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Preface

Three major subjects are the concern of this study:
Mysticism, Plotinus, and St. Augustine, any one of which
would allow elaborate Investigation. Here, we have made
no attempt to deal with any one of these comprehensively,
but have been concerned only to make a comparative analy-
8ls of the mysticisms of Plotinus and Augustine.

The writer's interest in Plotinus stems from the fact -
that Plotinus 1s both a first-rate philosopher and a mystic,
belng generally regarded as “the father of Western mysticism,"
The significance of Augustiné in the history of Western |
Civilization and the fact that he is both a convert from
neo=Platonism and a mystic make him an apt subject for
comparison with Plotinus, Both men carried thelr first
principles to their logical conclusions so effectively that
even today one can detect overtones of thelr fundemental
theses re-occuring within the various systems of contemmorary
philosophy and theology.

Admitting an appreciation for mysticlism, the writer finds
i1t difficult to accept & mysticismeforethe-sake=of-mysticlsm,
but is rather attracted to mystiecisms of the type_of Plotinus
and Augustine's---mysticisms‘that are clearly metaphysically
related and also suggest a meaning for ordinary human expere

lences,
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Explanation

Some of the footnotes have been made rather
lengthy, especially in Chapters II, III, IV,
and V. Such footnotes have been designed as
an additional feature and serve the function
elther of illustrating the liliterary style anad
menner of argument -of Plotinus and Augustine
or of expanding certain of their ideas,

If the reader happens to be bored with  lengthy
footnotes, he may restrict himself simply to
the reading of the text,
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"The fire still burns on the altars of Flotinua,"

Eunaplius



Chapter I
Introduction

The Moanling of Mysticlsm

Only a small number of mystics have been philosophers
of mysticism, Still a smaller number have been philosophical
mystics, Tho purnoéo of thls thesis i1s to examine tho thought
'of two philosovhical mystics, Plotimus (A.D. 205-270), the
chief neow-Platonist, and St, Augustine (A.D. 35L-430), Bishop
of Hippo, Christian Church Fathcr and chicef Christian apologist
of the first five centuries. Although Augustine was himself
a neo=-Platonist for a number of yecars before his conversion to
Catholic Christianity, there are sofe basic differences in his
mysticism and the mysticlsm of Plotinuse. By comparing the
systems of these two men we may be able to see these differences
and to note the two fundamental strains of Christian and non-
Christian mysticism evident thoughout the develoPment of

Western thought. We shall seek to see what differences Humanism,
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Supernaturalism, Emanationism, Trinitarianism, Revelationy etc.
make in the formation of & mysticism. But, before ve.nan ah2iyze
the mysticism of Plotinus and &ugustine we must first make sone
study of the meaning of mysticism, itself,

What is mysticism? Is it an art, a process, a science,

a technique, a religion, a philosophy, & way of 1ife? How and
wheye does 1t originate? Does it come from the mind or from some
reality outside of the.mind®?. Is it a pr9duct of natural causes
or is it a Revelation? Is the condition pathological or health-
ful? Should 1t be praised or ridiculed, encouraged or challenged,
held in reverence or held in scorn?

The uncertainty that most neonle have concerning the correct
answers to these questions serves to 1llustrate the general
confusion there is in the mind of the average man, and in
literature, as to the exact méaﬁing of mysticism. As Dean Inge
aptly remarked, few words have been more loosely used in the
English language, to the extant that there can never be any
certainty in the mind of the user that anyone else has the same
meaning of the term as he does. Anyone who attempts to use the
term must first define it before he dare take its meaning for
granted in his usage.

Generally, the term signifies an experience looked on as &
direct communication with the ultimate reality of the universe,

usually conceived of as Gods It 1s characterized by feelings of
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extreme bliss, or ecstasy, relaxation or self-abandonment, and
certainty that there 1s direct knowledge of ultimate reality,it-
self. ‘?Most of the major cultures have recorded the existence
of mystics, and often they have figured promincntly in the
history of religions, for example, Zoroaster, Buddha, Mosgs,
Mohemmed, Jesus, Paul, Augustine, ILuther, Aquinas, Loyola,
Zinzendorf, Wesley, and Jonathan Edwards, to name a few,

The definition of mysticism, however, is a rather. difficult
task due to the wiuwe variations of oplnions of both the mystics
and the philosophers of mysticism concerning the exact nature,
meaning, éhd scoﬁe of the experlences Judgments vary all the
. way from sheer quackery and "forinless spepulation to the cone
clusion that it is the most elevated religious meaning possible
to the heart and mind of man, Goethe termed it ?the scholastic
of the heart." Harnack called it "rationalism avplied to a
sphere above reason, F, H, Bradley writes:

"Nothing éan be more real than what we experience in
religion. The person who says that man in his religious
conscliousness 1s not in touch with reality does not know 1
what he is talking about,."

William James considered it a state or a feeling common to all
religions, but Leuba, on the other hand, insists that only

certain religions incorporate “true" mysticism, Roman Catholie

~1, quoted by W. Re Inge, Mysticism in Religion, pe 15,
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writers usuvally regard it as a supernaﬁural suspension of natural
law and relate its meaning directly to the sacraments of the '
Roman Catﬂolic churchi It has been regorded as aubo-sroticlom,
self=hypnosis, and neurasthenla., James Hinton has termed, it

"an assertion of a means of knowing that (which) must not be
ﬁried by oydinary rules of evidence--~the claiming authority fcr
our own 1mpressions."a‘ Re A, Vaughan has termed it “"that form
of error which mistakes for a Divine manifestation the operation

nd

of a merely human faculty. Victor Cousins hag written:

"Mysticism 1s the pretention to know God without inter=-
medlary, and so to speak, face to face, For mysticlsm,
whatever 1s between God and us hides Him from uS.ees
Mysticism consists in substitufing direct 1n3p1ration for h
indirect, ecstasy for reason, rapture for philosophy."
Protestants vary widely in thelr opinion of mysticism,
some such as Thomas Hywell Hughes insisting thht Protestantism,
wlth its evangelical concept of the direct experlence of Christ
through faith is mystical at its very core, and others, such
&8s Paul Elmer More, concluding that 1t 1s a disease of religlon,
- Iuther was rather mystical, being influenced by Tauler and some
other German mystics, but Calvin looked upon 1t with disfavor,
Theologlans in the Schlelermacherian tradition usually favor it

‘whereas exponents of the Ritsechllan position are opposéd to it,

2. Ibid. Pe 5&8.
2 I5id., pe 547.

- Ibld ™
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Such thinkers as Karl Barth and Emil Brunner have ranged them-
selves strongly against it,
| It must not be concluded, however, that only confusion

remains concerning the nature of mysticism., The difficulty of
explanation lies in the fact that it 1s an essentially private
experlence,s The mystics and ohilosophers who atpempt to inter=
pret mysticism must do so in terms of thelr own philosophies,
and the philosophles themselves vary in their meanings. hctually,
there 1s conslderuble agresment among all the mystics concern&ng'
the psychological aspect of mystlcisme Certaln characteristicd
seemvalways to-be associated with the experience, William Jaﬁes
has listed them as (1) ineffability, (2) passivity, (3) tran~
sciency, and (L) noetic certainty. Immediacy shouldpossibly be
added to this list due to 1ts pronounced effect as part of the
experience, although 1t i1s not necessarily a distinctive inner
characteristic,

The mystical experience 1s lmmedlate in that it 1s alﬁays
a direct awareness of some other reality, that 1s, some reality
other than the reality of one's ordinary self. It 1s not a
secondary experience, a recall or a médi?ation on the nrinciple
of a thing. It is rather the immediate particivation in the
thing itself, All mystics seem agreed on this point.

The mystical experience 1s ineffable in the sense that thé

experience iltself defies description by comparison with other
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human experiences, Most mystics admit their inability %o be
dlscursive about the matbter and explain that the weaknass 1lles
not in the lack of the richneas of the experience but rather v
the inability of language adequately to communicate feeling.,
Mystical literature makes use of poetic descriptions, similies,
and the like to attempt to incorporate some of the nature of the
feeling, William James comments on this characteristics "In tniy
respect the experience 1s more like a state of feeling phan a
state of 1ntellect."5 The implication is that one must pcssoss
a ¢ertain facility for understanding the experience, like the
abiliﬁ& to appreciate a symohony, before he may galn the meanling
’and éffect of what happens in the occur rence.

;The mystical experience is passive in the sense that 1t 1is
an 1nngr experience which seems to come of its own accord once
1ts obnditions are met, The mystlc does not bring it about or
dause it to occur except by meeting the conditions of 1td occure
renceq gowever, the meeting of the condltions necessary to the
occurrence of the egﬁerience does noé necessarily 'insure its
Qccurrence in every instance. In the highest level of the exe=
éerién@é the individual seems to feel as if he were tékep OVET=m=a
posaesaed By some power outside of himéeif;;;some power that he

cannot control.

5. William James, Varities of Religious Experience, me 380,
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The mystical experience 1s transient in that 1ts state of
e¢stasy or illumination, according to certaln interpreters, re-
mains only for a very short time., It may take days, or years,
or even a life-time to arrive at the high level of ecstasy, but
once attained the experience itself may be only momentary, llke
a flash of light, William James says it may last only an hour
or two at the most. Even though the experience itself is trane
slent, the memory of the experlence remains for quite a long
time and constitutes a powerful influence upon the‘consequent
bshaviour of the individual,

Noetic certainty is always typical of the experiences There
is always certainty in the mind of the believer about the fact of
’his experience, and often there 1s also the conviotion of a reve-
lation-==of tpérecention of new ideas and meanings not previous-
1y known, Yet; revelation 1s not necessarily an 1ﬂégra1 vart of
mysticism, as mystidism may consist merely of the affirmation or
denial of some idea previously known. Characteristically,
mysticism is the affirmation or denial of the nature of reality=~=
the affirmation that there is some ultimate spiritual reallty
attested to by its ébility to be experienced., Technically, the
concern is not so much that of the overall nature of ultimate
reality‘as it is the bare assertion that such does exist in an’
experienceable way. Bertrand Russell has writtenly aptly of

this phase of the experiences
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"The mystie insight begins with the sense of a myastery
unveiled, of a hidden wisdom now suddenhbecome certain
beyond the possibility of a doubt. The sense of certain-
ty and revelation comes earllier than any definite bellef,
The definite beliefs at which mystics arrive are the result
of reflection upon the Inarticulate experience galned in ¢4
the moment of insight,"

In a rather loose sense, thils process may be considered as a
religlous awakening or religious conwersion. )

Mysticism 1s often thought of as an art or process entered
into and followed according to a formula of' more or less sclentife
ic behaviour. The bulk of the llterature written by avowed
mystics deals :mainly with the details involved in the practice
’of mysticism as an art, and there 1s a certain general simllarity
in the formulae they suggest. Whenever mysticism is considered
as a technique or process it 1is usually conceived of in terms
of a series of stages of exneriences, which have been described
by various writers as "the mystic way." These stages vary in
termmnology and place of division 1n the various mystical systems,
but they may be roughly divided into (1) mortification, or bodily
discipline, (2) purgation, or purification, (3) concentration, or
mental fixation, and (ly) illumination, ecstasy, and joy.

In mortification the mystic brings his physical nature under

control of his mental or spiritual nature. The will becomes more

6« quoted by Inge, Mysticism in Religion, v. 2.
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and more in control of the body. It might be necessary even to
inflict damage upon the body iIn order to bring it under the con~
trol of the souls The purpose of this stage is to cut oneself
loose from the contrqling impact of one's physical nature in orde?
to allow the freer operation of the mental nature. Symbollically,
it Indicates an allegliance to that which is considered to be of
higher value,

Purgation is mental purification. Not only must the indivi-
dual be released from the effects of the passions, thé mind itself
must be cleansed of its impurities. It 1s a catharsis in which
everything inconsistent with the nature of the objectlive sought
’1s ignored and neglected, and, insofar as possible, deliberately
excluded from consciousness.

Concentration is the stage of the active endeavor to think
about the order or condition of the object soughf. Consideration
is given to the details of informetion known about the object,
Wheras purgation is the elimination from thought of everything
inconsistent with the goal of the mystic quest, concentration is
the bringing to mind of everything consistent with it.

The stage of i1llumination is the one in which ithe light
breaks through! The nature of the object or condition becomes
dirsctly eXperiencable, culminating in union, joy,maﬁd ecstasy.
The object of the quest is realized and the whole process is

terminated, only to be begun all over again.
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Fundamental problems concering mysﬁioism are the questions
whether the experience may be termed normal 6r abnormal, wheihor
it 1s to be considered valuable or disvaluaplo, and whether it 13
to be agreed that there is a revelation of feality in it. As has
already been indicated, ohilosophers of mysficism are in disagrecw
ment concerning these questions,

Whether or not one wishes to term the experience "normal"
depends, of course, upon what he defines as normal experience,
To say the least, 1t cannot be called an ordinary experience.
Whether or not it is an average experlence or an experience
universal to all men. is not easily determined. Most mystics
insist that the experience may come to anyone who meets 1its
necessary conditions, but it 1s not certain if everyone has a
native ability or capacity to meet the necessary conditiona.

Some interpreters think that there is a class of mystics, &
certain group of peonle whe are suited by thelr mental natures
ror~be1ng1uyat1035. and the implication is that there are other
people who could never bring thmmselves to meet the required
conditions. The suggestion 1s that there are people who would
be incapable of mysticism es a tone deaf person would be unable
to appreciate a symphony. The answer to this question must

be left uncertain as it wuld be practically impossible to
fathom all of the reasons why & certain person seems suited

or unsuited for mysticism. Mysticism does seem to be a normal
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experience for very religlous people. There is reason to believe
that any man is capable of having mystical experience unless he
has been hlndered from #ntering into it by certain other psycholog-
lcal conditioning.

The value of mystical experience must be answered in terms
of the query "valusble for what." All mystics will insist that
the experience 1s valuable-in-itself, and should be encouraged
as an end~in-itself, Philosophers judging mysticism sometimes
disagree concerning: whether or not the experience should be
encourageds Some insist that i1t causes damage to the general
mental well=being of the mystic, especially in instances when it
allows a free disregard of reason. All instances of mysticism
more or less allow a breake~down of the final appeal to reason.
If the test would be "Does it lead to productive activity?"
the answer would have to be that it has in some instances, and
in others it has not. Many mystics are not vocal about thelr
mysticism and certain types of mystlicism seems to encourage
activity more than others, Rufus Jones 1ldentifies mysticism
with the creative element in religion. He writes:

"It is not too much to claim..e.that whenever, in the course
of history, religious life and thought have had a fresh
new birth, have surged up with a new intensity to a higher
level, and have brought release of new power to live by,

there has always besn at the heart of the movement a lead?r
of the creative typOeses”

T« Rufus anes; Some Exponents of Mystical Religion, pe 234
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Most of the founders of the world's great civilized religilons
have been mystics.

A orucial question, indeed, 1s whether or not there is a
revelation of reality in mysticism. This is the central claim
of all mysticism---all mystics agree that they have communicated
with reality and that at least some message of affirmation or
denial of the nature of reality has been indicated. This
. question must be decided on the basis of a decision ag to whether
the evidence 1s adequate and reliable enough to lead to this -
conclusion. Some rhilosorhers have concluded that 1t 1s, and
some have concluded that it is not. It wouid be a rather
jsweeping assertion to conclude that all mystics have been under
an illusion about the nature and meanings of thir own experiendes,
Jot, certain interpreters conclude just this. Others admit thec
111uaidn, but sanction it as a value, = In mysticism, we are
faced with the problem of communicating inner feelings and )
intuitive meanings 4in a way that will be meaningful to people
who do not have the same inner feelings and megniﬁgé. This

is a problem in mysticism because it is a prdﬁiem in meaning,
language, and communication in general, Our'éﬁggestion is that
the clue to the answer to this question will, in the final
analysis, depend upon the narticular metarhysical and religious
understand;ng of the philosonher who makes the judgment. We

cannot help but make our judgments on the basis of our own
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experiences and their meanings. If one's own metaphysical and
religious beliefs do not allow the possibility of mystical life,
he will likely term all mysticism an illusion. On the other
hend, if one feels that he has, himself, bad experiences similax
enough to those which the mystlcs assert to admit the reality
and value of the exzperience, and if such are not contradictory
with hls own metaphysical and religious meanings, he will likely
term the experience & true revelation.of reality.

Our theory herc is that a metaphysical and religious meaning
must necessarily be involved in the basic meaning of mysticism
itself--~that any particular occurrence of mysticism will impily
4 specific metaphysical and religious position. Therefore, the-
meaning of any particular example of mysticlsm cannot be interw
preted apart from an analysis of the basic metaphysical and
religious concents associated with and to a large extent prior
to its occurrcnce. Our assertion is, that the objectivequsbught
within mysticism are in reference to meﬁaphysical meaningd known
at least in some sense---possibly symbolically<=~prior to the
mystical experience, This metaphysical knowledge may not have
the emotional quality of that obtained within the mystical expere
lence, but it does have the poﬁer to serve as one of the reasons

why the experience 1s entered into.
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The wide variat?ons in the metaphysical conceptions assncist-
ed with the various phiiOSOphies of mysticism should serve as en
adequate example of tYy-importance of this factor in the understead
ing of mysticism, Our thesis is that variations in prior meta-
physical oconcepts account in large measure for the variations in
consequent ideas of the final ideal within the mystical nrocess
or experience., Of course, it might be admitted that mystlcal
experience itself is a factor contributing to these metaphysical
meanings, but such is not the exac¢ct concern of this thesis,
Granting that metaphysical concepts are affected by thehmystical
process-=--that mygtioism 1s essentlally a conversion experience,
ﬁh11080phically, psychologically, morally, and otherwlse--=we are
but adding the assertion that they also affect the reason for
entering into the process and the inherent meaning of the prqcess,

The meaning of mysticism can never be stated in a gefinition
or indicated by & purely sclentific explanation of the psycholog-
ical  process involved, Its final meanings are ontologicalv
meaningse=wbeliefs about the nature of being, 1life, and value,
As such, its meaning is better expressed by poetry than by logic
=~=it 1s better felt than understood., Yet, we are faced with the
need for an agreed upon working definition of mysticism for the
purposes of this thesis. Here we are willing to accept for
practical purposes the definition of W. R. Inge that mysticism
1s "the attempt to realize, in thought and feeling, the immanence
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of the temgoral in the eternal, and of the eternal in the
temporal;"  that of Pflelderer who writess
"Mysticism L1s the immediate feeling of the unity of the
gelf with God; it is nothing, therefore, but the fundamental
feeling of religion, the religlous life at lts very hears: 9
and centerj"
and the defintion of Albert Seth:
"Mysticism is a phase of thought, or rather, perhaps of
feeling, which from its very nature ls hardly susceptible
of exact definition. It appears in connection with the
endeavor of the human mind to grasp the Divineé essence or
the ultimate reality of things, and to enjoy the blessedness
of actual comuvnion with the highest. The first i1s the '

philosOphical slde of Mysticism, the second, 1ts religlous ;4
side,

’ It 1is quite erroneous to think of mysticism simply as an

art or a processs In it there must be meanings that reach beyond
the mere level of feelingse~--meanings whose essences involve more
than the essences of the various psychological stetes, themselves;
and have & point of reference beyond the limits of the psycho-ﬁ
logical experience itselfs The meaning of mysticism should be
divorced from the cdnception of 1t as a sclience of the mastery

of certain techniques and be thought of in terms of its particu-
lar concept of the nature of being and ultimate realitye--as it

1s these meaninys that matter most even within reference to the

techniques themselves.

8¢ W. R. Inge, Christian Mysticism, pe 5e
9« quoted by Inge, Ibide, pe 3359
100 Ibid.
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The mysticism of Plotinus and Augustine is to be found
not only in the processes iInvolved in thelr final ways of Seal-
vation, but aléo in the basic ontologlcal concepts involved ia
thelr metaphysics and general religious meanings. In order 3o
study their mysticisms we must study both their metavhysics and 4
their religion. Our method will be to analyze thein metaphysics,
religion, and techniques of mysticism in order to debtermine
eortain similarities and differences and to see how their
metaphysics and religious meanings affect the meanings of

thelr mysticisms,
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Chapter iz
The Metaphysics of Plotinus

The root concept of the system of Plotinus 1s that of
positing of the nature of ultimate reallty as a supraaexistent
.1deal form or order. Three factors apply in such an orders
unity, intelligence (mind), and soul. The ultimate cdnstituent
of this order, vafibusiy called by Plotinus as "the First,"
"the One," "the Good," "the Simple," "the Absolute " "the
Transcendence," "the Infinite," "the Unconditioned," and "the
Father," 1s an inexpressible being devoid of qualities and
surpassing existence. From 1t all existence and exlisting
things come by means of its production of a next lower, less
real staée of its own self expression. Such a stage in ﬁurn
produces a next lower, less real stage of its self expression
which in turn does the same thing, and so forth, on and on,
until the level of pure nothingness or illusion 1s reached,
The doctrine is that the universe is constituted of an indef=-

initely complicated and systematic series of levels ranging
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from the ultimate Supra-existent Being, through the various
forms of exlstence, to sheoer nothingness, with every item bhav~
ing a preclse location ard relaticnship by virtuve of the "SUpsrw
Real's" impingement upon it within the system. Every rzhase of
existence =-everything that exieﬁs ~~ flows from, emanates ox
lrradiates out of this ultimate reality and also asplres ir
its own consciousness to flow back toward it.

