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Sketching Maclntyre's Account and Defining his Concepts 

Maclntyre's project in the now classic After Virtue is an effort to account for moral 

discourse.' Stripped of all connections to the past from which the moral terms in use today have 

been handed down, Maclntyre argues that the culture of the North Atlantic world at best employs 

"emotivism" as a mode of moral discourse.' As Gerard Mannion has noted, Maclntyre's picture 

of the world in After Virtue is rather bleak. It shows that modem ethics is comprised of "too 

many competing and contradictory moral frameworks jostling for primacy. Many such 

frameworks had long since been rendered meaningless, having been divorced either historically, 

culturally, or intellectually from the contexts in which they arose and were applicable and 

relevant."' The discontinuity present in the modern situation has led to the impersonal kinds of 

language that characterize emotivism and that are being employed for personal ends. The 

4  Maclntyre, After Virtue. See also Brad Kallenberg, "The Master Argument of Maclntyre's After Virtue," in 
Virtues and Practices in the Christian Tradition: Christian Ethics after Maclntyre, ed. Nancey Murphy, Brad 
Kallenberg, and Mark Theissen Nation (Harrisburg, PA: Trinity International, 1997), 7-29; Luke Bretherton, 
Hospitality as Holiness (Burlington, VT: Ashgate, 2006), 9-20. 

5  Emotivism is not the only account Maclntyre offers, but he does strongly suggest that it is the dominant mode 
of moral discourse. Alternatively, he notes, there is the will to power. Both discourses arbitrarily determine what 
passes for morality and thus are nihilistic. Emotivism ends up being rather confusing because it further evacuates 
meaning from moral concepts. The will to power is ultimately domineering since it is assertive and maintains a 
foothold by silencing other perspectives. For Maclntyre's account of "emotivism, see chaps. 2-3. For his account of 
the will to power, following Nietzsche, see chap. 9. See also Richard Bernstein, "Nietzsche or Aristotle: Reflections 
on Alasdair Maclntyre's After Virtue," Soundings 67 (1984): 6-29. 

6  Gerard Mannion, Ecclesiology and Postmodernity: Questions for the Church in our Time (Collegeville, MN: 
Liturgical, 2007), 193. Charles Taylor discusses this phenomenon as an immanentization of ethics in his Sources of 
the Self: The Making of Modern Identity (Cambridge: Harvard University, 1989), 94-95. With the loss of the old 
moral sources from Platonism and Christianity, we are left without any goods to point to outside ourselves and must 
look inward for our justification of moral choices. He notes, "I don't want for a minute to underplay the tremendous 
importance of this internalizing move of modern humanism, which recognizes no more constitutive goods external 
to us. It involves a veritable revolution in moral consciousness. It would be tempting to mark it by describing it as 
the definitive rejection of constitutive goods. Certainly it does away with these in the traditionally recognizable 
sense, for which Platonism and Christian theology provided the paradigm models." (94) Taylor goes on to say that 
the confusion in our age that Maclntyre describes is a result of our practice of moral discourse in the same manner as 
before, but with different sources that don't work to justify or uphold our discourse. "[Modern immanent humanism 
has no more place for constitutive goods" and "nothing functions quite like the moral sources of premodern theories. 
But what remains true is that something still functions analogously." (95) The problem, as Maclntyre will point out 
in After Virtue, is that while something still functions analogously, in the end, it is actually not functioning at all but 
only attempting to function in an analogous manner. This is what he will call the failure of the enlightenment 
project. 
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language becomes entirely manipulative. As Luke Bretherton points out, the lack of a 

teleological framework in modern moral discourse accounts for the discontinuity'. Having 

abandoned a teleological approach to human nature, moral concepts are left without content, 

uprooted and disconnected from their original historical context and use. Yet the same moral 

concepts are what continue to be used under the assumption that they can still have meaning. 

"[T]here is no way to relate coherently existing moral imperatives to the notion of human nature 

as it naturally existed because the teleological framework to relate them was abandoned. The 

ethical injunctions could not be derived in reverse from an appeal to the reality of human nature. 

