terms of love. In generd,
Outkarejects Grant’ s characterization of Outka s own ethicd theory of impartidity as
what Grant cdls “enlightenment ethics”

Pinnock, Clark H. Flame of Love: A Theology of the Holy Spirit. Illinois. InterVarsty Press,
1996.

Pinnock, Clark H., et. a. The Openness of God: A Biblical Challenge to the Traditional
Under standing of God. Downers Grove, Ill.: InterVarsity, 1994.

Pinnock joins four other authors to provide one of the more hotly debated
books on the doctrine of God amongst Evangedlical Chrigtians. At the root of the vison
of daty they designate the “Open God” istheir shared conviction that love is God's
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chief atribute, and dl other divine atributes must not undermine the primacy of love,

In order to offer a coherent doctrine of God, essayists addressissues of divine
transcendence, immanence, power, omniscience, mutability, and passibility. At the core
of his proposd is his account of divine loving activity that includes God's
responsiveness, gener osity, sengtivity, openness, and vulnerability. In fact, Clark
Pinnock contends that “love rather than amighty power isthe primary perfection of
God” (114).

Essayigtsin The Openness of God argue that no doctrine is more centrd to the
Chrigtian faith than the doctrine of God. Laying out a coherent, livable, biblica doctrine
iscrucial for the practical and theoretica aspects of theology. Many Chrigtians,
however, observe an inconsstency between their beliefs about the nature of God and
their religious practice. For example, Christians ask God to act in a certain way when
they pray, dthough their forma theology may suppose that God has predetermined al
things. A mgor factor in assessing the viability of atheological scheme, then, isthe piety
question: How wel doesthis“live?’

“How can we expect Christians to ddlight in God or outsiders to seek God if
we portray God in biblicaly flawed, rationdly suspect, and exigtentidly repugnant
ways?’ asks Pinnock (104). In his attempt to avoid rationaly suspect hypotheses,
Pinnock seeks to offer a coherent doctrine of God, i.e., each divine attribute “should be
compatible with one another and with the vison of God asawhol€’ (101).

The Openness of God authors share the basic conviction that loveisthe
principd theme in Chrigtian theology. Pinnock inggts, for ingtance, that love isthe
primary perfection of God. Richard Rice, who assumes the task of offering biblica
support for the open view advanced in the book, clams that the open view expresses
two basic convictions Scripture supports. Fird, loveisthe most important qudity
humans attribute to God. Second, love is more than care and commitment; it also
involves sengtivity and responsiveness. Rice further notes that, from a Christian
perspective, loveisthefirst and last word in the biblical portrait of God. When one
enumerates God' s qualities, one must not only include love on theligt, but, to be faithful
to the Bible, one must put love at the head of that ligt. A doctrine of God faithful to the
Bible must show that al God's characteridtics derive from love. Rice concludes: “Love,
therefore, is the very essence of the divine nature. Love iswhat it meansto be God”
(19).

Finnock embraces the notion that God is like aloving parent when affirming
these hypotheses. In this parenta model, God possesses “qualities of love and
respongveness, generosity and sengtivity, openness and vulnerability” (103). Godisa
person who experiences the world, responds to what happens, relates to humans, and
interacts dynamicaly with creatures.

Essayists rgect the classic conception of God described as *an adoof monarch”
removed from the world's contingencies, i.e., the entirely transcendent God. They
reject the deity who is completely unchangegble, dl-determining, irresstible, and does
not risk. “The Chridtian life involves a genuine interaction between God and human
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beings,” Pinnock contends. “We respond to God's gracious initiatives and God
responds to our responses.. . . and on it goes’ (7).

Essayists dso deny divine foreordination, divine foreknowledge of free
creaturdy actions, and the hypothesis that either divine foreknowledge or unilatera
determination are competible with creaturely freedom. God knows dl things that can be
known, but divine omniscience does not mean that God possesses exhaudtive
foreknowledge of dl future events. Total knowledge of the future would imply that
future events are fixed. “If choices are red and freedom sgnificant, future decisons
cannot be exhaugtively known,” Pinnock explains (123).

Pinnock, Clark H. and Robert C. Brow. Unbounded Love: A Good News Theology for the
21% Century. Downers Grove, ll1.: Intervarsity, 1994.

Polkinghorne, John and Michael Welker, eds. The Work of Love: Creation as Kenosis.
Grand Rapids, Mich.: Eerdmans, 2001.

In one of the best theoretical books pertaining to theologies of love & the
interface with science, essayists of The Work of Love: Creation as Kenosis grapple
with how to envisage divine love a work in creation. Those who contributed essays to
this book should be commended for adopting a kenotic framework for talking about
divine cregtive love a work in the world.

The title word, kenosis, derives from aNew Testament |etter to a group of
Chrigiansin ancient Phillipi (Philippians 2:7). Biblica scholarstypicdly trandate
kenosis as* sdf-emptying” or “sdf-offering.” Scholarly consensus does not exit,
however, about how exactly to concelve of divine kenosis. Essayistsin the book
explore how varying notions of kenosis might help when imagining divine action in the
world.

The Work of Love begins with ahdpful overview essay by lan Barbour. In his
usud irenic and explanatory form, Barbour notes five themes that advocates of kenatic
theology believe their perspective addresses more adequately than other theological
dternatives. These themes include the integrity of nature, the problem of evil and
auffering, the redity of human freedom, the Christian understanding of the cross, and
feminig criticiams of the patriarchd God. Barbour dso identifies particular themesin
process theology as these they relate to creation, divine power, and love. Among these
issues are the adequacy of God's power, creatio ex nihilo and the Big Bang,
eschatology and the Big Crunch, immortaity, and resurrection.

Perhaps the most important issue highlighted by Barbour is the question
whether, to display love, God is sdf-limited or limited due to metaphysical necessity.
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He notes that process theists affirm the metaphysica limitation of divine power,
because, among other reasons, that vison of God alows one to affirm unequivocaly
that God loves relentlesdy even though evil events occur. “To say that the limitation of
God' s power is ametgphysca necessity rather than a voluntary sdlf-limitation,”
cautions Barbour, “is not to say that it isimposed by something outsde God. Thisis
not a Gnogtic or Manichean dudism in which recalcitrant maiter restricts God' s effort . .
..”(13). A quedtion raised implicitly and to which | will returnin my critiqueisthis
Must divine kenosis be identified with voluntary divine sdf-limitation?

After Barbour’s piece, the book gradualy moves from essays that are more
scientificaly oriented to those that are more theologicaly oriented — dthough virtudly dl
essayigts engage both scientific and rdligious issues. Arthur Peacocke contendsin his
essay that the evolutionary character of the actua process of crestion judtifies the
notionsthat (1) God creates by sdf-offering and (2) God is sef-limited. The data
suggest that “biological evolution is continuous and evidences emergence of new forms
of life’ (22). The Hebrew conception of aliving God correlates well with a God whose
credtive relation is dynamic, argues Peacocke, and this suggests that God is the
“Immanent Creator.” Thereisno need to look for God as an “additional
nonscientificaly accessible factor supplementing these crestive processes’ (24).

While God is the ultimate ground and source of both law and necessity and of
chance, God took arisk by creating through DNA mutations and randomness. In
addition, suggests Peacocke, significant natural trends and propensities are built into
evolution. These trends and propengties favor selection for complexity, information
processing and storage, pain and suffering, salf-consciousness, and language. Thisdl
means that there can be “overdl direction and implementation of divine purpose through
chance (mutations) operating in a rule-obeying context (the environment) without a
deterministic plan fixing in advance dl the detalls of the structure(s) of what eventudly
emerges with persond qudities’ (33). Divine purposiveness need not be divindy
manipulated by specid providence. “There is a cregtive self-emptying and saf-offering
(akenosis) of God,” argues Peacocke. This entails*a sharing in the suffering of God's
cregtures, in the very crestive, evolutionary processes of the world” (38).

Holmes Rolston, 111, takes up the current sociobiological dogmathat life
inevitably entails maximizing short-9ghted sdfishness. Rolston wonders if this dogma
depends “not so much on empirica evidence as on the choice of a generd interpretive
framework from which to view the phenomena’ (44). Providing aquick overview of
various biologica theories that suggest that organisms are both sdfish and unsdfish,
Rolston argues that the sharing and taking of genes themselves should not be considered
in mora categories. Genes are, in the ethical sense, neither dtruitic nor egoidtic.
Rolston even suggests that “there are no mord agentsin wild nature. . . . Only humans
are moral agents’ (49).

The precursor of human kenosis begins in nonhuman emptying into species of
larger populationa and specieslines. Such nonhuman, nonmora kenosis emergesinan
ecology of organisms that are interdependent and symbictic. Kenosis occursin lifeitsef



65
astheliving order is perpetudly redeemed in the midst of its perishing. “Desath can be
meaningfully integrated into the biologica processes as a necessary counterpart to the
advancing of lifeé’ suggests Rolston (59). “Crestures have been giving up their livesasa
ransom for many. In that sense, Jesusis not the exception to the naturd order, but a
chief exemplification of it” (60).

Malcom Jeeves focuses on recent evidence and theory in contemporary
psychobiology. Recent evidence and theory sheds light on “the roots and fruits’ of the
sdif-giving component of kenotic behavior. Responding to the early 20" century work
of psychologist William Sanday, Jeeves notes that many today view personhood, in
general, and “soulishness” in particular, differently than Sanday. For instance, recent
studies point to characteristics of soulishness as present in nonhumans. In fact, clams
Jeeves, “within the Chrigtian tradition it is not necessary to deny the emergence of
elements of kenotic behavior in nonhuman primatesin order to defend the uniqueness of
the sdf-giving and sdf-emptying Chrigt” (89). Also, recent work suggests that both
“top-down” and “bottom-up” influence occurs between brain and mind, which means
that neurobiology places limits on our thoughts and actions.

In terms of sef-giving as origineting in sdf- determination, Jeeves reports that
on€e' s behavior is directly dependent upon genetic endowment, neura substrate,
upbringing, and other factors. Jeeves concludes that the capacity for sef-giving love
may have polygenetic bases, and a kenotic community may be necessary for nurturing
the development and expression of kenatic behavior.

The book’ s editor, John Polkinghorne, tackles the age-old question, “Why is
there something rather than nothing?’” Answering this question, he contends, “involves
gpped to the divine love that has willed the existence of the truly other so that, through
cregtion, thislove is aso bestowed outside the perichoretic exchange between the
Persons of the Holy Trinity.”