The most vital element of the system 1s best conceived of
logically as unity. Being inexpresible and devoid of qualita-
tive attributes, any conceptual indication of it wlll be inad-
equate. Strictly speaking, it is not a First Cause, for First
6ause 1s a lower formulation than the Supra-Real 1tself. t It
may not be said to be non=exlstent and it may not be considered
as a thing that exists. This situation beyond existence and the
ordinary conceptions of being is defended by Plotinus on the
grounds of its immanence in all things without its possibility
of being identified with any of them.2

—~a

1. A1l thinge, however axalted, amguat, are later than This ((The One)):
It 1s the souroce of all, though in some sense It is no source: we must keep
all things apart from It. . « even freedom of action. « o « It can enter into
no relation with the realm of Existence." VI4 8, 8. -
"Then we 0all it a Cause we are not making an assertion about it but about
ourselves; we speak of what we derive from It while It remains steadfastly
within Itself." VI. 9. 3. All quotations of the words of Plotinus are from
the Stgphen MacKemma Translation. See Bibliography and Appendix.

« The One is all things end no one of then: the sburce of all things i
not all things; all things are its possession == ruming back, so to speak,
¥o it - or more correctly, not yet so, they will be., « « »

(continued on next page)
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When Pibtinds speaks of the Supra-Real as "the Good," he
1s attempting to express the idea of its perfection =~- that
there 1s nothing of evil or imperfection as a part of its nature

He writes:

M. « « The vord "good" used of him (the One) is not a predicate
asséﬁing his possession of goodness; it conveys an identification, It
is not that we think it exact to call him either good or The Good: it
is that sheer negation does not indicate; we use the term The Good to
agssert identity without the affirmation of Being." VI. 7. 38,

"Unity seeks nothing towards its being or its well-being or its safehold
upon existence; cause to all, how can it acquire its character outside .
of itself or know eny gdod outside? The good of its being can be no
borrowing: This is: the Good. . . « This Principle is not; therefore,to
be identified with the good of which it is the source; it 1s good in
the unique mode of being The Good above all that is good.," VI. 9. 6

i

cont
It i; precisely because there is nothing within the One that all things are

from its in order that Being may be brought about the source must be no

Being but Being's generator, in what is to be thought of as the primal act of
generation. Seeking nothing, possessing nothing, lacking nothing, the One is
perfect, and in our metaphor, has overflowed, and its exuberance has produced
the new: this product has turned again to its begetter end been filled and
has become its contemplator and so an Intelleotual-Principle." V.2, 1.

"Generative of all, the Unity is none of all; neither thing nor quality nor
quantity nor intellesct nor soul; not in motion, not in time; it is the self=
defined, unique in form or better, formless, existing before Form was, or
Movement or Rest, all of which are attachments of Being and make Being the
manifold it is." Vi. 9. 3

"No wonder that to state it is not easy; even Being and Form are not easy,
though we have a way, an approach through the Ideas.

The soul or mind reaching towards the formless finds itself incompstemt to
grasp where nothing bounds it or to take impression where the impinging
reality is diffuse; in sheer dread of holding to nothingness, it slips away.
The state is painful; often it seeks relief by retreating from all this
vVagueness to the region of sense, there to rest on solid ground, just as the
Sight distressed by the minute rests with pleasure on the bold." VI. 9. 3,
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On his idea of the Supra-Real as "the First," he writes:

,“,Anything existing after The First must necessarily arise from that
first , vhether immediately or as traocing back to it through intor-
vindenta; there must be an order of secondaries and tertiaries, in
whldh eny second is to be referred to The First, any third to the
gseodnd. Standing before ell things, there must exist a Simplex,
differing from all its sequel, self-gathered, not inter-blended with
the forms that rise from it, and yet able in some mode of its own to
be present to those others: it must be authentically a unity, not
merely something elaborated into unity and so in reality no more than
unity?s oounterfeit. V. 4. 1.

"A11 that is not One is oconserved by virtue of the One, and from the

One derives its oharacteristio nature; if it had not attained such

unity as is consistent with being made up of multipliocity we ocould not
affirm its existences if we are able to affirm the nature of single
things, this in virtue of the unity, the identity even, which each of
then possesses. But the all-transcendemt, utterly void of multipliocity,
has no mere unity of partioipation but is unity's self, independent of
all else, as being that from which, by whatever means, all the rest take
their degree of unity in thkeir standing, near or far, towards it." V,3.15

His conclusion 1s that this Supra-Real is indefinable, beyond
sense, beyond formulation, and in some degree, at least, beyond
logice. He writes:
“"Thus The One is in truth beyond all statement: any affirmation is of a
thing; but the all transoending, resting above even the most august
divine Mind, possesses alone of all true being, and is not a thing
smong things. We oan give it no neme because that would imply predi~

cation: we oan but try to indiocate, in our own feeble way, something
conoerning it." Ve 3. 13,

If this is the case, then, that the best expression of
reality lies within the concept of unity -~ sheer unity, pure
and simple, but beyond language and activity, as Plotinus asserts
to be the situation =~ what hope is there for the attainment of
any understanding of reality? The answer is found in the second

element of his system: namely, intelligence, mind, or spirit.



By means of this second factor some connection may be established
between the One and all existing things. Since mind is that
which is most 1llke the One,and nearer to it than all else,and yet
1s 1tself not transcendent, not a Supra-Real, but an existent
functioning within the world of existents, it 1s the avenue of
all understanding. It i1s that factor about reality that is
understandable, and as such is understanding. It is form,
pattern, principle, order, inéelligence, meaning, purpose, and
consistency. It is the inherent intelligence -~ factor Or reasons
principle of all being. All being beloﬁ the One forms a part of
mind or spirit. It 1s the factor through which all parts of

the total unlverse are seen to be connected one with the other

by virtue of the oneness of their purpose, intelligence, pattern,
etc,

Conceivedvof as intelligence, or possibly as super-intel=-
ligence, some of the richness of the idea is likely to be lost
unless the term " Spirit“ is also incorporated within it. This
13 because mind is not to be conceived of as pure abstractibn but
rather as an existing thing. It is the first and highest of the
comprehendible realitlies -- the richest knowable.reality. By his
formulation of its status 1n his system Plotinus gives to in-
telligence a near-religious connotation, for as he sees it, mind
1s reality as we may know ite

Mind is produced by the One as a sort of bysproduct resulte

ing from the overflow, irradiation or "emanation" of the One
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itselfs It constitubes a rough image of the One without being
the One, much in the same sense that a mask may be a moulded
image of a face without being that face. It is the first of the
three ma jor nhases of emanations obtaining within the syatem,
and the first one of 2ll the many emanations there are within

the realm of existing things.5

3+ Plotinus comments upon its order and origin:

"But how and what does the Intellectual-Principle see, and, espeoially,
how has it sprung from that which is to become the object of this vision? ’
The mind demands the existence of these Beings, but it is still in trouble cver
the problem endlessly debated by the most enocient philosophers: from such a
unity as we have declared The One to be, how does anything at all come inlo
gubstantial existence, any multiplicity, dyad, or number?

Why has the Primal not remained selfw-gathered so that there be none of this
profusion of the manifold which we observe in existenoe and yet are compelled
to trace to that absolute unity? In venturing an answer, we first invoke
God Himself, not in loud word but in the way of prayer whioch is always within
our power, leaning in soul towards Him by aspiration, alone towards the alone.
But if we seok the vision of that great Being within the Imer Sanctuary--
self-gathered, tranquility remote above all else--we begin by considering the
image stationed at the outer precincts, or, more exactly to the moment, the
first image that appears. How the Divine Mind comes into being must be ex=
Plained. Every moving has necessarily an object towards which it advances;
but sinoce the Supreme oamn have no such object, we may not asoribe motion to it,
anything that comes into being after it cen be produced only as a consequence
of its unfailing self-intenticne. ,«Given this immobility in the Supreme

it can neither have yielded assent nor uttered decree nor stirred in any way
towards the existence of a secondarye N

What happened then? Vhat are we to conceive as rising in the neighbore
hood of that immobility? It must be a cirocumradistioniweproduced from-the Supreme
but from the Supreme unaltering==and maey be compared to the brilliant light
encireling the sun and ceaselessly generated from that unchanging substance.

1 existenoes, as long as they retain thelr character, produce about them-
selves, from their essences, in virtue of the power which must be in them,
Some necessary, outward facing hypastasis continuously attached ‘Yo ‘them end
Tepresenting in image the engendering archetypess Thus fire gives out its heat,
) (continuod on next page)



In certain passages Plotinus seems to identify mind with truth.

The One cannot be truth since 1t is beyond expression, but mind

cont.
snow is cold not merely to itself; fragrant substances are a notable instance

for, as long as they last, something 1s diffused from them end perceived
wherever they are present. . . o V. 1, 6. _

The Intellectual-Principle stands as the image of The One, firstly because
there is a certain necessity that the first should have its offspring, carry=
ing onward much of its quality, in other words that there be something in
its likeness as the sun's rays tell of the sun.

Yot the One is not an Intelleoctual~Principle: how then does it engender an
Intellectual-Principle? Simply by the faot that in its self-quest it has
vision: this very seeing is the Intellectual- Principle. Any perception of
the external indiocates either sensation or intelleotion, sensation symbolis-
ed by a line, intellection by a circle....

All there, too, is a unity, though a unity which is the potentiality of all
existence. The items of this potentiality the divine intelleoction brings
out, so to speak, from the unity and knows them in detail, as it must if it
is to be an intellectual prinociple.

It has besides a consciousness, as it were, within itself of this same po-
tentiality; it knows that it can of itself beget an hypostasis and can de=
termine its owmn Being by the virtue emenating from its prior; it kmows that
its nature is in some sense a definite part of the context of that First;
that it thence derives its essence, that its strength lies there and that
its_Being takes perfection as a derivative and a recipient from the First.
It sees that, as a member of the realm of divisiop and part, it receives
life and intellection and all else it has and is, from the undivided end
partless, since that First is no member of existence, but can be the source
of all on condition only of being held down by one distinotive shape but
remaining the undeflected unity. ' ' V. 1l. 7.

That station towards the One (the fact that gomething exists in presence of
the One) establishes Being; that vision directed upon the One establishes
the Intellectual-Principle; standing towards the One to the end of vision,
it is simultaneously Intelleotual-Principle and Beingy end attaining
resemblance in virtue of this vision, it repeats the act of the One in
pouring forth a vast power." V. 2. 1.
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being the thing nearest to the One, and yet expressible, is
truths Mind is a "secondary God,"

Since the Intellectual~Princinle 1s expressible it may be seen
as ultimate truth, for intellection both begins and ends in
this realm of mind.

universe of authentioc beings, the Truth: as such it is a great god or better,
not a god among gods but the Godhead entire. It is a god, a secondary god
manifesting before there is any vision of that other, the Supreme (the One)
which rests oyer all, enthroned in transoendemnce upon that splendid pediment
the Nature following olose upon it

The Supreme in its progress could never be borne forward upon some soulless
vehicle nor even directly upon the soul: it will be hearalded by some
ineffable beautys before the great King in his progress there comes first

the minor train, then rank by rank the greater and more exalted, oloser to
the King the kinglier....

In that royal progress the King is of another order from those that go before
him, but the King in the Supreme is no ruler over externs; he holds that most
Just of governances, rooted in nature, the veritable kinship, for he is King
of Truth, holding sway by all reason over a dense offspring of his own, a
host that shares his divinity, King over a king, end over kings and even more
Justly called father of Gods," Ve 5. 3,

S« "This Intellectual-Principle, if the term is to oconvey the truth, must
be understood to be not a principle merely potential and not one maturing from
unintelligence to intelligence == that would simply send us seeking, once
more, a necessary prior =- but a principle which is intelligenoe in actuality
and in eternity. ' ‘

* ¢ « o A principle wvhose wisdom is not borrowed must derive from itself any
intelleotion it may make; and anything it may possess within itself it can
hold only from itself: it follows that, intelleotive by its own resource and
upon its own content, it is itself the very things on which its intellection
80tse..s What then is its characteristic Act and what the intelleotion which
makes knower and knovn here identical? .

Clearly, as authentic Intellection, it has authentlc intellesction of the
futhentio existent, and establishes their existemce. Therefore it is the
Authentic Beings. ¢« o @ " V. 9, e -

"o take it then, that the Intellectual -Prinociple is the authentio exis-
Tences and contains them all -- not as in a place but as posgessing itself

(continued on next page)
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Plotinus views mind as the same as both truth and being. Truth
cannot get beyond mind either in reference to the One (due %o
the inexpressibility of the One) or in reference to Soul (for
Soul only has meaning and understanding in terms of mind.).
Mind also extends cver the entire range of everything that mey
be said to exlst, giving forth the very suggestion of being or
existence in any instance by virtue of its evidence of principle.
Mind is both a thinker and "thoughts."! Thinker, thinking, and
objects of thowght are all identical. Ideas are not coples of the
universe, rather the universe ( the practical universe) is the
imperfect copy of the one essential idea: mind.

 On the subject of the relation of mind as a unity with

individuals, Plotinus' own words are clear enoughs

"Intelleot as a whole must be thought of as prior to the intelleots
actualised as individuels; but when we come to the partioular intellects,
we £ind that what subsists in the partioculars must be maintained from
the totality., The Intelleot subsisting in the totality is a provider
 for the partioular intelleots, is the potentiality of them: it involves
them as members of its universality, while they in turn ihvolve the
universal Intelleot in their particularity, just as the partioular
science involves soience the total.

The great Intelleoct, we maintain, exists in itself and the partioular
intellects in themselves; yet the psrticulars are embraced in the whole,

cont,

ar.ld being one thing with this its oontent. All are one there and yet are
distinots similarly the mind holds many branches and itefis of lmowledge
Simultaneously, yet none of them merged into any other, each acting its

oma part at ocall quite independemtly, every conception coming out from the
inner total and working singly. It is after this way, though in a closer
unity, that the Intellectual-Principle is all Being in one total == and yet
not in one, since each of these beings is a distinot power, which, however,
the total Intellectual~Principle includes as the species in a genus, as th
parts in a Who:-e. » o V. 9. 6 .
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and the whole in the particulars. The partioular intelleots exist by tlmm
selves and in snother, the universal by itself and in those. All *the
particluars exist potentially in that selfwexistent universal, whioch aotw
ually is the totality, potentially each isolated member: on the other huri,
each partioular is aotually what it is (its individual self) potentiaily
the totality. In so far as what is predicated of them 1s their essenne,
they are actually what is predicated of them; but where the predicate is &
genus, they are that only potentially. On the other hend, the universal
igl so far as it is a genué is the potentiality of all its subordinate
species, though none of them in amotuality; all are latent in it, but
beoause its essential nature exists in actuality before the existence of
the speoies, it does not submit to be itself partioularised. If then the
partioulars are to exist in actualitye- to exist, for example, as specieg=~
the oause must 1ie in the Aot radiating from the universal." VI.2.20.

"How then does the universal Intelleot produwoe the particulars while, in
virtue of its Reason-Prinociple, rémaining a unity? In other words, how
do the various grades of BeingZeeesarise see?

It is a universal rule that whatever reasoning discovers to exist in Nature
is to be found in Intellect apart from all ratiooination: we conolude that
Being has so created Intelleot that its reasoning is after a mode similar
to that of the principles which produce living beings; forthe Reason-
Prinoiples, prior to reasoning though they are, aot invariably in the
manner which thé most careful reasoning would adopt in order to attain the
best resultseeee

Everything exists forever, unfailing, involved by very existemce in eter=
nity. Individuals have their separate entities, but are one in the (total)
unitye The complex, so to speak, of them all, thus combined is Intelleot;
and Intelleot, holding all existence within itself, is a complete living
being, and the essential Idea of Living Being. In so far as Intelleot sube
mits to contemplation by its derivative, becoming an Intelligible, it gives
that d@rivative the right also to be called "living being. VI. 2, 21,

When we think of Being we have to think of it in terms of cere
tain categories. The categories of mind are: life, Belng, motlon,

stability, identity, and difference. He says of life:

"We have found Substance (Essence) and 1life simultaneously present in
Souls Now, this Substance is a cormon property of Soul, but life, common
to all souls, differs in that it is a property of Intelleot also.
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Having thus introduced Intellect and its life we make a single
genus of what is common to all life, namely Lbtion, Suvbatance

and the Motion which constitutes the highest life we must osoneider
as two goenera; for even though they form a umity, they ere separa-
ble to thought which finds their unity not a unity; otherwise it
could not distinguish them. Observe also how in other things
Motion or life is clearly separaled from Being == a separation
impossible, doubtless, in True Being, but possiblo in its shadow
and namesake. In the portrait of a man much is left out, and
sbove all the essential thing, life: the “Being" of sensible thiags
is just such a shadow of True Being, an abstraoction from that Being
complete which was life in the Archetype; it is because of this in-
completeness that we are able in the Sensible world to separate
Being from life and life from Being." VI. 20 8.

Life 1s not the typical indication of the order of mind, but it
1s a property of mind. Although life applies to soul, still
mind can not he said to be lifeless. Plotinus says the
Intellect

" o o lives a life that endures and keeps a thought acting not

upon any future but upon that which already is, upon an eternal

present == a thought self-oantered, bearing on nothing outside

of itself." VI. 2. 8

Both motlion and stability are characteristic of mind;
There is both change in the universe and an inherent stabil-
16y to it all. The mind moves, but it does not go any place}
1t 1s rather its movement within 1tself. Mind does not
chenge, it rather acts maintaining its typlcal stability in
the midst of its action.

Plotlnus i1itroduces Stability to Being and Motion viz.,:

"Being,then, containing many species, has but one genus. Motion,
however, is to be classed as neither a subordinate nor a supple-
ment of Being but as its conocomitant; for we have not found Being
serving as substrate to Motion. Motion is Being's Act; neither
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is separated from the other exsept in thought; the two naiurss
are one; for Being is inevitably actual, not potemtial....

Now lotion, thus manifested in conjunotion with Being, doos nnt
alter Being's nature == unless to complete its essentizl ohar-

. acter ~= and it does retain forever its own peculiar naturs: at
once, then, we are forced to introduce Stability. To rejcoh
Stability would be more unreasonable than to reject Motion; for
Stability is associated in our thought and conception with Being
even more than with Motion; unalterable condition, unchanging
mode, single Reason=Prinociple == these are characteristios of
the higher sphere.

Stability, then, may also be taken as a single gemus. Obviously
distinet from Motion and perhaps even its contrary, that it is
also distinot from Being, so also would Motion be, with equal
right. TVWhy identify in the case of Stability and not in that

of Motion, when Motion is virtually the very life and Aot both
of Substance and of Absolute Being? However, on the very same
prinoiple on which we separated lotion from Being with the under~
standing that it 1s the same and not the same == that they are two
and yet one ~- we also separate Stability from Being, holding it
yet, inseparable; it is only a logical separation entailing the
inclusion emong the Exlstents of this other genus. To identify
Stability with Being, with no difference between them, and to
identify Being with lfotion, would be to identify Stability with
Motion through the mediation of Being, and so to make Motion
and Stability one and the same thing." VIe 20 7o

"Being,the most firmly set of all things, that in virtue of which
all other things receive Stability, possesses this Stability not
as from without but as springing within as inherent. Stability
is the goal of intellection, a Stability which had no beginning,
and the state from which intellection was impelled was Stability,
though Stability gave it no impulsion; for Motion neither starts
from ibtion nor ends in Motion. Again, the Form-Idea has
Stability, since it is the goal of Intellect: intellection is the
Form's lMotion.

Thus all the Existents are one, at once Motion and Stability;
Motion and Stability are genera all-pervading, and every subse-
quent is a partioular being, a partiocular stability and a
particular motion," VI. 2, 8,

Identity and Difference need little explanation beyond
the indication that mind maintains its essential identity and
Jet undergoes an active process of dealing with different

particulars.
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Plotinus explains briefly:

" o o o Identity and Difference have the generioc status independently
of the partioular.

They will, moreover, be primary genera, because nothing can be pred-
icated of them as denoting their essential nature, Nothing, of
course we mean, but Being; but this Being is not their genus, since
they cennot be identified with any partioular being as such...."

"In sum, the unity exhibited in Being on the one hand approximates
to Unity=Absolute and on the other tends to identify itself with
Being: Being is a unity in relation to the Absolute, is Being by
virtue of its sequence upon that Absolute: it is indeed potentially

a plurality, and yet it remains a unity and reject:.ng division
refuses thereby to become a genus." VI.2. 9.

Mind i1s manifested in the whole of the universe and any part of
Being will manifest mind. Over and above the appearance of all
verticulars in their multiplicity is both a trénscendent and an
immanent unity in virtue of the Intellectual- Principlee.

In the second element in his system, Plotinus solves the
ancient problem of how the universe may be both fixed and in
movement. Mind is not identlical with the total universe for
there are certain elements and factors within the universe ine-
consistent with it. Yet, Mind is identical with the ration-
ale Sf the universe to the extent that all forms, all Being,
find their ideal archetypés and}even thelr individual meaning
within Mind. Mind, however, is .not an aggregate of 1little
minds. It is rather itself one unbroken, extensive, conslistent
and comprehensive simplex. It pervades all Being - more cor-
Tectly -~ all Being is 1ts immediate identity and production.

Within the universe there are certain elements, factors,
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situations, etc., inconsistent with mind. Eﬁﬁ;ﬁ are not a pars
of Being for they are so possessed with inconsistencies, mulil:-~
plicitles , falsehood, and so far removed from beauty and gocd-
ness so as to have no evidence of mind. In their rapid chang-
ing state they form a contrast to the inherently ordered rela-
tion of mind. Whereas thelr movement involves change and dis-
ordered motion, the movement of mind involves no change at all
for mind is always continuously in action, in self-expression,
within its fixed and eternal realm. Change and multiplicity in
things indicate their lack of mind, their lack of authentic ex=-
istence, Ordered, unified action indicates the presence of mind,
the ﬁarticipation in the fixed orders and relationships of Being,
an ident'ity with the overall stability in the universe.

We may concelve of mind, then, as not the logical ultimate
of exlstence, but réther as the practical ultimate of our un-
derstanding. It is truth ( truth is a practical idea), it is
authentic existence, it is spirit, reason, intelligence, and
perhaps even personality. Anything devoid of it is none-exist=-
ent, and yet it emanates itself in lesser degrees of richnes;,
eventually to have a logical determination a= Soul.

