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De Civitate Dei, (full title: De Civitate Dei contra Paganos), translated in English as The City of God, is a book of Christian philosophy written in Latin by Augustine of Hippo in the early 5th century AD. It is one of Augustine's major works, standing alongside his The Confessions, On Christian Doctrine, and On the Trinity. Augustine is considered the most influential Father of the Church in Western Christianity, and The City of God profoundly shaped Western civilization. Augustine wrote the treatise to explain Christianity's relationship with competing religions and philosophies, as well as its relationship with the Roman government, with which it was increasingly intertwined. It was written soon after Rome was sacked by the Visigoths in 410. This event left Romans in a deep state of shock, and many saw it as punishment for abandoning traditional Roman religion for Catholic Christianity. It was in this atmosphere that Augustine set out to console Christians, writing that, even if the earthly rule of the Empire was imperiled, it was the City of God that would ultimately triumph. Augustine's eyes were fixed on Heaven, a theme of many Christian works of Late Antiquity. (from wikipedia.com)
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Confessions (Latin: Confessiones) is the name of an autobiographical work, consisting of 13 books, by St. Augustine of Hippo, written between AD 397 and AD 398. Modern English translations of it are sometimes published under the title The Confessions of St. Augustine in order to distinguish the book from other books with similar titles. Its original title was "Confessions in Thirteen Books", and it was composed to be read out loud with each book being a complete unit. The work outlines Augustine's sinful youth and his conversion to Christianity. It is widely seen as the first Western autobiography ever written, and was an influential model for Christian writers throughout the following 1000 years of the Middle Ages. It is not a complete autobiography, as it was written in his early 40s, and he lived long afterwards, producing another important work (City of God); it does, nonetheless, provide an unbroken record of his development of thought and is the most complete record of any single person from the 4th and 5th centuries. (from wikipedia.com)
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This book created somewhat of a sensation in the literary and scientific world. Mr. Donnelly argues that Plato's story was true; that all the ancient civilizations of Europe and America radiated from this ancient kingdom, and that this is the reason we find pyramids, obelisks, and buildings almost Identically alike in Egypt, Mexico and Peru. Donnelly's statements and ample evidence deliver ample evidence for the existence of the continent of Atlants. This book is a must have for all folklorists and people, who are interested in the possible history of a famous nation.
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"Roughing It" is another one of Mark Twain's chronicles of his wandering years, this one being the prequel to "Innocents Abroad." His adventures take place in the Wild West, Salt Lake City and even in Hawaii - among other places. He even enlists as a Confederate cavalryman for some time. The book is also a prolific example for Twain's excellent sense of humour.
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    PREFACE.




     




    This third volume contains the most important doctrinal and moral treatises of St. Augustine, and presents a pretty complete view of his dogmatics and ethics.




     




    The most weighty of the doctrinal treatises is that on the Holy Trinity. The Latin original (De Trinitate contra Arianos libri quindecim), is contained in the 8th volume of the Benedictine edition. It is the most elaborate, and probably also the ablest and profoundest patristic discussion of this central doctrine of the Christian religion, unless we except the Orations against the Arians, by Athanasius, “the Father of Orthodoxy,” who devoted his life to the defense of the Divinity of Christ. Augustine, owing to his defective knowledge of Greek, wrote his work independently of the previous treatises of the Eastern Church on that subject. He bestowed more time and care upon it than on any other book, except the City of God.




     




    The value of the present translation, which first appeared in Mr. Clark’s edition, 1873, has been much increased by the revision, the introductory essay, and the critical notes of a distinguished American divine, who is in full sympathy with St. Augustine, and thoroughly at home in the history of this dogma. I could not have intrusted it to abler hands than those of my friend and colleague, Dr. Shedd.




     




    The moral treatises (contained in the 6th volume of the Benedictine edition) were first translated for the Oxford Library of the Fathers (1847). They contain much that will instruct and interest the reader; while some views will appear strange to those who fail to distinguish between different ages and different types of virtue and piety. Augustine shared with the Greek and Latin fathers the ascetic preference for voluntary celibacy and poverty. He accepted the distinction which dates from the second century, between two kinds of morality: a lower morality of the common people, which consists in keeping the ten commandments; and a higher sanctity of the elect few, which observes, in addition, the evangelical counsels, so called, or the monastic virtues. He practiced this doctrine after his conversion. He ought to have married the mother of his son; but in devoting himself to the priesthood, he felt it his duty to remain unmarried, according to the prevailing spirit of the church in his age. His teacher, Ambrose, and his older contemporary, Jerome, went still further in the enthusiastic praise of single life. We must admire their power of self-denial and undivided consecration, though we may dissent from their theory.1




     




    The asceticism of the early church was a reaction against the awful sexual corruption of surrounding heathenism, and with all its excesses it accomplished a great deal of good. It prepared the way for Christian family life. The fathers appealed to the example of Christ, who in this respect, as the Son of God, stood above ordinary human relations, and the advice of St. Paul, which was given in view of “the present distress,” in times of persecution. They deemed single life better adapted to the undivided service of Christ and his church than the married state with its unavoidable secular cares (1 Cor. vii. 25 sqq.). Augustine expresses this view when he says, on Virginity, § 27:




     




    “Therefore go on, Saints of God, boys and girls, males and females, unmarried men and women; go on and persevere unto the end. Praise more sweetly the Lord, whom ye think on more richly; hope more happily in Him, whom ye serve more earnestly; love more ardently Him, whom ye please more attentively. With loins girded, and lamps burning, wait for the Lord, when He returns from the marriage. Ye shall bring unto the marriage of the Lamb a new song, which ye shall sing on your harps.”




     




    The Reformation has abolished the system of monasticism and clerical celibacy, and substituted for it, as the normal condition for the clergy as well as the laity, the purity, chastity and beauty of family life, instituted by God in Paradise and sanctioned by our Saviour’s presence at the wedding at Cana.




     




    New York, March, 1887




     




     




    Saint Augustine – A Biography




     




    Augustine (Aurelius Augustinus) was a Saint, a doctor of the Latin church, born at Tagaste, a small town of Numidia in Africa, not far from Carthage, Nov. 13, 354, died Aug. 28, 430. His father, Patricius, was a pagan nobleman of moderate 'fortune, while his mother, Monica, who has been canonized by the church, was an earnest Christian. Augustine was sent to the best schools of Madaura and Carthage. His own "Confessions" tell us that his conduct at this period of his life was far from exemplary. His studies, chiefly in the heathen poets, were more favorable to the development of his fancy and his style than to his Christian growth. The death of his father, which threw him upon his own resources, and the influence of some philosophical works, especially the Hortensius of Cicero, roused him to a diligent search after truth. Unable to find this in the writings of the Greek and Roman sages, and dissatisfied with what seemed to him the crude and fragmentary teachings of the Jewish and Christian Scriptures, he adopted the dualism of the Manichgeans. At the age of 29 he went to Rome. There his reputation as a teacher of eloquence soon rivaled that of Symmachus, then at the height of his renown. On the recommendation of that orator, he was called to Milan as a teacher of rhetoric.




     




    Ambrose was then bishop of Milan, and Augustine's first care was to know so famous a preacher. After repeated interviews with Ambrose, the conversion of his own illegitimate son, and the entreaties of his mother, he resolved to embrace Christianity. The history of his conversion forms the most striking chapter in his "Confessions." After eight months of seclusion, which he spent with his mother and brother and son, preparing for his confirmation in the church, and maturing his plans for the future, Augustine in the Easter week of 387 was baptized, together with his son and brother, by the hand of Ambrose. He at once set out on his return to Africa. On the way his mother died, and a small chapel among the ruins of Ostia marks the traditional spot of her burial. The death of his son, which took place soon after his return, confirmed his inclination to the monastic life. He retired to Tagaste, and passed nearly three years in studious seclusion, varied only by occasional visits to the neighboring towns. On one of these visits, when he was present at the church in Hippo, a sermon which the bishop Valerius delivered, asking for a priest to assist him in his church, turned all eyes toward this famous scholar. No refusals were allowed, and Augustine was ordained.




     




    Preaching was soon added to his duties, an exception being made in his case to the usual rule, and the periods of the African orator, in harsh Latin or the harsher Punic tongue, were received with vehement applause. He was soon called to be assistant bishop, and then, on the death of the elder prelate, the whole charge of the church of Hippo was entrusted to his care. He retained the office until his death, a period of 35 years. The details of his episcopal life are minutely related by his friend Possidius. He preached every day and sometimes twice in the day; was frugal in his domestic arrangements, being a strict ascetic, and requiring of his attendant priests and deacons an equal simplicity of diet and dress; given to hospitality, yet without display; warmly interested in every kind of charity; courteous in his bearing, welcoming even infidels to his table; bold against all wickedness and wrong, whatever the rank of the transgressor; and untiring in his visits to widows and orphans, to the sick and the afflicted. He disputed with Manichajans, Arians, the followers of Priscillian, of Origen, and Tertullian, the Donatists, and the Pelagians, and allowed no doubtful utterance of doctrine to pass without his questioning.




     




    To his industry in controversy must be added his vast correspondence with emperors, nobles, doctors, missionaries, bishops, in every quarter of the globe, on questions of dogma, of discipline, and of policy his solid works of commentary, criticism, morality, philosophy, and theology, and even his poetry, for to him are attributed several of the sweetest hymns of the Catholic anthology. The titles alone of the works of Augustine make a long catalogue. The single volume of "Sermons" contains nearly 700 pieces, shorter indeed and less ornate than the celebrated sermons of Basil and Chrysostom, but justifying Augustine's reputation for sacred oratory. The volume of "Commentaries on the Psalms" is more rich in practical remarks than in accurate learning. His remarks upon the "Four Gospels" are more valuable. His work on the "Care that should be taken for the Dead" contains some striking views concerning the relation of the living to disembodied souls. The volume of his "Epistles" is remarkable, as illustrating his best style and the finest traits in his character.




     




    The name of Augustine, in the dogmatic history of the church, is best known in connection with the heresy of Pelagius; but his works which are most widely known are the "Confessions" and "The City of God." In the former, written just after his conversion, he gives a history of his life up to that time, not so much in its outward circumstance as in its inward experience and change. It has been translated into every Christian tongue, and is classed with the choicest memorials of devotion, both in Catholic and Protestant oratories. His treatise on "The City of God" (De Civitate Dei) is the monument of highest genius in the ancient church, and in its kind has never been surpassed. Its immediate purpose was to vindicate the faith of the gospel against the pagans, who had just devastated Rome. The first five books confute the heathen thesis that the worship of the ancient gods is essential to human prosperity, and that miseries have only come since the decline of this worship. The five following books refute those who maintain that the worship of pagan deities is useful for the spiritual life.




     




    The remaining twelve books are employed in setting forth the doctrines of the Christian religion, under the somewhat fanciful form of "two cities," the city of the world and the city of God. The influence of Augustine upon his own age, and upon all succeeding ages of Christian history, cannot be exaggerated. It is believed that he was at once one of the purest, the wisest, and the holiest of men; he was equally mild and firm, prudent and fearless; at once a philosopher and a mystic, a student and a ruler. Of his singular humility manifold instances are recorded. His severe self-discipline matches the strictest instances of the hermit life. In his " Retractations," begun after the close of his 70th year, he reviews his writings, taking back whatever is doubtful or extravagant, and harmonizing discordant opinions. The aid of a coadjutor relieved Augustine in his latter years of a portion of his responsibility; yet questions of conscience were constantly presented to him. When Genseric and his Vandals showed themselves on the coasts of Africa, the question was put to him if it were lawful for a bishop at such a season to fly and leave his flock. The answer which he made was illustrated by his own course.