Polkinghorne turns to kenosis as away other than, on one hand, process
theology’s God. The process doctrine of God is “open to [the] question whether deity
has not been so evacuated of power that hope in God as the ground of ultimate
fulfillment has been subverted” (92). Kenosis offers away other than, on the other
hand, classca theology’s God. The God of classca theism “isin total control and
whose invulnerahility is such that there is no reciprocd effect upon the divine nature of a
kind that a truly loving relationship would seem to imply” (92).

Although affirming creatio ex nihilo, Polkinghorne believes that the
evolutionary character of the universe requires that one complement cregation out of
nothing with creatio ex continua. Creation has been alowed to make itsdf, and “no
longer can God be held to be totally and directly responsible for dl that happens’ (95).

The doctrine aso tempers somewheat the problem of evil by “maintaining God' s total
benevolence but quaifying, in akenotic way, the operation of God's power” (96). “Of
course, thisisa sdf-qudification,” adds Polkinghorne. Such sdf-limitation of divine
power “is quite different from Process Theology’ s conception of an externd
metaphysica congtraint upon the power of deity,” because the kenotic vison mantains
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“tha nothing imposes conditions on God from the outsde” (96). The picture of divine
action Polkinghorne offersinvolves God' s interaction with, but not arbitrary interruption
of, creation. Polkinghorne has “come to believe that the Creator’ s kenotic love includes
alowing divine specid providence to act as a cause among causes’ (104); God acts
enargeticdly aswel asinformationaly.

George F. R. Ellis presentsin his essay “the virtues of kenosis as aunifying
theme in the understanding of both human life and cosmology” (107). Because God
expresses kenosi s, we ought to “be tuned to the welfare of others and of the world,”
which entails sdf-sacrifice for the good of others. Divine kenosis is avoluntary choice
whereby God exercises “tota restraint in the use of God' s power,” suggests Ellis, “for
otherwise a free response to God' s actions is not possible’ (114). The purpose of the
universe, says Ellis, isto make possible creaturdy sacrificid responsesto a sacrificiad
God. Thisrequires auniverse with some degree of order, creatures with freedom,
impartid natura laws, a God whaose nature and activity islargely hidden, yet anature
open to those who wish to discern some things abot it.

Michae Welker offers a brief comparative essay on romantic, covenantd, and
kenotic loves. Kenatic divine love “revedsthat God turnslovingly to thosewho . . . in
themsalves do not have any potentia to revea the goodness of God . . ., [and] who in
themsalves do not have any potentid to help transform the world according to God's
will” (134). God turnsto creatures and gives them space in order to liberate them and
to ennoble them to experience and enact divine love. In sum, “God' s kenotic love,
revealed in Chrigt’ s love and bestowed on creatures by the working of the Holy Spirit,
draws human livesinto the creetive love that makes them bearers of God' s presence
and the incarnation of the new creation” (136).

Jurgen Moltmann proffers atheologica vision that inspires many of the book’s
essayists. Moltmann argues that one must “ ask about God' s presence in the history of
nature and in the chance events that herald a future which cannot be extrgpolated from
the past or present” (138). The heart of Moltmann’s proposd isthat God fregly
chooses to be the Creator of aworld. God does so inthat (1) out of hisinfinite
possibilities God redlizes this particular [world], and renounces dl others’ and “(2)
God's s f-determination to be Cregtor is linked with the consideration for his crestion
that allows it gpace and time and its own movement, so that it is not crushed by the
divine redity or totaly absorbed by it.” God “distances himsdf” from the world, and
the “limitation of his infinity and omnipresence isitsdf an act of omnipotence’ (145).
God “withdrew himsdf into himself in order to make room for the world” and “to
concede space for the presence of creation” (146). But it isfor the sake of love that
God is SHf-limited, according to Moltmann.

Keith Ward begins his essay be explaining that theologians in recent centuries
have turned to kenatic theology so that they may speak of divine rdationship with the
world. Ward'sview of creation as kenosis includes the divine redlization of posshilities
eterndly present in the divine being, which means that God enjoys vaues that would not
have been enjoyable had a universe never been created.
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Ward explores an ideathat is a central issue to be addressed when seeking to
advance an adequate conception of kenosis. “ Perhaps some redlization [of
possibilities] is essentid to the divine nature,” speculates Ward, “ so that God
necessarily creates other persond agents. If one thinksthat ‘God islove' (1 John 4:16),
that loveis an essentia property of the divine nature, and that love can only be properly
exercised in relation to others who are free to reciprocate love or note, then the creation
of some universe containing free finite agents seems to be an implication of the divine
nature’ (159). Ward is hestant to take this position, however, stating that it is“arather
presumptuous exercise’” to speculate about the divine nature.

Paul Fiddes explores the “both problematic and immensdly illuminating” clams
that God crestes out of love and loveis a the heart of the universe. The dam that love
isthe reason for creation carries certain consequences, however. For instance, the
clam impliesthat God has needs to be satisfied. It dso impliesthat nondivine beings
exist cgpable of rdating lovingly with God. These two implications entail that both
agape and eros are types of divine love.

The clam that aloving God needs responses from creatures leads to a problem:
If God, aslove, is necessarily related to others, how can the world be contingent and
God be free? The answer that Fiddes prefers starts with the divine will instead of the
divine nature. Thisisthe nomindigt tradition, which entails that “ God fredy determines
the kind of God that God will be” (181). Among other things, this pogition states that
God fredy choosesto give and receive love. The difficulties of this pogtion are partly
logicd, however, for it seemsillogica that one begin choosing prior to having a nature.
Nevertheless, Fiddes prefers this position because it denotes God as a participatory
event. Another difficulty with this pogition is that we no longer trust in God' s love;
ingtead, we must trust the divine will. Fiddes believes that he overcomes this objection
by daming that, dthough God' s eternd nature is not love, we can only identify God as
love from afinite perspective.

Sarah Coakley’ s essay concludes the book with athesisthat | noted early in
thisreview: kenosis has been given awide variety of meaningsin different contextsin
the Chridtian tradition. Coakley argues that decisions about theologica starting points
vitdly affect the conclusions one reaches pertaining to how to conceive of kenosis. She
notes that the sdlf- sacrifice of kenosis has been a contentious theme in feminist theology,
because it can be identified with the abasement that feminists seek to avoid.

Pope, Stephen J. The Evolution of Altruism and the Ordering of Love. Washington, D.C:
Georgetown University Press, 1994.

Pope swork in The Evolution of Altruismin the Ordering of Loveisof the
highest cdiber with regard to how theologies of love might interface with biologica science.
In many ways, Pope sets a standard that others would do well to follow, as he correlates
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core notions, theories, and research from both religious studies and modern sociobiology.

Pope sats as his task the correlation of biologica science, especidly dtruism, with a
Catholic understanding of the ordering of love. He succinctly putsit thisway: “1 propose a
contemporary biologicd interpretations of inter-human and human-naturd interdependencies
can be used to develop a more extensive and inclusive range of mora responshbility thanis
suggested by recent trends in catholic ethics’ (8).

After surveying Roman Catholic writing on love that has emerged in recent years,
Pope notes that Liberation theologians and those with Personaist theological leanings have
neglected centra notions of love that connect with what is naturd. Liberation theologians
have ingsted -- to the neglect of other themes -- that the Church embrace a special regard
for the poor, marginalized, and the oppressed. Personalist theologians have
overemphasized the one-to-one interpersona relationships of love. Pope turnsto current
stientificaly-based theories of human nature to inform a contemporary Cathalic love ethics.

The ordering of love the author has in mind incorporates both universd love of
neighbor and a prioritizing of love toward others. Pope contends that we must remain
attentive to the periodic conflicts between these two redms of responghility, whichin turn
requires that we prioritize various objects of love. Correct prioritizing is exactly what recent
Roman Cathalic authors have failed to do.

Pope turns to Thomas Aquinas s account of the order of love, because this account
includes features of human nature that must be consdered if an adequate contemporary
ethics of loveisto be offered. For ingtance, Thomas overcomes the plit between sdf-love
and neighbor-love by speaking of proper and improper saf-love and proper and improper
neighbor-love. Although Thomas urged love for al, he dso contended that the order of
charity requires not only grester love, but dso more intense affection, toward those nearest
to the one loving.

Although not daiming asmple synthes's of Thomeastic ethics with evolutionary
theory, the author does point out severa functiona equivaencies between the two. Pope
notes that evolutionary theory implies or explicitly affirms socidity or group-living,
interaction with group members, communication, developing dliances with others, mating,
and rearing offspring. For instance, Kinship Theory in contemporary evolutionary thought
corresponds with Thomas emphasis upon the priority of love for one's own family.
Contemporary evolutionary theory also embraces the notion of reciprocity in its Reciprocity
and Tit-for-Tat theories. Sociobiologists argue that we have evolved to be an intensely
socid beings. Evolutionary theory dso clams, like Thomeas, that salf-love is based in human
nature. This meansthat sdf-love is neither good nor bad -- neither avirtue nor avice -- but
samply an expresson of what it means to be human. When considering the possibilities and
resources of kin preference reciprocity and other socid evolutionary characteristics, Pope
camsthat kin preference may be one of the mogt intuitively plausible daims of
sociobiology. However, that reciprocity theory failsto grasp properly both the nature of
trust and the nature of personal commitment engaged for the sake of another.

In achapter entitled, “Evolution and Altruism: An Interpretation and Assessment,” Pope
wades through some of the main issuesin hisandyss or dtruism and love. He notesthe
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sociobiologica tendency to reduce dl goods to the organism’ sinclusive fitness. This

reductionism is neither empiricaly warranted nor moraly justified. The author also notes that

some sociobiologists promote determinism; but human love, though having abiologica bass,
implies nether that human reason, will, or choices are geneticdly controlled. While human

behavior reflects its genetic heritage, it is aso true, says Pope, that culture profoundly shapes the

norms of dtruism and family loydty in agiven socity.

Although the predominant assumption in sociobiology isthat dl organisms are
fundamentally egoigtic and dtruism isillusory, Pope notes that this assumption is a odds with
mounting evidence that supports genuine dtruism. Theories contending that organisms are

exdusively egoitic do not account for the genuine dtruism that many experience a least some

timein ther lives

In sum, Pope contends that contemporary evolutionary theory provides (1) an
empirica bass on which to develop a contemporary restatement of the order of love,
(2) an evolutionary basisfor the clam that self-loveis naturaly prior to love for others,
(3) abase for the clam that intimacy in shared life between spouses condtitutes the
greatest friendships with which human beings are capable, and (4) an evolutionary base
for adebt of gratitude to one’ s parents. Pope argues that the determining of priorities
among the various objects of love requires an exercise of mord discernment. The
ordering of love isbased in, but not determined by, nature.