The third factor in Plotinus' system is Soul. It is the
Second Emanetion of the whole system, logically coming from
mind in essentially the same manner as mind loglcally contine

Ually issues forth from the One. Soul constitutes a sort of
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second order of being, lts reality being by virtue of some
inherence of mind. To the order of Soul belongs all living
things,for the principle of soul is the principle of life.

Soul 1s less real than mind due to 1ts status of being
more distantly removed from the One. Although there is no clear-
ly indicated distinction between any o? the stages of emanatlon
so that there 1s a continucus flow of unbroken series contin=
uing throughout, soul may be conceived of as occurring after the
final ( hypothetical) stage of mind. This 1s to say that the
first order of soul (the first soul emanation) is lower in de-
gree than the last order of minde. |

Soul may be conceived of as mind in movement, or as the
fixed motion of minde The concept 1s nearly identical with the
concept of 1life, for as Plotinus sees it, everything that is
alive is a soul. The doctrine is nbt that everything that is
alive has a soul, but rather that everything that is alive is
& soul, for to be alive is to be a soul and to be a sdul is to
be alive.

In the physical universe in which we live we see most. :
things in their soul-condition. We customarily think of 1life
In reference to soul and soul in reference to life. Both
Concents are abstractions in which there is embodied something
of the enérgizing aspect of the universe. Plotinus, in one of

his passages, blds us to look deeper into the nature of things
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as we see them in their soul-conditlon to observe that beyond
soul there is mind, that beyond mere movemeonts there is the
principle of movements , == beyond principles there is a paitserm
based upon an even more ultimate ldeal unity.

The concept of the soul 1In Plotinus 1s so closely inter=
woven with the concept of mind, and also with even the One,
that 1t may be understocd only in reference to prior establish-
ed conceptse Soul is so clesely ildentified with mind that it
would not be incorrect to say that soul 1s mind in exactly the
same sense that 1t would not be incorrect to say that mind 1is
unity or the One. Yet, from a practical point of view different
words must be used to describe the various aspects of reality
in the system of Plotinus.

Soul is the immanence of mind. In an ultimate sense, of
course, it 1s also the immanence of the One through the media
of mind. Soul is mind in process, the more local, immediate,
sensible effect of mind: mind operative on its practical,
existential level. Whereas it is the distinctive nature of
mind in itself to be fixed, non-evolutionary in order, un=
changing, and according to principle, Mind nevertheless,
emanates out to a lower functioning level wherein external
change and multiplicity may become so associated with it
that it must no longer be called mind but soul.
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Soul sgill retains the fundamentals of mind In its fundamental.

orders Soul, as a lower order of mind, just as mind 1s a

6. "Soul is subsequent to Intellect, yet by its very nature it involves
Intellect in itself and peroeives more clearly in that prior." VI, 2, 22.

" o« « o That vision directed upon the One establises the Intellectual=
Principle; standing towards the One to the end of wision, it is simul~’
taneously Intelleotual-FPrinciple and Being; apd attaining resemblance in
virtue of this vision, it repeats the aot of the Une in pouring forth a
vast power. This second outflow is a Form or Idea representing the

Divine Intelleot as the Divine Intellect represented its own prior, The
One. This active power sprung from essence ., « « is Soul,

Soul arises as the idea and act of the motionless Intellectual-Principle
--- which itself sprang from its ovn'motionless prior--- but the soulls
operation is not similarly motionless; its image. is generated from its
movement . o o ." : Ve 20 1
"Soul, for all the worth we have shown to belong to it, is yet a secondary
an image of the Intellectual~Principle: reason uttered is an image of the
reason stored within the soul, and in the same way soul is an utterance

of the Intellectual- Principle: it is even the total of its aotivity, the
entire stream of life s ent forth by that Principle to the production of
further being; it is the forthgoing heat of a fire which has also hesat
essentially inherent . But within the Supreme we must see energy not as

an overflow but in the double aspect of integral inherence with the estabe
lishment of new being. Sprung, in other words, from the Intellectual=-
Prinoiple, Soul is intellective, but with an intellection operating by the
method of reasonings: for its perfeoting it must look on +that Divine
Mind, whioh may be thought of as a father watching over the development

of his child born imperfect in comparison with himself." Ve 14 3o

"Time at first . . » lay, self<concentrated, at rest within the Authentic
Existent: it was not yet Time; it was merged in the Authentic and motione
less with it, But there was an active principle there, one set on govern
ing itself and realising itself (= the All-Soul), and it chose to aim

at something more than its present: it stirred from its rest, and Time
Stirred with it . . . . For the Soul contained an unquiet faoulty, always
desirous of translating elsewhere what it saw in the Authentioc Realm,

&nd it could not bear to retain within itself all the dense fullness of
1ts possession. . + . Putting forth its energy in act after act, in a
Sonstant progress of novelty, the Soul produces succession as well as act
taking up new purposes added to the old it brings thus into being what had
ot  existed in that former period when its purpose was still dormant end

its 1life was not as it since beoame « « o «
(continucd on next page)
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lower order of the One, may be viewed in its own connotation

as the lively aspect of mind: mind in action, mind in motion,

%332; however, is not to bo conceived as outside c¢f Soul; Eternity is not
outside of the Authentic Exisleusce: nor is it to be taken as a sequence or
sucoession to Soul. ., . .It is a thing seen upon Soul, inheremt, coeval to it,
as Eternity to the Intellectual Realm," I11I. 7. 11,

"the (Universal) Soul --- containing the Ideal Principles of Real-Beings,

and itself an Ideal Principle =-- includes all in concentration within itself,
just as the Ideal Principie of esoh particular entity is complete and self-
oontained: it, therefore, sees these principles of sensible things because
they are turned, as it were, towards it and advanocing to it: but it cannot
harbour them in their plurality, for it cennot depart from its Kind; it

sees them, therefore, stripped of llasge Matter, on the contrary, destitute
of resisting power since it has no Aot of its own and is a mere shadow, can
but accept all that an active power may choose £o send. In what is thus
sent, from the Reason-Principle in the Intelleétual Realm, there is already
oontained a degree ~of the partial objeot that is to be formed: in the imafe
making 3impulse within the Reason-Prinociple there is already a step (toward
the lower manifestation).. . »" II1. 5. 18

"Let every soul recall, then at the outset the truth that soul is the author
of all living things, that it has breathed the life into them all, that
whatever is nourished by earth and sea, all the oreatures of the air, the
divine stars in the skys; it is the meker of the sun; itself formed and order=
ed this vast heaven and conducts all that rhythmio motion: end it is a prinocie
Ple distinct from all these to which it gives law and movement and life,

and it must of necessity be more honourable than they, for they gather or
dissolve as soul brings them life or abandons them, but soul, since it ocan
never abandon itself, is of eternal beinge. « + »

As the rays of the sun throwing their brilliance upon a lowering cloud make

it gloem all gold, so the soul entering the material expanse of the heavens
hes given 1ife, has given immortality: what was abject it has lifted up; and
the heavenly system, moved now in endless motion'by the soul that leads it in
wisdom, has become a living and a blessed thing; the soul domioiled within,
it takes worth where, before the soul, it was stark body, ===clay and water=e=
or, rather, the blankness of Matter, the absence of Being. « - " Ve 1o 2
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"VWihereas the mind 1s more of o simple unity, soul is a complex
embodying the whole vital essence of the world and of all
individual in 1t so that the whole universe fits together as
one living organism.7

N If then, it is the characteristic of soul to be active ===
vhat does it do? The answer 1ls that 1t produces bodies. It
does not create them out of nothing but rather creates them out
of 1tself: 1t emanates them as by-products. According to the
thinking of Plotinus, being does not come and go, it remains
ebernally in its fixed limits, eternally having its same degree
of intensity and reality. Individusl things, however do come
into exlstence, pave an ipdividual history and pass away. Soul
shares 1in this procegs, producing bodies as an emanation in
similar mamer in which.mind produces soul and in:which.mind is

produced by the Ones . Soul acts as a shaping and arranging

* 7. He writos concerning the soul of tho universe: "If we oan trace
neither to material syencies (blind eviements) nor to any deliberate inten=
tion the influencss from without which reach to us and to the other fomms -
of life and to the terrestrial in general, what cause satisfactory to reason
remains? The seoret is: firstly, that this All is one universally compre=
hensive living being, encircling all the living beings within it, and have
i’flg a soul, one soul, which extends to all its members in the degree of pare
?1°ipa'ri‘c mémbership held by each; secondly, that eVery separate thing is an
integral part of this All by belonging to the total material fabric me=
unrestriotedly a part by bodily membership, while, in so far as it has also
Some partiocipation in the All-Soul it possesses in that degree spiritual
membership as well, perfeot where participation is in the All=Soul alone,
bartial where there is also a union with a lower soul. « « -
T?}ls One~All, therefore, is a sympathetioc total and stands as one living be-
ing; the far is near 3 it happens as in one animal with its separate parts:
talon, horn, finger, and any other members are not continuous and yet are
effectively near. « « o Where all is a living thing summing to a unity there
is nothing so remote in point of place as not to be near by virtue of a
nature which makes of the one living being a sympathetic organisme" IV.4.32
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factor in giving a pattern or principle to ﬁhe more remote,
multiple, diffuse, and dis~arranged levels of emangtions.' These
distant emanations are so diffuse, so inccnsistent, so disarrange
ed that 1n thelr state apart from soul they may said to have no 4
being. This is Plotiinud idea of theoretical matter: that which
1s so multlple, chaotic, and disorganized that it has no affine
ity with unity. Tecpnically, pure matter does not actually
exlste It is not a part of Plotinud system of real being, yet,
i1t 1s a part of his system of becoming. It may not properly be
included as authentic existence, hbwever, Plotinus must suggest
its ;ogical existence below the lévelgof Soul. It is the logi=
cal extreme of his system of emanations, namely emanation out
of sheer nothingness itself. |

Bodles are matter that tends toward form: form metters
Yet, the form of bodies does not come from the nature of matter
itself bug rather from soul. All evidences of fo?m come from
soul. Each particular soul emanates its own body, the form of
the body coming from soul.. The loglcal conclusion from Plotinus?
doctrine on the subject would be that every body is a soul .
"embodied", although he usually makes reference to the concept
of living bodies only to about the level of "vegetal" things.
He writes that every part of the universe has a life of its kind:

™{e cennot think of the universe as a soulless habitation, however vast
and varied, a thing of materials easily told off, kind by kind === wood
and stone and whatever else there be, all blehding into a kosmos: it
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must be alert througheut, every member living by its own life, nothing
that oan have existence failing to exist within it. And here we have
the solution of the problem, *Sow an ensouled living form can inolude
the soulless:® for this account allows grades of living within the
whole, grades to some of which we deny life only because they are not
peroeptibly self~moved: in the truth, all of these have a hidden life;
and the thing vhose life is patent to sense is made up of things whioh
do not live to sense, but, none the less, confer upon their resultant
total wonderful powers towards living. « « " IV, 4, 36e

Since 1ife 1s identified with soul, living bodles are those that
have more soul as a part of thelr nature. The soul is present
with the body, but 1s not within it, for the body 1s penetrated
in every part by the soul that created it. It is a situgtion

in which souls have bodies rather than bodies have souls.

. 83 Plotims: olzberated sop this point “1 en oxoellont passages

The soul . . ., may not be considered to be within the body as in a space:

8pace is a ocontainer, a container of body; it is the home of such things as

oonsist of isolated parts, things, therefore, in which at no point is there

an entiretys; now, the soul is not a body and is no more ocontained than

containing.

Neither s it in body as in some vessels whether as vessel or as place of

looation._ the body would remain, in itself, unensouled., If we are to think

of some pagsing-over from the soul =--that self-gathered thing =-=to the con-

Yaining vessel, then soul is diminished by just as much as the vessel takes...

Yor ocan it be in the body as in some substratum: anything in a substratum

is a oondition affeoting that --= a colour, a form -=~but the soul (is no

Sondition of something else), is a separate existences

Yor is it presemt as a part in the whole; soul is no part of body. If we are

asked to think of soul as & part in the living total we are faced with the old

diffioulty: ww How it is in that whole. It is certainly not there as the wine

;: in the wine jar, or as the jar in the jar, or as some absolute is self-_ -
esent, ’

Yor can the presence be that of a whole in its parts: It would be absurd te

;hink of the soul as a total of which the body should represent the parts.

t is not present as Form is in Matter; for the Form as in Matter is insepa= °

Teble, and, further, is something superimposed upon an already existent thing;

Soul, on the contrary is that which engenders the Form residing within the
ter and therefore is not the Form. If the reference is not to the Form

(continued on next pageh
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Just as mind, conceiyed of_as a totallty may be pletured as
embracing all the reason principies, patterns, and explanaticns
of all individual things, 80 aouiwmay be conceived of as a tobale
1ty of all the active 1ife principles of all individusl things.
Conceived of individually, every individual thing or item exlsts
in direct and immediabe. relationship to soul. "Individual" souls
are to be conceived of only in terms of one totai soul-nature in

general «

YOIl Ve

actually present, but to Form as a thing existing apart from all formed objeots,
it is hard to see how such an entity has found its way into body, and at eny
rate this makes the soul separable. How comes it that everyone speaks of

soul as being in body, Because the soul is not seen and the body is: we per=
celvetho body, and by its movement and sensation we understand that it is enw
souled, and we gsay that it possesses a soul; to speak of residemce Is & natue
ral sequence. If the soul were visible, an objeot of the senses, radiating
through the entire life, if it were manifest in full force "to the very out=
ermost gurface, we would no longer speak of soul as in body; we would say the
minor was within the major, the contained within the container, the fleeting
vithin the perdurable." Iv . 3. 20,

9, The soul is the author of all living things, . . « it haa breathed
the.life into them all, whatever is nourished by earth and sea, all the
oreatures of the air, the divine stars in the sky; it is the maker of the
sun; itself formed and ordered this vast heaven and conducts all thet rhythmie
motion: and it is a principle distinot from all these to which it gives law
end movement and 1ife, o o o they gather or dissolve as soul brings them
life or abandons theme « o o
he material body is made up of parts, each holding its own place, some in
butual oppositdon and others variously interdependent; the soul i1s in no
such condition; it is not whittled down 80 that life tells of a part of the
Soul and springs where some such separate portion impinges; each separate
life lives ‘by the soul entire, omnipregent in the likensss of the engendering
father, entire in unity and entirs in diffused variety. o o" Ve l, 2



Being indeétructible life-principles,souls do not come into
being within time. Howevef, irdividual souls do have historles in
thelr relationship wlith bodles: that of being imprisoned w%th a
pertlicoular body for a certain period of time ~-- a tragic process
which occurs over and over again constituting the endless episode
of reincarnation of every individual soul. Strictly 3peak1ng,
birth and death cannot abply to soulse

Perhaps the most significant fact about Plotinus' teachings
about soul is hls explanation that man is most characﬁeristically
& soul. He 1s only one among meny sorts of souls within the
universe, and his relationship to mind and the One 1s essential-
1y the same as that of all other souls. He shares the common lot
of all souls in*the manner of his coming into existence 2s an ine
dividual in his connectedness with the universe, and in the fact
0f his meaning and destiny being incorporated within the nature of
the system. Among the order of souls;man is ranked a little above

Cehter in the scaling of individual souls. On this Plotinus

Wrltes:

"In the Universe the middle and lower members are human beings; above
1them. the Heavens and the Gods that dwell there; these Gods with the
entire oircling expanse of the heavens constitute the greater part of
the Kosmos: the earth is but a central point. . . »

Bit' humenity, in reality is, poised midway between gods and beasts,
. 8nd inclines now to the one order, now to the other; some men grow

like to the divine, others to the brute, the greater number stand

natural, . o " II1, 2. 8.
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As an individual human being, man consists of an indivi=-
dual soul that has generated a body with which it is associated.,
hs a soul man is part of mind and part of the One. His body,
being incidental to hils being, is comnosed of matter, which acts
contrary to the inherent nature of soul and provides a constant
struggle between the soul®and the body., Everything there is
that is bad about man is due to his involvement in matter.
Lverything noble and worthy about his is due to his soul nature.
Strictly speaking, we may not say that man has a soul nature,
for he actaally has only soul nature. His personality is to
be identified with his soul-ness, and with this alone. Neither
can we say that men has a mind. It is rather the case that man
is a part of mind by virtue of being a soul, His particular
reason nrineciples, patterns, ideal forms, destiny, etc.; are
but a part of mind in general and ultimately, as we have in-
dicated, are a part of the inherent unity of the universe.

Yet, so long as we maintain the setting of man distinctively
s a soul we may to some extent picture him as having a
particularized mental aspect. The position of man in the unie-
Verse and his involvement as a soul limited by matter set

the stage for the drama of human history.

On various occasions Plotinus refers to the analogy of
8 series of concentric circles with radil extending from the
Ultimate center as a means of describing his system, His com-

ments concerning these may well summarize the presentation



of his system. He writes:

", eeA 0ircle related in its path to a centre must be admitted to owe
its socope to that ocemntre; it hes something of the nature of thai certre
in that the radial lines oonverging on that one central point assinilale
their impinging ends to that point of oconvergence and of deperture. Lhe
dominant of radii and terminals: +the terminsls are of one nature vwith
the centre, separate reproductions of it, since the centre is, in
oertain’sense, the total of terminals and radii impinging at every point
upon ity these lines reveal the centrs; they are the developmeni of theb
undevelopeds In the same way we are to take...Beinge This combined
power springs from the Supreme, an outflow as it were development from
That and remaining dependent upon that Intelleotive nature, showing
forth That which, in the purlity of its oneness, 1s not Intellectuai=-
Prinoiple sinoce it is no dualitys No more than in the cirole are the
lines or ociroumfrence to be identified with that Centre which is the
source of both: radii and cirocle are images given forth by indwelling
power and, as produots of a ocettain vigour in it, not cut off from it,"
VI. Be 18,

"eeeImagine a small luminous mass serving as oemntre to a transparent
sphere, so that the light from within shows upon the entire outer surface,
-otherwise unlit: we surely agree that the inner core of light, intact
and immobile, reaches over the entire outer extension; the single light
of that small centre illuminates the whole field, The diffused light

is not due to any bodily magnitude of that oentral point which illumie
nates not as body but as body lit, that is, by another kind of power
than corporeal quality: 1let us then abstract the corporeal mass,
retaining the light as power: we can no longer speak of the light in
any partioular spot; it is equally diffused within end throughout the
ontire gphore,eee” Vi 40 7e

"eseAs a help towards stating the nature of the produced multipliocitywew
we use the example of many lines radiating from one centre; but while
we provide for individualization we must carefully preserve mutual
presence, Even in the case of our oirocle we need not think of separated
radiis all may be taken as forming one surface: where there is no
distinction even upon the one surface but all is power and reality utie
differentiated, all the beings may be thought of as centres uniting at
one central oentre: we ignore the radial lines and think of their
terminals at that centre, where they are at one. Restore the radii;
once more we have lines, each touching a generating centre of its own,
but that centre remains coincident with the one first centresss."

VI‘ 50 5.
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Perhaps we mey dlagram his system as follows:

EXAMPLES

Gods——y_
Demons- ~ _

Man-

N\
Dogeen... .

k)

\
Tree-. ..

AN
Rock—.. -
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In summary, the four elements of Plotinus'! system are The
One, Mind, Soul, and Matter, Everything after the One is a grea-
dation of the One insofar as 1t exists in any reality, Everything
that exists ls a part of the One so that to be real and to be the .
One are one and the same thing. Mind, Soul, and Matter, in order,
are less feal than the One, each in successlon being less real
than the one before,'but the reality of all three may be analyzed
into the One. 'Everything that exists after the One, exists inside
of the One and as a part of it, but 18 not solely identical withite -

This arrangement of things accounts for the explanation of
the nature of the universe and>also for its origine. The universe
1s itself eternal as the One 1s eternale Time or succession do
not apply in the case of any of the parts of the system.

Life is inferlor to both Mind and the One, being identifled
with movement and change rather than with unmoving existents,
QMalitigs of differentiation apply more in the case of the inw
ferior parts of the system, such as in the case of souls, indivie
dual things, and matter, rather than in reference to the richest
Cénters of realitys Mind and the One., Although all other things
Spring from the One in origin and meaning, there is no change in
vosition within the framework of the system,-all movement and
change being self-movement or change within position, |

Man 1s 2 soul, and as such is a part of both Mind and the One,
Hig sou) emanates a body, which is a burden to him and from which
he longs to be free. Within the system, man is located at about
mldpont between the extremes of disvalue and value: matter and

: 4
pure unity,‘d)q and €v



Chapter III
The Religion of Plotlnus

According to Porphyry, Plotinus was not a religious men
according to the tﬁen-contemporary standards for judging a
rellgious man. He abstained from all rites and sacrifices,
rejected the popular Greek pol¥theism of his day, and partici-
pated in no forms of public or private worship. Typical of |
his attitude in these matters, Porphyry tells, was his utteru{
ance: "The Gods must come to me, not I to them." ‘:

Plotinus, notwilthstanding, was quite a religious men. His
philosophy is essentially a religlous philosophy and his cone
Cepts are fundamentally religious conceptse It seems to‘be’the
tase that he was so concerned about religion that he could not
tolerate any meager expressions of it, so that his scorn for
Popular religion was but Hs way of testimony to a higher
level of religious devotion. From what Porphry has to say
about his behaviour in general and on the basis of the centrale
1ty of religious concepts 1n his system, he 1s to be seén as an

intensely religious man, completely absorbed in ultimately
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religlous concepts and dedicated to a religious way of lifex
It might be well said ¢f him, as it was said of Spinoza, that

he was a "God-intozicated" man. FEis non~conformity is but a
clue to his over-all henesty in refusing to profess his religl~
ous alleglance except in %erms of his cwn philosopky, Which; at
the time, happened to be allen %o hils conbemporaries. He
belongs to that long iist of men who sre Tormally " irrellgious!
not because they think rsligion is unlmportart, but because they
feel that its meaning and essenze cannot be Inccrporated in
symbollsms and ceremonies, but must hz connected, reilated, and
explained within a systeme.