     




    He calmly waited for the threatened approach, and when the fleet of the foe was in the bay of Hippo, and the army was encamped before the walls, exerted himself only to quiet the fears and sustain the faith of his brethren. He died of fever before the catastrophe. The bishop Possidius, who watched at his bedside, gives an edifying account of his last days, and of the grief of the people at his loss. His relics were transported to Italy, and mostly rest at present in the cathedral of Pavia. Within the present century the bone of his right arm has, with solemn pomp, been returned to the church of Bona in Algeria, which occupies the site of ancient Hippo. The best edition of Augustine's works is that of the Benedictines, published at Paris and at Antwerp' at the close of the 17th century, in 11 vols, folio. An edition in 11 volumes was also published in Paris in 1836-'9. An additional volume of sermons, before unpublished, found at Monte Casino and Florence, was published at Paris in 1842. An English translation by various hands has been undertaken at Edinburgh, under the editorship of the Rev. Marcus Dods, the 3rd and 4th volumes of which appeared in 1872.
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ST. AUGUSTINE: ON THE TRINITY. [DE TRINITATE, LIBRI XV.]





     




    TRANSLATED BY THE REV. ARTHUR WEST HADDAN, B.D., HON. CANON OF WORCESTER, AND RECTOR OF BARTON-ON-THE-HEATH, WARWICKSHIRE.




     




    REVISED AND ANNOTATED, WITH AN INTRODUCTORY ESSAY, by WILLIAM G. T. SHEDD, D.D., ROOSEVELT PROFESSOR OF SYSTEMATIC THEOLOGY IN UNION THEOLOGICAL SEMINARY, NEW YORK.




     




     




     




    
INTRODUCTORY ESSAY.





     




    By William G. T. Shedd, D.D.




     




    The doctrine of the Divine Unity is a truth of natural religion; the doctrine of the Trinity is a truth of revealed religion. The various systems of natural theism present arguments for the Divine existence, unity, and attributes, but proceed no further. They do not assert and endeavor to demonstrate that the Supreme Being is three persons in one essence. It is because this doctrine is not discoverable by human reason, that the Christian church has been somewhat shy of attempts to construct it analytically; or even to defend it upon grounds of reason. The keen Dr. South expresses the common sentiment, when he remarks that “as he that denies this fundamental article of the Christian religion may lose his soul, so he that much strives to understand it may lose his wits.” Yet all the truths of revelation, like those of natural religion, have in them the element of reason, and are capable of a rational defense. At the very least their self-consistence can be shown, and objections to them can be answered. And this is a rational process. For one of the surest characteristics of reason is, freedom from self contradiction, and consonance with acknowledged truths in other provinces of human inquiry and belief.




     




    It is a remarkable fact, that the earlier forms of Trinitarianism are among the most metaphysical and speculative of any in dogmatic history. The controversy with the Arian and the Semi-Arian, brought out a statement and defense of the truth, not only upon scriptural but ontological grounds. Such a powerful dialectician as Athanasius, while thoroughly and intensely scriptural—while starting from the text of scripture, and subjecting it to a rigorous exegesis—did not hesitate to pursue the Arian and Semi-Arian dialectics to its most recondite fallacy in its subtlest recesses. If any one doubts this, let him read the four Orations of Athanasius, and his defence of the Nicene Decrees. In some sections of Christendom, it has been contended that the doctrine of the Trinity should be received without any attempt at all to establish its rationality and intrinsic necessity. In this case, the tenets of eternal generation and procession have been regarded as going beyond the Scripture data, and if not positively rejected, have been thought to hinder rather than assist faith in three divine persons and one God. But the history of opinions shows that such sections of the church have not proved to be the strongest defenders of the Scripture statement, nor the most successful in keeping clear of the Sabellian, Arian, or even Socinian departure from it.




     




    Those churches which have followed Scripture most implicitly, and have most feared human speculation, are the very churches which have inserted into their creeds the most highly analytic statement that has yet been made of the doctrine of the Trinity. The Nicene Trinitarianism is incorporated into nearly all the symbols of modern Christendom; and this specifies, particularly, the tenets of eternal generation and procession with their corollaries. The English Church, to whose great divines, Hooker, Bull, Waterland, and Pearson, scientific Trinitarianism owes a very lucid and careful statement, has added the Athanasian creed to the Nicene. The Presbyterian churches, distinguished for the closeness of their adherence to the simple Scripture, yet call upon their membership to confess, that “in the unity of the Godhead there be three persons, of one substance, power, and eternity; God the Father, God the Son, and God the Holy Ghost. The Father is of none, neither begotten nor proceeding; the Son is eternally begotten of the Father; the Holy Ghost eternally proceeding from the Father and the Son.”1




     




    The treatise of Augustine upon the Trinity, which is here made accessible to the English reader, is one of the ablest produced in the patristic age. The author devoted nearly thirty years of his matured life to its composition (ad 400 to 428). He was continually touching and retouching it, and would have delayed its publication longer than he did, had a copy not been obtained surreptitiously and published. He seems to have derived little assistance from others; for although the great Greek Trinitarians—Athanasius, the two Gregories, and Basil—had published their treatises, yet he informs us that his knowledge of Greek, though sufficient for understanding the exegetical and practical writings of his brethren of the Greek Church, was not adequate to the best use of their dialectical and metaphysical compositions.2 Accordingly, there is no trace in this work of the writings of the Greek Trinitarians, though a substantial agreement with them. The only Trinitarian author to whom he alludes is Hilary—a highly acute and abstruse Trinitarian.




     




    In his general position, Augustine agrees with the Nicene creed; but laying more emphasis upon the consubstantiality of the persons, and definitely asserting the procession of the Spirit from the Father and Son. Some dogmatic historians seem to imply that he differed materially from the Nicene doctrine on the point of subordination. Hagenbach (Smith’s Ed. § 95) asserts that “Augustine completely purified the dogma of the Trinity from the older vestiges of subordination;” and adds that “such vestiges are unquestionably to be found in the most orthodox Fathers, not only in the East but also in the West.” He cites Hilary and Athanasius as examples, and quotes the remark of Gieseler, that “the idea of a subordination lies at the basis of such declarations.” Neander (II. 470, Note 2) says that Augustine “kept at a distance everything that bordered on subordinationism.” These statements are certainly too sweeping and unqualified. There are three kinds of subordination: the filial or trinitarian; the theanthropic; and the Arian. The first is taught, and the second implied, in the Nicene creed. The last is denied and excluded. Accordingly, dogmatic historians like Petavius, Bull, Waterland, and Pearson, contend that the Nicene creed, in affirming the filial, but denying the Arian subordination; in teaching subordination as to person and relationship, but denying it as to essence; enunciates a revealed truth, and that this is endorsed by all the Trinitarian fathers, Eastern and Western. And there certainly can be no doubt that Augustine held this view. He maintains, over and over again, that Sonship as a relationship is second and subordinate to Fatherhood; that while a Divine Father and a Divine Son must necessarily be of the very same nature and grade of being, like a human father and a human son, yet the latter issues from the former, not the former from the latter. Augustine’s phraseology on this point is as positive as that of Athanasius, and in some respects even more bold and capable of misinterpretation. He denominates the Father the “beginning” (principium) of the Son, and the Father and Son the “beginning” (principium) of the Holy Spirit. “The Father is the beginning of the whole divinity, or if it is better so expressed, deity.” IV. xx. 29. “In their mutual relation to one another in the Trinity itself, if the begetter is a beginning (principium) in relation to that which he begets, the Father is a beginning in relation to the Son, because he begets Him.” V. xiv. 15. Since the Holy Spirit proceeds from both Father and Son, “the Father and Son are a beginning (principium) of the Holy Spirit, not two beginnings.” V. xiv. 15. Compare also V. xiii.; X. iv.; and annotations pp. NA Augustine employs this term “beginning” only in relation to the person, not to the essence. There is no “beginning,” or source, when the essence itself is spoken of. Consequently, the “subordination” (implied in a “beginning” by generation and spiration) is not the Arian subordination, as to essence, but the trinitarian subordination, as to person and relation.1




     




    Augustine starts with the assumption that man was made in the image of the triune God, the God of revelation; not in the image of the God of natural religion, or the untriune deity of the nations. Consequently, it is to be expected that a trinitarian analogue can be found in his mental constitution. If man is God’s image, he will show traces of it in every respect. All acknowledge that the Divine unity, and all the communicable attributes, have their finite correspondants in the unity and attributes of the human mind. But the Latin father goes further than this. This, in his view, is not the whole of the Divine image. When God says, “Let us make man in our image, after our likeness” (Gen. i. 26), Augustine understands these words to be spoken by the Trinity, and of the Trinity—by and of the true God, the God of revelation: the Father, Son, and Holy Spirit, one God. He denies that this is merely the pluralis excellentiæ, and that the meaning of these words would be expressed by a change of the plural to the singular, and to the reading, “Let me make man in my image, after my likeness.” “For if the Father alone had made man without the Son, it would not have been written, ‘Let us make man in our image, after our likeness.’ ” City of God XVI. vi.; Trinity I. vii. 14. In Augustine’s opinion, the Old Testament declaration that God is a unity, does not exclude the New Testament declaration that he is a trinity. “For” says he, “that which is written, ‘Hear O Israel: the Lord our God is one Lord’ ought certainly not to be understood as if the Son were excepted, or the Holy Spirit were excepted; which one Lord our God we rightly call our Father, as regenerating us by his grace.” Trinity V. xi. 12. How far Moses understood the full meaning of the Divine communication and instruction, is one thing. Who it really and actually was that made the communication to him, is another. Even if we assume, though with insufficient reason for so doing, that Moses himself had no intimation of the Trinity, it does not follow that it was not the Trinity that inspired him, and all the Hebrew prophets. The apostle Peter teaches that the Old Testament inspiration was a Trinitarian inspiration, when he says that “the prophets who prophesied of the grace that should come, searched what the Spirit of Christ which was in them did signify, when it testified beforehand of the sufferings of Christ, and the glory that should follow.” (1 Pet. i. 10, 11).




     




    In asserting, however, that an image of the Trinity exists in man’s nature, Augustine is careful to observe that it is utterly imperfect and inadequate. He has no thought or expectation of clearing up the mystery by any analogy whatever. He often gives expression to his sense of the inscrutability and incomprehensibility of the Supreme Being, in language of the most lowly and awe-struck adoration. “I pray to our Lord God himself, of whom we ought always to think, and yet of whom we are not able to think worthily, and whom no speech is sufficient to declare, that He will grant me both help for understanding and explaining that which I design, and pardon if in anything I offend.” V. i. 1. “O Lord the one God, God the Trinity, whatever I have said in these books that is of Thine, may they acknowledge who are Thine; if anything of my own, may it be pardoned both by Thee and by those who are Thine. Amen.” XV. xxviii.




     




    Augustine's method in this work is (1.) The exegetical; (2.) The rational. He first deduces the doctrine of the Trinity from Scripture, by a careful collation and combination of the texts, and then defends it against objections, and illustrates it by the analogies which he finds in nature generally, and in the human mind particularly. The Scripture argument is contained in the first seven books; the rational in the last eight. The first part is, of course, the most valuable of the two. Though the reader may not be able to agree with Augustine in his interpretation of some Scripture passages, particularly some which he cites from the Old Testament, he will certainly be impressed by the depth, acumen, and accuracy with which the Latin father reaches and exhausts the meaning of the acknowledged trinitarian texts. Augustine lived in an age when the Scriptures and the Greek and Roman classics were nearly all that the student had, upon which to expend his intellectual force. There was considerable metaphysics, it is true, but no physics, and little mathematics. There was consequently a more undivided and exclusive attention bestowed upon revealed religion as embodied in the Scriptures, and upon ethics and natural religion as contained in the classics, than has ever been bestowed by any subsequent period in Christendom. One result was that scripture was expounded by scripture; things spiritual by things spiritual. This appears in the exegetical part of this treatise. Augustine reasons out of the Scriptures; not out of metaphysics or physics.




     




    The second, or speculative division of the work, is that which will be most foreign to the thinking of some trinitarians. In it they will find what seems to them to be a philosophy, rather than an interpretation of the word of God. We shall, therefore, in this introductory essay, specify some of the advantages, as it seems to us, of the general method of defending and illustrating the doctrine of the Trinity employed by Augustine and the patristic Trinitarians.




