
domesticated, marginalized, and exploited” the church’s “life, language, and

witness” ().

Howmight the pilgrim people of God be re-membered by the power of the

Holy Spirit as the body of Christ? In the book’s two most interesting chapters,

Harvey answers this question by addressing the concrete manifestations of

catholicity. One chapter discusses how the “sacramental sinews” of baptism

and the Eucharist are material actions that “produce martyrs—that is, wit-

nesses to the apocalyptic activity of God in Christ” (). The other chapter

explores the “holy vulnerability” generated and nurtured by practices of spir-

itual formation (prayer, confession, fasting, hospitality, the works of mercy).

Being pneumatically inducted into the art of vulnerability enables the

people of God to discern and reject the false “spirits” of modernity, which

entice with claims of security and unencumbered freedom, as well as equip

the church to hear, receive, and participate in what Christ is speaking,

doing, and suffering in the present.

In the end, this marvelous ecclesiology compellingly presents an aesthetic

of witness. In the symphony of creaturely life, the cantus firmus is the life,

Passion, and Resurrection of Jesus Christ. Inspired and empowered by the

Spirit, the “artisans of the age to come” faithfully enact, before the world,

an anamnetic improvisation of the cantus firmus (). As they practice the

art of pilgrimage, such improvisations by the company of sojourners may

not only be a faithful remembering of God’s apocalypse in Christ but also

an unveiling of God’s messianic reign in fleshy, local ways.

Baptists and the Catholic Tradition makes an important contribution to

ecumenical theology. This excellent, demanding book moves witness to the

center of the search for unity, nudging us beyond conversion or renewal to

the beauty of truth embodied in the distinctive performances of life and lan-

guage of the pilgrim church.

MARK S. MEDLEY

Baptist Seminary of Kentucky

God at War: A Meditation on Religion and Warfare. By Mark Juergensmeyer.

New York: Oxford University Press, . viii +  pages. $..

doi: ./hor..

Mark Juergensmeyer’s book Terror in the Mind of God, first published in

 and now in its fourth edition (University of California Press, ),

helped launch the current wave of scholarly interest in religion and violence,

and his many other publications and collaborations continue to shape the

scholarly discourse. As indicated in its subtitle, his most recent work is less

 BOOK REV I EWS

https://doi.org/10.1017/hor.2021.38 Published online by Cambridge University Press

http://crossmark.crossref.org/dialog?doi=https://doi.org/10.1017/hor.2021.38&domain=pdf
https://doi.org/10.1017/hor.2021.38


a systematic and comprehensive analysis than a meditation. With the main

text coming in at less than one hundred pages, comprising a five-page intro-

duction and five chapters, this is an accessible addition to the literature. It

focuses on the nature of war, its “odd appeal,” and its relationship to religious

thought. Juergensmeyer wants to better understand “why war and religion

seem so oddly compatible with one another” (vii).

Juergensmeyer’s interest here is not in the structure or conduct of war, or

in wars as specific historical events, but in war as an idea. He asserts that

before (and during and after) war is a lived reality; it is a way of thinking

about the world and one’s role in it. A war mindset sees the world as teetering

on chaos: “War is a way of thinking about this chaos, giving it a dichotomous

structured order, and imagining a way in which the confusion can be made

clear and the demons of danger conquered” (). He deems war an “alterna-

tive reality,” one that is, counterintuitively, “comforting and reassuring” ().

Similarly, he calls religion an “alternative reality,”marked by a vision of order,

and to the extent that this book has an argument, it is that these two alterna-

tive realities overlap as unexpectedly compatible sources of meaning and

orientation.

A strength of this book is its anthropological approach. Juergensmeyer

presents real people reflecting on war and religion, grounding the book in

flesh-and-blood contexts. His subjects provide evidence of the prevalence

of what Juergensmeyer calls “cosmic war,” a lens on war that refracts

strong feelings of good versus evil, grand stakes, justification by God, and a

sense of meaning from participating in a divine plan unfolding in history.

Despite this anthropological concreteness, however, the book ultimately

feels abstract almost to the point of vagueness. Juergensmeyer is not con-

cerned here with pursuing much precision about either war or religion. Of

course, the quest for a single, comprehensive definition of religion is largely

a wild goose chase. But the field of religious studies has produced a plethora

of theories, analytical frameworks, and interpretive lenses that can be

employed to sort through the phenomena we label religion/religious. This

allows us what one might call a precision of multiplicity, a capacity to think

clearly about the various specific forms and aspects of religion(s) that might

matter in a given instance of violence or warfare (or any number of other con-

cerns). Max Weber, for instance, has shown how a vision of the world

shrouded in chaos can emerge from ascetic commitments that link a highly

transcendent God, scripturalism, and apocalypticism in a coherent, pessimis-

tic worldview. Although imperfect, this set of ideas would add significant pre-

cision to Juergensmeyer’s reflections on cosmic war as an alternative reality.

Along similar lines, one might interrogate Juergensmeyer’s central idea of

“alternative realities”: Alternative to what? Juergensmeyer invokes classic
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sociological thinking about “the social construction of reality” (see ), but

this framework would seem to undermine, not support, the implication of a

single, stable “normal reality” to which war and religion are ready alternatives

given each reality is just as socially constructed as any other.

Perhaps these criticisms, however, miss the point. Despite taking on such

large categories and sweeping questions, this is a refreshingly modest book. It

is less intent on answering its big questions than in provoking its readers to

ask them, to ponder them, to take them seriously. It also shows a wide

array of people in diverse circumstances doing just that in their everyday

lives. A portion of the second chapter recounts how Juergensmeyer happened

into the study of religion and violence in the first place, further enhancing the

personal appeal of the book. As an addition to the ongoing scholarly conver-

sation about religion and violence, from such an authoritative source, this is a

welcome publication.

PAUL POWERS

Lewis & Clark College

Zen Spirit, Christian Spirit: The Place of Zen in Christian Life. By Robert E.

Kennedy. London: Bloomsbury Continuum, . xxiii +  pages. $.

(paper).
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Robert Edward Kennedy is both a Roman Catholic Jesuit priest and a Zen

master. His journey into Zen Buddhist practice began more than forty years

ago, in Japan, under Yamada Roshi (–), a Zen master linked with

the Sanbōkyōdan (Three Treasures Association) who taught Zen to many

Western Christians in the twentieth century without insisting that they

should convert to Buddhism. He continued his training under two Zen teach-

ers in the United States linked with the same group. Zen Spirit, Christian Spirit

is a revised edition of the  version of the book with twenty-five more years

of Zen experience added.

The book is written primarily for Christians or other theists who are

attracted to the idea that Zen could enrich their spiritual life. For them, it is

a tool for reflection and practice. However, it will also be of interest to under-

graduate and postgraduate students studying contemporary spirituality, dual

religious belonging, religious experience, and Buddhist-Christian encounter.

Kennedy claims at the beginning, “I have never thought of myself as any-

thing but Catholic and I certainly have never thought of myself as a Buddhist”

(xiii). He can say this because he does not see Zen Buddhism as a religion but

rather “a way of seeing life that can enhance any religious faith” (xv) and “be
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