- It 1s not a simple undertaking to attempt to analyze the
religion of Plotinus. Due to his disposition on the subject he
never discusses‘religion.in any cehtegorical way. That which he
has to say that may be termed "reiigious" is rather scattered
over the whole of his writings. We must also grant that cate=
gorical concepts of religion often do not mean the same thing in
different settings, so that in a study of religious ideas, that
which was said within one system must necessarily be translated
into that/which is understood in terms of another system or set
of categories.. Add to this the abstractness and abstruseness of
many of the ideas of Plotinus and the task becomes difficult and
Challenging.

We propose an analysis of the religion of Plotinus under
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the headings of (1) his concept of deity, (2) his idea of man,
(3) his concept of sin, (li) his ideas of 1life and death, and (5)
his philasophy of salvation. i
Reference has already been made to,Plotinus' skepticlsm

concerning the ordinary dei'ties of Greek polytheism. Throughow
the Enneads numerous references are made to them, but there is

no reason to believe that the terms are to be taken to have mean-
ing except in a literary sense. "Ouranious (heaven) 1s some -
times used to denote unity, "Kronos," sometimes means mind, and

1
"Zeus" is often used to indicate the World=Soul.

1, & typicnl example of the latter is: "But Zeus =~~~ ordering all,
goverror, guardian end disposey,possessor for ever.of the Kingly soul and the
kingly intelleot, bringing all into being by his providence, and presiding
over all things as they come, administering all under plan and system, unw-
folding the periods of the kosmos, many of which stand already acoomplished--
would it not seem inevitable that, in this multiplioity of concern, Zeus
should have memory of all the periods, their number and their different
qualitiess..« Even this matter of Zeus' memory of the kosmic periods is
diffioultss... Zeus cannot know the number of his works,.... Zeus knows his own
unlimited 1ife, and in that kmowledge, knows the activity that flows from him
to the kosmoSeess™

v, 4. 9
and again:

"When under the neme of Zeus we are considering the Demiurge we must
leave out all notions of stage and progress, and recognise one unchanging
and timeless lifeoocon

IV, 4o 10
(see also: IIIs 54 8, 93 Ve 1o 73.& Vo 8. 12)
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The question of determining what is Plotinus! doctrine o™
God, speclfically, What i1s to be considered God, éccording o
his interpretation, is not so easily determindecds The guestlon
demands some elaboratlion. \

Plotinus uses the word God or "theos" many times in his
wfitings. However, he does not explain the meaning that he
would attach to the term, and apparently uses the term lossely
to apply to different parts of his system at different times.

We may not deduce his doctrine of God from an analysis of his
use of the word alone. _ |
‘There are five possible ways of interpreting Plotlnus?
idea of Gode They ﬁre (1) the identifying of God with Ploéinus'
concept of gods and demons, (2) the identifying of God with 'th;
World-Soul, (3) the identifying of God with the Divind-Mind,
(4) the 1dentifying of God with the One, and (5) the identifying
of God with Plotinus! entire system of real being (authentic
existence). ]

The possible argument for the first case 1s that Plotinus
belleved in the existence of a collection of beings existing
between the level of man and the World-Soul. They were souls
greater than men, not as completely "embodied" as men, more
Powerful than men =-- serving in some sense as medlators between
the higher order than they and men. In short, the view seems
%o have a rough parallel tq the concept of the Olymplan deitles,
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with the exception that these gods and denioné were even less
limited and less colorful then the popular Gréek'»dei}ties. The
demons were 1esser powers than the gods) but both were of the
same general type, the difference being that the godg ranked

higher and were essentlally more noble in character.

2. Plotinus speaks of thls second higher level of spiritual beings
above men viz. : "You are wronged; need that trouble an immortal? You are
put to death; you have attained your desire. And from the moment your oiti=-
zenship of the world becomes irksome you are not bound to it., Our adversa.
ries do not deny that even here there is a system of law and pemalty: and
surely we cannot in justice blame a dominion whioh awards to every one his
due, vhere virtue has its honour, and vice comes to its fitting shame, in
which there are not merely representations of the gods, but the gods them=
selves, watchers from above, and--- as we read---easily rebutting human rew
proaches, since they lead all things in order from a beginning to an end,
alloting to each human being, as life follows life, a fortune shaped to all
that has prededed =-- the destiny whioch, to those that do not penetrate it,
becomes the matter of boorish insolencs upon things divinee..o We must
recognise that other men have attained the heights of goodness; we must admit
the goodness of the celestial spirits, and above all of the gods ~--those
whose presence is here but their contemplation in the Supreme, and loftiest
of them, the lord of this All, tho most blessed Soul. Rising still higher,
we hymn the divinities of the Intellectual Sphere, end above all these, the
mighty Ring of thet dominion, whose majesty is made patent in the very
mltitude of the gods." ' _
: II. 9. 9 A
And again: "fo must, therefors, lay down the grounds on which we distinguish
the G ods from the Celestials---that is, when we emphasize the separate
nature of the two orders and are not, as often in practice, inoluding these
Spirits under the common names of Gods.

It.is our teaching and conviction that the Gods are immune to all passions
"hile we attribute experience and emotiomto the Celestials which, though
sternal Beings and directly next to the Gods, are already a step towards
our§elves and stand between the divine and the humanes.. '
- 1% is best not to use the word"Celestial" of any Being of that Realm; the
¥ord "God" may be applied to the Essentisl-Celestial === the auto-daimon ==
é:d even to the Visible Powers of the Universe of sense down to the Moon;
N d8, these too, visible, secondary, sequent upon thé Gods of the Intelleotual
W:alm, consonant with Them, held about Them, as the radiance about the star.
8t then are these spirits? A Celestial 1s the representative generated by
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Although it 1s true that Plotinus speaks of these higher
spiritual beings as gods,rwe can&%g content wiﬁh the conclusiorn
that he intended for such to be his total doctrine of deitys
Such animism 1s quite inconsistent with his more elaborate con-
cept of being, in general, and it would be difficult to thinlk:
that which we would term "deity" existing on a lower level then
some other formulated concept of beinge.

A much better argument can be made for identifying the
World-Soul as deity. Plotinus goes to great detall to emphasize
his doctrine of man's essentlal ldentity with the Worlda-Soul,
the great life of tﬁe universe. It 1is his dlstinctive message
about man that as a soul he is 1dentified with all souls in the
universe and even with the universe as a souls For all practi-

cal purposes man's connection with any other aspect of being

1s directly dependent upon the World-Soul, for man must reach

cont, )
oach Soul when it enters the Kosmos. And why? by 2 Soul entering the Kosmds?
Because Soul pure of the Kosmos generates not a Celestial Spirit but a Godj
hence it is that we have spoken of Love, offspring of Aphrodite the Pure

SOul, as g GOdooco )

But what partioipation oen the Celsstials have in Matter, and in vhat Matter?
certainly none in bodily Matter; that would make them simply living things
of the order of sense, And if, even, they are to invest themselves in bodies
°f air or of fire, the nature must have already been altered before they
°ould have any contaoct with the corporeal., The Pure does not mix, unmediated,
"ith bddy == though many think that the Celestial-Kind, of its very essenoce,
Comports a body aerial or of fire." ‘
' I1I, 5. 6.
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even mind and unity through the medium of soule.

3. Plotinus writes: "But what becomes of the soul's infinity if it is
thus fixed. The infinity is a matter of power: there is question not of the
soul's being divisible intd an infinite number of parts, but of an infinite
possible effectiveness: it is infinity in the sense in which the Supreme
God, also, is free of all bound. ‘

This means that it is no external limit that defines the individual being or
the extension of souls any more than of God; on the contrary each in right of
his own power is all that it chooses to be: and we are not to think of it as
going forth from itself ( losing its unity by any partition): the fact is
simply that the element within it, which is apt to entrance into bedy, has
the power of immediate projeotion any whither: the soul is certainly no%
wrenched asunder by its presencé at once in foot and in finger. Its presence
in the All is similarly unbroken; over its emntire range it exists in every
several part of everything having even vegetal life, even in a part ocut off
from the maing in any possible segment it is as it is at its source. For the
:;gy 05 the All is a unit, and the soul is everywhere present to itas to one
nge ’

‘ ‘ IV, 2. 8
"essWhile the Soul ( as an eternal, a Divine Being) is at rest =-- in rest
firmly bagsed on Repose, the Absolute =-= yet, as we may put it, that hugh
illumination of the Supreme pouring outwards comes at last to the extreme
bourne of its lighte and dwindles to darkness.e.. '

Imagine that a stately and varied mension has been built; it has never been
ebonded . by its Architect, who, yet, is not tied down to it; he has judged
it worthy in all its length and breadth of all the care that can serve to

its Being === as far as it can share in Being =-=- or to its beauty, but a

Sare without burden to its director, who never descends, but presides over i
it from aboves +this gives the degree in which the Kosmos is ensouled, not by
& soul belonging to it, but by one present to it; it is mastered not master;
not possessor but possessed. The soul bears it up, and it lies within, no
fragment of it unsharing.

The kosmos is like a net which takes all its life, as far as ever it stretches
from being wet in water, and has no act of its ovmn; the sea rolls away and the
net with it, precisely to the full of its scope, for no mesh of it can strain
beyond its set place: the soul is of so far-reaching a nature --- a thing
Unbounded =~- as to embrace the entire body of the All in one extension; so
far as the universe extends, there soul is; and if the universe had no
&xistence, the extent of the soul would be the same; it is eternally what it
S«  The universe spreads as broad as the presence of the soul; the bound of
1%s expansion is the point at which, in its dowmward egression from the
Supreme, it still has soul to bind it in onosss.”

IV.' e 9‘

(continued on next page)
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The chlef objection to identifying the World-Soul as God

gont
"The Intellectual=Principle in the Supreme has ever been the sun ef that
sphere == let us accept that as the type of the creative Logogew and im-
mediately upon it follows the Soul depending from it, stationary Soul from
stationary Intelligence. But the Soul borders also upon the sun of this °
sphere, and it becomes the medium by which all is linked to the over-world;
it plays the part of an interpreter between what emanates from that sphere
down to this lower universe, and what rises ~= ag far as, through Soul,
anything can we from the lower to the highest."

IV, 3. 11
"The administration of the kosmos is to be thought of as of a living unit:
there is the action determined by what is external, and has to do with the
parts, and there is that determined by the internal and by the principless.s
And in the case of the uriverse, the administration is all the less compliod
oated from the fact that the soul actually oircumscribes, as part of a live
ing unity, all the members which it conducts. For all the Kinds included in
the universe are dominated by one Kind, upon which they follow, fitted into
it, developing from it, growing out of it, just as the Kind manifested in
the bough is related to the Kind in the trees as a whole."

' IV, 4, 11

"We oannot think of the universe as a soulless habitation, however vast and
varied , a thing of materials easily told off, kind by kind == wood and stone
and whatever else there be, all blending into a kosmos: It must be alert
throughout, every member living by its own life, nothing that caa have
existence failing to exist within it.
And here we have the solution of the problem, "How an ensouled living form
can include the soulless": for this account allows grades of living within
-the vwhole, grades to some of which we deny life only because they are not
perceptibvly self-moved: in the truth, all of these have a hidden life; and
the thing whose 1life is patent to sense is made up of things which do not
live to sense, but, none the less, confer upon their resultant total wonders
ful powers towards living. es."

IV, 4. 36.
"Fire, air, water, earth, are in theamselves soulless == vwhenever souls is in
any of them, that life is borrowed == and there are no other forms of body
then these four: even the school that believes there are has always held
them to be bodies, not souls, and t0 be witPout life. None of these, then,
having 1{fe, it would be extraordinary if life came about by bringing them
together; it is impossible, in faot, that the collocation of material
entities should produce life, or mindless entities mind. No one, moreover,
would pretend that a mere chance mixing oould give such results: some
regula‘cing principle would be necessary, some Cause directing the admixture:

he guiding principle would be ee SOULesss”
IV, 7. 2.

(oontinued on next page)



in Plotinus is the fact that Plotinus also clearly refers to the
Divine -Mind as delty. Deity cannot be accounted for apart frum
something that is itself greater than soul. Immanence may effec
effect 2 meaning but it is not 1itself that meaning. PFrom the
standpoint of pure immanence there would be much argument for
the view that the World-Soul alone is all that may be consldered
deity in Plotinus, but if we look to the meaning of experlence
in something that 1s 1tself transcendent of the experlence it-
self, we must appeal to that which 1s more divine than soul,

namely minde.

cont,

"Thus in sum, the soul, a divine being and a dweller in the loftier realms,
has entered body: it is a god, a labter phase of the divine: but under sise—
stress of its powers and of its tendemcy to bring order to its next lower,
it penetrates to this sphere in a voluntary plunge.... The aot reveals thé
power, a power hidden, and we might almost say obliterated or non-existent,
unless at some moment it became effective: in the world as it is, the riche
ness of the outer stirs us all to the wonder of the immer whose greatness
is displayed in acts so splendid."

Iv' 8‘ 5.

"Now are we to hold similarly that your soul and mine all are one, and that
t{le same thing is true of the universe, the soul in all the several forms of
life being one soul, not parcelled out in separate items, but an omnipresent
%dfantity? First we must assure ourselves of the possibility of all souls
®ing one as that of any given individual ise o oo "
top - ’ IV. 9. 1-
How ocan g multitude of essential beings be really one? Obviously either the
t!).ne 6ssence will be entire in all, or the many will rise from a one which
;mains unaltered and yet inocludes the one-many in virtue of giving itself,
Without self-gbandorment, to its own multiplioation. It is competent thus #
1: give and remain, because while it penetrates all things it ocan never
Self be sundered: this is an identity in variety.eee"
IV. %. &
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To identlfy Plotinus' concept of mind with‘deity would be
to identify God with principle, pattern, intelligence, and Spi?it;
It would be the conceiving of being and delty as one and the sare
things In this connection it will be remembered that unity or
the One does not conform to the normal requirements of the
concept "being" in that it is being's source, a Supra-being in
the sense that 1lts intensity of being 1s too high to be known.

To interpret the Divine-Mind as God would also be the viewing
of the whole system of authentic being, for even soul as mind-
in-motion must ultimately be identifled as mind, pattern, prine-
qiple. splrit, intelllgence, etce Some suggestion along these
lines 1s given by the fac£ that Plotinus gives an unusual promi=-
nence to the treatment éf mind in his system. He at least once
_1dentifies the Intellec?ual-?rinciple as Gods When Plotinus
speaks of Prayer the implication 1s quite strong that it is to
be directed toward mind. The very concept of prayer would seem
to be rather ridiculous unless that which responds existed in
Some condition of mind. The followlng passage from Plotinus

glves some implication to this effect, but the point is debatable:

S .

A L s, ¢ i g ——— o oo B p—— %1 o purate

4. "Thus we have here one identical Principle, the Intellect, which
is the universe of authentic beings, the Truth: as such it is a great god,
°T, better, not a god among gods but the Godhead entire. It is a god, a
Socondary god manifesting before there is any vision of that other, the
Supreme vwhich rests over all, enbhroned in transcendence upon that splendid
Pediment, the Nature following close upon it."

Ve 54 30
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"But how and what does the Ihtelleotual-Ptinciple see and, especially
how has it sprupg from that which is to beocome the objeoct of ite visicn
In venturing an answer, we first invoke God Himself, not in loud word
but in that wy of prayer which is always within our power, leaning iu
soul towards Him by aspiration, alone towards the alone....

VO 1’ 60

It is not here explicit whether"alone towards the alone" implics
direction toward the Intellectua}-Principle as an object or
towards the One ag anobjecte On the basis of other passages
6ne could get no farther then the Intellectual~Principle in the
medium of prayer even’though he may be directed to an object
beyond 1it.

The objection to the identity of mind’and deilty 1in P}otinus
1s that such a view sacrifices logical scope in the concept of
delty to the practicality.of devising delty as an object. The
view 1s not so much en explanation of deity in Plotinus as 1t is
& resort to the necessity of ccnceiving of delty In terms of
understandable categoriese |

Although not many interpreters have suggested 1t, there 1is
some reason to identify the One and Gods From this approach,
God 1s always conceived of in terms of ultimatese Anything less
than én ultimate is not Gode It might be & secondary god or a
Wedlation of God, but worship may only be directed toward a
logical ultimete. This view is that Plotinus indicates &
logical definitioh of what God must be even though such a God
1s not the God of human experilence. The One or unity is to

be seen as the ultimate combination and coherence of all known
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values in a manner so as to be "infinitely infinite," to
borrow a phrase of Samuel Alexander. Often Plotinus refsrs %o
the One or unity as "The Good" and by thils connotation he res.s
something more than rightness In behaviour. He means thai
vhose very exlstence 1s entirely good. This doctrine is ccne
sistent with the ancient and traditional tendency to merge the
concept of independent or ultimete good in with the concept of
ultimete deity and, vice versa. i

This view presents the One as a sort of God of Fhilosophers.
There 1s a sense in which Phllosophers will worship a loglcal
God rather than a practical Gode It is necessary to experience
all values in their ultimate formulations before the admission
of the thesis that they must loglcally exist in ultimate com=
bination. The abstract mind 2lways worships more than it
eXperiencese.

The ldentity of unity and delty is not at all inconsistent
with the Hebfew concept of the utter holiness of God as Jahveh,
the ultimately self-existent " I am that I ame" It would be
difficult to caleculate how Goé could be anything less than the
ultimate coalescence of valuéa and still meet the logical demands
that must be put upon the concept of deity. The question at
ssus in this internretation of the God of Plotinus is whether
OF not the concept of deity in Plotinus may be‘limited to the
Ultimate logical merger of values‘. That which he ascribes to
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the One 1s usudl 1y ascribed only to deity. The One 1s perfect,
or more correctly The Perfect or Perfection. Soul gnd Mind are
not perfect in themselves for they must have their perfectlon
only through the Qmanation of the One. The One 1s at peace
with itself, being its own object, whereas mind must have the
One for its object and soul must have mind. The One was not
produced, it contains its own self-causality within itself.
Mind and soul, however, are productionse. The One is & ove will
in the sense that 1t constitubes 1lts own object as well as lts
owvn desires.s The One ls a complete self-activity: a self-iden-
tical essence (V1.8.13), logically situated above even thought
and thinking (I. 7. 1)« In itself it is complete in every
sensé. It would seem to be the case that Plotinus' own dew
scription of the One is the same as our usual descfiption of
delty.

There is further evidence, however, that Plotinus himself
dld not identify the concepts " God" and "The One." He writes

at one place:

"Think of The One as Mind or as God, you think too meanly; use all
the resource of understanding to conosive this Unity and, again, it
is more authentically one than God, even though you reach for God's
unity beyond the unity the most perfect you can conceive. For This
is utterly a self-existemt, with no concomitant whatever. This self-
suffioing is the essence of its unity. Something there must be
supremely adequate, autonomous, all=transoending, most utterly withe
out need." VI, 9.6,

A tentative suggestion at this stage i1s that Plotinus seems to

Tank God less then he ranks the Onee Plotinus appears ambiguous
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as to & conclusion about the matter as sometimes seems to rank

' God as something less than the Une and sometimes appears to use
the idea of God to serve as a synonym for the One. The answer
to the problem 1s too difficult to undertake within the limits
of this study. May it suffice to say that there 1s considerable
evidence to support the identity of deity with the One, but also
evidence in Plotinus to the contrar)_f.

The most likely view, in the opinion of the writer, 1s the
fifth possibility, namely the view that the God of Plotinus is
the identity of all three elements or states: unity, mind, and
soul as one deitye This would be saying that the entire system
of metaphysical reality as Plotinus suggests it is the same
thing as deity === that the real world (authentic existence)
and God are one and the same thing.k This would be a modified
pantheism rather than a thorough-going pantheism due to the
fact that God could not be identified with our entire phenomonal
world. Only that part of the universe that might be concluded .
to be real could be considered as deity. Illusions, Matter,
Evil --- 211 the negative aspects of our universe conceived of
88 sheer multiplicity, chaos, etc. share no part of reality,
being or deity.

As Plotinus would have it, deity is everywhere --- in the
Sun, » Moon and heavenly bodies, in spirlts and demons that ine
habit the upper world, in anything that possesses life. He even
S8ys that inanimate things have a "life of their own" even
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though we threagh our senses may not discern the pecullar liga
within them. Plotinus speaks of both soul and mind as God,
upon different occasions. One question at 1ssue in these in~
stances 1s whether he is thinking of the soul as God in the
sense that it is the One and in that sense only, or whether he
is considering the soul as soul as making up a part of deity.
The arguments already given in this chapter for possibility # 2
namely, the identifying of God with the World-Soul seem to in-
dicate that soul considered in itself 1s treated as deity. The
same situatlon occurs in reference to mind, as already hereto=-
fore mentioned, so that the conclusion that should follow is
that Plotinus tréated both soul and mind as God, and implicitly
80 treated the One. Soemthing of his beaching about deity would
be left out if the concept were limited to any one of the three
parts of his system of authentic beinge Unless it can be shown
that in associating soul and mind with deity Plotinus means for
soul and mind to be considered as God only in the sense that
they may be considered the One, the best practical solution to
the question is the identity of delty with the whole system of
authentic being.

g SN

"5¢'Ho writes: “iWe cannot think of the universe as a soulless habitation
however vast and varied, a thing of materials easily told off, kind by kind
*==wood and stone and whatever else there be, all blending into a kosmos: it
must be alert [ alive] throughout, every member living by its own life,
Wthing that can have existence failing to exist with it." IV, 4.36
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Although 1t would not be necessary to think of Plotinus®
view of man as a religious one, his doctrine of man is a yitf;.l
part in the religlous aspect of his systems Religion 1s possible
because man can do soniéthing about his condit;on- Even though
man is closely identifled with nature, and especially with all
being by virtue of his existence as soul, his destiny ls not
purely determined by his situation or enviromnment. He can choose
the high road or the low road amnd his choices make a moral dif=-
ference in the determination of future reward and punishments.