     




    1. Fuller justice is done to Scripture by this method. Revelation denominates the first trinitarian person the Father, the second the Son, the third the Spirit. These terms are literal, not metaphorical; because the relations denoted by them are eternally in the essence. Scripture clearly teaches that the Father is such from eternity. Consequently, “paternity” (implied in the name Father) can no more be ascribed to the first person of the Godhead in a figurative sense, than eternity can be. For a person that is a father must be so in relation to a son. No son, no father. Consequently, an eternal Father implies an eternal Son. And the same reasoning holds true of the relation of the Father and Son to the Spirit. The terms Father, Son, and Spirit, in the baptismal formula and the apostolic benediction, must designate primary and eternal distinctions. The rite that initiates into the kingdom of God, certainly would not be administered in three names that denote only assumed and temporal relations of God; nor would blessings for time and eternity be invoked from God under such secondary names.




     




    Hence, these trinal names given to God in the baptismal formula and the apostolic benediction, actually force upon the trinitarian theologian, the ideas of paternity, generation, filiation, spiration, and procession. He cannot reflect upon the implication of these names without forming these ideas, and finding himself necessitated to concede their literal validity and objective reality. He cannot say that the first person is the Father, and then deny that he “begets.” He cannot say that the second person is the Son, and then deny that he is “begotten.” He cannot say that the third person is the Spirit, and then deny that he “proceeds” by “spiration” (spiritus quia spiratus) from the Father and Son. When therefore Augustine, like the primitive fathers generally, endeavors to illustrate this eternal, necessary, and constitutional energizing and activity (opera ad intra) in the Divine Essence, whereby the Son issues from the Father and the Spirit from Father and Son, by the emanation of sunbeam from sun, light from light, river from fountain, thought from mind, word from thought—when the ternaries from nature and the human mind are introduced to elucidate the Trinity—nothing more is done than when by other well-known and commonly adopted analogies the Divine unity, or omniscence, or omnipresence, is sought to be illustrated. There is no analogy taken from the finite that will clear up the mystery of the infinite—whether it be the mystery of the eternity of God, or that of his trinity. But, at the same time, by the use of these analogies the mind is kept close up to the Biblical term or statement, and is not allowed to content itself with only a half-way understanding of it. Such a method brings thoroughness and clearness into the interpretation of the Word of God.




     




    2. A second advantage in this method is, that it shows the doctrine of the Trinity to be inseparable from that of the Unity of God. The Deistical conception of the Divine unity is wholly different from the Christian. The former is that of natural religion, formed by the unassisted human mind in its reflection upon the Supreme Being. The latter is that of revealed religion, given to the human mind by inspiration. The Deistical unity is mere singleness. The Christian unity is a trinality. The former is a unit. The latter a true unity, and union. The former is meagre, having few contents. The latter is a plenitude—what St. Paul denominates “the fullness of the Godhead” (πλήρωμα τῆς θεότητος). Coloss. i. 9.




     




    It follows, consequently, that the Divine unity cannot be discussed by itself without reference to trinality, as the Deist and the Socinian endeavor to do.1 Trinality belongs as necessarily and intrinsically to the Divine unity as eternity does to the Divine essence. “If,” says Athanasius (Oration I. 17) “there was not a Blessed Trinity from eternity, but only a unity existed first, which at length became a Trinity, it follows that the Holy Trinity must have been at one time imperfect, and at another time entire: imperfect until the Son came to be created, as the Arians maintain, and then entire afterwards.” If we follow the teachings of Revelation, and adopt the revealed idea of God, we may not discuss mere and simple unity, nor mere and simple trinality; but we must discuss unity in trinality, and trinality in unity. We may not think of a monad which originally, and in the order either of nature or of time, is not trinal, but becomes so. The instant there is a monad, there is a triad; the instant there is a unity, there are Father, Son, and Holy Spirit. The Christian Trinity is not that of Sabellius: namely, an original untrinal monad that subsequently, in the order of nature if not of time, becomes a triad; whereby four factors are introduced into the problem. God is not one and three, but one in three. There is no primary monad, as such, and without trinality, to which the three distinctions are secondary adjuncts. The monad, or essence, never exists in and by itself as untrinalized, as in the Sabellian scheme. It exists only as in the three Persons; only as trinalized. The Essence, consequently, is not prior to the Persons, either in the order of nature or of time, nor subsequent to them, but simultaneously and eternally in and with them.




     




    The Primitive church took this ground with confidence. Unity and trinality were inseparable in their view. The term God meant for them the Trinity. A “theologian,” in their nomenclature, was a trinitarian. They called the Apostle John δ θεόλογος, because he was enlightened by the Holy Spirit to make fuller disclosures, in the preface to his Gospel, concerning the deity of the Logos and the doctrine of the Trinity, than were the other evangelists. And they gave the same epithet to Gregory Nazianzum, because of the acumen and insight of his trinitarian treatises. This work of Augustine adopts the same position, and defends it with an ability second to none.




     




    3. A third advantage of this method of illustrating the doctrine of the Trinity is, that it goes to show that the personality of God depends upon the trinality of the Divine Essence—that if there are no interior distinctions in the Infinite Being, he cannot be self-contemplative, self-cognitive, or self-communing.




     




    This is an important and valuable feature of the method in question, when viewed in its bearing upon the modern assertion that an Infinite Being cannot be personal. This treatise of Augustine does not develope the problem upon this point, but it leads to it. In illustrating the Trinity by the ternaries in nature, and especially in the human mind, he aims only to show that trinality of a certain kind does not conflict with unity of a certain kind. Memory, understanding, and will are three faculties, yet one soul. Augustine is content with elucidating the Divine unity by such illustrations. The elucidation of the Divine personality by them, was not attempted in his day nor in the Mediæval and Reformation churches. The conflict with pantheism forced this point upon the attention of the Modern church.




     




    At the same time, these Christian fathers who took the problem of the Trinity into the centre of the Divine essence, and endeavored to show its necessary grounds there, prepared the way for showing, by the same method, that trinality is not only consistent with personality, but is actually indispensable to it. In a brief essay like this, only the briefest hints can be indicated.




     




    If God is personal, he is self-conscious. Self-consciousness is, (1), the power which a rational spirit, or mind, has of making itself its own object; and, (2), of knowing that it has done so. If the first step is taken, and not the second, there is no self-consciousness. For the subject would not know that the object is the self. And the second step cannot be taken, if the first has not been. These two acts of a rational spirit, or mind, involve three distinctions in it, or three modes of it. The whole mind as a subject contemplates the very same whole mind as an object. Here are two distinctions, or modes of one mind. And the very same whole mind perceives that the contemplating subject and the contemplated object are one and the same essence or being. Here are three modes of one mind, each distinct from the others, yet all three going to make up the one self-conscious spirit. Unless there were these three distinctions, there would be no self-knowledge. Mere singleness, a mere subject without an object, is incompatible with self-consciousness.




     




    In denying distinctions in the Divine Essence, while asserting its personality, Deism, with Socinianism and Mohammedanism, contends that God can be self-knowing and self-communing as a single subject without an object. The controversy, consequently, is as much between the deist and the psychologist, as it is between him and the trinitarian. It is as much a question whether his view of personality and self-consciousness is correct, as whether his interpretation of Scripture is. For the dispute involves the necessary conditions of personality. If a true psychology does not require trinality in a spiritual essence in order to its own self-contemplation, and self-knowledge, and self-communion, then the deist is correct; but if it does, then he is in error. That the study of self-consciousness in modern metaphysics has favored trinitarianism, is unquestionable. Even the spurious trinitarianism which has grown up in the schools of the later pantheism goes to show, that a trinal constitution is requisite in an essence, in order to explain self-consciousness, and that absolute singleness, or the absence of all interior distinctions, renders the problem insoluble.1




     




    But the authority of Scripture is higher than that of psychology, and settles the matter. Revelation unquestionably discloses a deity who is “blessed forever;” whose blessedness is independent of the universe which he has made from nonentity, and who must therefore find all the conditions of blessedness within himself alone. He is blessed from eternity, in his own self-contemplation and self-communion. He does not need the universe in order that he may have an object which he can know, which he can love, and over which he can rejoice. “The Father knoweth the Son,” from all eternity (Matt. xi. 27); and “loveth the Son,” from all eternity (John iii. 35); and “glorifieth the Son,” from all eternity (John xvii. 5). Prior to creation, the Eternal Wisdom “was by Him as one brought up with Him, and was daily His delight, rejoicing always before Him” (Prov. viii. 30); and the Eternal Word “was in the beginning with God” (John i. 2); and “the Only Begotten Son (or God Only Begotten, as the uncials read) was eternally in the bosom of the Father” (John i. 18).




     




    Here is society within the Essence, and wholly independent of the universe; and communion and blessedness resulting therefrom. But this is impossible to an essence without personal distinctions. Not the singular Unit of the deist, but the plural Unity of the trinitarian, explains this. A subject without an object could not know. What is there to be known? Could not love. What is there to be loved? Could not rejoice. What is there to rejoice over? And the object cannot be the universe. The infinite and eternal object of God’s infinite and eternal knowledge, love, and joy, cannot be his creation: because this is neither eternal, nor infinite. There was a time when the universe was not; and if God’s self-consciousness and blessedness depends upon the universe, there was a time when God was neither self-conscious nor blessed. The objective God for the subjective God must, therefore, be very God of very God, begotten not made, the eternal Son of the eternal Father.




     




    The same line of reasoning applies to the third trinitarian person, but there is no need of going through with it. The history of opinion shows, that if the first two eternal distinctions are conceded, there is no denial of the reality and eternity of the third.1




     




    The analogue derived from the nature of finite personality and self-consciousness has one great advantage—namely, that it illustrates the independence of the Divine personality and self-consciousness. The later pantheism (not the earlier of Spinoza) constructs a kind of trinity, but it is dependent upon the universe. God distinguishes Himself from the world, and thereby finds the object required for the subject. But this implies either that the world is eternal, or else, that God is not eternally self-conscious. The Christian trinitarianism, on the contrary, finds all the media and conditions of self-consciousness within the Divine Essence. God distinguishes himself from himself, not from the universe. The eternal Father beholds himself in the eternal Son, his alter ego, the “express image of his own person” (Heb. i. 3). God does not struggle gradually into self-consciousness, as in the Hegelian scheme, by the help of the universe. Before that universe was in existence, and in the solitude of his own eternity and self-sufficiency, he had within his own essence all the media and conditions of self-consciousness. And after the worlds were called into being, the Divine personality remained the same immutable and infinite self-knowledge, unaffected by anything in his handiwork.




     




    

      	“O Light Eterne, sole in thyself that dwellest,




      	Sole knowest thyself, and known unto thyself,




      	And knowing, lovest and smilest on thyself!”




      	—Dante:Paradise xxxiii. 125.


    




     




    While, however, this analogue from the conditions of finite personality approaches nearer to the eternal distinctions in the Godhead than does that ternary which Augustine employs—namely, memory, understanding, and will—yet like all finite analogies to the Infinite it is inadequate. For the subject-ego, object-ego, and ego-percipient, are not so essentially distinct and completely objective to each other, as are the Father, Son, and Holy Spirit. They cannot employ the personal pronouns in reference to each other. They cannot reciprocally perform acts and discharge functions towards each other, like the Divine Three. Revelation is explicit upon this point. It specifies at least the following twelve actions and relations, that incontestably prove the conscious distinctness and mutual objectivity of the persons of the Trinity. One divine person loves another (John iii. 35); dwells in another (John xiv. 10, 11); knows another (Matt. xi. 27); sends another (Gen. xvi. 7); suffers from another (Zech. xiii. 7-13); addresses another (Heb. i. 8); is the way to another (John xiv. 6); speaks of another (Luke iii. 22;) glorifies another (John xvii. 5); confers with another (Gen. i. 26; xi. 7); plans with another (Is. ix. 6); rewards another (Phil. ii. 5-11; Heb. ii. 9).




     




    Such are some of the salient features of this important treatise upon the Trinity. It has its defects; but they pertain to the form more than to the matter; to arrangement and style more than to dogma. Literary excellence is not the forte of the patristic writers. Hardly any of them are literary artists. Lactantius among the Latins, and Chrysostom among the Greeks, are almost the only fathers that have rhetorical grace. And none of them approach the beauty of the classic writers, as seen in the harmonious flow and diction of Plato, and the exquisite finish of Horace and Catullus.