Pogt, Stephen G. “A Mora Case for Nonreductive Physicaism,” Whatever Happened to the
Soul?: Scientific and Theological Portraits of Human Nature. Warren S. Brown, Nancey
Murphy, and H. Newton Maoney, eds. Philadelphia: Fortress, 1998.

Post, Stephen G. A Theory of Agape: On the Meaning of Christian Love Lewisburg, Pa.:
Buckndl Universty Press, 1990.

Thiswork is an innovative and cregtive endeavor in Chrigtian love theology.
The author proposes various doctrina hypotheses concerning adequate notions of
agape love. The author’sintention is*to chdlenge various assumptions and settled
orthodoxiesin order to move the literature on love in anew direction” (9).

Among the clams made are the following: love should be understood as a
communion or mutudity between God, sdf and neighbor. This Chrigtian love isfound
within the fellowship of Christian believers and informed by the Chrigtian tradition. Love
can involved adegree of sdf fulfillment. Also, God is asuffering God who is affected
by human responsesto divine calsfor love. “The western tendency to idolize sdifless
love devoid of even the dightest iota of self concern is an aberration from the valid idedl
of unsdfishnessin fdlowship” (12).
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Post understands the chief purpose of neighbor love as raising the neighbor
toward God and toward the fellowship of Chrigtian believers who share avison of
divinelove. He argues that agape should not be equated with strict seif denid; neither
should agape be reduced to the universa love of humanity. Rather, because Chridtian
loveis participatory and occursin felowship, agape is nurtured and sustained in
communities. Thisadso meansthat the development and furtherance of the habits of
love occurs best within the Chrigtian family.

Post concludes the book by noting the necessary link between freedom and
love. “In the absence of freedom no person will fully express his or her inmost sdf, and
attempts to coerce this affective sdf revelation inevitably breed resentment” (117).

Post, Stephen G. “The Inadequacy of Sdlflessness: God' s Suffering and the Theory of Love.”
Journal of the American Academy of Religion 50 (1988): 213-228.

Soelle, Dorothee with Shirley A. Cloyes. To Work and to Love: A Theology of Creation.
Philaddphia: Fortress, 1984.

Templeton, Sir John. Pure Unlimited Love: An Eternal Creative Force and Blessing
Taught By All Religions. Philadelphia: Templeton Foundation Press, 2000.

Templeton offers thisingpirationa book on love as a brief explanation for what
he consdersthe cregtive force in dl rdligions. He defines pure, unlimited love asthe
“transcendent power of divine love that expressesitself through our hearts and minds
when we are open and receptiveto it.”

Each short chapter answers the question posed initstitle. For instance, in the
chapter titled, “Can Unlimited Love Eliminate Conflict?’, Templeton responds that it
can because love enables one to ignore adversity, insults, lossand injustice. Thefind
chapter includes these words. “Whatever the need or circumstance, love can find away
to adjust, hedl, or resolve any problem or Stuation” (56).

Taylor, Mark Lloyd and Carmen Renee Berry. Loving Yourself as Your Neighbor: A
Recovery Guide for Christians Escaping Burnout and Codependency. New Y ork: Harper
and Row, 1990.



71

Vacek, Edward. “Love, Christian and Diverse.” Journal of Religious Ethics 24.1 (Spring
1996): 29-41.

In this response essay found in ajournd edition devoted to love and rdligious
ethics, Vacek argues that dthough agape is one important form of love within the
Chrigtian life, it does not follow that agape isthe digtinctive form of Christian love.
Within his own Roman Cathalic theologicd tradition, philia, agape, and eros aredl
required for afull understanding of love. In fact, the most inclusive of the lovesis philia,
not agape.

Vanhoozer, Kevin, ed. Nothing Greater, Nothing Better: Theological Essays on the Love
of God. Grand Rapids, Mich.: Eerdmans, 2001.

This collection of edited essays is a decidedly theologicd work with little or no
reflection on how scientific matters might affect theologies of love. Itsvaueisthat it
represents the work of theologians, mostly from Reformed theologica traditions, who
wrestle with how to conceive of divine love.

The book’ s editor, Kevin J. Vanhoozer, begins hisintroductory essay -- the
best essay of the book -- by noting that “it is exceedingly odd that Chrigtian theologians
have themsdves been somewnhat indifferent -- inattentive, neutral — with regard to the
concept of the love of God” (1). It isno exaggeration to say that the defining and
Stuating of divine loveisthe perennid task of Chrigian theology.

A growing number of Chrigtian theologians believe that a mgjor advance, even a
revolution, in the understanding of the love of God has recently occurred. The
traditiona view of God entails that the deity metes out good but takes neither joy nor
delight in the good that comes about. Thiscdassca God isimmutable and impassable.
Severd developmentsin the twentieth century, however, have changed the way we
understand divinelove. Among the movements that have generated these devel opments
are process philosophy, Trinitarian theology, liberation theology, feminist theology, and
various Posmodern thinkers, like Jean Luc Marion.

Vanhoozer notes “the concept of the love of God is both fundamentd to the
doctrine of God and, oddly, disruptive of it. There ssemsto be no placeina
systematics in which the notion of the love of God neatly fits” (13). When discussing
the structure of systematic theology, VVanhoozer observes that the love of God functions
ether (1) “as adiscrete doctrinal topic”’ or (2) “as the structuring principle that provides
apoint of integration or thematic unity between individua doctrines.” * Somewhat
surprisingly,” states Vanhoozer, “few theologians have chosen that latter option” (14).

In the second hdf of the opening essay, Vanhoozer briefly discusses how love
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affects issues such as divine sovereignty, reciprocd reations, divine control, divine
auffering, and panentheism.  After addressing these issues, he concludes that “we must
say a leadt three things: the love of God is something that God has, something that God
does, and something that God is’ (23). Vanhoozer closes his introduction by daiming
that “the mord of thisintroduction is that the love of God should occupy no one placein
atheologica system, but every place’ (29).

Therest of Nothing Greater, Nothing Better book includes avariety of
essays of varying degrees of helpfulness. Gary Badcock looks a Anders Nygren's
famous work, Agape and Eros and concludes, like many others before him, that it is
gppropriate to speak of divine eros. On the bass of God'sact in Chrigt, that is,
cregturely response to divine initiative is something that God needs.

Geoffrey Grogan reviews adiversty of the biblica evidence pertaining to love.
Lewis Ayres reflects upon Augustine' s understanding of the love of God asit is
expressed in &. Augusting s commentary on First John and in hiswork, On the Trinity.

Trevor Hart consders the question of how we speak of God. Following Karl Barth,
he concludes that the possibility of human speech about God rests entirely upon the
incarnation. What we have in the incarnation is a God-given andogy. Alan Torrance
as0 addresses analogical language, the incarnation, the trinity, and other issues.
Torrance wondersif love can be understood as God' s essence, and, disappointingly
from this reviewer’ s perspective, concludes that this question is unanswerable. He dso
rejects naturd theology and argues that only those who have fellowship with Christ will
alow their minds and language become transformed as to spesk adequately of God.

Tony Lane addresses the question of God'swrath in relation to God's love.
Lane concludes that one must not affirm wrath as part of God' s essence. Paul Helm
addresses the question: Can God love the world? One of his conclusonsis that God
could not be equdly benevolent to al human beings, but God can love dl humans
unequaly. Helm also suggests, inaccurately from this reviewer’s perspective, thet the
problem of evil isamatter of degree. David Fergusson addresses the issues of
eschatology by asking the question, “Will the love of God ultimately triumph?” After dll,
if God'sfutureis genuiney open, divine triumph over evil is not aforegone concluson.
Fergusson argues that those who affirm double predestination and those who affirm
universdism ultimately remove human freedom by construing God' s love as something
that constrains human choice. Roy Clements concludes the book with a sermon on
Hosea, chapter eleven.

Vanier, Jean. Becoming Human. Mahwah, N.J.: Paulist, 1999.

The book entails the materid of five taks that its author, Jean Vanier, gaveon
the Canadian Broadcasting Corporation radio program. Vanier isthe founder of
“L’Arche” which isan internationd network in more than 30 countries for people with
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intellectud disabilities

The author comments that the book springs from his experience of humanness
and not directly from hislife of faith. In this sense the book is more about anthropology
than about spiritudity. “Thisbook is about the liberation of the human heart from the
tentacles of chaos and londliness,” writes its author, “and from those fears that provoke
usto exclude and regject others. It isaliberation that opens us up and leads usto the
discovery of our common humanity” (5). Among the subjects addressed in the chapters
are the following: londiness, belonging, incluson, freedom and forgiveness. The author
argues that by opening ourselves to outsiders we can achieve true persona and societa
freedom, which includes the freedom to become truly human.

Vanstone, W. H. The Risk of Love. New Y ork: Oxford University Press, 1978.

In his struggles to understand the role of the church and what God requires, the
author looks to arobust notion of love, including understanding the nature of God in away
that is amenable to the structure of love. Thework intheinitid ssgmentsislargdy
autobiographica as the author identifies his own journey to the theology of love that he
eventualy proposes.

In attempting to understand the purpose of the church, Vanstone wrestles with what
it might meen for the church to glorify God. He comes to believe that God can be glorified
only if God istruly interested in the work of the church. It is the importance of the church’'s
work and his awareness of materid redity that |eads Vanstone to suppose that the whole of
cregtion isawork of love.

After rgecting the idea that divine loveiswhally dissmilar to cresturdly love, the
author argues that we must extrapolate from the authentic love that we see around usin the
cregturely world. In hisandyss of the phenomenology of love, Vanstone discovers three
sgnsof authentic love. The fird isthat authentic love has no limitation, in the sense thet it
does not choose to love some people and hate others. This does not mean that loveis not
congrained by circumstances, however. The authenticity of unlimited love involvesthe
totdity of giving of onesdf to the other. The second mark of authentic loveisthe giving up
of control. Love becomes distorted when it attempts to possess or manipulate the other.
Thismeansthat love isrisky, for it cannot contral the other and often fals in its attempt to
benefit the other. The third mark of authentic love is that the other affectsit. Thelove gives
to the object a certain power over the oneloving. The one loved affects the one loving.
Thismeansthat lovers are vulnerable.