As has already been indicated, man is significantly a souls
He is a soul embodied with that not consistent with soul. This
accoﬁnts for the struggle wlthin the consciousness of man betweean
that tendency toward the noble and good and that tendency toward _
the ignoble and evil. Matter makes man evil, soul makes him goode
The moral struggle 1s the struggle to be more soul-like in total
disposition rather than to relax into the downward pull and
degradation of matter.

Man as soul is not notably different from any other soul in
general with the exception that he is a higher soul than some
Of them and a lower soul than otherss It 1is the distinctive
message of Plotinus that man is located in the mid-point of the
total universe. As a soul ‘he shares in the world of being and
8 a soul embodied he shares in the world of becoming. Even in .
the ranking of the souls he does not belong to the highest order
°f souls, but is again ranked in the middle of the order of soulse



«60=

It is the doctrine of Plotlnus thai; man is the central figure
in the universe although not the epitome of its valuee

Man can and does sin, according to Plotinus. Sin t_:onsists
simply in man's choosing of that which is below him in preference
to that which is ebove him: the surrender to a lower value (for
that which has no value) instead of allegiance to supreme values.
Sin is being like the nature of matter instead of being like the
naturé of soul, mind and unlty.

Punishment for sin is mainly reserved for future life and
is effected by karma. Like all souls, man as a soul undergoes
reinqarnation. Justice is effected by the fact that the soul
in its next exlstence is incarnated in a body most g.n keeping
with the faculty t.hat- it has developed most in 1ts previous in-

carnation. Plotinus wrltes:

"Phose that have attained the human level are men once more. Those
that have lived wholly to sense become animals --- corresponding in
species to the partioular temper of the life --- ferocious animals
vhere the sensuality has been accompanied by a certain measure of
spirit, gluttonous and lascivious animals where all has been appetite
and satiation of appetite. +those who in their pleasures have not even
lived by sensation, but have gone their way in a torpid grossness be=
come mere growing things, for this lethargy is the entire act of the
vegetative, and such men have been busy be-treeing themselves. Those,
e o » that otherwise untainted, have loved song become vooal animals;
kings ruling unreasonably but with no other vice are eagles; futile

and flighty visionaries ever soaring skyward, become high-flying birds;
observance of oivic and seoular virtue make man again, or where the merit
is less marked , one of the animals of communal tendency, a bee or the
like," 111, 4¢ 2

Perhaps Plotinus is not completely serious in everything he says

in this particular passage and may even be presenting the idea
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in the "myth" tradition, but his doctrine of reincarnation is to be
be taken as a seriouz explanation of the possibility of justice ;
in reference to sin.

Sin is to be séen, nevertheless, as a possiﬁility under the
self-determination of souls rather than as an indication of any
indeterminancy of soul. Souls as particular. souls exlst under
a system of rigid determination and whatever freedom of cholce
men or other souls have occurs within a limit of thelr particular
order, withih their power to act as free agents insofar as freedom
is operative in their current incarnation. The doctrine is,
further, that the higher the order of the particular soul, the
greater the degree of free cholce. Men have more free choice
than horses, and Spirits and demons have more free choice than

men. Even though cholces are determined by the particular

RS = -
6, Plotinus expresses the idea'more technicslly, vize: : 'In that
archetypal world every form of soul is near to the image (the thing in the
world of copy) to which its individual constitution inclines it; there is
therefore no need of a sender or leader acting at the right moment to bring
it at the right moment whether into body or into a definitely appropriate b
Yody: of it own motion it descends at the precisely true time and enters
where it must. . . . The Souls go forth neither under compulsion nor of
freewillg or at least, freedom, here, is not to be regarded as action upon
Preference; it is more like such a leap of the nature as moves men to the
instinctive desire of sexual union, or in the case of some, to fine oconduot;
the motive 1ies elsewhere than in the reason: 1like is destined unfailingly
Yo 1ike, snd each moves hither or thither at its fixed moment." IV, 3. 13,



62w

essential nature of the soul in its current incarnation, tyey
are still to be considered as free cholces in that the respon-
sibility for the current condition resides in choicgs made in
previous incarnations. Action in accordance with providence

1s not necessarily action to which the soul is determined by
providence. Hence, misfortune and suffering are to be viewed

as the just payment for sin committed In a previous incarnatione
In like manner, goodness, virtue, and nobility as well as vice,
suffering and pain are to be conceived of as the result of
moral action on the part of souls acting as free agents. In
summary, although the soul as soul cannot will to do evil, sin
may be considered as the impulse of souls to free themselves from
their participation iﬁ the nature of the World-Soul and to allow
themselves to become like the nature of mattere

Essential in every religion is some qualitative concept of

life, some suggestion of the nature of the summum bonum for man.,
Parallel with that will be the opposite condition, usually con=
Celved of as "deathe" In this sense life 1s conceived of as
Rearly identical with the concept of value in contrast with the
less qualitative concept of being as existences. Impllclt in the
Concept i1s the suggestion that man can do something about mak-
ing ex;sﬁence more qualitative, and the doing of such 1s at
least part of what is involved in religion.

Plotinus' summun bonum is the mystic;l ldentity of the soul
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(1,0, man as a soui) with the One, an estatic joyous relation-
ship that can only rarely occur. It 1s the high peak of his
religion, the culmination of his discipline of salvation.
Plotinus, however, éléo granted the fact of the impossibility of
1life being lived on such a high plane of joy. In a secondary
sense, then, we may say that hls comcept of the good 1ife is the.
life dedicated to the discipline of attalning mystical identity
of the soul with the One. By similar parallel, death occurs
when sin is effective ~-- when soul 1s so limited by its in-
volvement in matter as not to typify the inherence of the One in
it. ' In short, life for Plotinus is the joy of identity inl
communion with the One, death is merger into Matter and muiti-
plicity. ’

But how doos one’ reach the summum bonum according to
Plotinus? What technique or routine does Plotinus suggest as
- the way of salvation for man? The answer constitutes his phile
Osophy of Salvation. _

As has already been indicated, the metaphysics of Plotinus
s a system of ideal reality: the conceiving of the real as the
1deal 1n typical Platonic fashion. However, in hls doctrine of
Salvation Plotinus indicates a practical religious way of life in
¥hich man may come into immediate union with the ideals In
this manner, he counteracts the possibllity allowed by Plato ot:

®Onceiving of ideal life as a sheer abstraction. For Plotinus,
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the real world is no abstraction, no mere ldea in the mind.
Instead, it was a thing there to be known, more or less; by
means of and virtue of the souls proper behaviour in the pro-
cess of its search for‘ 1deal life. )

The whole necessity for Salvation rests upon the thesis of
Plotinus that the soul ( man as soul: man as an individual)
exists in the universe in a "fallen" stet e« Man finds his
ldentity with delty by concelving of himself as soul, as having
emanated ul/ﬁimately from the very ideal world for which he longs.
Parallel to his doctrine of Emanation as it applies in 1_:he broad
metaphysical sense ( wherein the ultimste overflows to produce
less real stages which overflow rePeating the same process in
turn) Plotinus's soterology incorporates the doctrine of
"Epistrophe," xiamely the desire and attempted return of the
soul to that from which it ultimately came. Apparently, for'
Plotinus, Salvation is possible only among individual souls,
8nd possible to all individual soulse

Salvation, as Plotinus sees 1t, 1s essentid 1y a technlque
Involving three processes: (1) satharsis, or purification
(morality); (2) daialectic, or the practice of the discipline
of ﬁhiloSOphy; and, (3) illumination, or enlightenment (Vu#c<s)
---a state of ecstasy whereln the soul finélly comes into direct
Communion with the One itself. The way of Salvation is a

Journey from soul to mind to the One, the emanations are re=
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traced In the process so that the soul progressively realizes
its ldentity with the World-Soul, the Divine-Mind, and finally
with the One itself. )

Selvation occurs in stages. The stages and processes are
not to be seen as distinct In themselves but rather as gradu-
ally flow;ng from one into the other. They constitute a8 gradnal
inclined plane rather than steps of a pyramid. They are to be
interpreted not so much as a formal process entered into as they
ére as ean lnformdl way of 1life, a prolomged and sustained
effort to penetrate deeper and deeper into spiritual realitiles
of 1ife =m= into "falth in the unembodied" as Plotinus himself
terms it. Affirming the existence of an 1ldeal order and suprae
sensual reality, the way of Salvation 1s an introspective journey
away from the world of sensuous reallty into the world of the
soul, and hence into the world of the mind until the journey
finelly stops in the ecstasy of enlighment, the direct communion
of man as a soul with the Ultimatee It is a shifting of the ‘
Center of our conscious attention away from matter to soul, mind,
&nd spirit --- the focussing of our minds away from their own
meéntal processes to an awareness of divinity -in-general.

It seems to be the teaching of Plotinus that everyone is
Capable of entering into the process of Salvation, although he
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conceeds that all may not begin at the same level. Plotinus
further grénts that all may not use the same method 1In the
journey toward union with the One. He indicates three fundemene
tal methods or temperaments that apply in the entrance 1into
Salvation: thatsof the musician, that of the lover, and that of

the philosophe: e

Te "Anyone not of the stragth to lay ho'ld of the first soul, that possesse
ing pure intellection, mast grasp thet which has Go do with our ordinery
thinking and thencs ascend: if even this prove too hard, let him turn to
acoourt the sensitive phase which ocarries the ideal fcrms of the less fine
degree , that phase which %oc, with its powers, is immaterial and lies
Just within the realm of Ideal~principles. One may even, if it seem nec-
essary, begin as low as the reproductive soul and its very production and
thence make the ascent, mounting from those ultimateideal principles to
the ultimates in the higher sense, that is to the primals." Ve 30 Qe
"« « » in ourselves the relation to the Supreme is not identical from soul
to soul; some of us are capabie of beocoming Uniate, others of striving
and almost attaining, while a third rank is much less apt; it is a matter
of the degree or powers of the soul by which our expression is determined
=== the first degreo dominant in the one person, the second, the third
(the merely animal 1ife) in others while, still, all of us contain the
powers.“ R IV. 5. 6.

% Yy lies the séurse? Is it alike for all,-‘or is 'there o distiviot
Bethod for ench aless or femperament?
For all there are two stages of the path. . . the first degree is the
conversion from the lower life; the second, held by those that have already
Dede their way to the sphere of the Intelligibles, lasts until they reach
the extreme hold of the place, the Term attained when the topmost peak of
the Intelleotual realm is wons . . .
We must begin by distinguishing the three types. Let us take the musician
first and indicate his temperamental gquipment for the task.
The musician we may think of as being exceedingly quick to beauty, drawn in
8 very rapture to it: somewhat slow to stir of his own impulse, he answers
&% once to the outer stimilus: as the timid aro sensitive to noise so he
© tones and the beauty they conveyj all that offends against unison or
8Imony in melodies and rhymes repels him; he longs for messuvre and shapely
xIPlai:’fzern. This natural tendency must be made the starting~point to such a
&; he must be drawn by the tone, rhythm and design in things of sense: he
Mst learn to distinguish the material forms from the Authentic-Existent
(continued on next page)
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Art, morality, and philosophy =-= all may encourage the in-
dividual along the journey‘toward the One for in them all there
is a certain Oatharsis, a purification. They all must be

gﬁ?g}; is the source of all these correspondences and of the entire reasoned
scheme in the work of arbt:’ he must be led to the Beality that manifests™
itself through these forms; he must be shown that what ravished him was
no other than the Harmony of the Intellectual world and the Beauty in that
sphere, not some one shape of beauty but the All-Beauty, the Abselute
Beauty; and the truths of philosophy must be implanted in him to lead him
to faith in that which, unknowing it, he possesses within himself. Vhat
these truths are we will show later, = I 36 1.

The born lover, to whose degree the musioian also msy attain --~ and then
either come to a stand or pass beyond === has a certain memory of beauty
but, severed from it now, he no longer compregemds it: spellbound by
visible loveliness he clings amazed about that. His lesson must be to fall
domn no longer in bewildered delight before some ono embodied form; he must
be led under a system of mental disoipline, to beauty everywhere and made
to discern the One Principle underlying all, a Prinoiple apert from the
material forms, springing from another source, and elsewhere more truly
present, The besuty, for example, in a noble course of life and in an
admirably organised social system may be pointed out to him w-~ a first
training this in the loveliness of the immaterial ==« he must learn to
recognise the beauty in the arts, soiences, virtuesgy then these severed
and partioular forms must be brought under the one prinociple by the explae
nation of their origin. From the virtues he is to be led to the Intelleot-
ual-Principle, to the Authentic=Existent; thence onward, he treads the
upward wey e I, 3. 2,

The metaphysiocian, equipped by that very character, winged already and not
like those others, in need of disengagemnet, stirring of himself towards

the supernal but doubting of the way, needs only a guide. B must be shown,
then, ang instructed, a willing wayfarer by his very temperament, all but~
self-directed, Mathematios, which as a student By nature he will take very
easily, will bs presoribed to train him to abstract thought and to faith in
*}e unembodied; a moral being by native disposition, he must be led to make
his virtue perfect; and after the Mathematios he must be put through a
tourse in Dialectic and made sn pdept in the science," I. 3¢ 3.
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followed by dialgctics, however, so that considered categoricslly
the three processes of Purification, Dialectics and Ecstasy still
obtain in any ﬁanner:of the way of Salvatione

With this in mind, how, then, may we chart the course of
the soul in its journey in the vérious processes on the way to
Selvation? The first of the processes, Cartharsis, is an .
elementary act of self=-purification. It is a cleansing of the
mind (soul) from all things alien to its essential nature.
Purification in Plotinus is to be interpreted as an act of morale
ity as if Plotinus were saylng that Morality constitutes the
first demand for Salvation. The basic moral,éct, according to
Plotinus, is the turning away from sense to soul, from body to
mind. Matter is evil and souls have their defilement by con-
nection with bodies. Any process of salvation must begin with the

the disassociation of souls from bodies.

_ pe—

9« "If a man has been immersed in f£ilth or daubed vAth fud his rative'
oomlinesy disappears end all that ts seen is the'foul stuff besmearing hims
uis ugly condition is due to alien mettver that has enorusted him, and if he
s to win back his grace it must be his business to scour and purify him=~
8elf and make himself whek he wase ‘

So, we may Justly say, a Soul becomes ugly ===by something foistered upon
it, vy sinking itself into the alien, by a fall, a descent into body, into
Uatter, The dishomour of the Soul is in its ceasing to'be olean and apart.
Gold is degraded when it is mixed with earthy particles; if these be worke
e out, the gold is left and is beautiful, isolated from all that is foreign
gold with gold alone. And so the Soul; if it is to be but ocleared of the
desires that come by its too intimate converse with body, emancipated from

1 the passions, purged of all that embodiment had thrust upon it, withe
drawm, o solitary, to itself again === in that moment the ugliness that came
only from the alien is stripped awaye I, 6. 5a
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éelf;pufification, or morality at this level begins first
by the bégihniﬁg 6f‘the practice of ordinary moral 1life in the
sense of beihg a'gdod citiéeﬁ.';It consists of active emphasis
upon and participation in the rnatural or public virtues; called
by Plotinus, "thevéivic virtues." These are the same virtues
as the four Eardihai virtues of Plato, namely, wisdom, courage,
temperance, and justice. (I. 2¢ 1) These virtues aloné are ine-
adequat e to lead éhe soul to the One but they do serve an elemens

tary and practical function in the processe.

Plotinus vrites of their valus: "Fhe Civic Virtues . . . are a principle
of order and beauty in us as long as we remain passing our 1lif'e heret
they emnoble us by setting bound and measure to our desires and to our
entire sensibility, and dispelling false judgement =-=- and this by
sheer efficacy of ‘the better, by the very setting of the boumds, by the
faot that the measured is lifted outside of the sphere of the unmeasured
and lavlesse And further, these Civic Virtues ~~= measured and orderéd
themselves and acting as a prinoiple of measure to the Soul which is sas
Mztter to their forming === are like to the measure reigning in the
overworld, and they carry a trace of that Highest Good in the Supreme. . ¥
I. 2. 2,

Civic virtues,as Plotinus sees them , have some minor image of
the One in them but their function is limited primarily to the
realm of sense, to the functioning of souls with bodies: They
Serve the value of restraining men from entering into vice, and
of purifying them from entérihg into evil action, buf much more
than this i1s necessary for the attaining of Salvation. As
Plotinus 1ﬂcidentélly comments

"« « « our concern 1s not merely to be sinless but to

be GOd." I. 2. 6.
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Beyond the simple negation of sense, morality also involves

the positive affirmation of the ldeal. Followlng Plato, Plotirus
suggests that the Clvil virtues are but poor examples of a higher
order of virtues, namely these same sorts of virtues in their

10
more 1deallzed or intellectuallized forme

As the soul becomes more and more introsPective, purifica=
tion becomes more and more a matter of inner purity. The ciﬁil _
virtues, apart from intercourse with bodles, become ideal virtues,
virtues in distinctive reference to the soul itself. The soul,
in effecting its morality, turns more and more into itself and
looks upon its own reason =-- looks to the deeper purifying of

soul as soul. By this Plotinus seems to be saying that morallty
1tself 1s more than a negative limitation of the power of bedy,

10, . "Po Plato, unmistakably, there are two distinct orders of
virtue, and the oivio does not suffice for Likeness: Likeness to God,?
he say, 'is a flight from this world's ways and things®: in desling with
the qualities of good oitizenship he does not use the simple term Virtue
but adds the distinguishing word civio: and elsewhere he deolares all the ~
virtues without excéption to be purifications. But in what sense can we call
the virtues purifications, and how does purifiocation issue in Likeness? As
the Soul is evil by being interfused with the bodys and by coming to share
the body!s states and to think the body's thoughts, so it would be good, it
would be possessed cf virtue, if it threw off the body!s moods and devoted
itself to its own Act: the state of Intellection and Wisdom; never allowed
the passions of the body to affect it: the virtue of Sophrosyne [Gemperance]
knew no fear at the parting from the body: the virtue of Fortitude [oourage]
and if reason and Intellectual-Principle rules: in which state is Righteous-
Ness [ justioce] . Such a disposition in the Soul, become thus intellective
and immune to passion, it would not be wrong to call Likeress to God. o o ,"

I.2. 3,



1t 1s a positive affirmation of the purity of soul. He sumna-
rizes many of his ldeas concerning morality as follows:

"The solution is in understanding the virtues and what each has to
give: ‘thus the man will learn to work with this or that as every
several need demands, And as he reaches to loftier principles and
other standards, these in turn will define his conduct: for example,
restraint in its earlier form will no longer satisfy him; he will work
for the final disengagement; he will live, no longer, the human life

of the good man ==~ such as Civie Virtue commends =~ but, leaving this
beneath him, will take up instead another life, that of the Gods., For
it is to the Gods, not to the Good, that our Likeness must looks to
model ourselves upon good men is to produce an image of an image: we
have to fix our gaze above the image and attain Likeness to the Supreme
Ebtemplar." I 2. 7

The principle advocated here, under the idea or doctrine of
Purification 1s the appeal to the ideal order of mind and uniﬁy
over and agalnst the satisfaction assoclated with bcaies. An
educational process takes place in the sense that‘ﬁhe soul learns
to dis-likevthe sensuous and to appreciate the 1deal and

11l
beautiful,,

11. Plotinus ocomments: "Cur interpretation is that the soul-=-by the
very truth of its nature , by its affiliation to the noblest Existeats in
the hierarchy of Being=~-~when it seos anything of that kin, or any trace
f that kinship, thrills with en immediate delight, takes its own to itself;
and thus stirs smew to the sense of its nature and of all its affinity."

: ‘ S I. 6. 2,

seif _"'I.{e that has the strength, let him arise and withdraw into hime

N » forogoing all that is known by the eyes, turning away for ever from
ofe material 5eauty_1that once made his joys Vhen he peroeives those shapes
o graoe that show in body, let him not pursue: He must know them for
(P03, vestiges, shadows, end hasten away towards That they tell of...
Bu:t us flee then to the beloved Fatherland': this is the soundest counsel,

what is this flight? How are we to gain the open sea? The Fatherland
© Us is There whence we have come, and There is The Fathor.

(oont, on next page)
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Civic virtues and a love for the idesl finally will lead to
the third stage or level of Purification, namely, a rigid ascet-
fcism 1n which there is a complete disassoclation of soul and
bodye Plotinus eXplaing that this is more than a mere withdraw-
al from certain evil aspects of the body === 1t is a flight of the

soul entirely away from the body and all sensuous desire.

cont,
What then is our course, what is the mamer of our flight? This is not
a journey for the feet; the feet bring us only from lend to lemd; nor need
you. think of coach or ship to carry you away; all this order of things
you must set aside and refuse to see: you must close the eyes and ocall
instead upon another vision which is to be waked within you, a vision, the
birtheright of all, which few turn to use,"
- | 1.6.7.