     




    Augustine is prolix, repetitious, and sometimes leaves his theme to discuss cognate but distantly related subjects. This appears more in the last eight chapters, which are speculative, than in the first seven, which are scriptural. The material in this second division is capable of considerable compression. The author frequently employs two illustrations when one would suffice, and three or more when two are enough. He discusses many themes which are not strictly trinitarian.




     




    Yet the patient student will derive some benefit from this discursiveness. He will find, for example, in this treatise on the Trinity, an able examination of the subject of miracles (Book III); of creation ex nihilo (III. ix); of vicarious atonement (IV. vii-xiv); of the faculty of memory (XI. x); and, incidentally, many other high themes are touched upon. Before such a contemplative intellect as that of Augustine, all truth lay spread out like the ocean, with no limits and no separating chasms. Everything is connected and fluid. Consequently, one doctrine inevitably leads to and merges in another, and the eager and intense inquirer rushes forward, and outward, and upward, and downward, in every direction. The only aim is to see all that can be seen, and state all that can be stated. The neglect of the form, and the anxiety after the substance, contribute to the discursiveness. Caring little for proportion in method, and nothing for elegance in diction, the writer, though bringing forth a vast amount of truth, does it at the expense of clearness, conciseness, and grace. Such is the case with the North African father—one of the most voluminous and prolix of authors, yet one of the most original, suggestive, and fertilizing of any.




     




    And this particular treatise is perhaps as pregnant and suggestive as any that Augustine, or any other theologian, ever composed. The doctrine of the Trinity is the most immense of all the doctrines of religion. It is the foundation of theology. Christianity, in the last analysis, is Trinitarianism. Take out of the New Testament the persons of the Father, the Son, and the Holy Spirit, and there is no God left. Take out of the Christian consciousness the thoughts and affections that relate to the Father, the Son, and the Holy Spirit, and there is no Christian consciousness left. The Trinity is the constitutive idea of the evangelical theology, and the formative idea of the evangelical experience. The immensity of the doctrine makes it of necessity a mystery; but a mystery which like night enfolds in its unfathomed depths the bright stars—points of light, compared with which there is no light so keen and so glittering. Mysterious as it is, the Trinity of Divine Revelation is the doctrine that holds in it all the hope of man; for it holds within it the infinite pity of the Incarnation and the infinite mercy of the Redemption.




     




    And it shares its mysteriousness with the doctrine of the Divine Eternity. It is difficult to say which is most baffling to human comprehension, the all-comprehending, simultaneous, successionless consciousness of the Infinite One, or his trinal personality. Yet no theist rejects the doctrine of the Divine eternity because of its mystery. The two doctrines are antithetic and correlative. On one of the Northern rivers that flows through a narrow chasm whose depth no plummet has sounded, there stand two cliffs fronting each other, shooting their pinnacles into the blue ether, and sending their roots down to the foundations of the earth. They have named them Trinity and Eternity. So stand, antithetic and confronting, in the Christian scheme, the trinity and eternity of God.




     




    The translation of this treatise is the work of the Rev. Arthur West Haddan, Hon. Canon of Worcester, who, according to a note of the publisher, died while it was passing through the press. It has been compared with the original, and a considerable number of alterations made. The treatise is exceedingly difficult to render into English—probably the most so of any in the author’s writings. The changes in some instances were necessary from a misconception of the original; but more often for the purpose of making the meaning of the translator himself more clear. It is believed that a comparison between the original and revised translation will show that the latter is the more intelligible. At the same time, the reviser would not be too confident that in every instance the exact meaning of Augustine has been expressed, by either the translator or reviser.




     




    The annotations of the reviser upon important points in the treatise, it is hoped, will assist the reader in understanding Augustine’s reasoning, and also throw some light upon the doctrine of the Trinity.




     




    William G. T. Shedd.




     




    New York,Feb. 1, 1887.




     




     




     




    
TRANSLATOR’S PREFACE.





     




    The history of St. Augustine’s treatise on the Trinity, as gathered by Tillemont and others from his own allusions to it, may be briefly given. It is placed by him in his Retractations among the works written (which in the present case, it appears, must mean begun) in ad 400. In letters of ad 410, 414, and at the end of ad 415 (Ad Consentium, Ep. 120, and two Ad Evodium, Epp. 162, 169), it is referred to as still unfinished and unpublished. But a letter of ad 412 (Ad Marcellinum, Ep. 143) intimates that friends were at that time importuning him, although without success, to complete and publish it. And the letter to Aurelius, which was sent to that bishop with the treatise itself when actually completed, informs us that a portion of it, while it was still unrevised and incomplete, was in fact surreptitiously made public,—a proceeding which the letters above cited postpone apparently until at least after ad 415. It was certainly still in hand in ad 416, inasmuch as in Book XIII. a quotation occurs from the 12th Book of the De Civitate Dei; and another quotation in Book XV., from the 90th lecture on St. John, indicates most probably a date of at least a year later, viz.ad 417. The Retractations, which refer to it, are usually dated not later than ad 428. The letter to Bishop Aurelius also informs us that the work was many years in progress, and was begun in St. Augustine’s early manhood, and finished in his old age. We may infer from this evidence that it was written by him between ad 400, when he was forty-six years old, and had been Bishop of Hippo about four years, and ad 428 at the latest; but probably it was published ten or twelve years before this date. He writes of it, indeed, himself, as if the “nonum prematur in annum” very inadequately represented the amount of deliberate and patient thought which a subject so profound and so sacred demanded, and which he had striven to give to it; and as if, even at the very last, he shrank from publishing his work, and was only driven to do so in order to remedy the mischief of its partial and unauthorized publication.




     




    His motive for writing on the subject may be learned from the treatise itself. It was not directed against any individual antagonist, or occasioned by any particular controversial emergency. In fact, his labors upon it were, he says, continually interrupted by the distraction of such controversies. Certain ingenious and subtle theories respecting types or resemblances of the Holy Trinity, traceable in human nature as being the image of God, seemed to him to supply, not indeed a logical proof, but a strong rational presumption, of the truth of the doctrine itself; and thus to make it incumbent upon him to expound and unfold them in order to meet rationalizing objectors upon (so to say) their own ground. He is careful not to deal with these analogies or images as if they either constituted a purely argumentative proof or exhausted the full meaning of the doctrine, upon both which assumptions such speculations have at all times been the fruitful parent both of presumptious theorizing and of grievous heresy. But he nevertheless employs them more affirmatively than would perhaps have been the case. While modern theologians would argue negatively, from the triplicity of independent faculties,—united, nevertheless, in the unity of a single human person,—that any presumption of reason against the Trinity of persons in the Godhead is thereby, if not removed, at least materially and enormously lessened, St. Augustine seems to argue positively from analogous grounds, as though they constituted a direct intimation of the doctrine itself. But he takes especial pains, at the same time, to dwell upon the incapacity of human thought to fathom the depths of the nature of God; and he carefully prefaces his reasonings by a statement of the Scripture evidence of the catholic doctrine as a matter of faith and not of reason, and by an explanation of difficult texts upon the subject. One of the most valuable portions, indeed, of the treatise is the eloquent and profound exposition given in this part of it of the rule of interpretation to be applied to Scripture language respecting the person of our Lord. It should be noticed, however, that a large proportion of St. Augustine’s scriptural exegesis is founded upon a close verbal exposition of the old Latin version, and is frequently not borne out by the original text. And the rule followed in rendering Scripture texts in the present translation has been, accordingly, wherever the argument in the context rests upon the variations of the old Latin, there to translate the words as St. Augustine gives them, while adhering otherwise to the language of the authorized English version. The reader’s attention may allowably be drawn to the language of Book V. c.x., and to its close resemblance to some of the most remarkable phrases of the Athanasian Creed, and again to the striking passage respecting miracles in Book III. c.v., and to that upon the nature of God at the beginning of Book V.; the last named of which seems to have suggested one of the profoundest passages in the profoundest of Dr. Newman’s University Sermons (p. 353, ed. 1843). It may be added, that the writings of the Greek Fathers on the subject were, if not wholly unknown, yet unfamiliar to Augustine, who quotes directly only the Latin work of Hilary of Poictiers.




     




    It remains to say, that the translation here printed was made about four years since by a friend of the writer of this preface, and that the latter’s share in the work has been that of thoroughly revising and correcting it, and of seeing it through the press. He is therefore answerable for the work as now published.




     




    A. W. HADDAN.




     




    Nov. 5, 1872.




     




    In the Retractations (ii. 15) Augustine speaks of this work in the following terms:—




     




    “I spent some years in writing fifteen books concerning the Trinity, which is God. When, however, I had not yet finished the thirteenth Book, and some who were exceedingly anxious to have the work were kept waiting longer than they could bear, it was stolen from me in a less correct state than it either could or would have been had it appeared when I intended. And as soon as I discovered this, having other copies of it, I had determined at first not to publish it myself, but to mention what had happened in the matter in some other work; but at the urgent request of brethren, whom I could not refuse, I corrected it as much as I thought fit, and finished and published it, with the addition, at the beginning, of a letter that I had written to the venerable Aurelius, Bishop of Carthage, in which I set forth, in the way of prologue, what had happened, what I had intended to do of myself, and what love of my brethren had forced me to do.”




     




    The letter to which he here alludes is the following:—




     




    “To the most blessed Lord, whom he reveres with most sincere love, to his holy brother and fellow-priest, Pope Aurelius, Augustine sends health in the Lord.




     




    “I began as a very young man, and have published in my old age, some books concerning the Trinity, who is the supreme and true God. I had in truth laid the work aside, upon discovering that it had been prematurely, or rather surreptitiously, stolen from me before I had completed it, and before I had revised and put the finishing touches to it, as had been my intention. For I had not designed to publish the Books one by one, but all together, inasmuch as the progress of the inquiry led me to add the later ones to those which precede them. When, therefore, these people had hindered the fulfillment of my purpose (in that some of them had obtained access to the work before I intended), I had given over dictating it, with the idea of making my complaint public in some other work that I might write, in order that whoso could might know that the Books had not been published by myself, but had been taken away from my possession before they were in my own judgment fit for publication. Compelled, however, by the eager demands of many of my brethren, and above all by your command, I have taken the pains, by God’s help, to complete the work, laborious as it is; and as now corrected (not as I wished, but as I could, lest the Books should differ very widely from those which had surreptitiously got into people’s hands), I have sent them to your Reverence by my very dear son and fellow-deacon, and have allowed them to be heard, copied, and read by every one that pleases. Doubtless, if I could have fulfilled my original intention, although they would have contained the same sentiments, they would have been worked out much more thoroughly and clearly, so far as the difficulty of unfolding so profound a subject, and so far, too, as my own powers, might have allowed. There are some persons, however, who have the first four, or rather five, Books without the prefaces, and the twelfth with no small part of its later chapters omitted. But these, if they please and can, will amend the whole, if they become acquainted with the present edition. At any rate, I have to request that you will order this letter to be prefixed separately, but at the beginning of the Books. Farewell. Pray for me.”




     




     




     




    
BOOK I.





     




    in which the unity and equality of the supreme trinity is established from the sacred scriptures, and some texts alleged against the equality of the son are explained.




     




    
CHAP. 1.—





     




    THIS WORK IS WRITTEN AGAINST THOSE WHO SOPHISTICALLY ASSAIL THE FAITH OF THE TRINITY, THROUGH MISUSE OF REASON. THEY WHO DISPUTE CONCERNING GOD ERR FROM A THREEFOLD CAUSE. HOLY SCRIPTURE, REMOVING WHAT IS FALSE, LEADS US ON BY DEGREES TO THINGS DIVINE. WHAT TRUE IMMORTALITY IS. WE ARE NOURISHED BY FAITH, THAT WE MAY BE ENABLED TO APPREHEND THINGS DIVINE.