Yet this is precisely what was attempted."' The failure of this attempt is what Maclntyre calls the 

failure of the enlightenment. That failure produced his famous antagonism between Nietzsche 

and Aristotle.' Either, following Nietzsche, morality boils down to a matter of the will because 

there is no means of determining morality on the basis of conscience, sentiment, or some 

categorical imperative; or, following Aristotle, we recover the kind of community that fosters 

moral discourse in a continuity between a teleological account of human nature and the moral 

injunctions meant to bring it about. MacIntyre's argument is for the latter. Recovering 

community for Maclntyre means recovering a sense of the human being as creature of virtue—

one who participates in a community of practices who has as part of its own story, a vision, not 

only of what the right thing to do is, but also of what a human being is supposed to be.9  This 

vision, along with the story that undergirds it, is handed down as a tradition through the 

Bretherton, Hospitality as Holiness, 12. Maclntyre, After Virtue, 55, writes, "The eighteenth-century moral 
philosophers engaged in what was an inevitably unsuccessful project; for they did attempt to find a rational basis for 
their moral belief in a particular understanding of human nature, while inheriting a set of moral injunctions on one 
hand and a conception of human nature on the other which had been expressly designed to be discrepant with each 
other." 

8  See Maclntyre, After Virtue, 109-20; Bernstein, "Nietzsche or Aristotle." 

9  See Bretherton. Hospitality as Holiness, 12. 
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generations of a community. Maclntyre argues in After Virtue that we have lost this sense of 

sociality. And because we have lost our ability to see ourselves as part of communities we have 

also lost our ability to adequately foster moral discourse, since moral discourse emerges from 

and finds meaning ultimately in the narratives of communities. 

Maclntyre's account in After Virtue is rather broad. Fleshing it out more fully is not 

necessary for this project. The most important parts of his project for the purposes of this 

dissertation come to us through the specific concepts he uses when presenting his vision for the 

recovery of community, the latter part of After Virtue. Key to the argument herein will be the 

concepts "community," "narrative," "tradition," "practices," and "virtues." Each of these 

concepts has already been in play throughout the preceding introduction, as well as in chapter 

one.' In the following section, I will take the time to define and elaborate Maclntyre's concepts. 

It is important to note that for the reader, it is impossible to accurately define just one of these 

concepts in a manner that is faithful to Maclntyre's use of them without simultaneously 

involving each of the others. This phenomenon is native to Maclntyre's own articulations—in 

defining them for his readers he inevitably has to invoke the others. 

What is most advantageous in Maclntyre's work for the present dissertation is his 

comprehensive account of communities. It has implications and suggests uses in line with 

10  While "virtue" plays a significant role in Maclntyre's work. it will not play one in the body of my work. 1 
retain it in this chapter for the purpose of demonstrating how these key concepts hold together and necessarily 
implicate each other. For Maclntyre, virtues are produced through ongoing engagement in the practices of a 
community. Practices cultivate the virtues. Virtues are that which characterize human life in the form of teloi, or 
those characteristics toward which practices should aim practitioners so that they will embody the goals of the 
practice and thus be called virtuous. In this dissertation, I will adapt Maclntyre's account of practices to speak about 
the formative practices of the church, but not with an eye specifically on virtue. I am referring to practices as 
Maclntyre does, but I will not follow through with further conversation on virtue. Rather, I will spend most of the 
dissertation focusing on the phenomenon of practices, the process of formation and transformation, the role of God 
in these matters, and the stories that undergird a community's practices. For more on Maclntyre'e understanding of 
"virtue," see Maclntyre, After Virtue, 191; Kallenberg, "Master Argument." Others have carried Maclntyre's work 
on virtue ethics into Christian ethics. See for example, most formidably the work of Stanley Hauerwas. For an 
exemplar work within the Lutheran tradition. see Joel D. Biermann, "Virtue Ethics and the Place of Character 
Formation within Lutheran Theology." (PhD diss., Concordia Seminary. 2002). 
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various communitarian accounts that have taken a dominant and persuasive role in contemporary 

theological conversations. For example, George Lindbeck highlights the importance and 

fruitfulness of a communitarian focus in his The Nature of Doctrine." His argument moves an 