"And this infler vision, what is its operation? >
Newly awakened it is all too feeble to bear the ultimate splendour. There=
fore the Soul must be trained-=- to the habit of remarking, first, all
moble pursuits, then the works of beauty produced not by the labour of
the arts but by the virtue of men knmown for their goodness: lastly,
you must searth the souls of those that have shaped these beautiful forms...
Vithdraw into yourself end looke 4nd if you do not find yourself
beautiful yet, act as does the oreator of a statue -that is to be made
beautiful: he cuts away here, he smoothes there, he makes this line lighter
this other purer, until a lovely face has grown upon his work. So do you
alsa. cut away all that is excessive, straighten all that is orooked,
bring light to all that is overcast, labour to make all one glow of beauty
and never cease chiselling your statue, until there shall shine out on
you from it the godlike splendour of virtue, until you shall see the
Perfect goodness surely established in the stainless shrinesess
If the eye that adventures the vision be dimmed by vice, impure, or weak ,
fnd unable in its cowardly blenching to see the uttermost brightness, then
it sees nothing even though another point to what lies plain to sight
before it, To any vision must be brought en eye adapted to what is to be
Séen, and having some likeness to it. Never did eye see the sun unless it
had first become sunlike, and never can the soul have vision of the First
Beauty unless itself be beautiful. Therefore, first let each beoome
godlike and each beautiful who cares to see God and Beauty.u;

I' 6. [ ]
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In so doing, all indivlidual souls realize their identity
with the ‘:’Jorld-Soul. Individual things lose their consclousness
of thelr particularity. The Soul instead of seeing itself as
distinct, an item of individuality such as a single soul with a’
single body, sees itself as more truly but one overall soul imit.
As such, each individual soul is not a function of the World-Soul,
nor does % in any sense "belong" to the World-Soul. Each one 1s
distincy in itself apart .from body or other souls, howeve‘r; by
virtue of the Interrelatedness of each soul with all other souls
the overall likeness of souls, one to snother, may be seen.
Although they exist separately, all souls may be sald to partake
of the nature of the World~-Soul and find thelr overall 1dentity
in the fact that their similarity is greater than their dis-
simllarity. By this technique the soul comes to see its true
exlstence as soul by ridding 1tself of 1its illusion of its real-
1ty as body. It looks upon its own reason and attains its
highest purity within the process of its discovery of_(:he nature
of 1tself as soul, of souleness in general, and of the overall
likeness of all souls.

Purification, then, can help the soul to see itself as an
ltem of value apart from body, but it cannot in itself lead the
50Ul tosee its significance as mind. By catharsis and an ultie
Mate asceticism the soul of man may see its identity with the
World-Souls the Soul of the World, all souls in general, but

L]

%atharsis alone cannot lead man to the Divine -Mind or to the Ones
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In order to go higher, in order to attain identity with the Divine
Mind, the soul must turn away from ltself as an object and fix
its attention upon the Divine Mind. In so doing 1t enters into
the second majoi' fwo,cessin the way of Salvation, namely, |

Dislecticse. | .
This second process 1s the science of philosophical inguiry,

- - -

the practice of philosophlcal mephod in the analysls of the real
worlde It is not philosophy in general but the discipline or
method of philosophye. Plotinus writes on this point:

“But this soience, this Dialectic..ewhat, in sum, is it?
It is the method, or Discipline, that brings with it the power of
pronouncing with final truth upon the nature and reélation of thingge--
what each is, how it differs from others, what common quality all
have, to what Kind each belongs and in what rank each stands in its
Kind and whether its Being is Real-Bing, and how many Beings there
are, and how many non-Beings to be distinguished from Beings.
Dialectios treats also of the Good and the not-Good, and of the
particulars that fall under each, and of what is the Eternal and what
the not-Eternal,... All this accomplished, it gives up its touring
of the realm of sense and gsettles down in the Intellectual Kosmos and
there plies its own peculiar Act: it has abandoned all the realm of
deceit and falsity, and pastures the Soul in the "Meadows of Truth:"
it employs the Platonic division to the discernment of the Ideal~Forms,
of the AuthenticeExistence and of the First-Kinds (or Categories of
Being): it establishes, in the light of Intellection, the unity there
is in all that issues from these Firsts, until it has traversed the
entire Intellectual Realm: then, resolving the unity into the par-
ticulars once more, it returns to the point from which it starts,

) ’ Is 30 4.

He further writes directly concering the relation of dialectic
and philosophys

"Is Dialectio, then, the ssme as Philosophy? It is the preocious part
of Philosophy. We must not think of it as the mere tool of the meta~
physician: Dialedtioc does not consist of bare theories and rules: it
deals with verities; Existences are, as it were, Matter to it, or,
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at least it proceeds methodically towards Existences, esmd possesses
itself, at the one step, of the xotions and of the realitiescs,,"”

I. 3. 5 ‘
"Philosophy has other provinces, but Dialeotic is its precious parts
in its study of the laws of the universe, Philosophy drews on Dialeotie
much as other studies and orafts use Arithmetio, though, of course,
the alliance between Philosophy and Dialeotic is oloser. And in Morals,
too, Philosophy uses Dialeotic: by Dialeoctic it ocomes to contemplation,
thpugh it originates of itself the moral state or rather the disoipline
from which the moral state develops." ' -

I. 3. 6,
Dlalectics may be interpreted as the soul's transition

from its introspection in which it sees itself aé soul, and é.s
identified with the World-Soul, to its vision of itself as mind.
The soul reaches the Divine-Mind_. by means of the practice of
dialecticse This must be done gradually, even painstakenly. That |
which is authentically mind 1s determined by critical analysls,
step by step and process ‘py process, involving every real thing
in the universe. As the process develops into its fulness the
80ul ceases to see itself as an object and fixes its attention
29&.1_1_'9_11 upon mind, Plotinus expiéins that there are essentially
te0 phases within dialecticss (1) the process of rising to the :
level of the intelligible from the level of the world of sense,
&nd (2) a further process of discipline that takes place within
the intelligible world after that sphere has been r eacheds Of
the three general types of men capable of being saved, the musie
¢lan , the loyer, the philosopher, the first two of these need &
ore thorougthoing catharsis | than does the philosopher since
the philosopher by nature will already have been disengaged from

the POwers of sense. It would be well to voint out in this
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connection that the transition from catharsis into dialectics

is not so much of the order of a clear-cut division or d.isti:mtm\
tion of one phase from the other as it is of a gradual, even sub~
conscious changee Typical of the thought of Plotinus is the
general doctrine of the gradual evolvement of one phase or stage
of a thing into its higher or lower level as a flowing change
without specification as to the exact timé of change from one
level to anothere.

Plotlnus writes that dlalectlcs is a science that makes us
capable of reasoning about the nature of things in order to
determine their real values. It involves such inquiries as the
similarities and differences of all things one to another, thelr
overall unities and possible differences. It concerns itself with
the meaning and determination of good and evil, of what is eternal
and what is transitory, and of the careful analysis and ranking
of all forms of being following after the One. The appeal is not
o the senses, but to reason and principle evident within the
Intelligible world here and now. Plotinus says that dialectics
¢mploys the Platonlc method of division to discern ldeas and to
define objects in order to conclude the various kind of essences,
the correlation and systematizing of essences, and the final
deduction of various concluslions from the material presented,

To this Plotinus adds, however, that dlalectics thereafter re=-

Verses itself 4in order to point back in explanation to the One,



the place from which 1t ultimately startede When it arrives back
at the One 1t "rests" having no further need to busy itself with
a2 multitude of objects, having arrived at unity itself.

The ultimate objéct of dlalectics 1s the One. From an obe-
servation of the various mind=-principles the soul realizes the
unity of the Divine Mind and that even it finds its unity in

12
something superior to ltselfl.

12, "..., Cleared of all evil in our intention towards The Good, we °
must ascent to the Principle within curselves; from many, we must become ones
only so do we attain to knowledge of that which ig Principle and Unity. We
shape ourselves into Intellectual-Prinsiple and set it firmly in That; thus
what That sees the soul will waken to s?e: it is through Intellectual-Princifle
that we have this vision of The Unitys it must be our care to bring over
nothing whatever from the sense; to aliow nothding even of the soul to enter
into the Intellectusl=Principle: with Intellect pure, and with the summit
of Intelleot, we are to see the All-Pure. If the quester has the impression
of extension or shape or mass attaching to That Nature he has not been led by
Intellectual-Principle which is not of the order to see such iihings; the
otivity has been of sense and of the judgment following upon sense: only
Intellectual—Principle oan inform us of the things of its soope; its oompe=-
ence is upon its priors, its content and its issue: but even its conteut is
outside of sense; and still purer, still less touched by multiplioity, are
s priors, or rather its Prior. The Unity, then, is not Intellectual=Prin=
;iple but something higher still: Intellectual-Principle is still a being
ut that Pirsé 4is no being but precedent to all being: it cammot be a'being
for a being has what we may the shape of its reality but The Unity is wiikout
ggflze, even shape Intellectuals Generative of all, The Unity is none of ally
. ; her thing nor quantity nor quality mor intellect nor soul; not in motion,
0T at rest, not in place, not in time: it is the self-defined, unique in
a;’.i‘m. or, better, formless, existing before Form was, or lovement, or Rest,
of whioh are attachments of Being and make Being the manifold it is."
"IP the ) VI. 9. 3 -
our 1:e mind refals before something thus alien to all we know, we must take
o Stand on things of this realm and strive thence to see, But in the look
G:il‘e of tl}owing outward; this Prinociple does not lie away somewhere leaving
n O\I!‘est void; to those of power to reach, it is present; to the inapt,ebsent,
sel T daily affairs we camnot hold an objeot in mind if we have given our=
Ves elsewhere, oooupied upon some other matter; that very thing must be
(continued on next page)
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The meséage of Plotinus 1s that; Man as soul by means of f:he cdla=
lectic comes to see himself as mind. Just as catharsis leadc man
to see himself as soul and eventually to realize his inherent
identity with the World- Soul the dialectic leads him to see
his identity through soul with mind and leads him up to the point
of merger with the Divine-Mind. &s Plotinus expresses it a
number of times , it 1s a process of arriving at "faith in the
gnembddiéd" by means of a scientific study. The dialectical
process will indicate; as 1t progresses step by step,that there
must be something of the order of mental 1life behind each level
that 1s discoverede The various things that exist in the uni-
verse are revealed to exlst npt in themselves but by virtue of
some primeiple of operation superiqr to the things thsmselves.
Each level of probing for a cause will reveal a deeper and "more-
mental" cause behind each particular stage of existences On and
on the dialectical process goes until nature of mind becomes’less

Complex and more simple and intense in its nature. Finally,

———

¢ont,

befo?? us to be truly the object of observation. So here also; preocoupied by
':he inMoress of something else, we are withheld under that pressure from become
Ng aware of The Unity; a mind gripped and fastened by some definite thing cane
not take the print of the very contrary. As Matter, it is agreed, must be void
of Qality in order to acoept the types of the universe, so and much more must
itebSOUI be kept formless if there is to be no infixed impediment to prevent
fro eing brimmed end 1it by the Primal Principle. In sum, we must withdraw
ot!:lall thfa extern, pointed wholly inwards; no leaning to the outer; the
dons of things ignored, first in their relation to us and later in the very
s the self put out of mind in the contemplation of the Supreme; all the
Otheeme 80 olosely There that, if report were possible, one might become to

TS reporter of that communion." VI. 9. 7,
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the top level of the dlalectlc is reached and process ceases, for
the soul has then entered into the third stage, the level of ens
lighterment , illum}nation and ecstasy.

There are two prases to ‘this third stage of Salvation, ac=
cording to Plotinus: (1) unity with the Divine-Mind, and (2)
unity with the One. The first of these may be considered to be &
mental process, the latter may not be so considerede The first
of these 1s characterized by its flash of insight and understande
ing of various mysterles «-- the joy of finding meaning. The
last phase 1s characterized Dby sheer ecstasy, a beyond meaning

13
wnion with deity---a state of belng inebriated with deity.

13y "Intellectual=Prineiple, thus, has two powers, first that of
grasping intellectively its own content, the seoond that of an advancing and
receiving whereby to know its transcendent; at first it sees, later by that
8eeing it takes possession of Intelleotual-Prinoiple, becoming Jonelonlyfthing
with that: the first seeing is that of Intelleot knowing, the second that of
Intell ect loving; stripped of its wisdom in the intoxiocation of thé nectar,
it comes to love; by this excess it is made simplex and is happy; and o be
drunlten is better for it than to be too staid for these revelS..ss In this
soeing of the Supreme it becomes pregnant snd at once knows what has come to
be vithin it;  its knowledge of its content is what is desienated by its
Intelléotion; its kuowing of the & preme is the virtue of that power-iithin
it by which in a later (lovier) atage it is to become "Intelleotive.'
18 for soul, it attains that vision by=-=go to speak---confounding and snnull=-
ng the Intell eotual=Principle within it; or rather that Principle immanent
in Soul sees first and thence the vision penetrates to the soul and the two
visions become one,"

VIe 7o 354



~80~

The third stage is nc_)t an advanced level of dialectics. It is =
process which takes place after dialecticse Movement occurs In
the first phase of it ( union with Divine-Mind) but does nos
occur in the last vphase (union with the One). Union with the
Divine- Mind occurs in the merger of the soul as mind with the
overall minde-principle of the universe. In the final analysis
1t is of the order of a revelation of the ultimate sameness of

all mental life. It is more than a mere similarity of one in-

dividual mind to another individual mind. It is the realization

that the two minds are not two minds but rather truly one and

the same mind.

In the beginning Plotinus argues the fact of man as a mind
mst be granted, He writes:

"Man... must be some Reason-Principle other than soul. But why should
he not be some conjointe=-a soul in a certain Reason-Frinciple=-=the
Reason-Principle being, as it were, a definite activity which however
could not exist without that whioh actsees?
The higher manse.rises from the more godlike soul, a soul possed
of a nobler humanity and brighter perceptions.... The higher soul
enters to bestow a brighter life, or rather does not so much enter as
8imply impart itself; for soul does not leave the Intellectual but
haintaining that contact holds the lower life a perdant from it,
blending with it by the natural link of Reason=Principle to Reason-
Principle: and man, the dimmer, brightens under that illumination. "
Vi. 7. 5,
"But how can that higher soul have sense-perception? It is the
perception of what falls under perception There, sensation in the mode
of that realm: it is the source of the soul's perception of the
Sense=-realm to the lowest extremity of its counterpart There, proceed=
ing from the fire Intellectual to the fire here whioh becomes perceptible
by its analogy vith that of the higher sphere. If material things
éxisted There, the soul would perceive them; Man in the Intellectusl,
lian as Intellectual soul, would be aware of the terrestrisl, This is



how the secondary Man, copy of lian in the Intellectual, ocontairns the
Reason=Principles in copy; and lian in ‘the Intellectual-Principle
contained the Man that existed before any mane The diviner shines
out upon the secondary and the secondary upon the tertiary; and even
the lastest possesses them allssss”

VI. 7. 6.

Although we must Spéak of man as characteristically a soul, it 1s
part of the wisdom of Plotinus to indicate that‘ man's soul-ness
may be explained only in terms of his mind-ness. The first phase
of the third and final stage of Salvation comerns mmr's’discovexy
of himself as m?.nd. Such a discovery come.é as a flash of insight
after the long process of dialecticsy It 1s an 1llumination in
the sense that an identity is seen. The recognition of the nature
of men &s more basically mind than "soul" 1s explained by |
Plotin}xs by mean of aiﬁ-umentation from the nature of Intellectuale
Principle in general. Having established the fact that all

14, He writes: "Being, thus, at onoe Collective Identity end Colleotive
Difference, Intelleotual-Pringipal must reach over all different things; its
very nature then is to modify itself into a universe. If the realm of .
different things existed before it, these differcnt things must have modified
1t from the begimning; if they did not, this Intellectual=-Principle produced
all, or rather was all.

eings gould not exist save by the activity of Intellectual-Principle; wean=
&ing dovm every way it produces thing after thing, but wandering always '
"thin itself in such self=bound wandering as authentio Intelleot may know; -
hig wandering permitted to its nature is among real beings whioh keep paoce.
with itg movement; but it is always itself; this is a stationary wandering,

a Vendering within the Meadow of Truth from which it does not stray. It
holds ang covers the universe which it had made the space, so to spesak, of

te movement, itself being also that universe whioh is space to itese

(cont. on next page)
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being 1s of the order of mind and that soul and life are of the _
order of mind; facts which will be clearly indicated by dialectlcs,

cont. i
The Intellectual=Principle is the Intellectual Act; its movement is complete,
filling Being ocomplete; And the entire of Being is the Intellectual Act en=
tire, comprehending all life and the unfailing succession of things. Be=
oause this Prinoiple contains Identity and Difference ifs division is cease-
legsly bringing the different things to light. Its entire movement is through
life and among living thingseees” VIe 7o 13, -

"There is infinity in IntelleotualePrinciple sinecs, of its very nature
it is a multiple unity, not with the unity of a house but with that of a
Reason= Prinoiple, multiple in itself: in the one Intellectual design it
includes within itself, gs $t were in outline, all the outlines, all the
patterns. All is within it, all the powers and intellections.

VI Te 14,

"seeIntollectual-Principle becomes all things, knows that faot in
virtue of its self-knowing and at onoce becomes Intellectual-Principle, filled

§0 as to hold within itsel{ that object of its vision, seeing all by the
light from the Giver and bearing that Giver with ite. In this wey the Supreme
may be understood to be cause at once of essential reality and of the knowing
of reality..." k

VI. 7, 16.

) " A first must transcend its derivatives; the giver transcends the
given, as a superior. If therefore there is a prior to aotuality, that
Prior transoends Aotivity and so transoends Life., Our sphere containing
life, there is a Giver of Life, a principle of greater good, of greater
vorth then Life; this possessed Life and had no need to look for it to
&ny giver in possession of Life's variety. But the Life was a vestige of
that Primal not a 1life lived by it; Life, then, as it looked towards That
Was undetermined: having looked it had debtermination though That had none.
Life looks to unity end is determined by it, taking bound, limit, form. But
this form is in the shaped, the shaper had nona; the limit was not external
B8 something drawn about a magnitude; the limit was that of the multiplicity
of the Life There, limitless itself as radiated from its great Prior."
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Plotinus furthér explains Illumination as the soul's awareness
- 15 t
of its own awareness of iis overall identity with mind. As hes

15« He writes: "But since Thence come the beauty and light in all, it
ig Thence that Intellectual«Principle took the brilliance of the Intellectual
Energy whioh flashed Nature into being; Thence soul took power toward life,
in virtue of that fuller life steaming into it. Intellectual-Prinoiple was
raised thus to that Supreme and remains with it, happy in tha presemoe. Soul,
too, that soul whioch as possessing knowledge and vision was oapable, olung to
vhat it saw; and as its vision so its rapture; it saw and was strioken; but
having in itself something of that principle ik felt its kinship and was moved
to longing like those stirred by the image of the beloved to desire the
veritable presences.s. By only noting the flux of things it knows at once
that from elsewhere comes the beauty that floats upon them and so it is urged
Thither, passionate in pursuit of what it loves: never---unless someone robs it
of that love=mwnever giving fip til it attain, There indeed all it saw was
beautiful and veritable; it grew in strength by heing thus filled with the
life of the True; itself becoming veritable Bein and attaing veritable
knowledge, it enters by that neighbouring into consoious possession of vhat 1t
has long been agking." VI, 7. 31

"essour self-drowing oomes to the knowing of all the rest of our being
In virtue of this thing patently present; or by that power itself communicating
toous its own power of self=-lmowing; or by our become identical with that
Principle of knowledge. Thus the self-knower is a double person: there is the
one that takes cognisance of the principle in virtue of which understanding
ooours in the soul or mind; and there is the higher, knowing himself by the
Intelledtual-Prinoiple with nhich he beoomes identioal: this latter knows the
self as no longer men but as a being that has beoome something other through
aad through: he has thrown himself as one thing over into the superior order,
taking with him only that better part of the soul which alone is winged for the
ntellectual Act and gives the man, once established There, the power to
Ppropriate what he has seene..» & man becomes Intellectual=Prinociple when,
guoring all other phases of his being, he sees through that only and sees only
at and so kmows himself by means of the sclf==ein other words attains the
Self-knowledge which the Intellectual-Principle possesses.™
- Ve 3¢ 4o
na "Thfa soul therefore (to attain self=knowledge) has only to set this
riie-(that is to say, its highest phase) along side the veriteble Intellectuale
ob je"tple which we have found to be identical with the truths constituting the
3rinq's of intellection, the world of Primals end Reality; for his Intellectualw
Realf;ple, by very definition, ocannot be oubside of itself, the Intellectual
e r V] sel:f‘-gathered and unalloyed, it is Intellectual®Principle through all
thug ::ge of its being--~-for unintelligent intelligence is not possible-w=and
Possesses of necessity self-knowing, as a being immanent to itself and

0
:f ha"ing for function and essence to be purely and solely Intellestual~
noip]_e.u Ve 3. 6,
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veen suggested the flrst phase of the last stage of Salvation

for Plotinus, namely, unioh with ;che\ Divine~Mind, 1s to be seen

ag the soul as mind realizing 1ts own ldentity with eternal truth.
In this process the soul sees itself as ldentified with all that
is meaningfgl and gteady by virtue to its rea:_!. being as mind, as
an eternal participant in the overall reason principle of the
universe. ' Multiplicity snd change are seen to be a part of body,
not of mind, the real essence of mane There is satisfaction at‘
the realizatlion that there is something in man that is of endu;_:'ing

16 ,
values Union with the Divine-Mind, or Illuminatlon, takes _.