     




    1.The following dissertation concerning the Trinity, as the reader ought to be informed, has been written in order to guard against the sophistries of those who disdain to begin with faith, and are deceived by a crude and perverse love of reason. Now one class of such men endeavor to transfer to things incorporeal and spiritual the ideas they have formed, whether through experience of the bodily senses, or by natural human wit and diligent quickness, or by the aid of art, from things corporeal; so as to seek to measure and conceive of the former by the latter. Others, again, frame whatever sentiments they may have concerning God according to the nature or affections of the human mind; and through this error they govern their discourse, in disputing concerning God, by distorted and fallacious rules. While yet a third class strive indeed to transcend the whole creation, which doubtless is changeable, in order to raise their thought to the unchangeable substance, which is God; but being weighed down by the burden of mortality, whilst they both would seem to know what they do not, and cannot know what they would, preclude themselves from entering the very path of understanding, by an over-bold affirmation of their own presumptuous judgments; choosing rather not to correct their own opinion when it is perverse, than to change that which they have once defended. And, indeed, this is the common disease of all the three classes which I have mentioned,—viz., both of those who frame their thoughts of God according to things corporeal, and of those who do so according to the spiritual creature, such as is the soul; and of those who neither regard the body nor the spiritual creature, and yet think falsely about God; and are indeed so much the further from the truth, that nothing can be found answering to their conceptions, either in the body, or in the made or created spirit, or in the Creator Himself. For he who thinks, for instance, that God is white or red, is in error; and yet these things are found in the body. Again, he who thinks of God as now forgetting and now remembering, or anything of the same kind, is none the less in error; and yet these things are found in the mind. But he who thinks that God is of such power as to have generated Himself, is so much the more in error, because not only does God not so exist, but neither does the spiritual nor the bodily creature; for there is nothing whatever that generates its own existence.1




     




    2. In order, therefore, that the human mind might be purged from falsities of this kind, Holy Scripture, which suits itself to babes, has not avoided words drawn from any class of things really existing, through which, as by nourishment, our understanding might rise gradually to things divine and transcendent. For, in speaking of God, it has both used words taken from things corporeal, as when it says, “Hide me under the shadow of Thy wings;”2 and it has borrowed many things from the spiritual creature, whereby to signify that which indeed is not so, but must needs so be said: as, for instance, “I the Lord thy God am a jealous God;”3 and, “It repenteth me that I have made man.”4 But it has drawn no words whatever, whereby to frame either figures of speech or enigmatic sayings, from things which do not exist at all. And hence it is that they who are shut out from the truth by that third kind of error are more mischievously and emptily vain than their fellows; in that they surmise respecting God, what can neither be found in Himself nor in any creature. For divine Scripture is wont to frame, as it were, allurements for children from the things which are found in the creature; whereby, according to their measure, and as it were by steps, the affections of the weak may be moved to seek those things that are above, and to leave those things that are below. But the same Scripture rarely employs those things which are spoken properly of God, and are not found in any creature; as, for instance, that which was said to Moses, “I am that I am;” and, “I Am hath sent me to you.”5 For since both body and soul also are said in some sense to be, Holy Scripture certainly would not so express itself unless it meant to be understood in some special sense of the term. So, too, that which the Apostle says, “Who only hath immortality.”6 Since the soul also both is said to be, and is, in a certain manner immortal, Scripture would not say “only hath,” unless because true immortality is unchangeableness; which no creature can possess, since it belongs to the creator alone.7 So also James says, “Every good gift and every perfect gift is from above, and cometh down from the Father of Lights, with whom is no variableness, neither shadow of turning.”8 So also David, “Thou shalt change them, and they shall be changed; but Thou art the same.”9




     




    3. Further, it is difficult to contemplate and fully know the substance of God; who fashions things changeable, yet without any change in Himself, and creates things temporal, yet without any temporal movement in Hmself. And it is necessary, therefore, to purge our minds, in order to be able to see ineffably that which is ineffable; whereto not having yet attained, we are to be nourished by faith, and led by such ways as are more suited to our capacity, that we may be rendered apt and able to comprehend it. And hence the Apostle says, that “in Christ indeed are hid all the treasures of wisdom and knowledge;”10 and yet has commended Him to us, as to babes in Christ, who, although already born again by His grace, yet are still carnal and psychical, not by that divine virtue wherein He is equal to the Father, but by that human infirmity whereby He was crucified. For he says, “I determined not to know anything among you, save Jesus Christ and Him crucified;”11 and then he continues, “And I was with you in weakness, and in fear, and in much trembling.” And a little after he says to them, “And I, brethren, could not speak unto you as unto spiritual, but as unto carnal,12 even as unto babes in Christ. I have fed you with milk, and not with meat: for hitherto ye were not able to bear it, neither yet now are ye able.”13 There are some who are angry at language of this kind, and think it is used in slight to themselves, and for the most part prefer rather to believe that they who so speak to them have nothing to say, than that they themselves cannot understand what they have said. And sometimes, indeed, we do allege to them, not certainly that account of the case which they seek in their inquiries about God,—because neither can they themselves receive it, nor can we perhaps either apprehend or express it,—but such an account of it as to demonstrate to them how incapable and utterly unfit they are to understand that which they require of us. But they, on their parts, because they do not hear what they desire, think that we are either playing them false in order to conceal our own ignorance, or speaking in malice because we grudge them knowledge; and so go away indignant and perturbed.




     




    
CHAP. 2.—





     




    IN WHAT MANNER THIS WORK PROPOSES TO DISCOURSE CONCERNING THE TRINITY.




     




    4. Wherefore, our Lord God helping, we will undertake to render, as far as we are able, that very account which they so importunately demand: viz., that the Trinity is the one and only and true God, and also how the Father, the Son, and the Holy Spirit are rightly said, believed, understood, to be of one and the same substance or essence; in such wise that they may not fancy themselves mocked by excuses on our part, but may find by actual trial, both that the highest good is that which is discerned by the most purified minds, and that for this reason it cannot be discerned or understood by themselves, because the eye of the human mind, being weak, is dazzled in that so transcendent light, unless it be invigorated by the nourishment of the righteousness of faith. First, however, we must demonstrate, according to the authority of the Holy Scriptures, whether the faith be so. Then, if God be willing and aid us, we may perhaps at least so far serve these talkative arguers—more puffed up than capable, and therefore laboring under the more dangerous disease—as to enable them to find something which they are not able to doubt, that so, in that case where they cannot find the like, they may be led to lay the fault to their own minds, rather than to the truth itself or to our reasonings; and thus, if there be anything in them of either love or fear towards God, they may return and begin from faith in due order: perceiving at length how healthful a medicine has been provided for the faithful in the holy Church, whereby a heedful piety, healing the feebleness of the mind, may render it able to perceive the unchangeable truth, and hinder it from falling headlong, through disorderly rashness, into pestilent and false opinion. Neither will I myself shrink from inquiry, if I am anywhere in doubt; nor be ashamed to learn, if I am anywhere in error.




     




    
CHAP. 3.—





     




    WHAT AUGUSTIN REQUESTS FROM HIS READERS. THE ERRORS OF READERS DULL OF COMPREHENSION NOT TO BE ASCRIBED TO THE AUTHOR.




     




    5. Further let me ask of my reader, wherever, alike with myself, he is certain, there to go on with me; wherever, alike with myself, he hesitates, there to join with me in inquiring; wherever he recognizes himself to be in error, there to return to me; wherever he recognizes me to be so, there to call me back: so that we may enter together upon the path of charity, and advance towards Him of whom it is said, “Seek His face evermore.”1 And I would make this pious and safe agreement, in the presence of our Lord God, with all who read my writings, as well in all other cases as, above all, in the case of those which inquire into the unity of the Trinity, of the Father and the Son and the Holy Spirit; because in no other subject is error more dangerous, or inquiry more laborious, or the discovery of truth more profitable. If, then, any reader shall say, This is not well said, because I do not understand it; such an one finds fault with my language, not with my faith: and it might perhaps in very truth have been put more clearly; yet no man ever so spoke as to be understood in all things by all men. Let him, therefore, who finds this fault with my discourse, see whether he can understand other men who have handled similar subjects and questions, when he does not understand me: and if he can, let him put down my book, or even, if he pleases, throw it away; and let him spend labor and time rather on those whom he understands.2 Yet let him not think on that account that I ought to have been silent, because I have not been able to express myself so smoothly and clearly to him as those do whom he understands. For neither do all things, which all men have written, come into the hands of all. And possibly some, who are capable of understanding even these our writings, may not find those more lucid works, and may meet with ours only. And therefore it is useful that many persons should write many books, differing in style but not in faith, concerning even the same questions, that the matter itself may reach the greatest number—some in one way, some in another. But if he who complains that he has not understood these things has never been able to comprehend any careful and exact reasonings at all upon such subjects, let him in that case deal with himself by resolution and study, that he may know better; not with me by quarrellings and wranglings, that I may hold my peace. Let him, again, who says, when he reads my book, Certainly I understand what is said, but it is not true, assert, if he pleases, his own opinion, and refute mine if he is able. And if he do this with charity and truth, and take the pains to make it known to me (if I am still alive), I shall then receive the most abundant fruit of this my labor. And if he cannot inform myself, most willing and glad should I be that he should inform those whom he can. Yet, for my part, “I meditate in the law of the Lord,”1 if not “day and night,” at least such short times as I can; and I commit my meditations to writing, lest they should escape me through forgetfulness; hoping by the mercy of God that He will make me hold steadfastly all truths of which I feel certain; “but if in anything I be otherwise minded, that He will himself reveal even this to me,”2 whether through secret inspiration and admonition, or through His own plain utterances, or through the reasonings of my brethren. This I pray for, and this my trust and desire I commit to Him, who is sufficiently able to keep those things which He has given me, and to render those which He has promised.




     




    6. I expect, indeed, that some, who are more dull of understanding, will imagine that in some parts of my books I have held sentiments which I have not held, or have not held those which I have. But their error, as none can be ignorant, ought not to be attributed to me, if they have deviated into false doctrine through following my steps without apprehending me, whilst I am compelled to pick my way through a hard and obscure subject: seeing that neither can any one, in any way, rightly ascribe the numerous and various errors of heretics to the holy testimonies themselves of the divine books; although all of them endeavor to defend out of those same Scriptures their own false and erroneous opinions. The law of Christ, that is, charity, admonishes me clearly, and commands me with a sweet constraint, that when men think that I have held in my books something false which I have not held, and that same falsehood displeases one and pleases another, I should prefer to be blamed by him who reprehends the falsehood, rather than praised by him who praises it. For although I, who never held the error, am not rightly blamed by the former, yet the error itself is rightly censured; whilst by the latter neither am I rightly praised, who am thought to have held that which the truth censures, nor the sentiment itself, which the truth also censures. Let us therefore essay the work which we have undertaken in the name of the Lord.




     




    
CHAP. 4.—





     




    WHAT THE DOCTRINE OF THE CATHOLIC FAITH IS CONCERNING THE TRINITY.




     




    7. All those Catholic expounders of the divine Scriptures, both Old and New, whom I have been able to read, who have written before me concerning the Trinity, Who is God, have purposed to teach, according to the Scriptures, this doctrine, that the Father, and the Son, and the Holy Spirit intimate a divine unity of one and the same substance in an indivisible equality;3 and therefore that they are not three Gods, but one God: although the Father hath begotten the Son, and so He who is the Father is not the Son; and the Son is begotten by the Father, and so He who is the Son is not the Father; and the Holy Spirit is neither the Father nor the Son, but only the Spirit of the Father and of the Son, Himself also co-equal with the Father and the Son, and pertaining to the unity of the Trinity. Yet not that this Trinity was born of the Virgin Mary, and crucified under Pontius Pilate, and buried, and rose again the third day, and ascended into heaven, but only the Son. Nor, again, that this Trinity descended in the form of a dove upon Jesus when He was baptized;4 nor that, on the day of Pentecost, after the ascension of the Lord, when “there came a sound from heaven, as of a rushing mighty wind,”5 the same Trinity “sat upon each of them with cloven tongues like as of fire,” but only the Holy Spirit. Nor yet that this Trinity said from heaven, “Thou art my Son,”6 whether when He was baptized by John, or when the three disciples were with Him in the mount,7 or when the voice sounded, saying, “I have both glorified it, and will glorify it again;”8 but that it was a word of the Father only, spoken to the Son; although the Father, and the Son, and the Holy Spirit, as they are indivisible, so work indivisibly.9 This is also my faith, since it is the Catholic faith.