Upon examining a phenomenology of cregturely love, Vanstone turns to address
divine love. He attributesto God alove that islimitless, vulnerable, and precarious. He
apped s to the idea of kenos's, in the sense that God is sdf-giving in expresson of love for
cregtures. The activity of God'slove in creation is precarious, by which Vanstone means
that it must not “ proceed by an assured programme’ (62).
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The precariousness of divine love is epecidly evident in the fact thet evil exids.
The fact that evil occursimplies that there is an other that is not divine; it does not imply that
evil iswilled by the crestor. Vanstone argues that the God who foreordains and
predetermines cannot be a God who loves. “If the creation isthe work of love, its
‘security’ liesnot in its conformity to some predetermined plan, but in the unsparing love that
will not abandon a single fragment of it, and man’s assurance must be the assurance not that
al that happens is determined by God' s plan, but that al that happens is encompassed by
Hislove’ (66). When addressing the vulnerability of divine love, Vanstone contends that
divine loving activity can result in ether triumph or tragedy. Which of these two it will beis
determined in part by creaturdly response. Thisimpliesthat God has need. For divine love
to become complete, it must wait upon the understanding of those who receiveit. This
means that the creativity of God is dependent upon the respongive cregtivity of the
Cregtures.

Trinitarian theology fulfills the requirement that God needs another. “Trinitarian
theology asserts that God' s love for His creation is not the love that isborne of ‘emptiness
. . . itisthelove which overflows from fullness’ (69). “Of such anature isthe ‘kenoss' of
God isthe sdlf-emptying of Him Who is dready in every way fulfilled” (69). It is God who
awaits a response from crestion, aresponse that issues in either triumph or tragedy.
“Tentatively, but with growing assurance, theology may interpret the dynamic of nature as
the activity of love’ (85).

The proper human response to God amounts to the celebration of God' s love, and
that by which the love of God is celebrated may be cdled “the church.” The churchis
wider than any recognized ecclesiagtica structure, however, it includes the Smplest action
done out of awareness of God'slove. The church, says Vangtone, is“the sum of dl the
structures and forms within which man expressed the recognition of the love of God” (97).
In the visible church, humans aspire to create something that expresses their recognition of
God'slove. The church exigs as the point in which the love of God is most profoundly

exposed as the possibility for tragedy or triumph.

*Process Theology

Cobb, John B. Jr. The Structure of Christian Existence. New Y ork: Seabury Press, 1979.

Cabb, John B. J. and David Ray Griffin. Process Theology: An Introductory Exposition.
Philadelphiac Westmingter, 1976.

This book serves as the semind introduction to process thought written by two
of the most important contemporary figuresin this tradition. Because process thought
has been drawn upon by so many in the science and rdligion didogue, thistext serves as



75
avauable resource for those wanting to become acquainted with the concepts that so
many find vauable.

Perhaps the most important chapter of the book is the third, titled “God as
Credtive-Responsive Love.” The authors note that Process Theology, as they employ
it, operates from the perspective of Chrigtian faith on one hand and a metgphysica
context provided by Process Philosophy on the other. The authors explore what the
Biblicd phrase“God isLove’ means, and they begin with an exposition of what it
means for God to express sympathy. Cobb and Griffin note that in classical theology,
divine sympathy was denied: “ This denid of an element of sympeathetic responsiveness
to the divine love meant that it was entirely credtive; that is, God loves us only in the
sense that he does good things for us” (45). The authors note that the traditiona notion
of love as solely crestive was partly introduced to deny that God is dependent upon
cregtures in any way and that God' s independence implies perfection. Process
theology, by contrast, understands God' s emotiond State as dependent upon cresturely
existence. “Upon thisbasis, Chrigtian agape can come to have the dement of
sympathy, of compassion for the present Stuation of others, which it should have had all
aong” (48).

The authors contend that the creetive activity of God isno less essentid to
understanding divine love than is the sympeathetic aspect of divinelove. For indance, a
loss of belief in the cregtive side of God' s love would tend to undermine liberation
movements of various kinds. The creetive love of God, however, is persuasive only.
The Cobb and Griffin note that the idea that God can intervene coercively hasled to a
variety of problems, especidly with regard to the understanding the problem of evil and
the science-inhibiting nation of the “God of the gaps.” By “persuasion” the authors
mean to deny that God has the ability to exercise controlling, unilateral power.

“Process theologies understanding of divine love as in harmony with theingght, which
we can gain both from psychologists and from our own experience, that if we truly love
others we do not seek to control them” (53).

Caobb and Griffin note severd advantages that their understanding of God as
Cregtive-Responsive love entails. One notion is that God is understood as promoting
enjoyment ingtead of as the Cosmic Mordigt. “In traditiond Chrigtianity, mordity and
enjoyment were often seen asin fundamental opposition. In Process Thought, mordity
gtands in the service of enjoyment” (57). Another advantage of understanding God's
love as credtivelrespongive is that divine love can be understood as adventurous. A
God's cregtive activity that is exclusvely persuasive corresponds with alove thet takes
risks. This meansthat deity is not the sanctioner of the status quo, but God is il the
source of the order that emergesin the world. God is the source of order because God
offers possibilities to creatures to respond in ways that increase enjoyment and design.
A third advantage of understanding God as Cregtive-Responsive loveisthat this entails
that God'slifeisaso on an adventure. Findly, the God that Process Thought envisons
possesses qudities typically consdered feminine. For instance, God is passive,
respongve, emotiond, flexible, patient, and gppreciative of beauty.
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Ford, Lewis S. “Divine Persuasion and Coercion.” Encounter 47:3 (Summer 1986): 267-273.

Hartshorne, Charles. The Divine Relativity: A Social Conception of God. New Haven: Yde
Univergty Press, 1948.

Hartshorne, Charles. Man’s Vision of God: and the Logic of Theism. New Y ork: Willett,
Clark & Company, 1941.

(See annotation in “3. Primarily Philosophica Texts’ section.)

McDanid, Jay B. With Roots and Wings: Christianity in an age of Ecology and Dialogue.
New Y ork: Orbis Books, 1995

Ogden, Schubert M. “Love Unbounded: The Doctrine of God.” The Perkins School of
Theology Journal. val. 19, no. 3 (Spring 1996) 5-17.

Ogden argues that process theology can account for the centrd issues of love
better than any other theology. This quote sums up the article well:

At worg, fath’s testimony to God' s love has been dl but completely
obscured by an idolatrous exatation of absolute and unchanging Being, while,
even a bedt, it has been given only [&] kind of broken or inconstant conceptua
expression. . .. Consequently, the deep reason for atheologica reection of
classcd metgphyscsisnot that such an outlook no longer commends itsdlf to
reasonable men, important asit is that we should recognize that fact and face up
toitsimplications. No, the more profound reason is that such a metaphysics
never has dlowed, and, in principle, never could alow, an appropriate
theologica explication of the centrd theme of Wedey's evangelica witness, that
Godislove (16).

Ogden’ s student, Mark Lloyd Taylor spells out the implications of Ogden's
wordsin Taylor's own book, God is Love
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Pittenger, Norman. The Lure of Divine Love: Human Experience and Christian Faithin a
Process Perspective. New York: Pilgrim Press, 1979.

Stone, Bryan P. and Thomas Jay Oord, eds. Thy Nature and Thy Name is Love: Wesleyan
and Process Theologies in Dialogue. Nashville, Tenn.: Kingswood, 2001.

This collection of essays brings together Wedeyans who are, for the most part,
friendly to basic concepts in process theology. What makes the book especidly attractive
to those engaged in the science and love didogue is that both of the theologicd traditions
addressed herein, Wedeyan theology and process theology, affirm avison of God whose
essenceis love. Both traditions emphasize the priority and universdity of grace in ways that
do not negate human respongbility. Both understand divine-human interaction in relationa
terms. And both theologicd visons are particularly amenable to evidence in theories and
science. Both areinterested in natural theology.

Essays particularly helpful for those consdering the influence of love upon science
are the following: “Process Theology and the Wedeyan Witness,” by Schubert M. Ogden,
“Process and Sanctification,” by Bryan P. Stone, “Human Respongbility and the Primacy
of Grace,” by John B. Cobb, Jr., “ Seeking a Response-able God: the Wedeyan Tradition
and Process Theology,” by Randy L. Maddox, “Reconceptions of Divine Power in John
Wedey, Panentheism, and Trinitarian Theology,” by Tyron L. Inbody, “A Process
Wedeyan Theodicy: Freedom, Embodiment and the Almighty God,” by Thomas J. Oord,
“Compassion and Hope: Theology Born Out of Action,” by Mary Elizabeth Mullino-
Moore, and “ John Wedey, Process Theology, and Consumerism,” by Jay McDaniel and
John L. Farthing. This collection of essays provides evidence of the current trendsin
Wedeyan and Process theologies, and it sets an agenda for scholars to address the nature
of God and what it meansto love.

Taylor, Mark Lloyd. God is Love: A Sudy in the Theology of Karl Rahner. Atlanta:
Scholar’s, 1986.

Will, James E. The Universal God: Justice, Love, and Peace in the Global Village.
Kentucky: John Knox Press, 1994.
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Williams, Danid Day. The Spirit and the Forms of Love. New Y ork: Harper and Row, 1968.

(Seeannotationin “1. Classc Love Texts’ section.)

* Roman Catholic

Arendt, Hannah. Love and Saint Augustine. Chicago: University of Chicago Press, 1996.

Burnaby, John. Amor Dei: A Sudy of the Religion of S. Augustine. London: Hodder and
Stoughton, 1938.

D’ Arcy, Martin Cyril. The Heart and Mind of Love, Lion and Unicorn: A Sudy in Eros
and Agape. Cleveland: World, 1964.

(Seeannotationin “1. Classc Love Texts’ section.)

Gilleman Gerard. The Primacy of Charity in Moral Theology. Maryland:  Newman Press,
1961.

(See annotation in “2. Emphasis Upon Ethics’ section.)

Rahner, Karl. The Love of Jesus and the Love of Neighbor. New Y ork: Crossroad, 1983.

Spohn, William. Go and Do Likewise: Jesus and Ethics. New Y ork: Continuum, 2000.

(See annotation in “2. Emphasis Upon Ethics’ section.)
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Taylor, Mark Lloyd. God is Love: A Sudy in the Theology of Karl Rahner. Atlanta:
Scholar’s, 1986.