account of doctrine away from a strictly cognitive world, in which doctrines exist as propositions 

grasped by the mind. His argument also moves an account of doctrine out of the realm of purely 

personal experience, such that doctrine becomes nothing more than an expression of that 

experience. Lindbeck's articulation of the cultural-linguistic model for conceiving of doctrine 

situates the community at the center, rather than the individual, so that doctrines are more like 

rules that function within the language of a Christian community, shaping their grammar (not 

conceived here as strictly spoken/written words, but also as an embodied way of living) such that 

they can be said to be living and speaking Christianly. The individual's life, and his or her 

evaluation thereof, is implicated within the community's life, to the extent that one cannot 

understand the individual Christian life outside of the Christian community of which those 

individuals are a part. 

The adoption and adaptation of Maclntyre's account in the last quarter of a century or so 

reveals its usefulness beyond the field of moral theory within which it is fundamentally situated. 

His account of community has been found, as I noted, particularly useful for Christians 

attempting to give a fresh ecclesiology for the purposes of understanding the church in the 

modern world. Not only that, but those efforts have also aimed at helping the church understand 

itself—this is perhaps more valuable. So what is MacIntyre's account and why is it so useful? 

Maclntyre's account of a community begins with the nature of a community as a group of 

individuals gathered around a shared story. Through a community's narrative, such questions can 

" George Lindbeck, The Nature of Doctrine: Religion and Theology in a Postliberal Age (Louisville: 
Westminster / John Knox, 1984). 
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be answered as, "why do we gather?" or "what does this particular ritual mean?" or "why do we 

talk that way?" or "why are we doing this activity?" Narrative for Maclntyre is that which makes 

sense of the life of a person or a community.' Persons and communities have lives that 

constitute a narrative unity—they have a beginning, an end, and everything in between fits 

within the boundaries of the beginning and end. Narratives make moments in the life of a person 

or community—that is, actions or experiences—intelligible. Narratives are also identity giving. 

Answering the question "who am/are I/we?" requires referring to the particular story in which 

1/we participate. For example, to say I am a Christian means referring the particular story of the 

Christian community, which subsequently also gives shape to my interpretation of my actions 

and experiences—they, as well as the practices of the Christian community in which I 

participate, are part of the Christian life. 

The reader might wonder, why must narrative be so particularly important in this account? 

Might it not be better to talk about a community based on its beliefs or practices alone? Might a 

community be better understood by the values it expresses or the cause around which it 

organizes? Might a community be better understood by describing the kind of people of which it 

consists? While there is value in answering each of these questions, in fact whatever answers we 

might come to will derive in the end from a narrative. To answer anything about a community's 

values, its beliefs, its actions or its cause(s), the narrative by which they live must first be 

examined, even if that means it must first be unearthed. To say a narrative must be unearthed is 

simply to recognize that in some communities, narratives are not obvious. They are not 

necessarily told and retold in some explicit manner, as if they were sacred, canonical, or 

12  Maclntyre, After Virtue. chap. 15; Kallenberg, "Master Argument." L. Gregory Jones argues that Maclntyre 
uses various definitions of "narrative" that are at times, seemingly incommensurable. His argument, while helpful, is 
of no consequence for this dissertation, which makes use of perhaps the most general definition of "narrative" 
Maclntyre employs. See "Alasdair Maclntyre on Narrative, Community, and the Moral Life," Modern Theology 4 
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scriptural. But that may not make them somehow non-sacred. It may simply mean they have not 

been told explicitly and nothing more. 

Stephen Crites writes similarly to Maclntyre about the narrative quality of experience. 

Regarding sacred stories—stories that are authoritative for a people and crucial in coming to 

identify a people as a unique community and for understanding their life—Crites states that such 

stories 

are anonymous and communal. None of our individualized conceptions of authorship 
are appropriate to them, and while rich powers of imagination may be expressed in 
them they are certainly not perceived as conscious fictions. Such stories, and the 
symbolic worlds they project, are not like monuments that men behold, but like 
dwelling-places. People live in them. Yet even though they are not directly told, even 
though a culture seems rather to be a telling than a teller of these stories, their form 
seems to be narrative. They are moving forms, at once musical and narrative, which 
inform people's sense of the story of which their own lives are a part, of the moving 
course of their own action and experience.' 