     




    
CHAP. 5.—





     




    OF DIFFICULTIES CONCERNING THE TRINITY: IN WHAT MANNER THREE ARE ONE GOD, AND HOW, WORKING INDIVISIBLY, THEY YET PERFORM SOME THINGS SEVERALLY.




     




    8. Some persons, however, find a difficulty in this faith; when they hear that the Father is God, and the Son God, and the Holy Spirit God, and yet that this Trinity is not three Gods, but one God; and they ask how they are to understand this: especially when it is said that the Trinity works indivisibly in everything that God works, and yet that a certain voice of the Father spoke, which is not the voice of the Son; and that none except the Son was born in the flesh, and suffered, and rose again, and ascended into heaven; and that none except the Holy Spirit came in the form of a dove. They wish to understand how the Trinity uttered that voice which was only of the Father; and how the same Trinity created that flesh in which the Son only was born of the Virgin; and how the very same Trinity itself wrought that form of a dove, in which the Holy Spirit only appeared. Yet, otherwise, the Trinity does not work indivisibly, but the Father does some things, the Son other things, and the Holy Spirit yet others: or else, if they do some things together, some severally, then the Trinity is not indivisible. It is a difficulty, too, to them, in what manner the Holy Spirit is in the Trinity, whom neither the Father nor the Son, nor both, have begotten, although He is the Spirit both of the Father and of the Son. Since, then, men weary us with asking such questions, let us unfold to them, as we are able, whatever wisdom God’s gift has bestowed upon our weakness on this subject; neither “let us go on our way with consuming envy.”1 Should we say that we are not accustomed to think about such things, it would not be true; yet if we acknowledge that such subjects commonly dwell in our thoughts, carried away as we are by the love of investigating the truth, then they require of us, by the law of charity, to make known to them what we have herein been able to find out. “Not as though I had already attained, either were already perfect” (for, if the Apostle Paul, how much more must I, who lie far beneath his feet, count myself not to have apprehended!); but, according to my measure, “if I forget those things that are behind, and reach forth unto those things which are before, and press towards the mark for the prize of the high calling,”2 I am requested to disclose so much of the road as I have already passed, and the point to which I have reached, whence the course yet remains to bring me to the end. And those make the request, whom a generous charity compels me to serve. Needs must too, and God will grant that, in supplying them with matter to read, I shall profit myself also; and that, in seeking to reply to their inquiries, I shall myself likewise find that for which I was inquiring. Accordingly I have undertaken the task, by the bidding and help of the Lord my God, not so much of discoursing with authority respecting things I know already, as of learning those things by piously discoursing of them.




     




    
CHAP. 6.—





     




    THAT THE SON IS VERY GOD, OF THE SAME SUBSTANCE WITH THE FATHER. NOT ONLY THE FATHER, BUT THE TRINITY, IS AFFIRMED TO BE IMMORTAL. ALL THINGS ARE NOT FROM THE FATHER ALONE, BUT ALSO FROM THE SON. THAT THE HOLY SPIRIT IS VERY GOD, EQUAL WITH THE FATHER AND THE SON.




     




    9. They who have said that our Lord Jesus Christ is not God, or not very God, or not with the Father the One and only God, or not truly immortal because changeable, are proved wrong by the most plain and unanimous voice of divine testimonies; as, for instance, “In the beginning was the Word, and the Word was with God, and the Word was God.” For it is plain that we are to take the Word of God to be the only Son of God, of whom it is afterwards said, “And the Word was made flesh, and dwelt among us,” on account of that birth of His incarnation, which was wrought in time of the Virgin. But herein is declared, not only that He is God, but also that He is of the same substance with the Father; because, after saying, “And the Word was God,” it is said also, “The same was in the beginning with God: all things were made by Him, and without Him was not anything made.”3 Not simply “all things;” but only all things that were made, that is, the whole creature. From which it appears clearly, that He Himself was not made, by whom all things were made. And if He was not made, then He is not a creature; but if He is not a creature, then He is of the same substance with the Father. For all substance that is not God is creature; and all that is not creature is God.4 And if the Son is not of the same substance with the Father, then He is a substance that was made: and if He is a substance that was made, then all things were not made by Him; but “all things were made by Him,” therefore He is of one and the same substance with the Father. And so He is not only God, but also very God. And the same John most expressly affirms this in his epistle: “For we know that the Son of God is come, and hath given us an understanding, that we may know the true God, and that we may be in His true Son Jesus Christ. This is the true God, and eternal life.”1




     




    10. Hence also it follows by consequence, that the Apostle Paul did not say, “Who alone has immortality,” of the Father merely; but of the One and only God, which is the Trinity itself. For that which is itself eternal life is not mortal according to any changeableness; and hence the Son of God, because “He is Eternal Life,” is also Himself understood with the Father, where it is said, “Who only hath immortality.” For we, too, are made partakers of this eternal life, and become, in our own measure, immortal. But the eternal life itself, of which we are made partakers, is one thing; we ourselves, who, by partaking of it, shall live eternally, are another. For if He had said, “Whom in His own time the Father will show, who is the blessed and only Potentate, the King of kings, and Lord of lords; who only hath immortality;” not even so would it be necessarily understood that the Son is excluded. For neither has the Son separated the Father from Himself, because He Himself, speaking elsewhere with the voice of wisdom (for He Himself is the Wisdom of God),2 says, “I alone compassed the circuit of heaven.”3 And therefore so much the more is it not necessary that the words, “Who hath immortality,” should be understood of the Father alone, omitting the Son; when they are said thus: “That thou keep this commandment without spot, unrebukeable, until the appearing of our Lord Jesus Christ: whom in His own time He will show, who is the blessed and only Potentate, the King of kings, and Lord of lords; who only hath immortality, dwelling in the light which no man can approach unto; whom no man hath seen, nor can see: to whom be honor and power everlasting. Amen.”4 In which words neither is the Father specially named, nor the Son, nor the Holy Spirit; but the blessed and only Potentate, the King of kings, and Lord of lords; that is, the One and only and true God, the Trinity itself.




     




    11. But perhaps what follows may interfere with this meaning; because it is said, “Whom no man hath seen, nor can see:” although this may also be taken as belonging to Christ according to His divinity, which the Jews did not see, who yet saw and crucified Him in the flesh; whereas His divinity can in no wise be seen by human sight, but is seen with that sight with which they who see are no longer men, but beyond men. Rightly, therefore, is God Himself, the Trinity, understood to be the “blessed and only Potentate,” who “shows the coming of our Lord Jesus Christ in His own time.” For the words, “Who only hath immortality,” are said in the same way as it is said, “Who only doeth wondrous things.”5 And I should be glad to know of whom they take these words to be said. If only of the Father, how then is that true which the Son Himself says, “For what things soever the Father doeth, these also doeth the Son likewise?” Is there any, among wonderful works, more wonderful than to raise up and quicken the dead? Yet the same Son saith, “As the Father raiseth up the dead, and quickeneth them, even so the Son quickeneth whom He will.”6 How, then, does the Father alone “do wondrous things,” when these words allow us to understand neither the Father only, nor the Son only, but assuredly the one only true God, that is, the Father, and the Son, and the Holy Spirit?7




     




    12. Also, when the same apostle says, “But to us there is but one God, the Father, of whom are all things, and we in Him; and one Lord Jesus Christ, by whom are all things, and we by Him,”8 who can doubt that he speaks of all things which are created; as does John, when he says, “All things were made by Him”? I ask, therefore, of whom he speaks in another place: “For of Him, and through Him, and in Him, are all things: to whom be glory for ever. Amen.”9 For if of the Father, and the Son, and the Holy Spirit, so as to assign each clause severally to each person: of Him, that is to say, of the Father; through Him, that is to say, through the Son; in Him, that is to say, in the Holy Spirit,—it is manifest that the Father, and the Son, and the Holy Spirit is one God, inasmuch as the words continue in the singular number, “To whom10 be glory for ever.” For at the beginning of the passage he does not say, “O the depth of the riches both of the wisdom and knowledge” of the Father, or of the Son, or of the Holy Spirit, but “of the wisdom and knowledge of God!” “How unsearchable are His judgments, and His ways past finding out! For who hath known the mind of the Lord? or who hath been His counsellor? Or who hath first given to Him and it shall be recompensed unto him again? For of Him, and through Him, and in Him, are all things: to whom be glory for ever. Amen.”1 But if they will have this to be understood only of the Father, then in what way are all things by the Father, as is said here; and all things by the Son, as where it is said to the Corinthians, “And one Lord Jesus Christ, by whom are all things,”2 and as in the Gospel of John, “All things were made by Him?” For if some things were made by the Father, and some by the Son, then all things were not made by the Father, nor all things by the Son; but if all things were made by the Father, and all things by the Son, then the same things were made by the Father and by the Son. The Son, therefore, is equal with the Father, and the working of the Father and the Son is indivisible. Because if the Father made even the Son, whom certainly the Son Himself did not make, then all things were not made by the Son; but all things were made by the Son: therefore He Himself was not made, that with the Father He might make all things that were made. And the apostle has not refrained from using the very word itself, but has said most expressly, “Who, being in the form of God, thought it not robbery to be equal with God;”3 using here the name of God specially of the Father;4 as elsewhere, “But the head of Christ is God.”5




     




    13. Similar evidence has been collected also concerning the Holy Spirit, of which those who have discussed the subject before ourselves have most fully availed themselves, that He too is God, and not a creature. But if not a creature, then not only God (for men likewise are called gods6 ), but also very God; and therefore absolutely equal with the Father and the Son, and in the unity of the Trinity consubstantial and co-eternal. But that the Holy Spirit is not a creature is made quite plain by that passage above all others, where we are commanded not to serve the creature, but the Creator;7 not in the sense in which we are commanded to “serve” one another by love,8 which is in Greek δουλεύειν, but in that in which God alone is served, which is in Greek λατρεύειν. From whence they are called idolaters who tender that service to images which is due to God. For it is this service concerning which it is said, “Thou shalt worship the Lord thy God, and Him only shalt thou serve.”9 For this is found also more distinctly in the Greek Scriptures, which have λατρεύσεις. Now if we are forbidden to serve the creature with such a service, seeing that it is written, “Thou shalt worship the Lord thy God, and Him only shalt thou serve” (and hence, too, the apostle repudiates those who worship and serve the creature more than the Creator), then assuredly the Holy Spirit is not a creature, to whom such a service is paid by all the saints; as says the apostle, “For we are the circumcision, which serve the Spirit of God,”10 which is in the Greek λατρεύοντες. For even most Latin copies also have it thus, “We who serve the Spirit of God;” but all Greek ones, or almost all, have it so. Although in some Latin copies we find, not “We worship the Spirit of God,” but, “We worship God in the Spirit.” But let those who err in this case, and refuse to give up to the more weighty authority, tell us whether they find this text also varied in the mss.: “Know ye not that your body is the temple of the Holy Ghost, which is in you, which ye have of God?” Yet what can be more senseless or more profane, than that any one should dare to say that the members of Christ are the temple of one who, in their opinion, is a creature inferior to Christ? For the apostle says in another place, “Your bodies are members of Christ.” But if the members of Christ are also the temple of the Holy Spirit, then the Holy Spirit is not a creature; because we must needs owe to Him, of whom our body is the temple, that service wherewith God only is to be served, which in Greek is called λατρεία. And accordingly the apostle says, “Therefore glorify God in your body.”1




     




    
CHAP. 7.—





     




    IN WHAT MANNER THE SON IS LESS THAN THE FATHER, AND THAN HIMSELF.