* Sacred Texts

Butler, Roy F. The Meaning of Agapao and Phileo in the Greek New Testament.
Lawrence, Kans.: Coronado, 1977.

Butler examines al of the references to lovein the New Testament. Hefinds
that agape as verb or noun occurs 262 times in the New Testament; philia as verb or
noun occurs 23 times, which does not include philia’s derivatives trandated “kiss’ or
“brother” nor its adjectiva and adverbid forms.

An examination of the entire New Testament revedls that both agape and philia
are used in reference to (1) the Father’ slove for the Son, (2) the Lord’ s love for
humans, (3) Jesus love for humans, (4) human love for Jesus, and (5) human love for
humans. Upon examining every ingance of agape and philia in the New Testament,
Butler concludesthat for every utterance of philia thereis an example of agape
expressing nearly the sameidea (70). Ironicdly, agape isthe only love word of the
two used to describe the love of humans for Jesus and God, afact placing in question
Anders Nygren's preference for labeling human response asfaith rather than agape.
Furthermore, the verb form of agape isnever used to speak of God's love for humans
in the Synoptic Gospels, another fact that should have led Nygren to reconsider his
thesis.

Fretheim, Terence E. The Suffering God: An Old Testament Perspective. Philaddphia
Fortress, 1984.

Fretheim argues that the Hebrew Bible/Old Testament writings affirm that
humans affect God. These writings do S0 by implying that God is not immutable or
impassible: the actions, thoughts, and desires of creatures affect God. Thiswork is
especidly important for theists in the Judeo- Christiant Mudim traditions who bdlieve that
aview of adatic and unchanging deity cannot correspond with core implications of the
clamthat God islove.

God, according to the Old Testament witness, changesin light of what occursin
the creaturely rellm. God is wounded by human disobedience (Jer. 3:19-20); God
grieves because of human rebdlion (Ps. 78:40-41, 1sa. 63:7-10); God wails and
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mourns (Jer. 48:30-32, Amos 5:1- 2); God becomes angry over sin (Hos. 85, Ez.
16:42); God waits for human response (Jer. 13:27); God suffers with humansin
compassion (Isa. 54:7-8, Judg. 2:18). Humans possess real power, red freedom, and
their actions redlly affect both the future and God. Nearly forty referencesto divine
repentance are found in the Old Testament; and most of these instances are the direct
result of human activity. Even passages suggesting that God displays wrath are coherent
only if humanstruly affect God. The God described in the Old Testament is not
immutable but mutates in give-and-take rel ationships with creatures.

Furnish, Victor Paul. The Love Command in the New Testament. Nashville: Abingdon, 1972.

Moffatt, James. Love in the New Testament. New Y ork: Richard R. Smith, 1930.

Moffatt’swork on love, dthough dated by nearly seventy-five years, isaclassic
and remains today perhaps the clearest and deepest andysis of love in the New
Testament. In particular, Moffatt addresses the key Chrigtian phrase, God is love.

After noting dl of the passagesin the New Testament pertaining to love, Moffatt
concludes that the digtinctiveness of Chridtianity is that Christians regard themsdves as
being loved by God. Furthermore, Chridtianity wasinitiated and finds at its center One
who not only taught love, but lived it perfectly: Jesus Christ. Responding to those
Nygren and others who claim that the word, “eros’ isnot in the great Corinthian love
hymn because Paul meant to emphasize the difference between agape and desire for
God, Moffatt argues instead that Paul’ s intent was to refrain from using aword the
Corinthians would identify with vulgerity.

Those in the science-and-love did ogue who privilege Christian scripture would
do well to mine the deep resources of this classic biblical reference on love.

Mollenkatt, Virginia. The Divine Feminine: The Biblical Imagery of God as Female. New
Y ork: Crossroad, 1983.

(See annotation in “Feminist” segment of “4. Primarily Religious’
section.)

Placher, William C. Narratives of a Vulnerable God: Christ, Theology, and Scripture.
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Louisville Westmingter John Knox, 1994.

Like Terence Frethem’s work, Placher’ s book isimportant for theistsin the
Jewigh Chrigtian-Mudim traditions who want to deny that God is doof and unchanging
in order to affirm that God islove.

Pacher askswhat sort of God would one believein if one took the biblical
narratives, epecialy the New Testament stories about Jesus, as the best clue to who
Godis. Hisanswer: “God isthe one who lovesin freedom, and in thet free love God is
vulnerable, willing to risk suffering” (xv). The patripassion of the Cross of Chrigt
illugtrates that the New Testament message entails the message that what occursin the
finite reelm affects God. If the parables of Jesus, especidly those regarding “the lost
sheep,” “thelost coin,” and “the lost son,” express the sorrow and joys God
experiences when affected by others, they aso serve as compelling arguments against
divine immutability.

Sakenfeld, Katharine Doob. Faithfulnessin Action: Loyalty in Biblical Perspective
Philadelphia: Fortress, 1985.

The study focuses upon the Hebrew word “hesed” found in the Hebrew
Bible/Old Testament. The author argues that “hesed,” often trandated as “ Seadfast
love” has supremely to do with loydty in love. “The Bibleisclear that such alife style
of loydty dependsin every way upon God' sfathfulness. Divine faithfulness provides a
model of loyaty which takes commitment radically serioudy” (137).

Smedes, Lewis B. Love Within Limits: A Realist’s View of 1 Corinthians 13. Grand Rapids,
Mich.: Eerdmans, 1978.

* Wesleyan

Maas, Robin. Crucified Love: The Practice of Christian Perfection. Nashville: Abingdon,
1989.

Stone, Bryan P. and Thomas Jay Oord, eds. Thy Nature and Thy Name is Love: Wesleyan
and Process Theologies in Dialogue. Nashville, Tenn.: Kingswood, 2001.
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(See annotation in “Process Theology” segment of “4. Primarily
Religious’ section.)

Wynkoop, Mildred Bangs. A Theology of Love: The Dynamic of Wes eyanism. Kansas City:
Beacon Hill, 1972.

Thisisamodern-day classc in Wedeyaniam and love theology. The author
offersthistheological expostion as a defense of her thesis that John Wedey' s theology
provides the most adequate footing for atheology of love. “Itisthisauthor’'s
considered opinion,” contends Wynkoop, “that John Wed ey has contributed a sound
and useable gpproach to theology which isworthy of consderation in the solutions of
the problems related to the theology-life syndrome. His‘hermeneutic’ was ‘loveto
God and man.” Thistheme runs throughout hisworks. At least when each doctrine of
the Chrigian faith is identified and defined by him, the basic meaning invariably comes
out ‘love’ Wedey’sthought islike agreat rotunda with archway entrances dl around
it. No matter which oneis entered it dways leads to the centra Hal of Love, where,
looking upward toward the dome, one gazes into the endless, inviting ky. Thereisno
celling to love’ (16). Although the vast mgority of the book is given over to John
Wedey’ s theology, Wynkoop acknowledges her indebtedness to the process theology
of Danid Day Williams.

Thethess of the book isthet the dynamic of Wedeyanismislove. Rather than
representing Wedey’ stheology as atheology of holiness, the author believesthat it is
more faithful to cal Wedey's thought a theology of love. Wedeyan theology hasiits
roots in the mgjor themes of the Bible, including the fact that God loves the world,
Chrigt loved the church, Jesus demands total love to God and neighbor, the ethics of
Chrigian lifeis summed up in love, and aright reationship with God is one based upon
love.

The bulk of the work congsts of the author’ sidentification of love asthe coreto
centrd theologica doctrines. Topics addressed include the divine-human interaction,
grace, faith, purity and a clean heart, Chrigtian perfection, sanctification. This statement
dands as a summation of Wynkoop's argument: “The summarizing word — Wedey’s
ultimate hermeneutic -- islove. Every drand of histhought, the warm heart of every
doctrine, the passion of every sermon, the test of every claim to Christian grace, was
love. So centrd islovethat to be “Wedeyan” isto be committed to atheology of love’
(101).



83
5. PRIMARILY SCIENTIFIC:

Browning, Don. Religious Thought and Modern Psychologies. A Critical Conversationin
the Theology of Culture. Philadelphia: Fortress, 1987.

The purpose of the book, as the author putsit, isto “uncover the ethical and

metaphysica horizon of some of the mgor contemporary psychotherapeutic psychologies’ (ix).
To do this, the author analyzes implicit principles of obligation and what the author cals “deep
metaphors’ imbedded in and around conceptualities of psychology. Browning' swork in this
book has been vital reading for those engaging in issues related to psychology and religion.

Presuppositions and resources in the Jewish and Chrigtian religious traditions inform
Browning's critique. Among the dominant psychologies that the author addresses are those of
Freud, Jung, behaviord psychology, humanigtic psychology, and Erickson. The dominant
religious figures usad to criticize and engage the psychologies include Reinhold Niebuhr, William
James, and Paul Ricoeur.

The author believes that modern psychologies are indispensable for modern life and that
they should be evauated for the ways in which they play the role of rdigion in modern thinking.
Clinicd psychologies cannot avoid a metgphysical and ethical horizon. A mgor assumption
made by the author isthat “traditiona religion and modern psychology stand in a specid relaion
to one another because both of them provide concepts and technologies for the ordering of the
interior life’ (2).

The author labels various contemporary psychologies as “cultures.” He associates
Freud with, what he calls, “the culture of detachment”; the culture of detachment sees the world
as badicaly hogtile and humans are largdly sdlf-absorbed creatures with only smal amounts of
energy for larger dtruigtic ventures. Humanigtic psychologies and Jung are variaions of what he
cdlsthe“culture of joy”; the culture of joy seesthe world as basicdly harmonious. Skinner is
the example of the “culture of control”; the cuture of control sees humans primarily as
controlled and controllable by their environment. Erickson and Kohut are examples of the
“culture of care” the culture of care grasps the tensons and anxieties of life and gravitates
toward an ethics that finds a place for both salf-love and sdf-transcending love for the other.

Browning finds mogt affinities between Chrigtian thought and the culture of carein the
though of Erickson. “It ismy thesisthat significant portions of modern psychologies, and
especially the dinica psychologies, are actudly ingances of rdigio-ethicd thinking” (8). “Itis
not only in theology,” claims Browning, “but, to a surprisng extent, in the modern psychologies
aswdll, that the way we metaphoricaly represent the world in its most durable and ultimate
respects, influences what we think and what we think we are obligated to do” (20). When
addressing the Freudianbased modern psychologies, the author argues that psychoanaysis
oscillates between ethica egoism and cautious reciprocity. By contrast, Chridtianity celebrates
the principle of sdlf-giving love and judtice.