In a similar way to the question of narrative, the reader might wonder why it is worthwhile 

to center our attention on communities. Why the concentration on the social? It seems that the 

simplest answer flows from the same point about why narratives are important. Individual lives, 

if they have a narrative shape, are necessarily implicated with a network of relations. There 

would be no narrative if there was no one else whose action it was necessary to understand. 

There would be no narrative is there were no one to ask, "who are you?" Further, without the 

need to explain or understand ourselves, there would be no question, "who am I?" Because of the 

fundamentally social nature of human creatures, a concentration on individuals or 

individuality—or work from that kind of atomistic perspective—eclipses the rich depth that can 

be had from the narratival ability to answer the above questions. The social nature of human 

(1987): 53-69. 

13  Stephen Crites, "The Narrative Quality of Experience," in Why Narrative? Readings in Narrative Theology, 
ed. Stanley Hauerwas and L. Gregory Jones (Eugene, OR: Wipf and Stock, 1997), 65-88. 
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creatures has long been recognized, so my argument here is nothing new. It may nevertheless be 

a voice in the ongoing recovery of the significance of how narratives and the socialities within 

which we participate make us who we are. Even as the predominant attention to the individual 

was taking root in the early Enlightenment through the work of one of its greatest proponents, 

Immanuel Kant, one of Kant's critics and a generally counter-Enlightenment thinker was issuing 

the call not to forget community and the social nature of man. As opposed to the 

Enlightenment's, and particularly Kant's concentration on reason, J. G. Hamann was concerned 

with reasoning. Contra the Enlightenment thinkers, Hamann was concerned with man's inability 

to know the world as objectively as the Enlightenment believed. Reason was not merely some 

power man possessed that allowed him to have a kind of God's-eye-view of reality by means of 

the highly valued scientific method and philosophical reasoning. For Hamann, reasoning is 

something that man does, in relation to his world as he experiences it and as it forms him. This 

kind of situatedness is, for Hamann, inescapable. Gwen Griffith Dickson explains Hamann's 

conception of reasoning (as an activity) as opposed to reason (as a thing): 

[I]f it is viewed as one activity a human being performs, alongside others—as 
reasoning—then one must acknowledge that it is subject to the same conditions that 
pertain in all our other undertakings. It has a biography, and a geography; it is guided 
by our interests and desires. Most importantly for, Hamann, it is inextricable from the 
rest of our personality and being; not only our passions, but also our beliefs, and 
above all, our language." 

Dickson is highlighting that present in Hamann's work is all the marks of a community. 

Reasoning is performed alongside others—in fact, we learn to do it in community. As such, our 

communal situatedness carries in it a narrative because it makes up our biography. It will 

inevitably have a geography, for we each inhabit a place for a time, or we might describe our 

14  Gwen Griffith Dickson, Johann Georg Hamann's Relational Metacriticism (Berlin; New York: De Gruyter, 
1995), 24. 
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lives as having taken place in a variety of places over time, such as where we were educated. In 

that sense too, the narrative takes on the character of a history—one of interactions with others in 

particular locations at particular times with particular durations. 

Community then is a central feature of human life and is thus a central feature for this 

dissertation. Maclntyre's concept of community will prove expedient in offering the ability to 

understand the church as a social body amongst other social bodies; unique in its narrative 

character just as every other body has its own narrative character; empirically identifiable 

through its practices—the embodiment of its story. We should say lastly, and perhaps obviously, 

that communities, like individuals, have a history in time—they exist in a particular time and 

have a particular duration: we speak about these by means of the community's narrative.' 

Referring to an exemplar community, Stanley Hauerwas and William Willimon, noting the 

specific narrative of Christianity and its centrality for the life of the community called the 

church, write 

By telling these stories, we come to see the significance and coherence of our lives as 
a gift, as something not of our own heroic creation, but as something that must be told 
to us, something we would not have known without the community of faith. The little 
story I call my life is given cosmic, eternal significance as it is caught up within 
God's larger account of history. 'We were Pharaoh's slaves..., the Lord brought us 
out...that he might preserve us.' The significance of our lives is frighteningly 
contingent on the story of another. Christians are those who hear this story and are 
able to tell it as our salvation.' 