     




    14. In these and like testimonies of the divine Scriptures, by free use of which, as I have said, our predecessors exploded such sophistries or errors of the heretics, the unity and equality of the Trinity are intimated to our faith. But because, on account of the incarnation of the Word of God for the working out of our salvation, that the man Christ Jesus might be the Mediator between God and men,2 many things are so said in the sacred books as to signify, or even most expressly declare, the Father to be greater than the Son; men have erred through a want of careful examination or consideration of the whole tenor of the Scriptures, and have endeavored to transfer those things which are said of Jesus Christ according to the flesh, to that substance of His which was eternal before the incarnation, and is eternal. They say, for instance, that the Son is less than the Father, because it is written that the Lord Himself said, “My Father is greater than I.”3 But the truth shows that after the same sense the Son is less also than Himself; for how was He not made less also than Himself, who “emptied4 Himself, and took upon Him the form of a servant?” For He did not so take the form of a servant as that He should lose the form of God, in which He was equal to the Father. If, then, the form of a servant was so taken that the form of God was not lost, since both in the form of a servant and in the form of God He Himself is the same only-begotten Son of God the Father, in the form of God equal to the Father, in the form of a servant the Mediator between God and men, the man Christ Jesus; is there any one who cannot perceive that He Himself in the form of God is also greater than Himself, but yet likewise in the form of a servant less than Himself? And not, therefore, without cause the Scripture says both the one and the other, both that the Son is equal to the Father, and that the Father is greater than the Son. For there is no confusion when the former is understood as on account of the form of God, and the latter as on account of the form of a servant. And, in truth, this rule for clearing the question through all the sacred Scriptures is set forth in one chapter of an epistle of the Apostle Paul, where this distinction is commended to us plainly enough. For he says, “Who, being in the form of God, thought it not robbery to be equal with God; but emptied Himself, and took upon Him the form of a servant, and was made in the likeness of men: and was found in fashion5 as a man.”6 The Son of God, then, is equal to God the Father in nature, but less in “fashion.”7 For in the form of a servant which He took He is less than the Father; but in the form of God, in which also He was before He took the form of a servant, He is equal to the Father. In the form of God He is the Word, “by whom all things are made;”8 but in the form of a servant He was “made of a woman, made under the law, to redeem them that were under the law.”9 In like manner, in the form of God He made man; in the form of a servant He was made man. For if the Father alone had made man without the Son, it would not have been written, “Let us make man in our image, after our likeness.”10 Therefore, because the form of God took the form of a servant, both is God and both is man; but both God, on account of God who takes; and both man, on account of man who is taken. For neither by that taking is the one of them turned and changed into the other: the Divinity is not changed into the creature, so as to cease to be Divinity; nor the creature into Divinity, so as to cease to be creature.




     




    
CHAP. 8.—



  




   




  THE TEXTS OF SCRIPTURE EXPLAINED RESPECTING THE SUBJECTION OF THE SON TO THE FATHER, WHICH HAVE BEEN MISUNDERSTOOD. CHRIST WILL NOT SO GIVE UP THE KINGDOM TO THE FATHER, AS TO TAKE IT AWAY FROM HIMSELF. THE BEHOLDING HIM IS THE PROMISED END OF ALL ACTIONS. THE HOLY SPIRIT IS SUFFICIENT TO OUR BLESSEDNESS EQUALLY WITH THE FATHER.




   




  15. As for that which the apostle says, “And when all things shall be subdued unto Him, then shall the Son also Himself be subject unto Him that put all things under Him:” either the text has been so turned, lest any one should think that the “fashion”11 of Christ, which He took according to the human creature, was to be transformed hereafter into the Divinity, or (to express it more precisely) the Godhead itself, who is not a creature, but is the unity of the Trinity,—a nature incorporeal, and unchangeable, and consubstantial, and co-eternal with itself; or if any one contends, as some have thought, that the text, “Then shall the Son also Himself be subject unto Him that put all things under Him,” is so turned in order that one may believe that very “subjection” to be a change and conversion hereafter of the creature into the substance or essence itself of the Creator, that is, that that which had been the substance of a creature shall become the substance of the Creator;—such an one at any rate admits this, of which in truth there is no possible doubt, that this had not yet taken place, when the Lord said, “My Father is greater than I.” For He said this not only before He ascended into heaven, but also before He had suffered, and had risen from the dead. But they who think that the human nature in Him is to be changed and converted into the substance of the Godhead, and that it was so said, “Then shall the Son also Himself be subject unto Him that put all things under Him,”—as if to say, Then also the Son of man Himself, and the human nature taken by the Word of God, shall be changed into the nature of Him who put all things under Him,—must also think that this will then take place, when, after the day of judgment, “He shall have delivered up the kingdom to God, even the Father.” And hence even still, according to this opinion, the Father is greater than that form of a servant which was taken of the Virgin. But if some affirm even further, that the man Christ Jesus has already been changed into the substance of God, at least they cannot deny that the human nature still remained, when He said before His passion, “For my Father is greater than I;” whence there is no question that it was said in this sense, that the Father is greater than the form of a servant, to whom in the form of God the Son is equal. Nor let any one, hearing what the apostle says, “But when He saith all things are put under Him, it is manifest that He is excepted which did put all things under Him,”1 think the words, that He hath put all things under the Son, to be so understood of the Father, as that He should not think that the Son Himself put all things under Himself. For this the apostle plainly declares, when he says to the Philippians, “For our conversation is in heaven; from whence also we look for the Saviour, the Lord Jesus Christ: who shall change our vile body, that it may be fashioned like unto His glorious body, according to the working whereby He is able even to subdue2 all things unto Himself.”3 For the working of the Father and of the Son is indivisible. Otherwise, neither hath the Father Himself put all things under Himself, but the Son hath put all things under Him, who delivers the kingdom to Him, and puts down all rule and all authority and power. For these words are spoken of the Son: “When He shall have delivered up,” says the apostle, “the kingdom to God, even the Father; when He shall have put down4 all rule, and all authority, and all power.” For the same that puts down, also makes subject.




   




  16. Neither may we think that Christ shall so give up the kingdom to God, even the Father, as that He shall take it away from Himself. For some vain talkers have thought even this. For when it is said, “He shall have delivered up the kingdom to God, even the Father,” He Himself is not excluded; because He is one God together with the Father. But that word “until” deceives those who are careless readers of the divine Scriptures, but eager for controversies. For the text continues, “For He must reign, until He hath put all enemies under His feet;”5 as though, when He had so put them, He would no more reign. Neither do they perceive that this is said in the same way as that other text, “His heart is established: He shall not be afraid, until He see His desire upon His enemies.”6 For He will not then be afraid when He has seen it. What then means, “When He shall have delivered up the kingdom to God, even the Father,” as though God and the Father has not the kingdom now? But because He is hereafter to bring all the just, over whom now, living by faith, the Mediator between God and men, the man Christ Jesus, reigns, to that sight which the same apostle calls “face to face;”7 therefore the words, “When He shall have delivered up the kingdom to God, even the Father,” are as much as to say, When He shall have brought believers to the contemplation of God, even the Father. For He says, “All things are delivered unto me of my Father: and no man knoweth the Son, but the Father; neither knoweth any man the Father, save the Son, and he to whomsoever the Son will reveal Him.”8 The Father will then be revealed by the Son, “when He shall have put down all rule, and all authority, and all power;” that is, in such wise that there shall be no more need of any economy of similitudes, by means of angelic rulers, and authorities, and powers. Of whom that is not unfitly understood, which is said in the Song of Songs to the bride, “We will make thee borders9 of gold, with studs of silver, while the King sitteth at His table;”1 that is, as long as Christ is in His secret place: since “your life is hid with Christ in God; when Christ, who is our2 life, shall appear, then shall ye also appear with Him in glory.”3 Before which time, “we see now through a glass, in an enigma,” that is, in similitudes, “but then face to face.”4




   




  17. For this contemplation is held forth to us as the end of all actions, and the everlasting fullness of joy. For “we are the sons of God; and it doth not yet appear what we shall be: but we know that, when He shall appear, we shall be like Him; for we shall see Him as He is.”5 For that which He said to His servant Moses, “I am that I am; thus shalt thou say to the children of Israel, I Am hath sent me to you;”6 this it is which we shall contemplate when we shall live in eternity. For so it is said, “And this is life eternal, that they might know Thee, the only true God, and Jesus Christ, whom Thou hast sent.”7 This shall be when the Lord shall have come, and “shall have brought to light the hidden things of darkness;”8 when the darkness of this present mortality and corruption shall have passed away. Then will be our morning, which is spoken of in the Psalm, “In the morning will I direct my prayer unto Thee, and will contemplate Thee.”9 Of this contemplation I understand it to be said, “When He shall have delivered up the kingdom to God, even the Father;” that is, when He shall have brought the just, over whom now, living by faith, the Mediator between God and man, the man Christ Jesus, reigns, to the contemplation of God, even the Father. If herein I am foolish, let him who knows better correct me; to me at least the case seems as I have said.10 For we shall not seek anything else, when we shall have come to the contemplation of Him. But that contemplation is not yet, so long as our joy is in hope. For “hope that is seen is not hope: for what a man seeth, why doth he yet hope for? But if we hope for that we see not, then do we with patience wait for it,”11viz. “as long as the King sitteth at His table.”12 Then will take place that which is written, “In Thy presence is fullness of joy.”13 Nothing more than that joy will be required; because there will be nothing more than can be required. For the Father will be manifested to us, and that will suffice for us. And this much Philip had well understood, so that he said to the Lord, “Show us the Father, and it sufficeth us.” But he had not yet understood that he himself was able to say this very same thing in this way also: Lord, show Thyself to us, and it sufficeth us. For, that he might understand this, the Lord replied to him, “Have I been so long time with you, and yet hast thou not known me, Philip? he that hath seen me hath seen the Father.” But because He intended him, before he could see this, to live by faith, He went on to say, “Believest thou not that I am in the Father, and the Father in me?”14 For “while we are at home in the body, we are absent from the Lord: for we walk by faith, not by sight.”15 For contemplation is the recompense of faith, for which recompense our hearts are purified by faith; as it is written, “Purifying their hearts by faith.”16 And that our hearts are to be purified for this contemplation, is proved above all by this text, “Blessed are the pure in heart, for they shall see God.”17 And that this is life eternal, God says in the Psalm, “With long life will I satisfy him, and show him my salvation.”18 Whether, therefore, we hear, Show us the Son; or whether we hear, Show us the Father; it is even all one, since neither can be manifested without the other. For they are one, as He also Himself says, “My Father and I are one.”19 Finally, on account of this very indivisibility, it suffices that sometimes the Father alone, or the Son alone, should be named, as hereafter to fill us with the joy of His countenance.




   




  18. Neither is the Spirit of either thence excluded, that is, the Spirit of the Father and of the Son; which Holy Spirit is specially called “the Spirit of truth, whom the world cannot receive.”20 For to have the fruition of God the Trinity, after whose image we are made, is indeed the fullness of our joy, than which there is no greater. On this account the Holy Spirit is sometimes spoken of as if He alone sufficed to our blessedness: and He does alone so suffice, because He cannot be divided from the Father and the Son; as the Father alone is sufficient, because He cannot be divided from the Son and the Holy Spirit; and the Son alone is sufficient because He cannot be divided from the Father and the Holy Spirit. For what does He mean by saying, “If ye love me, keep my commandments; and I will pray the Father, and He shall give you another Comforter, that He may abide with you for ever; even the Spirit of truth, whom the world cannot receive,”1 that is, the lovers of the world? For “the natural man receiveth not the things of the Spirit of God.”2 But it may perhaps seem, further, as if the words, “And I will pray the Father, and He shall give you another Comforter,” were so said as if the Son alone were not sufficient. And that place so speaks of the Spirit, as if He alone were altogether sufficient: “When He, the Spirit of truth, is come, He will guide you into all truth.”3 Pray, therefore, is the Son here excluded, as if He did not teach all truth, or as if the Holy Spirit were to fill up that which the Son could not fully teach? Let them say then, if it pleases them, that the Holy Spirit is greater than the Son, whom they are wont to call less. Or is it, forsooth, because it is not said, He alone,—or, No one else except Himself—will guide you into all truth, that they allow that the Son also may be believed to teach together with Him? In that case the apostle has excluded the Son from knowing those things which are of God, where he says, “Even so the things of God knoweth no one, but the Spirit of God:”4 so that these perverse men might, upon this ground, go on to say that none but the Holy Spirit teaches even the Son the things of God, as the greater teaches the less; to whom the Son Himself ascribes so much as to say, “But because I have said these things unto you, sorrow hath filled your heart. Nevertheless I tell you the truth; it is expedient for you that I go away: for if I go not away, the Comforter will not come unto you.”5




   




  
CHAP. 9.—





   




  ALL ARE SOMETIMES UNDERSTOOD IN ONE PERSON.