The critica chapter of the book comesin chapter 6, “Making Judgments about Deep
Metaphors and Obligations.” Init, Browning addresses the central or degp metaphor of
Chridtianity, namely thet the idedl of human fulfillment comes from the notion of self-sacrificid
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love asagape. Browning looks at the works of Anders Nygren, Reinhold Niebuhr and Gene
Outka. Modern psychologies have put pressure on theology to build a greater place for self-
regard into theology’ s mode of human fulfillment. The caritas modd found in the work of
theologians such as Louis Janssens provide amodd of agape that has a place for both self-
sacrificid love and dso the mutudity of neighbor-to-neighbor love. Thismode has the virtue
aso of incorporating indghts on the importance of self-regard without overemphasizing sdlf-
regard to the detriment of equa regard for the other. It isthis caritas modd to which the
modern psychologies of Erickson and Kohut come closest.

Clark, Stanley G. “Can Scientists Make Love?’ The Nature and Pursuit of Love: The
Philosophy of Irving Snger. David Goicoechea, ed. Promethean Press, 1995.

Fine, Reuben, The Meaning of Love in Human Experience. New Y ork: Wiley, 1985.

Fromm, Erich. The Art of Loving. New Y ork: Harper and Row, 1956.

(Seeannotationin “1. Classc Love Texts’ section.)

Hefner, Philip. The Human Factor: Evolution, Culture, and Religion. Minnegpalis. Fortress,

1993.

Hefner' s book is an enterprise in making sense of Chrigtian faith in the context
of contemporary scientific knowledge and experience. The author ams at atheologica
anthropology in the light of the natural sciences. In other words, the book wrestles with
the question of who human beings are, what they are, and what they are dive for.
Hefner positions himsdlf in what he cdls the Hebrew/JewiV/Chrigtian stream.

The book’ s arguments are set before the reader in clear fashion. Firet, he argues
that humans are thoroughly naturd creatures having emerged from naturd evolutionary
processes. These processes have produced culture, and humans are members of
culture. Second, the planet isin critical condition and it is the challenge of humansto
fashion aviable sygem of culturd information to fulfill their human nature in this
ecosystem. Third, myth and ritud, which emerged somewhere between 100 thousand
and 20 thousand years ago, provide information to enhance human life in its present
threatened conditions. And findly, we are required today to use science and myth to
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offer proposds for the direction, meaning and purposes of humanity.

Hefner' sinfluentia theory of humans as* co-cregtors’ is developed fully in this
book. The theory of the co-creator involves three aspects. One, “the human being is
created by God to be a co-cresator in the creation that God has brought into being and
for which God has purposes. Two, the conditioning matrix that has produced the
human being--the evolutionary process -- is God' s process of bringing into being a
creature who represents the creation’s zone of anew stage of freedom and who,
therefore, is crucid for the emergence of afree creation. Three, the freedom that marks
the created co-crestor and its culture is an ingrumentdity of God for enabling the
cregtion (congsting of the evolutionary past of genetic and culturd inheritance aswell as
contemporary ecosystem) to participate in the intentiona fulfillment of God' s purposes’
(32).

The author’s proposals related to love, dtruism and morality come near the end
of the book. Hefner iswell aware of and critiques various theories related to dtruism
proposed by philosophers and scientists. He suggests that “our mora action of love for
God and neighbor is our way of living in harmony with the way thingsredly are’ (191).

In other words, the love that God has for us and our love for God and neighbor places
usin the dl-encompassing symbolic universe that drives the Chrigtian tradition.

The Chridian myth entailsthat “al moraity presupposes and is response to the
prior love of God for us, alove that seeks our well-being and the fulfillment of that for
which we have been created” (194). Natureitsdf is an ambiance in which humans
belong and that enables humans to fulfill the purpose for which they were brought into
being. “The centra redity that undergirds dl concrete experience and to which we
continually seek to adapt,” clams Hefner, “is disposed toward usin away that we can
interpret as graciousness and beneficent support” (194).

The author devotes a chapter in his book to dtruism and Chrigtian love. He
argues that the concepts of atruism articulated in evolutionary biology focus on the same
phenomenon as the love command of the Hebrew/Chridian tradition. The evolutionary,
biocultura sciences gpproach beneficent behavior from the perspective of natura
higory of life. Myth and ritud, however, goproach this phenomenon from the
perspective of human culture. Christian theology should interpret beneficent behavior as
an expression of the basic cosmologica and ontological principles. In addition,
Chrigtianity should consider dtruism to be an intringc vaue, rooted in the fundamental
character of redlity.

Lewis, Thomas, Fari Amini, and Richard Lannon. A General Theory of Love New Y ork:
Random House, 2000.

These three authors use credtive literary style and scientific research to argue for the
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great importance and influence of the brain upon the nature and expression of love. The book is
written for agenerd but scholarly audience. Our brains link us with those people to whom we
love and as a consequence who we are, and who we become depends in great part on whom
welove. It isthe body’'s physology that ensures our reationships and identities.

The authors lament that from the beginning of the 20" century to its end, the most
influentid accounts of love rardly, if ever, mentioned biology. Although the authors point to
important links between physiology and love, they do not claim to have solved dl of the
mysteries of love. Thisbook’sthess or agendais described well when the authors asked this
question: “What can the structure and design of the brain tell us about the nature of love?’ (18)

One of the main theses of the book is that understanding love begins with understanding
fedings rather than the reason. “Emoation is the messenger of love; it isthe vehicle that carries
every Sgnd from one brimming heart to another” (37).

The authors document well the profound effects that various regions of the mind have
upon human behavior. For instance, the authors note that patients who have lost the
hippocampi bear witness to the memory aspect of this region of the brain, because no explicit
memories can be created without a hippocampus.

The authors note the profound importance of relationships. “The astounding legecy of
our combined status as mammals and neura beingsis limbic revison: the power to remodd the
emotiona parts of the people we love, as our attractors activate certain limbic pathways, and
the brain’s inexorable memory mechanism reinforces them” (144). However, the
neurogtructures responsible for emotiona lives are not infinitely adaptable in relationship.

The book concludes with these words: “ The adventure of seeking atheory of loveisfar
from over. While science can afford a closer glimpse of thistower or that soaring wal, the
heart’ s cagtle till hangs high in the heavens, shrouded in scudding clouds and obscured by migt.
Will science ever announce the complete revelation of al love s secrets? Will empiricism ever
trace an unbroken path from the highest stone to the heart’ s castle down to the bedrock of
certitude? Of course not! We demand too much if we expect single-handed empiricism to
define and lay bare the human soul” (230).

Monroe, Kristen. The Heart of Altruism: Perceptions of a Common Humanity. Princeton:
Princeton University Press, 1996.

The author considers various influences that produce or encourage atruism by
addressng empiricd evidence for dtruism. This evidence of dtruism providesingghtsinto
the strengths and limitations of various theories about human behavior that typicaly
emphagize individua sdf interest. Monroe develops her own theory for why dtruism
emerges, in which she argues that dtruists have a different way of seeing things or a different
perspective about the world and how to liveinit. She concludes that the sdf-interest
paradigms that dominate explanations of human behavior produce only limited explanations
for dtruiam.
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In the book’ s opening segment, Monroe confronts various definitions of dtruism.
She ends up defining dtruism as “action designed to benefit another, even a therisk of
sgnificant harm to the actor's own well-being” (4). Various approaches to understanding
dtruism have proven disstisfying. The traditiond economic, socio-cultura, biologicd, and
psychologica understandings of human nature cannot explain adequately atruism as Monroe
definesit. One s perspective, i.e. how one views the world, themsdlves, and others and how
each are related, captures the importance of understanding atruism.

In the second part of the book, Monroe pieces together various narratives from
interviews of those who act dtruidticaly. Her interviews are of types of individuas she labels
“entrepreneurs,” “philanthropists,” *heroes and heroines,” and “rescuers’ of Jewsin Nazi
Europe. Following the narretives, Monroe systematicaly examines the traditiond
explandions of dtruism from economics, evolutionary biology, and psychology.

Surprisngly, Monroe finds that among the dtruists she interviews, few if any
consdered reigion rdevant to thar dtruistic acts. Altruigts did identify a spiritud feding of
closeness to others or abdief that dl humans are a part of alarge family. She concludes that
what generates dtruistic actsis the individua seeing themselves and others as humans of
vauable.

Monroe addresses various other socid and culturd factors that some have suggested
induce dtruism, and she found these factors as not important in the narratives she collects.
When examining economic explanations, Monroe concludes that “dtruism isone areain
which the limitations of the economic gpproach are abundantly evident” (160). Her
conclusion after examining explanations of atruism from evolutionary theory is thet these
theories do not specify the origin of dtruism nor do they help contribute to the understanding
of the most extreme forms of dtruistic behavior. To those who argue that dtruism comes
from the education and socidization patterns handed down from authorities, Monroe replies
“it was the rescuers, precisely those individuas who come closest to approaching pure
dtruism in my sample and who most frequently expressed the universal mord principles of
the highest stage of mora development, who deviated most wildly from their learned ethica
beliefs, and they did so precisdly in order to save victims of Nazi persecution. Thelr dtruism
necesstated this deviation from their learned ethicad systems’ (194).

In the fourth and find section, Monroe offers her own theory as abasis for
understanding human nature, particularly expressons of dtruism. Monroe found thet the
most relaive, cognitive component of the dtruists she interviewed centered upon (1) their
particular world views and (2) their expectations about what congtitutes normd behavior.
Altruism became “alogica outgrowth of their sense of a sdif in relaion to others’ (197).

Altruists described their world-view as universdidtic in the sense thet they valued dl
of human life and often dl of non-human life. Rescuers, for instance, were not motivated by
the bdlief that the world is ultimatdly fair, nor did sdf-image seem to become amgjor factor
in dtruism, nor did the fed obligations because of felt commund ties. Instead “dtruists have
apaticular perspective in which al mankind is connected through a common humanity, in
which each individud islinked to dl others and to aworld in which dl living beings are
entitled to a certain humane treatment merely by virtue of being dive’ (206).
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Monroe concludes her andlysis by daming that “humanity plus need: thisisthe only
mora reasoning, the only cdculusfor dtruism” (212). While she admitsthet it may be
possible that various mechanisms precipitate development or growth of an dtruistic
perspective, it isthe perspective itsdlf, she claims, that congtitutes the heart of dtruism. The
dtruigtic perspective conssts of a common perception, held by dl dtruigts, thet they are
srongly linked to others through a shared humanity. The closing pages entail an ethical-
political theory based upon the primary notion that one' s sense of sdf in reation to othersis
the fundamenta concept for ethics.