Hauerwas's and Willimon's argument flows quite in line with Maclntyre's preference for 

conceiving of life as a quest that is definitively constituted by a narrative arc." Individuals and 

15  Nancey Murphy and Brad Kallenberg helpfully account for the necessary and renewed interest in communal 
accounts in their article "Anglo-American Postmodemity: A Theology of Communal Practice," in The Cambridge 
Companion to Postmodern Theology, ed. Kevin J. Vanhoozer (Cambridge: Cambridge University, 2003), 26-41. 

16  Stanley Hauerwas and William Willimon, Resdient Aliens: Life in the Christian Colony (Nashville: 
Abingdon, 1989), 55. Emphasis in original. 

17  Maclntyre, After Virtue, 219. 
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communities might sense that they are on a trajectory, but knowing what that trajectory is only 

comes from the story by which they are formed as a community.'8  This is a point made by the 

philosopher Richard Kearney, a student of Paul Ricoeur. In other words, to know who you are 

(either as an individual or a community) you have to be told. Our story is "something that must 

be told us...The significance of our lives is frighteningly contingent on the story of another." As 

Maclntyre says succinctly, such knowledge comes through the narrative by which the 

community lives, "for the story of my life is always embedded in the story of those communities 

from which I derive my identity.° Kearney's words pull these thoughts on identity and narrative 

together when he says, "In order to have a sense of identity, people need to recognize that this 

involves a narrative of identity." Kearney goes on to define "narratives of identity" for 

communities as "the tapestry of the stories they tell about themselves and other people tell about 

them and that they inherit from tradition.')° 

All of this points to one of the significant movements of contemporary sociology, that is, in 

the last quarter-century there has been an increasing turn toward relationality, and a subsequent 

recognition, now in many ways taken for granted, that humans are social creatures. Thus, as 

Maclntyre writes about the centrality of a community's narrative for giving identity to the 

community, it should also be recognized that the same narrative functions to give identity to the 

individuals that constitute the community. The community, in narrating the lives of individuals 

in a certain manner, is forming the identity of those by whom the community itself exists. 

18  Richard Kearney references Paul's Ricoeur's point that by telling stories, communities are created. "Telling 
a story...is the most permanent act of societies. In telling their own stories, cultures create themselves.-  Paul 
Ricoeur, "L'histoire comme recit et comme pratique." Quoted in Richard Kearney, "Between Imagination and 
Language," in On Paul Ricoeur: The Owl of Minerva (Burlington, VT: Ashgate, 2004), 35-58. 

19  Maclntyre, After Virtue, 221. 

20  Richard Kearney, "Stony Brook Colloquy: Confronting Imagination" in Debates in Continental Philosophy, 
261-83. Emphasis his. 
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Maclntyre's work then, is what is generally defined as communitarian because of its focus on 

relationality and the social nature of human beings, as well as the centrality of narrative for 

identity formation.'-' 

Narrative moreover forms and informs the practices of the community, including the very 

gathering of the community itself. The narrative makes the practices of the community 

intelligible and their life together coherent. The practices of a community, according to 

Maclntyre, emerge out of the shared story by which the community identifies itself. Practices, as 

Maclntyre defines them, are 

any coherent and complex form of socially established cooperative human activity 
through which goods internal to that form of activity are realized in the course of 
trying to achieve those standards of excellence which are appropriate to, and partially 
definitive of, that form of activity, with the result that human powers to achieve 
excellence, and human conceptions of the ends and goods involved, are 
systematically extended." 

Practices are aimed at the teloi, the goods, goals, and/or ends presented in the community's 

narrative. In fact, practices develop for the very purpose of being means toward those ends. 