   




  But this is said, not on account of any inequality of the Word of God and of the Holy Spirit, but as though the presence of the Son of man with them would be a hindrance to the coming of Him, who was not less, because He did not “empty Himself, taking upon Him the form of a servant,”6 as the Son did. It was necessary, then, that the form of a servant should be taken away from their eyes, because, through gazing upon it, they thought that alone which they saw to be Christ. Hence also is that which is said, “If ye loved me, ye would rejoice because I said, “I go unto the Father; for my Father is greater than I:”7 that is, on that account it is necessary for me to go to the Father, because, whilst you see me thus, you hold me to be less than the Father through that which you see; and so, being taken up with the creature and the “fashion” which I have taken upon me, you do not perceive the equality which I have with the Father. Hence, too, is this: “Touch me not; for I am not yet ascended to my Father.”8 For touch, as it were, puts a limit to their conception, and He therefore would not have the thought of the heart, directed towards Himself, to be so limited as that He should be held to be only that which He seemed to be. But the “ascension to the Father” meant, so to appear as He is equal to the Father, that the limit of the sight which sufficeth us might be attained there. Sometimes also it is said of the Son alone, that He himself sufficeth, and the whole reward of our love and longing is held forth as in the sight of Him. For so it is said, “He that hath my commandments, and keepeth them, he it is that loveth me; and he that loveth me shall be loved of my Father; and I will love him, and will manifest myself to him.”9 Pray, because He has not here said, And I will show the Father also to him, has He therefore excluded the Father? On the contrary, because it is true, “I and my Father are one,” when the Father is manifested, the Son also, who is in Him, is manifested; and when the Son is manifested, the Father also, who is in Him, is manifested. As, therefore, when it is said, “And I will manifest myself to him,” it is understood that He manifests also the Father; so likewise in that which is said, “When He shall have delivered up the kingdom to God, even the Father,” it is understood that He does not take it away from Himself; since, when He shall bring believers to the contemplation of God, even the Father, doubtless He will bring them to the contemplation of Himself, who has said, “And I will manifest myself to him.” And so, consequently, when Judas had said to Him, “Lord, how is it that Thou wilt manifest Thyself unto us, and not unto the world?” Jesus answered and said to him, “If a man love me, he will keep my words: and my Father will love him, and we will come unto him, and make our abode with him.”10 Behold, that He manifests not only Himself to him by whom He is loved, because He comes to him together with the Father, and abides with him.




   




  19. Will it perhaps be thought, that when the Father and the Son make their abode with him who loves them, the Holy Spirit is excluded from that abode? What, then, is that which is said above of the Holy Spirit: “Whom the world cannot receive, because it seeth Him not: but ye know Him; for He abideth with you, and is in you”? He, therefore, is not excluded from that abode, of whom it is said, “He abideth with you, and is in you;” unless, perhaps, any one be so senseless as to think, that when the Father and the Son have come that they may make their abode with him who loves them, the Holy Spirit will depart thence, and (as it were) give place to those who are greater. But the Scripture itself meets this carnal idea; for it says a little above: “I will pray the Father, and He shall give you another Comforter, that He may abide with you for ever.”1 He will not therefore depart when the Father and the Son come, but will be in the same abode with them eternally; because neither will He come without them, nor they without Him. But in order to intimate the Trinity, some things are separately affirmed, the Persons being also each severally named; and yet are not to be understood as though the other Persons were excluded, on account of the unity of the same Trinity and the One substance and Godhead of the Father and of the Son and of the Holy Spirit.2




   




  
CHAP. 10.—





   




  IN WHAT MANNER CHRIST SHALL DELIVER UP THE KINGDOM TO GOD, EVEN THE FATHER. THE KINGDOM HAVING BEEN DELIVERED TO GOD, EVEN THE FATHER, CHRIST WILL NOT THEN MAKE INTERCESSION FOR US.




   




  20. Our Lord Jesus Christ, therefore, will so deliver up the kingdom to God, even the Father, Himself not being thence excluded, nor the Holy Spirit, when He shall bring believers to the contemplation of God, wherein is the end of all good actions, and everlasting rest, and joy which never will be taken from us. For He signifies this in that which He says: “I will see you again, and your heart shall rejoice; and your joy no man taketh from you.”3 Mary, sitting at the feet of the Lord, and earnestly listening to His word, foreshowed a similitude of this joy; resting as she did from all business, and intent upon the truth, according to that manner of which this life is capable, by which, however, to prefigure that which shall be for eternity. For while Martha, her sister, was cumbered about necessary business, which, although good and useful, yet, when rest shall have succeeded, is to pass away, she herself was resting in the word of the Lord. And so the Lord replied to Martha, when she complained that her sister did not help her: “Mary hath chosen the best part, which shall not be taken away from her.”4 He did not say that Martha was acting a bad part; but that “best part that shall not be taken away.” For that part which is occupied in the ministering to a need shall be “taken away” when the need itself has passed away. Since the reward of a good work that will pass away is rest that will not pass away. In that contemplation, therefore, God will be all in all; because nothing else but Himself will be required, but it will be sufficient to be enlightened by and to enjoy Him alone. And so he in whom “the Spirit maketh intercession with groanings which cannot be uttered,”5 says, “One thing have I desired of the Lord, that I will seek after; that I may dwell in the house of the Lord all the days of my life, to contemplate the beauty of the Lord.”6 For we shall then contemplate God, the Father and the Son and the Holy Spirit, when the Mediator between God and men, the man Christ Jesus, shall have delivered up the kingdom to God, even the Father, so as no longer to make intercession for us, as our Mediator and Priest, Son of God and Son of man;7 but that He Himself too, in so far as He is a Priest that has taken the form of a servant for us, shall be put under Him who has put all things under Him, and under whom He has put all things: so that, in so far as He is God, He with Him will have put us under Himself; in so far as He is a Priest, He with us will be put under Him.8 And therefore as the [incarnate] Son is both God and man, it is rather to be said that the manhood in the Son is another substance [from the Son], than that the Son in the Father [is another substance from the Father]; just as the carnal nature of my soul is more another substance in relation to my soul itself, although in one and the same man, than the soul of another man is in relation to my soul.1




   




  21. When, therefore, He “shall have delivered up the kingdom to God, even the Father,”—that is, when He shall have brought those who believe and live by faith, for whom now as Mediator He maketh intercession, to that contemplation, for the obtaining of which we sigh and groan, and when labor and groaning shall have passed away,—then, since the kingdom will have been delivered up to God, even the Father, He will no more make intercession for us. And this He signifies, when He says: “These things have I spoken unto you in similitudes;2 but the time cometh when I shall no more speak unto you in similitudes, but I shall declare3 to you plainly of the Father:” that is, they will not then be “similitudes,” when the sight shall be “face to face.” For this it is which He says, “But I will declare to you plainly of the Father;” as if He said, I will plainly show you the Father. For He says, I will “declare” to you, because He is His word. For He goes on to say, “At that day ye shall ask in my name; and I say not unto you, that I will pray the Father for you: for the Father Himself loveth you, because ye have loved me, and have believed that I came out from God. I came forth from the Father, and am come into the world: again, I leave the world, and go to the Father.”4 What is meant by “I came forth from the Father,” unless this, that I have not appeared in that form in which I am equal to the Father, but otherwise, that is, as less than the Father, in the creature which I have taken upon me? And what is meant by “I am come into the world,” unless this, that I have manifested to the eyes even of sinners who love this world, the form of a servant which I took, making myself of no reputation? And what is meant by “Again, I leave the world,” unless this, that I take away from the sight of the lovers of this world that which they have seen? And what is meant by “I go to the Father,” unless this, that I teach those who are my faithful ones to understand me in that being in which I am equal to the Father? Those who believe this will be thought worthy of being brought by faith to sight, that is, to that very sight, in bringing them to which He is said to “deliver up the kingdom to God, even the Father.” For His faithful ones, whom He has redeemed with His blood, are called His kingdom, for whom He now intercedes; but then, making them to abide in Himself there, where He is equal to the Father, He will no longer pray the Father for them. “For,” He says, “the Father Himself loveth you.” For indeed He “prays,” in so far as He is less than the Father; but as He is equal with the Father, He with the Father grants. Wherefore He certainly does not exclude Himself from that which He says, “The Father Himself loveth you;” but He means it to be understood after that manner which I have above spoken of, and sufficiently intimated,—namely, that for the most part each Person of the Trinity is so named, that the other Persons also may be understood. Accordingly, “For the Father Himself loveth you,” is so said that by consequence both the Son and the Holy Spirit also may be understood: not that He does not now love us, who spared not His own Son, but delivered Him up for us all;5 but God loves us, such as we shall be, not such as we are, For such as they are whom He loves, such are they whom He keeps eternally; which shall then be, when He who now maketh intercession for us shall have “delivered up the kingdom to God, even the Father,” so as no longer to ask the Father, because the Father Himself loveth us. But for what deserving, except of faith, by which we believe before we see that which is promised? For by this faith we shall arrive at sight; so that He may love us, being such, as He loves us in order that we may become; and not such, as He hates us because we are, and exhorts and enables us to wish not to be always.




   




  
CHAP. 11.—





   




  BY WHAT RULE IN THE SCRIPTURES IT IS UNDERSTOOD THAT THE SON IS NOW EQUAL AND NOW LESS.




   




  22. Wherefore, having mastered this rule for interpreting the Scriptures concerning the Son of God, that we are to distinguish in them what relates to the form of God, in which He is equal to the Father, and what to the form of a servant which He took, in which He is less than the Father; we shall not be disquieted by apparently contrary and mutually repugnant sayings of the sacred books. For both the Son and the Holy Spirit, according to the form of God, are equal to the Father, because neither of them is a creature, as we have already shown: but according to the form of a servant He is less than the Father, because He Himself has said, “My Father is greater than I;”1 and He is less than Himself, because it is said of Him, He emptied Himself;”2 and He is less than the Holy Spirit, because He Himself says, “Whosoever speaketh a word against the Son of man, it shall be forgiven him; but whosoever speaketh against the Holy Ghost, it shall not be forgiven Him.”3 And in the Spirit too He wrought miracles, saying: “But if I with the Spirit of God cast out devils, no doubt the kingdom of God is come upon you.”4 And in Isaiah He says,—in the lesson which He Himself read in the synagogue, and showed without a scruple of doubt to be fulfilled concerning Himself,—“The Spirit of the Lord God,” He says, “is upon me: because He hath anointed me to preach good tidings unto the meek He hath sent me to proclaim liberty to the captives,”5 etc.: for the doing of which things He therefore declares Himself to be “sent,” because the Spirit of God is upon Him. According to the form of God, all things were made by Him;6 according to the form of a servant, He was Himself made of a woman, made under the law.7 According to the form of God, He and the Father are one;8 according to the form of a servant, He came not to do His own will, but the will of Him that sent Him.9 According to the form of God, “As the Father hath life in Himself, so hath He given to the Son to have life in Himself;”10 according to the form of a servant, His “soul is sorrowful even unto death;” and, “O my Father,” He says, “if it be possible, let this cup pass from me.”11 According to the form of God, “He is the True God, and eternal life;”12 according to the form of a servant, “He became obedient unto death, even the death of the cross.”13 —23. According to the form of God, all things that the Father hath are His,14 and “All mine,” He says, “are Thine, and Thine are mine;”15 according to the form of a servant, the doctrine is not His own, but His that sent Him.16
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