18s "4eeThe Intellectual-Principle must have, aotually has, self-vision,
firstly because it has multiplioity, next because it exists for the external
ind therefore must be @« seeing power, one seeing -that externa}; in fact, its
Very essence is vision., Given some external, there must be vision; and if
there be nothing external the Intelleoctual-Principle exists in vain. Unless
there is something beyond bare unity, there can be no vision: vision muct
onverge with a visible object. And this which the seer is to see ocan be only
& x}!ul’ciple, no undistinguishable unity; nor could a universal unity find any=-
’fih.lng upon which to exercise any act.s.e. An agent must either act upon the
&tern or be g multiple and so able to aot upon itself: making no advance tee
Yards anything other than itself, it is mdtionless and where it could know
only blank fixity it con know nothinge The intellective power, therefors,
:’hen °°c}kpied with the intellectual act, must be in a state of duality, whether
e::: of the ’cw? elements stand actually outside or both lie within: +the intell-
andu?l act will always comport diversity as well as the necessary identity,
Tnt in the same way its characteristio objects (the Ideas) must stand to the
0 ;3 lectual-‘-Prinoiple as at once distinot and identicsl...s There ocan be
Intelllfellectlon except of something containing separable detaileees The
e ectual=Principle, thus, is informed of itself by the fact of being a
, 11?1? organ of vision, sn eye receptive of many illuminated objects.
i;';ilmllarly the knowing prinociple itself cammot remain simplex, expecially
s duzlaCt ?f‘ self=kmowing: all silent though its self-porception be, it
Since 'tto itself.  Of course it has no need of minute self-handling
ly) 1T hag nothing to learn by its intellective act; before it is (effective=

Intelleot it holds knowledgeof its own content., Knowledfe implies

(continued on next page)
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ylace as an inherently meaningful experience. It is a coming into
reaning, an enlighterment in the sense that some understanding
:dmes in reference to situations that were previously not meaninge
ful or understood. There is a joy connected with it but it is
10t the same joy as the Joy that occurs in union with the Ones
Joy in the Divine-Mind is the joy of discovery =--the dlscovery
of meaninge It is the joy of relaxation from human struggle,
release from Fhe tension of 1ntell§ctua1 inquiry, end the shepr'
intellectual pleasure of seeing experiences unifled in meaninge.
In it, there is no loss of ldentity and intellection contin_ués to
take places The soul retains its own selfwconsclousness at the
same time that it is aware of its identity and interaction with |
another entlty seen as a larger value=~whole.

The final phases of the third stage of Salvation aacording
bo Plotinus is an absolute union of the soul with the One. This
union is not the same as the sort of intellectual union describe
ed above for it is a literal merger of two entitles. Such is the‘

Summum bonum for man, the complete absorptlon of the soul into

S

-

eont,

3;33:-“3: for it is, so to speak, discovery oroming 1 search; the utterly
. ‘lf‘fere/ntiated remains self-centered and makes no enquiry shout that self:-
Wthing capable of analysing its content, must be a manifold,"

Ve 34 10,
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that vhich 1s its original source, & joyful reunion of that which
is not different in any respect. ‘
Plotinus describes un}cn with tpe One in terms of sheer
ecstasys Such ecstasy 1s pure joy, posltive and unmixed, above
reason, above beauty, and above any gategorical conception of good~
ness. It cannot be described as a process for there is no change
occurringlat any time, no struggle, no relaxation, no movement of

any sorte

17. "Now it rests: instructed and satisfied as to the Beirg in that
gohere, it is no longer busy about many things:™ it has arrived at Unity and
it contemplates: it leaves to another science sll that coil of premisses and
conclusions called the art of reasoning."” Ie 30 4o

Yeesothe highest has come %o her, or rather has revealed its
Presence; she has turned away from all about her and made herself apt,
beattiful to the utmost, brought into likeness with the divine--~by those
Preparations and adorning which come urbidden to those growing ready for the
Vision==-she has seen that presence suddenly manifesting with her, for there
is nothing between: here is mno longer a duality but a two in one; for, so
long as the presence holds, all distinoction fades: it is as lover and beloved
here, in g copy of that union, long to blend; the soul has now no further
awareness of being in body and will give herself no foreign name, not man,
not living being, not being, not all; any observation of such things fall
&way; the soul has neither time nor taste for them; This she sought and This
she has found and on This she looks and not upon herself; and who she is that
looks she has not leisure to know. Once There she will barter for This nothing
the universe holds; not though one would make over the heavens entire to her;
than Thig there is nothing higher, nothing of more good; above This there is
W0 passing; all the rest however lofty lies on the downgping path: she is
of perfect judgement and knows that This was her quest, that nothing higher
18+ Here can be no deceity where could she come upon truer than the truth?
a0d the truth she affirms, that she is, herself; bub all the affirmation is
a%er and is silent, In this happiness she knows beyond delusion that she is
8PPY;s for this Is no affirmation of an exeited body but of a soul become '
882in  vwhat ghe was of 0ld,~-=office, pover, woalth, beauty, knowledge=~= of
all she tells her scorn as she never could had she not found their better-

(continued on next page)
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VWhat is the underlying thesis of Plotinus' way of Salvatlion?

oonte .
linked to This she can fear no disaster ncr even know it; let all about her
fall to pleces, so she would have it that she may be wholly with This, so
gk the happiness she has won to," Vie 7¢ 34

"Suoh in this union is the soul's temper that even the aot of
Intelleoct onoe so intimately loved she now dismisses; Intelleotion is movement
and she has no wish to move, she has nothing to say of this very Intellectuale
Principle by means of which she has attained the vision, herself made over
into Intellectual-Principle and becoming that prinociple so as to be able to
take stand in that Intellsotual space, Entered there and making herself over
to that, she at first contemplates that realm, but once she sees that higher
8till, she leaves all else asides,..e In this state of absorbed contemplation
there is no longer question of holding an objeot: the vision is continuous
80 that seeing and seen are one thing; object and aot of vision have become
identica}; of all that until then filled the eye no memory remains."

Vie 7+ 35e

YeesThere were not two; beholder was one with beheld; it was

n?t & vision compassed but a unity apprehendeds The man formed by this
hingling with the Supreme must--~if he only remember=--carry its image
impressed upon him: he is become the Unity, nothing vithin him or without
Induoing any diversity; no movement now, no passion, no outlooking desire,
Once this ascent is achieved; reasoning is in abeyance end all Intelleotion and
sven, to dare the word, the very self: oaught away, filled with God, He has
Perfeot stillness attained isolation; all the being oalmed, he turns neither
to this side nor to that, not even inwards to himself; utterly resting he has
:ecome very rest. He belongs no longer to the order of the beautiful; he
133 !_‘iaen beyond beauty; he hag overpassed even the choir of the virtues; he
8 like one who, having penetrated the inner sanctuary, leaves the temple
Inages bohind himesw though these bocome onoe more first objects of regard
¥aen he leaves the holies; for There his converse was not with image, not

trace, but with the very Truth in the view of vhioh all the rest is but

Setondary oonoerne

mé ee.This is the 1ife of gods and of the godlike and blessed among
inn%‘ Uberation from the alien that besets us here, a life taking no pleasure
A® things of earth, the passing of solitary to solitary. "

Vie 90 1l
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It is that the soul may come to see that 1t is divine. When soul
is disciﬁlined by mind, when it comes to fﬁnction according to

the inherent stability of mind and the final unity of the One,

its way of selfwcontrol has reached lts peake It can of 1tself
do no more to efiect 1ts salvation. Then, it is that the final
insight comes, namely, the insight that the soul ltself, through
its inherent identlty with mind, 1s itself ldentical with the Onee.
Soul is itself divine, man shares 1n his order a part of that
which 1s the supreme valuee In a figurative sense, man is part

of the One; in a literal way' s the One 1s a part of man.

The Salvation of Plotinus resolves, then, to a self-intellecw
ti've process, an intellectual re-evaluation qf the nature of the.
soul. The ascent of the soul’in 1lts fingl stages 1s but a joure
ney of the mind in its process of introspection, a journey that
énds in a final illumination and merger of mental orders into a
pure unitye There is no change in the fixed positions and re-
lations between soul, mind, and unity, and the soul remains in
its same order and with the same body that it has until the body's:
death. Ragher, it is the case that soul, by introspection, makes
ltselr over into mind, assumes to its hlghest extent its inherent
Possibilities asv mind, and so comes to reach its full mentality
W1l eventually it climexes into the order of sheer unity itself,
In this final ecstasy, Plotinus is convinced that that there is a

Péssage from the level, or order, of intellectual harmony or
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mental identlity to & virtual merger with the. One itself. This is
to say that the so called soul to Cne 1dentity, in the final

analysis, is in reality not a gsoul to One ldentity but a one to
One identity. A& virtual union or merger with the One 1s possiblé
6niy because the soul 1z itself but a part of the One. There can
be complet_e ldentity or merger only among parts that are thenmw
selves completely the same in order. It _is the message of
Plotinus, derived through the mystical experlence itself, that
man's most real nature, 1f he but knew 1%, is God Himself.

-

In its journey up the way of Salvation, the soul f:l.rst cleane
8ses itself, removes from itself all lmpuritiese. '—f'hen, it devotes
1tself to positive enterprizes, sel{:‘-ediﬁcation processes, and
eventtally to careful mental disciplines As a result of the
rrecision of the dlalectical process the soul gradually comes to
have a new realization of itself =-- a new opinion of the basis of
1ts inherent nature, a new opinion of its over=:ll meaning and
destiny., Yet, it 1s not,actually , the gaining of something new,
but the regaining of something once known but lost. In its
purification processes it comes to see 1tself as "not body but
souls" In 1ts realization of its 1dentity with the World Soul it
omes to see itself as not an individual but a part of the whole.
In its 1dentity with the Divine -Mind, it comes to see itself
%8 "not soul only, but slso mind." In its eventuel union with

She Cne 1t comes to see itself as ™ot only soul and mind but
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also the One." In the case of its union with the World-Soul, the
relationship understood is that of soul_bto Soul. In the case of

union with the Divine-Mind, the relation is that of mind to Mind.

In the case of identity of the human soul with the One, the rela-

bion that of one to One., All three processes take on the form

of a religious experience--~an identity of the soul with God,
which, in the final analysis is but the self-realigation of the
soul that it is itself a nart of God, and that without getting
beyond itself, it may know 1h actuality that which ls the Supreme -
value in and of the universe: 1t may so directly know Ultimate
Reality Itself, InA the most ‘technical‘sense, soul must cease to
be characteristically soul; and mind must cease to be character=

istically mind at the nreclse time of the one to One reiationship.

Men must cease being man in order to become God: it is impossible

to be characteristically man and God in the same instances

18, "In our self-seeing There, the self is seen as belénging to that
order, or rather we arec merged into that self in us whioch has the quality of
that order, It is a knowing of the self restored to its purity. No Houbt
We should not speak of seeing; but we cannot help talking in dualities, seen
nd seer, instead of holding, the achievement of unity. In this seeing, we
Deither hold an objeot nor trace distinction; there is no two. The man is
ohanged, no longer himself nor selfwbelonging; he is merged with the Supreme,
Sl.mken into it, one with it: centre coinoides with centre, for on this
higher plane things that touch are all one; only in separation is there
d“a,litYs By our holding away, the Supreme is set outside. This is why the
Vision baffles telling; we cannot détach the Supreme to state it; if we have
86en Something thus detached we have failed of the Supreme which is to be

oW as one with ourselvoese" Vie 9. 10

A\ "Phe soul in its nature loves God and longs to be at one with Him
R the noble love of a daughter for a noble father; but coming to hiinan birth
~ (oontinued on next page)
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Plotinus claims to have had such a self-identity with
divinity a number of times. He writes:

"Many times it has happened: Lifted out of the body into myself
fnote that he did not go out of himself but into himself] ; becoming
external to all other things and self=woentered; beholding a marvel=-
lous beauty; then, mcre than ever, assured of community with the
loftiest order: enaoting the noblest life, acquiring idemntity with
the divine; staticning within It by having attained that aotivity;
poised above whatroever within the Intellectual is less than the
Suprcme o o o o oto, Iv, 8. 1.

Again he argues that we could not know that which is above thought
unless it were like (or of the same order as) that which we have

within ourselves:

"essbut this Entity [The One, The Good] transcends all of the
intellectual nature; by what direct intuition, then, can it be
_ dbrought within our grasp?

Po this question the answer is that we oan know it only in the
degree of human faculty: we indiodte it by virtue of what in
ourselves is like it. For in us, also, there is something of
that Being; nay, nothing, ripe for that participation, oan be
void of itoooc" I1I., 8. 9.

The point i further defended in Plotinus' own explanation of

[o—

Jont,
end lured by the courtships of this sphere, she takes up with another love,

8 mortal, leaves her father and falls. But one day ocoming to hate her sheme,
ghe putg away the evil of earth, once more seeks the father, and finds her
Peace,,,, Thus we have all the vision that may be of Him and of ourselves;
Wt it ig of a self wrought to splendour, brimmed with the Intellectual
light, become that very light, pure, bonyant, unburdened, raised to Godhood
oy better, knowing its Godhood, all aflame thenees."

VIO 9. 90

This same ideal is horne out in the report of Plotinus last words. PFustoochiug,
hig Physician, reports that he saids "I em striving to give back the Divine
N myself to the Divine in the All." quoted by Porphyry, Life of Plotinus,
P+ 24 in the Maokema trenslation, ops Oites Vols I., Pe 2.
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the difference between the sorti of union that occurs in the soul'é

union with the Divine Mind (mind to Mind) and the kind that occurs

in the union with the One (one to One):

"ee.5ince the souls are of the Intellectual, and the Supreme still
loftier, we understand that contact is otherwise procured, that is
by those powers which connect Intellectual ag nt with Intellectual
Object; this all the more, sinoe the Intelledt grasps the Intelleotual
object by the way of similarity, identity, in the sure link of kindred.
Material mass camot blend into other material mass: unbodied beings
are not under this bodily limitation; +their separation is solely that
of otherness, of differentiation; in the absence of otherness, it is
similars mutually present., Thus the Supreme as containing no otherness
ig ever present with us; we with it when we put otherness awayeess"
Vi. 9. 8,

It is to be emphasized that Salvation is purely somethilng
that the soul does in and to 1tself. Man, alone, begins the whole
enterprize, solely within his own initiative. Every step along
the way, every develoiament s €very result s is something that man
does in and b;_y himself to himself. Thus, the way 1s a technique
Of self-discipline and self=-control that may enter into and works
out totally by his own powerse There is actually nothing un-
etural, abnormal, or "numinous" about it: Man simply saves

19
himself, And what is the meaning of Salvation: what does it

\

v 19. "It is not that the Supreme reaches out to us seeking our communions
efreac? towards the Supreme; it is we that become present. We are always
ﬂmgie it: bubt we do not always look: thus a choir, singing set in due order
letitthe conduotor, may turn away from that center to which all should attemndg
ver t but face arigh? and it sings with beauty, present effectively. We are
ml.w efore the Supreme~-=cut off is utter dissolution; we can no longer hge=-w
efte 8 do not always attend; this is rest; this the end of singing ill;
‘ectively before Him, we 1ift a ohoral song full of God." VI. 9¢ 84 °
"Godm==we read---is outside of none, present unperceived to all;
(continued on next page)
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mean to be saved? Plotinus'! answer 1s that it is the knowledge
that man is a thing of value: of Supreme value. It is the reale
ization by means of ecstatic experience of the iastounding fact
that the soul is a part of God, From this a philosophy of life
may be deduced wherein man finds new courage to face the hardships
of this 1life. HNow he knows that there 1s some deeper meaning to
life than that which comes from routine obsefvation. Now he Kknows
that there 1s some righteous destiny for the soule~--that there 1is
something of ultimate goodness at large within our universe. He
knows, and he knows most convincingly; He knows because he has

20
had direct experience of that value,

0011'6.

we break away from Him, or rather from ourselves; what we turn from we cammot
r?aoh; astray ourselves, we cannot go in search of another; a ohild distraught
will not recognise its father; to find ourselves is to know our source."

Vi. 8. 7,

20 Flotinus writes: "Our being is the fuller for our tummirg -Thithery
this is our prosperity; to hold aloof is loneliness and lesseming, Here is the
Soul's peace, outside of evil, refuge taken in the place oclean of wrong; here

as its Aot, its true knowing; here it is immune, Here is living, the true;
1:ha't: of today, all living, apart from Him, is but a shadow, a mimiory. Life in
brie Supreme is the native activity of Intellect; in virtue of that converse it
Bgs forth gods, brings forth beauty, brings forth righbeousness, brings forth
Wi:hmorall. good; for of all these the soul is pregnant when it has been filled
it God, ] This state is its first and its final, because from God it ocomes,
ereg??d lies There, and once turned to God again, it is what it was. Life
: With the things of earth, is a sinking, a defeat, a failing of the winge
sou] our good is There is showm by the very love inborn with the soul;...the
er: O’f:her than God but sprung of Him must needs love, So long’'as it is
% it holds the heavenly love; here its love is the baseresee -
o oyp Those to whom all this experience is strange may understand by way
emcqy e?.rthly longings and the joy we have in w?.m;;ng to what we most desirew==
loviy ering always that here what we love is perishable, hurtful, that our
€ 1s of mimiories and turns avry because all was a mistake, our good was
(continued on next page)
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Salvation, then, 1s to know God ( elther the One or possibly
the whole godhead of One, Divine-lind, and World-Soul), to be in
touch with God ==--to have an estatic experience (or experiences)
as a convincing point of reference as to the real existence of
items of true (enduring?) value. It is to know the Ideal exism
tentlally to the extent that a new moralizing process begins to
take place. Having known a new meaning of what 1s Good the soul
attempts to r:;-educate itself into a new order, even striving to
be consistent with That order.

Such a system of salvation by means of aelf-disgiplil:le is
rgm;.niscent of the Raja Yoga, or science of the soul, of phila-
630phical Hindulsme. Both Plotinus and Hindulsm affirm the ink
herent dignity of man and suggest a way for the realization of
the self as Gode Both suggest a type of religigus experlience
vherein a 11 self=individuations cease in a complete merger of

'I' and 'Thou’ into a "Thou art Thou." (YThat art Thou," in the

-
PN

[ S—

oont,

| not here, this was not vhat we gsought; There only is our veritable love and
~ There we may hold it and be with it, posses in it its verity no longer submerge
® in alien flesh. Any that have seen khow what I have in mind: the soul
takes another 1life as it approaches God; thus restored it feels that the
dispens er of true 1life is There to see, that now we have nothing to look for
bu? far otherwise, that we must put aside all else and rest in this alone.
his become, This alons, all the earthly environment done away, in haste to
be free, impatient of any bond holding us to the baser, so that with our
t.’:ing entire we may oling about This, no part in us remaining but through

¥ we have touch with God."

VIe 94 S
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Upanisheds)e "The One" or "That One" (tad ekam) of the
Upanishads 1s an inexpressible Absolube and exists as "The A11"
without differentiation of being from non-be?ng. This is quite“
similar to The One of Plotinus with the exception that Plotings
does attempt to explain its differentiation. The Divine;Mind,
or First Principle of Plotinus is quite similar to the Vedantic
"Ishvera" or Universal Mind. World~Soul is similar to the
Hiranyagarbhe or "resplendent germ" of the Upanishads.

It will appear, then, that the mysticism of Plotinus is a
rational mysticism in all but its final steg e. It is a rational
way of life that culminates in certain rare instances in an
ultimately irrational sort.of ecstasy. All processes along the
way of Salvation 3 cétharsis, dialectics, &and even union with
the Divine-Mind, may be termed essentially "rational.! Only
the summum bonum itself is irrationala . .

.Such; then; are the vliews of Plotinus concerning Salvation,
Salvation on the human scene, and, as a matter of fact, sa1v§~
tlon for everything that is a soule If religion may be seen,
in the final analysis, as a way of Salvation involving a
beculiar ontology, epistemology, and axiology, and resulting in
% distinctive philosophy of life, we may take the above views
Of Plotinus to be his religion.



Chaptor IV
The Meotaphysles of Augustine

Tho root concopt in tho toachings of Augustine is "God,"
Evorything bogins and onds in Gods G(od is the only genulne
roalitys - God is reality and reality -is God.  All things that
havo reality do so becausc God 1s elther pfesent in them or with.
them, God ls rosponsiblec for the existence of the universe,
being its chief and only cause. However, God can not be lden=
tified simply with the universe. Neither caon the universe be
identified simply with God. .God ¢xlsts in his own right apart
from the universe. All that apnears to be real is not necessars -
11y God, only that which may be extablishod as Zenuine reaiity
can be identified directly with Gode

Augustine's metaphysical system is foulded directly upon
his particular doctrine of God. In effect, Augustine makes
ontology and theology ono and the same discipline, In the
8trictest sense, God moy not be sald to be within Augustine's
8Ystemem~=He 18 outside of it holding it together.l As the

[ .

o 1. "Indeed tho power of the Creator ofd His omnipotent and all-
8ying strength is for oach and every oreature the osuse of its continued
Stences and if this strength wore at any time to cense from direoting
‘ (Continued on next page)
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cause of all that has been made, he is not a part of that which
is made. He 1s a cause of the system, the first-requirement for

its exlstence, 1ts source, its solidarity, 1ts final mesning.
/ | 2 ’
The universe was brought into belng by an act of Gode God, not

conte

the things which have been created, at one and the seame time both thelr
species would cease to be and their whole nature would perish. » . o Since

we are other than He, we are not in Him for any other reason exoept that He
caused it, and this is His work, whereby He contains all thingseee « o And

by this disposition 'in Him we live and move and are' (Acts xvii, 28).

Whence it follows,that if this His working were withdrawm from things, we
should neither live nor meve nor be," N

De Genesi ad litteram, IV, xxii, 22, 23, Translatved by Brich Przywara in-
In Augustine Synthesis, p. 117. ‘ :
T~ 2. "A3 in the seed there are invisibly and at one time all the things
vhich in course of time will grow into a tree, so the universe must be cone
ceived === since God created all things at the same time~-~ as having had at
the same time”all the things whiok were made in it and with it, whemn the day of
of ofeation oame, not only the heavens with the sun and the moon and the
stars, whose species reémain in their retary motion, and the earth and the
deeps, which suffer changing movements, and joined together below produce the
other parts of thé world; but also those things which earth and water produce
Potentially and causally, before in the course of time they came into being
in the shape of whioh they are now kmown to us in those works which God
'worketh until now! (John v, 17)." N )

De Genesi ad littoram, V, xx iii, 45. Translation by Przywera, op.cit.,p.t19.