Montagu, Ashley. ed. The Meaning of Love New Y ork: Julian, 1953.

(Seeannotation in “1. Classc Love Texts’ section.)

Oliner, Pearl M., Samud P. Oliner, Lawrence Baron, Lawrence A. Blum, DennisL. Krebs, M.
Zuzanna Smolenska. Eds. Embracing the Other: Philosophical, Psychological, and
Historical Perspectives on Altruism. New York: New York University Press, 1992.

This book of essaysisthe product of a 1989 project that focused on people
who were willing, despite grave risk and consequence, to rescue Jews during the
Holocaust. Thegod of the book isto ingigate thought about the implication of the
sudies on dtruism for different spheres of socid life. The conference was composed of
scholars from amultitude of disciplines and nations. The topics they write about range
from the highly theoretica to the strongly pragmatic. Essayigtslargely agreethat it isthe
issue of motivation that is essentid to an adequate notion of dtruism. Each of the
chaptersin this book dedls with the promation of pro-socia behavior and concern for
the other.

The book is broken into five mgor sections. The first addresses philosophicd,
definitiona, and conceptua issues rdated to dtruism. Krzysztof Konarzewski argues
that heroic dtruism requires both empathy with the other and protest — two quite
different motivationd orientations. The protest has to do with independence based
upon commitment to foundations of community life. Lawrence Blum argues that rescue
involves mord principles beyond those merdly of dtruism. The dtruigtic persondity
appreciaes other vaues beyond dtruism itsdf. Victor Sadler criticizes the overvauing
of reason-duty to the neglect of emotion-based motivation like compassion. Rather
than traditions such as Chrigtianity that emphasize ethica purity, Seidler suggests that the
tradition of Judaism, which accepts emation, sdf and individudity aswell as socid
context as a more adequate approach.

The second section istitled, “ Sociobiology and Mord Altruism.” The authors
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of two chaptersin this section, lan Vine and Ronad Cohen, rgect exclusively
biologicd-based dtruism or exclusively culturd-based models and adopt the both/and
model of biology and culture. Genes provide arange of possible behaviors, but it is
culture and learning that shape the selection of that range.

Thethird section is entitled “ The Development and Enactment of Altruism.”
Dennis Krebs and Frank van Hesteren argue that al people to a greater or lesser
degree express dtruism, and the capacity for dtruism grows with socid and cognitive
development. Krebs and van Hesteren proposed a “ developmenta-interactiondist”
model conssting of seven cognitively based stage structures. Maria Jarymowicz argues
for what she calls an “exocentric atrusm” that sems from centering on the other. This
atruism is more likely to result in an appropriate response when directed toward those
who are dissmilar to the dtruist. Those with alow sdf digtinctiveness experience
identity problems and are, therefore, more likdly to discriminate againgt dissmilar “out-
group” others. Individuas with an extensve identification with a sense of
connectedness to others tend to behave more dtruigtically than individuals with more
limited identities. Chapters by Zuzanna Smolenska, Janusz Reykowski, Leo Montada,
and Elizabeth Midlarsky’ s proposed theories from empirica studies on dtruism among
those with avariety of ages and backgrounds.

The fourth section, titled “Embracing the Outsider,” includes essays addressing
dtruigtic behavior toward particular people groups. Richard Hovannisian examines the
acts of Turks who saved the lives of Armenians during the genocide of 1915.
Lawrence Baron and Ewa Kurek-Ligk look at the Dutch involvement of rescuing the
Jews during the Holocaust. They dso examine the actions of Polish nunswho saved
Jewish children. Findly, Rachd Hertz Lazarowitz tdls the story of a passonate |sragli
who fought the war of independence againgt Lebanon and subsequently devoted dl of
histime to helping the Pdestinians againg whom he fought.

Thefind section of the book addresses issues pertaining to what isinvolved in
the promotion of dtruistic acts and dtruistic bonds. After noting that rescuers of Jews
during the Holocaust were marked by what might be caled extensvity—which isadua
orientation toward the attachments in interpersona relationships aswell as an inclusve
sense of obligation toward multiple groups—Pearl and Samue Oliner propose 8 socid
processes that might encourage and extensive orientation. Rescuers of Jews had a
propensity to assume obligations and socid responghility for al other human beings,
perceiving them as worthy and deserving of help aswell as empathy. Ervin Staub asks
about the kind of socidization that might be required to raise caring and cooperative
helpful persons. He argues that children with connected identities are more likdly to be
pro-socia and dtruigtic. Daniel Boland cites the case of Alcoholics Anonymous asa
concrete case of dtruism. Wendy Heler and Hoda Mahmoudi argue that adherents of
the Bahdi faith learn extensive dtruistic norms through the centrd teaching of this
religious tradition. In the book’sfina chapter, Wiktor Osatynski looks at the former
Soviet Union and the Russian Orthodox Church. Osiatynski develops the idea that
philanthropy and charity may be possblein a paternaistic or autocratic collectivist
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society, but dtruism cannot exigt in this sort of society.

Peters, Ted. For the Love of Children: Genetic Technology and the Future of the Family.
Louisville Westmingter John Knox, 1996.

Polkinghorne, John, ed. The Work of Love: Creation as Kenosis. Grand Rapids, Mich.:
Eerdmans, 2001.

(See annotation in “Other” segment of “4. Primarily Rdigious’ section.)

Pope, Stephen J. The Evolution of Altruism and the Ordering of Love. Washington, D.C:
Georgetown University Press, 1994.

(See annotation in “ Other” segment of “4. Primarily Religious’ section.)

Post, Stephen G., Lynn G. Underwood, Jeffrey S. Schloss, and William B. Hurlbuit, eds.
Altruismand Altruistic Love: Science, Philosophy, and Religion in Dialogue. Oxford:
Oxford University Press, 2002.

This volume includes the work of some of the leading figures in the science and religion
love didogue. The essays are the product of a conference entitled “ Empathy, Altruism and
Agape: Perspectives on Love in Science and Rdligion.” Mgor funding for this 1999 conference
came from the John Templeton Foundation and John Fetzer Indtitute.

“It isin the context of the didogue between science, philosophy and spiritud traditions
that this book addresses various views of the roles of dtruism and egoism,” writes editor
Stephen G. Pogt (5). “ Our intent in this book is to grapple honestly with current scientific
questions about the existence of genuine atruism and to explore the nature of human other
regarding motives and acts’ (6). Among the tasks that the book addresses isthe effort to
understand better the emergence of dtruism and empathy and how these contribute a greater
capacity to love,

The book is organized into five sections. In thefirg, four essayists wrestle with the
definitions of dtruism, agape, and love. Elliott Sober defines dtruistic behavior in hisessay as
enhancing the fitness of someone else at some cost in fitness to the donor. Sober’sown
position on the emergence of dtruism and egoism isa plurdigtic onein the sense that Sober
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recognizes that humans and other organisms have both egoistic and dtruidtic inclinations. Edith
Wyschogrod writes as a phenomenologist who clams that mord experience beginswith aclam
upon the sdif to engage in other regarding acts. In this sense ethica meaning arisesin the
encounter with another human. Jerome Kagan, a psychologist, asserts that the human being is
utterly unique emergent from evolution with amorad sense. It was with the evolution of the
human brain that humans could evauate vice and virtue. Stephen G. Pogt examines the tradition
of agape in light of dtruism and dtruigtic love. According to Pogt, dtruistic love does not
eclipse the care of the sdif, but it effectively affirms participation in the being of the other.
“Altruism is other regarding, either with regard to actions or mativations; dtruistic addsthe
features of deep affirmative affect to dtruism; agape isdtruistic love universaized dl humanity
asinformed by theistic commitments’ (56). Despite universdization, however, “agape forces
us to honestly the ordering of our love and care with respect to both the nearest and the very
neediest on the face of the earth” (59).

The second section of the book takes up the socid scientific research and addresses
thisin thisrdationship to dtruism and love. This section notes that observing or measuring
motivations with regard to love is very difficult. Lynn Underwood addresses data from selected
studies and attempts to map a conceptuality of love from the socid science perspective. She
wrestles with basic notions of love, sdif, context and freedom among other things. In his essay,
C. Danid Batson chdlenges the common assumption thet al behavior is sdfish. Batson's
“empathy/dtruism” hypothessis that other-oriented emotiona response evokes amotivationd
date with the ultimate god of increasing the other’ swelfare. Batson looks at more than 25
experiments to distinguish between sdf-directed motives and truly adtruistic motives. Batson
says that the tentative conclusion from his sudies is that feding empathy for a person in need
does evoke dtruistic motivation to help that person.

Krisen Renwick Monroe defines dtruism in terms of actions rather than motives.
Monroe suggests that perception of the self in relation to others strongly affects decisons to be
dtruidic. Findly, Samud Oliner andyzes dtruigtic behaviors of rescuers of Jews during WWII
and volunteers working with the dying. He characterizes dtruism as actions that are (1) directed
toward another, (2) involve a high risk or sacrifice to the actor, (3) are accompanied by no
externd reward and (4) voluntary. After examining data of the two groups, both the rescuers
and those involved in hospice, Oliner concludes that there is no Single mativating explanation
that triggers people to behave compassionatdly for the welfare of others. However, Gentile
rescuers who risked their lives for Jews had learned compassion, caring norms, and
respongbility for diverse others from parents and others in authority. Hospice volunteers
exhibited a higher degree of intrindc religiosty, despite alower incidence of afiliation with
maingtream religioustraditions. Oliner suggests that socid indtitutions, whether they be rdigious,
educationd or in the workplace, need to reconsider their roles and respongbilities so that they
might foster kind and loving acts.

The third section of the book takes up the debates within evolutionary biology and
psychology with regard to egoism and atruism. Michagl Ruse outlines the genecentric
sociobiologica perspective on dtruism. He asserts that a Darwinian interpretation of socid
behavior and mordlity requires that organisms be reproductively beneficia. Stephen Pope
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addresses the varieties of love from the perspective of theology and biology and speaks of an
ordering of loves. Pope suggests that gppropriate atruism comes out of who we are rather than
being an imposition that occurs contrary to our deepest native needs and desires. “| believe the
goods valued by both the mora egoists and the moral atruists can be assmilated and properly
coordinated within a balanced interpretation of the ordering of love’ (170). David Soan
Wilson and Elliott Sober consder the higtory of dtruism and evolutionary biology. They note
the fluctuation that the history of dtruism has had but hope that dtruism will find a permanent
place in dominant evolutionary thinking.