Alexander Lucie-Smith comments regarding the inextricable link between a community's 

narrative and the practices that emerge from it, 

[H]ere, in a nutshell, we see the fundamental point about narrative thinking: a 
narrative proposes a shared set of goods. Indeed the practical reasoning done within a 
community that shares a narrative and is constituted by it will depend on having a 
common good. For practical reasoning is about means, not ends and presupposes 
agreement about ends; it involves reasoning together with others within a determinate 
set of social relations. Again, we see the link between practical reasoning and 

21  For a bit more elaboration on these points, see Stanley Grenz, "Ecclesiology," in The Cambridge Companion 
to Postmodern Theology, ed. Kevin J. Vanhoozer (Cambridge: Cambridge University, 2003), 252-268. 

22  Maclntyre, After Virtue, 187. He goes on to say, "Tic-tac-toe is not an example of a practice, nor is throwing 
a football with skill; but the game of football is, and so is chess. Bricklaying is not a practice; architecture is. 
Planting turnips is not a practice, farming is. So are the enquiries of physics, chemistry and biology, and so is the 
work of the historians, and so are painting and music." 
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community in the assertion that self-knowledge is necessary for practical reasoning 
and that this self-knowledge is socially achieved." 

Further, it is important to say more about those teloi, the goods present internally in a 

practice, the kind that are fostered by a practice, as opposed to external goods. In short, internal 

goods are predicated as responses to the question of what kind of person should one become 

according to the narrative of the community. If a person is to be brave, practices will foster that 

kind of characteristic. Maclntyre uses the example of chess. The internal good of playing chess is 

the joy of playing the game well. Other internal goods might include "the achievement of a 

certain highly particular kind of analytic skill, strategic imagination and competitive intensity"' 

External goods on the other hand, take the form of utilitarian "reasons" for engaging in a 

practice. They are some kind of "extra" benefit. An external good of a particular practice might 

be understood as a reason for engaging in a practice such that one might procure a good that is 

outside of it—like luring a child to play chess through the reward of candy (or for players of 

chess, wins, prestige, status, or money). Kelvin Knight is helpful for reiterating the difference. 

A child may be enticed to learn to play chess by the lure of candy, which is a good 
external to the game. By contrast, "the achievement of a certain highly particular kind 
of analytic skill, strategic imagination and competitive intensity' and, more generally, 
of excellence in what 'the game of chess demands" are goods internal to chess as a 
practice. What is most valuable in chess, Maclntyre suggests, is not the production of 
wins, nor of such external "goods as prestige, status, and money," nor candy, and nor 
can it be the process of effecting any of these. Rather, what is valuable is the activity 
itself; or, to be more precise, what is valuable is progress in the practice, both 
collective and individual.' 

23  Alexander Lucie-Smith, Narrative Theology and Moral Theology: The Infinite Horizon (Burlington, VT: 
Ashgate, 2007), 24. See also, Alasdair MacIntyre, Dependent Rational Animals: Why Human Beings Need the 
Virtues (Chicago: Open Court. 1999), 94-95,107-8. 

24  Maclntyre, After Virtue, 188. 

25  Kelvin Knight, Aristotelian Philosophy: Ethics and Politics from Aristotle to Maclntyre (Malden, MA: 
Polity, 2007), 147. 
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As goods internal to practices are found in the narrative of any community, it is important 

to point out that for Maclntyre, the narrative of a community is often not limited in scope but 

functions as a veritable story of everything. Not all communities must have stories so 

comprehensive. For example, a rock band need not necessarily have a grand story of everything 

to make sense of its own existence and itsown practices. It may borrow or make purchases on a 

story of everything told by other communities, but it need not have one of its own. But here we 

are talking about a different kind of community. The main difference is that Maclntyre has in 

mind communities that have a significant historical past, a memory that is rehearsed in its 

identity-giving narrative, as well as a hoped-for future, which is partly visible and intelligible 

through the community's practices. To be a member of a community of this sort is to be on a 

trajectory, which has a history as well as a perceived future, both of which extend beyond the 

limited life-span of individual members. 

To talk about a community as having an historical trajectory through time is to speak not 

only of its own narrative and practices, but also of the tradition through which that narrative is 

passed down. Communities, it can be said, are living traditions—they are the embodiment of an 

historical tradition of practices, all of which are made intelligible by their unique narratives. 