Mevin Konner reviews data from evolutionary biology, primatology, and anthropol ogy.

He describes obstacles to dtruism and notes that evolutionary theory makes most disinterested
forms of dtruism problematic. In particular, aggresson in both non-humans and humans makes
atruism problematic. Jeffrey P. Schloss surveys evolutionary gpproaches to human cooperative
behavior and notes that the good news is that current theory is conciliate in its affirmetion of thet
natural basis for genuine other regard within kinship or socid groups. The chalenging news,
however, is that the counterpart of such affiliation is excluson towards those outside those
groups. Thereisno biologicd theory proposed for how out-group sacrifice and “love your
enemy” dtruism can come about. “If the struggle for exisenceis the engine of natural selection
and survivd of thefittest isthe direction of trave, then those organisms that sacrifice their
biologcd wel-being for the good of another will be kicked off thetrain” (214).

The fourth section of the book considers the emotiond aspects of dtruigtic love by
focusing on the role of empathy in both humans and non-humans. This section discusses the
evolutionary advantages of particular anatomicd, physiologica, and psychologica
developments. Essayists considers how developmentsin these fields provide a basis for varied
forms of dtruism. Neuroscientist Thomas Insel discusses his work in neurochemistry and
neurophysiology in rodent species. Hisfindings point to the possibility that in human beings
subtle genetic variaions may underlie individud differences in the capacity and inclination for
attachment and other forms of dtruistic behavior. Neurologist Antonio Damasio discusses
evolutionary origins of emotions and fedings, their fundamentd adaptive vaue, and the extenson
in the empathetic processes that dlow human socidity and dtruism. He notes that the emotions
use the body astheir theater. The foundational processes of emotion and fedling, coupled with
an individud’ s ability to know of the existence of such emations and fedingsin the sdf and
others, are the basis of what is best in humans, including conscience, ethicd rules and the
codification of law. Hanna Damasio discusses case reports of patients with damage to the
portion of the brain that appear critica in the foundational processes of dtruism. She concludes
that there is a system in certain sections of the prefrontal cortex thet is critica for the learning
and maintenance of certain aspects of socia behavior that pertain to interpersona relationships.

Damage to this results in defective decisons regarding dtruism. Her work underscores the
clam that the capacity for atruism has a physicd foundation.

Primatol ogists Stephanie Preston and Frans deWaal consider the behaviors and linkage
between humans and non-humans. They report on what gppears to be a degree of cognitive
empathy among the great gpes. Empathy isagenerd class of behavior that exists across
speciesto different degrees of complexity. The datafrom primatology warns against drawing
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demarcation lines between humans and other animas with respect to emotiona aspects of
empathy. The bassin emotiona and socid connectednessis crucid to an understanding of
empathy and atruism because is creates the bridge between ultimate and proximate
explanations and between philogeny and ontogeny. William B. Hurlbut concludes the section
with his own chapter on empathy, evolution , and dtruism. He damsthat the beginning of
socidity are seen even in the most primordia configurations of living matter. “Among the
earlies lifeforms, organisms drew information from one another to pattern and coordinate such
basic biologica functions as reproduction and nourishment” (310). Empathy isaform of
intersubjectivity in which the observer actudly participates in the fedings of the other. Hurlbut
notes that the idea the human life hasamord dimengion and thisisin some sense a product of
the universeis a odds with prevailing scientific culture. To assert an objective ethica order
within nature would be to affirm teleology, the redity of human freedom, and the unique status of
our species. Hurlbut arguesthat “for al the controversy concerning the possibility of genuine
generosty and dtruigtic love, a the leves of life, amid the sounds of the street and the strivings
and druggles, thereis everywhere, in small or greater degrees, the evidence of love. Many
people, perhgps mogt, in some way give the effort and energy of ther livesfrom abelief in love
and the desire to build a better world. If thereisanaturd sentiment and hope, it isthat loveis
red” (325).

The fifth section looks at dtruistic love from ardigious context. Don S. Browning
suggests that evolutionary biology is moving religious thinkers toward a synthesis mode in which
love is understood as having both dtruistic and egoistic agpects. Browning argues that the mora
theologian “would finaly ground the sacrificid dement in love on the Chridtian’ s beief in the
infinite value of the other and on the sense that some acts of sdf sacrifice are both willed and
empowered by God, even though sdlf-sacrifice, as such, might not be seen asthe centra god of
Chrigian love’ (344). Gregory L. Fricchione interprets human religious expresson as an
outgrowth of evolutionary devel opments centered around separation and attachment theory.
Fricchione claims * separation/attachment isa common referent conferring extensiond identity
across different conceptua levels of complexity” (354). Agape is ahedthy synthess of sdf-
afirming/sdf-redizing love with sdf-giving love. Reuben L. F. Habito concludes the volume by
speaking of compassion and love from a Buddhist perspective. The compassionate life from a
Buddhist perspectiveis an outflow of the wisdom that truly seesthe way thingsare. The view of
redlity that overcomes the separation of saf and other. Habito suggests thet Buddhism offersa
vauable contribution in forging a common future as the earth community.

Rolston, Holmes. Genes, Genesis and God. Cambridge: Cambridge University Press, 1999.

Thistext is the product of Rolston’s Gifford Lectures of 1997. Hisbasic task is
to relate culturd genesisto naturd genesis and understand how vaue in culture has its
linksto vaue in nature. While Rolston argues for a continuity of culture and biologica
nature, he also contends that culture exceeds and emerges out of biology, so that
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genuine novelty occurs. In fact, Rolston believes that science, ethics and religion are
emergent phenomenon in culture. He uses these three domains “for the generating,
conserving, and didtributing of vaues astest cases, demanding their incorporation into
the larger picture of what is taking place on our planet” (xiii).

Much of thefirst third of the book addresses genetic theory, and Rolston
urveys awide variety of literature in thisfied. Perhaps one of the strengths of this
book is the author’s command of the wide literature pertaining to the subjects he
addresses.

The find third of the book addresses issues related to ethics, love and religion.
Although Rolston affirms value in nature, he does not believe that there is any ethicsin
nature. He examines and critiques various biologica theories reated to egoism and
dtruism. Inthemode he promotes, “one needs vaue naturdized as well as ethics
humanized; then ethics will require appropriate respect for vaue, whether human or
non-human” (280).

Rolston argues that ethics arise out of evolutionary natura history. Itisahistory
in which vaues have dready been arising. “Such genesis of ethics, didtinctive to the
human genius, testifies both to human uniqueness, emergent from naturd history, and to
the crestive power evidenced in the spontaneous genetics, the prima source now
transcended with the gppearance of genuine and universa caring and dtruism” (280).

From ethics emerges religion, and the capacity to be religious evolved within or
emerged out of natural systems where there was no such capacity in non-humans.
Rolston advocates a naturdizing of religion, by which he does not mean that religion can
be explained away naturdigticaly. Rather the naturdizing of religion meansthat reigion
is generated by the human confrontation with the forces of nature. This means that
religion comes as a response to pralific Earth.

While rdligion involves more than dtruism, Rolston argues that dtruism playsan
important part in avariety of religious traditions. Rdigion functions to generate
innovetive ethical behavior, which in turn makes possible the human spirit. This spirit
cannot exist outside asocid covenant, however. Religion, then, is an emergent property
from complex biodiversty through evolutionary history. In this emergence, God playsa
role.

Rose, Hilary. Love, Power and Knowledge: Towards a Feminist Transformation of the
Sciences. Bloomington, Ind.: Indiana University Press, 1994.

Sorokin, Pitiim. The Ways and Power of Love: Types, Factors, and Techniques of Moral
Transformation. Philadelphia: Templeton Foundation, (1954) 2002.
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Wash, Anthony. The Science of Love: Understanding Love and Its Effects on Mind and
Body. Buffdo, N.Y.: Prometheus, 1991.

Wadsh isa sociologist who investigates the current scientific research and what it
entails for how we understand various forms of love. The author intends to understand
lovein dl its particulars, including its scientific bass. He defineslove asthat which
“satisfies one’ s need to receive and bestow affection and nurturance; to give and be
given assurances of value, respect, acceptance and appreciation; and to fed secureina
unity with, and belonging to, a particular family, as well as the human family” (9). Wash
laments that even socid scientists who explore behavior have infrequently studied love.
He is convinced, however, that humans must probe the nature of love and learn how to
generate it and sudtain it.

The book is divided into three sections. Thefirdt, entitled “ Skin Love,” dedls
with the importance of lovein early infancy. Included in this section are chapters
exploring the importance of touch and tenderness upon infantsin their first experience of
love. Wash dso addresses how messages of love affect the structure and function of
the infant’s developing brain. A chapter is devoted to the differences between male and
femde parentd love upon children. The impact of loving care upon the triune nature of
the brain isaso examined. It isWadh's contention that “love is not merdly theologicaly
or philosophicaly desrable, but it isaso abiologica and psychologica necessity” (37).

In the second section, Wash examines what he calls, “kin love” by which he
means the loving ties with one' s fellow human beings. In examining kin love, the author
investigates the psychologica and physica problems associated with the absence or
deprivation of love. He notesthat children suffering from psycho-socid dwarfism are
severdy retarded in physical growth. Walsh notes the negetive effects upon the immune
system and the susceptibility to disease that those experience who have not been loved
adequately. He aso points out that love deprivation may interact with socia and
biologica corrdates of schizophrenia Research details the importance that love playsin
prevention of suicide; love dso isadeterrent for drug and acohol abuse. In achapter
devoted to criminology, Wash shows the disturbing Satitics by detailing the correlation
between lawlessness and the lack of giving and being given love. In the section’sfind
chapter, he argues that some socia forms are conducive to love and some areinimical.

The book’ s third segment, which Walsh titles“In Love,” dedswith romance
and how romantic love is generated and sustained. The origin of sex is addressed, as
well asthe way chemicasin the brain and body effect one's romantic inclinations.
Wash looks at the different waysin which humans -- both maes and femaes -- choose
partners and what each finds attractive in the other. Included in this section are Wash's
thoughts about scientific evidence for monogamy, promiscuity, and orgasm. Throughout



al three sections, the author relies heavily upon scientific data and the theories of
prominent scientists to unravel theories of love that correspond with the work of
science.
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