Maclntyre defines a tradition is as follows: "an historically extended, socially embodied 

argument, and an argument precisely in part about the goods which constitute the tradition."' 

Maclntyre offers even more clarity about this in a later work, entitled Whose Justice? Which 

Rationality?, where he describes a tradition as 

an argument extended through time in which certain fundamental agreements are 
defined and redefined in terms of two kinds of conflict: those with critics and enemies 
external to the tradition...and those internal, interpretive debates through which the 

26  Maclntyre, After Virtue, 222. 
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meaning and rationale of the fundamental agreements come to be expressed and by 
whose progress a tradition is constituted." 

As a socially embodied argument that extends through time, a tradition carries on a 

particular story through a set of practices. That story is a story of everything that, as an argument, 

is meant to be the very lens through which, for those who adhere to the story, reality is 

understood. Thus according to Maclntyre's argument, there is a plurality of traditions, each of 

which are carrying a unique story of everything, vying for allegiance, in competition, and co-

influencing each other all the time. Any community, as a living tradition with a unique narrative, 

offers but one interpretation of reality within the conflicting plurality of grand narratives. 

I have tried thus far to write in a way that demonstrates the inextricable relationship 

between each of the three MacIntyrian concepts this dissertation will employ. One cannot 

separate tradition from practice from narrative—each is intrinsically bound up with the others. 

The concepts cannot be made sense of without reference to each other. 

Having said all this regarding Maclntyre's concepts of practice, tradition and narrative, it is 

important finally to say something regarding his concept of a community, since it is so central to 

this dissertation when accounting for the church. It is important to articulate as well as possible 

what constitutes a community in Maclntyre's terms. MacIntyre's basic understanding of a 

"community" is that it is a group of people who through their lived material practices (their 

embodied life in the world) carry on a tradition. That tradition in turn is understood through a 

certain narrative, one that accounts for all of reality and therefore is determinative in a normative 

manner for how a community lives and thus establishes practices. The church itself is just this 

sort of community'. 

27  Alasdair Maclntyre, Whose Justice, Which Rationality? (Notre Dame: University of Notre Dame, 1989), 12. 
See also Jean Porter, "Tradition in the Recent Work of Alasdair MacIntyre," in Alasdair MacInryre, ed. Mark C. 
Murphy (Cambridge: Cambridge University, 2003), 38-69; Brad Kallenberg, "Master Argument." 
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Theological Sociology a la Maclntyre 

As I noted above, Maclntyre's social theory can be considered a theological account of the 

church. In this way, I mean to transcend the boundary between theological and sociological 

language. Maclntyre's account can be considered a Christian theological sociology because it 

follows from and accounts for the very same story the church tells about itself. In its creation by 

God, the church is a community that eschatologically exists in the midst of the present. As such, 

traces of God's future order in the New Jerusalem are present in the church. The church as a 

community was called forth by God from the very beginning. After the creation of Adam, God 

said it was not good for man to be alone. Thus the community of humanity emerged in the 

creation of Eve. In this prelapsarian reality, humans were not only in community with each other 

however, but also with God himself, as the narrative tells us he walked and talked with Adam 

and Eve in the Garden. In the eschatological plan revealed in Scripture, God intends for nothing 

less than the restoration of that very same kind of community after the Fall—God will once again 

dwell amongst his people. A theological sociology following this narrative of the church will be 

offered below. It might better be understood however as a sociological ecclesiology. That is, it is 

an account of the church as the community that God has established. 

Since the Christian community is the focus of this dissertation, it makes sense to follow the 

above account of Maclntyre's project and his concepts to speak about the community of the 

church through Maclntyre as a lens. I will be doing so in an effort to begin putting Maclntyre's 

concepts to work to offer an ecclesiology that will serve as a foundational frame of reference for 

the remainder of the dissertation. Their value for accounting for the nature of the Christian 

community raises to clear visibility one of the issues at stake in this dissertation. Without 

Maclntyre's understanding of community, I would not be able to articulate adequately the close 

connection of the practices and traditions involved in the various narratives that are competing 
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