"0Of all visible things, the world is the greatest; of all invisible,

the greatest is God. But that the world is, we see; that God is, we believe.
hat God made the world, we can believe from no one more safely than from
God Himself. But where have we heerd Him? Novhere more distinctly than in
the Holy Seriptures, where His prophet seid, %In the beginning God oreated
the heavens and the earth,! ( Gens i, 1.) Was the prophet present when
God made the heavens snd the earth? Nog but the wisdom of God, by whom all
hings were made, was there, ( Prove viii, 27) and wisdom insinuates it~
861f into holy souls, and makes them the friends of God and His prophets,
and noiselessly informis them of His works. They are taught also by the -
angels of God who alwsys behold the face of the Father, (Mattoxviii, 10) and
dmounce His will to whom it befits. Of these propheus was he who said and
Wrote, ¥In the beginning God created the heavens and the earth.! And so fit
® Witness was he of God, that the same Spirit of God, who revealed these

ings to him, enabled him also so long before to predict that our faith also
would pe forthooming." De Civitate Dei, XI, iv, Translation in Nicense
2 Post~Nicene Fathers, Philip Sohaft, editor, Vol. II. p. 206.

see also :Qg Genesi _g_c_l_ litteram, VI, vi.
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the universe 1s eternal, the only eternal being. He is that
which 1s, wé.s', and alWaysv will bes The world begins, and so
does metaphyslcs, as Augustine sees the situation, in God's
primal act of creatioh. The universe did not Jjust happen.' It
was made, and there is re.asonv, purpose, and end=in-view in its
making because it all comes from a source that has meaning. Aé
genuine reality, or true reality, God may be considered as the
gctual reason, enefgy, power, force and meaning in and behind
all there 1s, the factual under=support of all that existse

The whole of reality may be said to be within (:‘rod..3

" God's chief attribute is his eternality. He 1s that which

always was, is, and ever will be without any degree of change

whatsoever ==« the only absolutely steady individual.

Fr—

3+ "Because therefore the Word of God is Ons, by which all things were
made, which is the unchangeable truth, all things are simultaneously therein,
Potentially and unchangeably; not only those things which are now in this
vhole oreation, but also those which heve been and those which are to be.
And therein they neither have been, nor shall be, but only ares and all things
things are life, and all things are one; or rather it is one being &nd one
ife. For all things were so made by Him, that whatsoever was made in them
Was not made in Him, but was life in Hims Since, 'in the beginning® the
Yord was not made, but 'the Word was with God, and the Tord was God, and
all things were made by Him;' neither had all things been made by Him, unless
He had Himself been before gll things =nd not made, But in those things
which were made by Him,even Body, which is not life, would not have been made
by Him, except it had been life in Him before it was made, For 'that which
%28 made was already life in Him;! and not life of any kind soever: for
t:; Soulalso is the life of the body, but this too is m;c]l.e,wfog ig ézd;hangau
8le; ang ; i axoept by  the unchangeable Word o
For a1} tﬁ{nggd:wergsm;gemg;eﬁimg :gd w{thout Him wgg not anything made that
¥as made.! What therefore, was made was already life in Himz! and not any
kind of life, but "he 1ife (vhioh) was the light of meén; the light cer=
tainly of rational minds, by which men differ from beasts, and therefore
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Nothing in, on, or about God Himself evolves in any res;:ect .h
Rather than being devold of qualities, He is supremely rich in
them, the chief ones being His goodness, justice, and love. He
is at least like the order of mind, existing in himself as a
unity, infinite, omniscient, omnipotent, and creative. He 18 &

positive being, his state being rich, intense, and noble. He

conte (it was)
are men. Therefore/not corporeal light, which is the light of the flesh,

whether?it shine from heaven, or whether it be lighted by earthly fires; nor
that of human flesh only, but also that of beasts, and ‘down even to the minutest
of worms, For ell these things see that light: but that life was the light of
men; nor is it far from any one of us, for in"it *we live, and move, and have
our being.' (Aots xvi, 27, 28.) ™ De Trinitete libri quindecim, IV, i, 3.
Translation by Arthur West Haddan in Ricene Fathers, o)e Cite, Vol. III, p,70
" 4 "Phat is the same, save that Which is? What i5 that which is? That
which is everlasting. For vhat is always different at differemt times, is not,
beoause it abideth not. Not that it altogether is not, but is not in the
highest sense. And what is thet which is , save Hé who when He sent Moses,
s2id unto him, I Al WHO AM (Exod. iii, 12) ? " Enerrationes ih Psalmos, CXXX,5,
Translation by Przywara, op. oite pe 93.

"+ . o for enything, whatever in short be its excellemce, if it is changee
gble, does not truly exist; for there is no true existence so far as ohanged,
18 not that which was: if it is no longer what it was, a kind of death has
heroin taken place; something that was there has been eliminated, and exists
M0 more, + o o Whatever changes, and is what it ¥Was not, I seo there a kind of
life in that which is, and death in that which was swes Sift the mutations of
things, thou wilt find WAS and WILL BE: think on God, thou wilt find the IS,
vhere WAS and WILL BE cannot exist." In Joannis Evangelium tractatus,

111, 10, Translated by John Gibb and James innes in Nioene Fathers,

%Bs oit., Vol, VII, p. 220.

"God always is, nor has He been and is not, nor is but has not been, but
;" He never will hot be; so He never was note" De Trinitate, XIV, xv.
ranﬂation by Przywara. _O-Ee 0ites Do 97.
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1 worporates a fundamental holiness in the whole of hls order,
being of the highest righteousness and dignity.

The qualities or attribubtes of God occur in or with him in
thelr supreme state of cecuvrrerce. It is 2 sitvation in which
the qualities themselwvss oseur In g state of intenslty béyond
the limited level of human comprehension. The case is not that
"qualities" are inadequate to describe God's nature, but rather
that there 1s a lack of humsn capacity to realize the infinite
character of the gualitles that God possesses. God's qualities
never change in any respect, but man's awareness of them may do

Technically, according to Augusﬁine, the world begins in
nothing;5 All reality other than God came into belng out of
nothir;g for there ‘was”absoluteiy nothing existing before it out
of which it was mades God made both the matter of the universe

&3 well as the forms of the universe, and made them both out of

[re—

S0,

S5« "That out of which God has created all things is what possesses
neither species nor form; and this is nothing other than nothinge. For that
vhich in comparison with completed things is ocalled formless, is, if it have

8y form however slight, however inchoate, not quite nothing, and consequently

this also, in so far as it is, is only from God. Wherefore, even if the

Wiverse wag oreated out of some formless matter, this very matter was oreated

fmm.something whioh was wholly nothing. For that which is not yet formed,
18 nevertheless in an inchoate state, so that it ocan be given form, is

formabig by the goodness of God; for it is a good to have form. Consequently

® capacity to be formed is also some good. Henoce, the Author of all good,

:’h‘) Bives the form, also gives the power to receive the forms Thus everything
8 is, in so far as it is, and everything whioh not yet is, but which ocan be,

hglds this from Godee..™ De vera religione libri i, xviii, 35-36.
®slation by Przywara, ope O0ltes Do 122. 566 also: Confessiones, XII
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absolutely nothing =~ all by his divine fiat. Anything short
of the making of hoth matter and forms would fall short of actual
creation and be only the arrangement of that which would logically
demand & still more prior creation. God 1s the ultimate source i
of the exlstence of gverything that exists. Bevcnd such a concept
of ultimate beginning only nothingness could occurs |

The world not only came into being by an act of God, 1t 1is
sustained in 1lts ordered condition by Gode It is God's under=
girding or over=reaching support that keeps the uni Vex“se as 1t 13;
Without this support, that which is real would immediately lapse
into nothingness. The Creator is ever behind the world, his
creation.6

Creation 1s preci‘caminantly“an act or an event. It 1s a
Process occurring within an event. The six days in which God
treated the universe, as recorded in the book of Genesis, are
to be treated as six eplscdes or eras o¢curring within the one
°reative event. All creabion took place "in the begiﬁ‘pingk“
Yothing 1s created now, although that which was formed potentially

in the beginning can come to be realized in its actual manifes=

tation in the due course of times.

e S

8. See footnote # 1 »
Te "For it is one thing to make and sdminister the creaturs from the

éomgerm“t and highest turningepoint of causation, which He alone does who is

in the Creator; but quite another thing to apply some operation from without

Proportion to the strength and faculties assigned to each by Him, so that
(continued on next page)
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Creation-does not ococur within- time. It ocours '8'in the
beginning," that is, at the time at which time began. The
world exlsts in time, but it was not created in time for time
was created along with the world when it was crsated. Time 1is
itself a creation, a creature. 1t once came Lo be and 1it, like
the world will pass ,awg.;y". From Augustine's point of view , timee

continuity is not the primary concern in creation. The main

oont.

vhat is oreated may come forth into being at this time or at that, and in this
or that way. For all these things in the way of origin and beginning have
already been created a kind of texture of the elements, but they come forth
vwhen they get the opportunity, For as mothers are pregnant with young, so

the world itself is pregnant with the causes of things that are born; which
&re not oreated in except from that highest essence, where nothing either
springs up or dies, either begins to be or ceases." De Trinitatae, libri xv,
lii, 16. Translation by Haddan in Nicene Fathers, op, 6i,, Vol. III, p. 62

"But, in truth, somme hidden seeds of all things that are born
torporeally and visibly, are concealed in the corporeal elements of this
vorlde For those seeds that are visible now to our eyes from fruits and
living things, are quite distinot from the hidden seeds of those former seeds;
from vhich at the bidding of the Creator, the water produced the first
Uving oreatures after their kind. (Gen, i.20-25). For neither at that
time were those seeds so drawn forth into products of their several kinds,
88 that the power of production was exhausted in those products; but oftem=
Imes, suitable combinations of oiroumstances are wanting, whereby they may
® enabled to burst forth and complete their speciesa...For the Creator of

6se invisible seeds is the Creator of all things Himself; since whatever
%omes forth to our sight by being born, receives the first beginnings of its
%urse from hidden seeds, and takos the successive inorements of its proper
;ize_and its distinctive forms from these as it were original rules." De
Mnitate, 1ibri xv, iii, 8. Translation, Ibide, p. 60 -
UBustine would say, for example, that an sirplane or the Eydrogen Bomb was
re?ted *in the begiming." Everything that comes to be was oreated in the
®8inning out its sctusl formation waits until its ocourence in time,
time Be "For irf eternity and time are rightly distinguished by this, that
d?es not exist withoit some movement and transition, vhile in eternity
°T® is no change, who does not see that there could have been no time had
dome creature been made, which by some motion could give birth to change,
(continued on next page)
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point in creation 1s the fact that it is something that God does .
"primacy " seems to be more of a key to his thought about creation
than does "continuity" or"routine." 7 "In the beginning " for

him means "foremost in rank, order, or causalit7.” The beginning

of time 1s pnly of a secondary concern, having importance only

oonte
=--the various parts of vhich motion and change, as they cannot be simultes
neous, succeed one another,=-~-and thus, in these shorter or longer intervals
of duration, time would begin? Since then, God, in whose ebternity is no
change at all, is the Creator and Ordainer of time, I do mot see how He can
be said to have oreated the world after spaces of time had elapsed, unless
it be gaid that prior to the world there was some oreature by whose movement
time could passe And if the sacred and infallible Seriptures say that in
the beginning God created the heavens and the earth, in order that it may be
understood that He hed made nothing previously, for if He had made anything
before the rest, this thing would rather be said to have been made 'in the
beginning, ! === then assuredly the world was made, not in time, but simultan=
eously with time," De Civitate Dei, xi, 6. Translation by Dods in
Yicene Fathers, op. oit., Voi. 11, p. 208e
9« "God, whom all things serve, that serve, to whom is compliant every

Virtuous soul, By whose.laws the poles revolve, the stars fulfill their
Oourses, the sun vivifies the day, the moon tempers the night: and all the
framework of things, day after day by vioissitude of light and gloom, month
after month by waxings and wanings of the moon, year after year by orderly
SuCcessions of spring and summer and fall and winter, cycle after oycle by
8¢complished concurrences of the solar course, and through the mighty orbe of
t’:men folding and refolding upon themselves, as the stars still reour to their
first conjunctions, maintains, so far as this merely visible matter allows,
the nighty constanoy of things. God, by whose everduring laws +the stable
hotion of shifting things is suffered to feel no perturbation, the thronging
Sourse of circling ages is ever recalled anew to the image of immovable quiet:

whose laws the choice of the soul is free, and to the good rewards and to
he evi} pains are distributed by necessities settled throughout the nature
of &verything, God, from whom distil even to us all benefits, by whom all
°Vil§ are withheld from us. God, asbove whom is nothing, beyond vhom is
Dthing, without whom is nothing. God, under whom is the whole, in whom is
he vhole, and with whom is the whol€eees" Soliloquiorum, libri ii, I, i,4.
'anslation by J,hn Gibbes and James Innes in Nicene Fathers, Ope Cita,
ole VII, p. 538,
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in reference to the history of man and the universe, and not

applying 1n any significant way to God, who is eternal. Time

has meaning only in reference to the history or continnity of

individual created thingse. |
Auvgustine 1s not so interesited in the routine cof creétion

as He 1s in the fact »f creation. Oreation is simply "the begin-

ning of things ." When thinking of the beginning ©f things we

must go back beyond their actual occurrence in time as an indie

vidual existing thing to their ultimate beginning in the will of

God.lo Creation is the ultimate ‘peginning or origin of all

things (other than God) in God's primel act of creation. This

——

10, "When anything is to oome into being, is an eternal in the word of
God, and it comes into being at the time when 'it ought to come into being, 'it
is in that Word, in which there is no then amd sometime, since this Word in
its entirety is eternal." De Genesi ad litteram, I, ii, 6. Translation by
Przywara, op, oite, ps 113, - :

"esethe will of God, 'who maketh His angels spirits, and His
Dinisters a flaming fire,' (Ps., ciii. 4) presiding among spirits which are
Joined in perfect peace and friendship, and combined in one will by a kind
of spiritual fire of charity, as it were in an elevated and holy and seoret
seat, as in its own house and in its owm temple, thence diffused itself through
613} things by certain most perfectly ordered movements of the oreatures; first
Spiritual, then corporeals amd uses all according to the unchangbable pleasure
of its own purpose, whether incorporeal things or things corporeal, whether
rational or irrational spirits, whether gooa by His grace or evil through
tl:leir own willss.,» And so it comes to pass that the will of God is the
first ang highest cause of all corporeal appearances and motions.” Do -
zﬂlitatg libri quindecim, III, iv, 9 Translation by Haddan in Nicene Father,
X oI%.) "Vol; ~IIT, psbBas

i "The proposition holds that that which came into being through Him

§ %o be understood as being life in Him, in vhich life He saw everything when

s:lmﬂde it; and as He saw it, so He made it: not seeing anything exoept Hime

litf' He enumerated in Himself all the things that He made." De Genesi ad
teram, V, xv, 33, Translation by Przywara, ope oite, pe 112,
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ocourred for all things in the universe in the sams primal
creative event " in the beginning." All things were created "in
the beginnihg“ in God's six eras of creative activiiy { in one
event) in the sense that the fundamental order of all items of
being was determined altogether in the one, ancient, crea}tive
evente Augustine does not suggest that we take the Genesis
story literally, with the consequent implication that everything
in the universe always has been as 1t now is since creation.,

He rather suggests that in it there 1s the figurative meaning
that the world ultimately begins (began) in an act of will on
the ‘parft of God in producing everything potentially in both
matter and form, that is to be realized actually in some individe
wal form in due time. The fundamental principles or "seeds" as

he callg them ( rationes seminal‘es, rational principles) are

determined 1in creation in the beginning and individual things do
not alter from their seed principles. Creation is to be thought
Of more in terms of design and basic functibning principle, the
beginning of the ultimate principle of a thing, than 1t is in terms
berms of the specific occurrence cf a thing in times Creation,
for fugustine, means that the "seeds" or rational principles of

®ll things that exist were made along with 211 "spiritual matter™
and spiritual beings in both matter and form and all brought

into o meaningful pattern and ordered arrangement by activity
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on the .pax‘t‘; of God as'ﬁbjgos "in the begitimingv.;'j'. H )

In no sense may the u’riliverse be thought of as developing
out of Gode It is not an overflow of God nor any é.utomatic 7
expression or divisién of God. Although God is the cause of the
world, it did not of necessity come out of him. The world came
from God bﬁt it is not of God. It came out of nothing. Silnce
the created universe ;\nd God are two separate things 'ther_e Is no

need to speak of one as being a part of the other. Perhaps this

»
.

11, "Just as in that seed there were together (simul) invisibly all the
things whioh would in time develop into the tree, so the torld itself is to
be thought to have had.together--=since God created all things together~--all
the things which were made in it and with it when the day was made, not only
the heaven with the sun and the moon and the constellations...and the earth
and the abysses.s.but also those things which the water and earth produced
Potentially and dausally, before they shold arise in the course of time in the
vey we now know them,; through those operations which God carries on even
t1ll now," De Genesi ad litteram, V, 23. - Translation by William A. Christian,
In an article entitled "Aurustine on the Creation of the Viorld," in Harvard
Theological Review, Vol. XLVI, no. 1 (Jenuary, 1953), pe 164 E—

"That whole ordinary courge of nature has what one might ocall
its own natural laws, acoording to whkich even the spirit of 1life, vhich is
8 Oreated thing, has what one might call its own appetites determined in
Somé way, so that even the evil will oannot go beyone them, And the
Slements of this corporesl world have their established power and quality,
defining how much each one will flourish or not, and what may or may
™% arige, so each in its ovn time and of its own kind, they enter upon

°I* comings forth end progressions and limits and deoreasings."” De
1Sl ad litteram; IX, 17. Translation, Ibide, pe 17.
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can be expressed dlagramatically as follows:

AN

The world can never be identified sinply wiﬁh tod ¥or God and the
12 . ,
World are two different "things." . Yet, the reality ¥ {ife

-

—r—

124 "...if God is the soul of the world, and the world is a body to
Bim, who is the soul, He must be one living being consisting of soul and body,
and that this same God is a kind of womb of nature containing all things in
Himself, so that the lives and souls of all living things are taken, according
to the manner of each one's birth, out of His soul which vivifies that whole
Mass, and therefore nothing at all remains which is not a part of Gode And
if this is so, who cannot see what impious and irreligious consequences follow,
Such as that whatever one may trample, he must trample a part of God, and in
Slaying any living oreature, a part of God must be slaughtered? But I em un~
¥illing to utter all that may occur to those who think of it, yet cannot be
Spoken vithout irreverence. Bub if they contend that only rational animals,
Such as men, are parts of God, I do not really see how, if the whole world is
°d, they can separate that? Concerning the rational animal himself,==wthat
3y Manwe~yhat more unhappy belief ocan be entertained than that a part of God
§ whipped when a boy is whipped? And who, unless he is quite mad, ooulad
%r the thought that parts of God can become lascivious, iniquitious,
mpious, angd altbgether damtmable? In brief, why is God engry et those who
® 1ot worghip Him, since these offenders are parts of Himself...f" De
lvitate Dei, IV, 12, 13. Translation by Dods, in Nioene Fathers,
B ST, Vol. 11, pe 71e

i
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world 1ies in the immanence of God within it. > Value in the
world is byrvtrtue of a richer connection with that whilch is
more like the nature of God, and ultimately by direct connection
with God himself, In the relation of God and the world there
is an 1identity of causality without an identity of content.

Even though the world does not rise out of God by necessity,
the wofld is st1ll rigidly determined by God. Every thing that
exists in every place does so because Goéi has desired that it
should be as it is and where dnd when it 1s. Everything that
there is has a meaning within the mind of God, even though man
may not be able to see it. Most items in the created order have
no possibility of changing themselves from thelr fixed patterns
and routines of life, but ﬁhe higher creaters, men and angels,
possess a freedom to will and té act according to their own
decisions, Both men and angels can sin, that is, they can
refuse to act according to their predestined plan for their
particular lives and histories--~they can refuse to follow the
plan that they should follow. Not only does God have a plan
for all particular things, he also has knowledge of how the
"free" creatures are going to choose at each future time when

they, under their own free will, make their actual decisionse

N ———

they 1 (1;3. "I beheld all other things that are beneath Thee, and I saw that
They h: neith?r any absolute being, or that they had absolute no being at all,
be yot zg a beg.ng because they are of Thee; and they have no being because ther
Confeges at wh}oh Thou art. For that truly is, which dobh immutably remain,*®
~—=510num libri tredeocim, VII, xi, 17. Tr., Przywara, op. cit., p. 123,
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Angels are the second major item in the metaphysics of
Augustine; After God, they rank pext highest in order. Angels
are not in any sense equal with Gods They are not coe=eternal
with God although they are everlasting. They are cregtures » they
were oreated by God, yet they do not share in the tempoi'ality of
the world in the sense that they will ever pnass away. They are
special creations of a special order different from the exaet
nature of God, the world , matter, man or souls. They exist in
their own order with their own special natures oreated as such
by Gode

Angels are the first of God's creations both in rank and in
order of creation. They came int:.o being by the very pronouncement
"Let there be 1ight," and are to be identified with both the
seriptural ideas of "day'and "1ight." They were both

St

14, "The angels therefore existed before the starsy (Job xxxviii,7)

&nd the stars were made the fourth days Shall we then say that they were
Dade the third day? Far from it; for we know what was made that day.
The earth was separated from the water, and each element took its own
distinot form, and the earth produced all that grows on it. On the second
day, then? N ot even on this; for on it the firmament was made between

he vaters sbove and beneath, and vas called 'Heaven,? in which firmement
Yhe sters were made on the forth day. There is mo question, then, that if
the angels are included. in the works of God during these six days, they
8re that light which was called 'Day,! and whose unity Seripture signalizes
by calling that day not the 'first day,*® but ‘one day.' For the seoond day,
the third, and the rest are mot other days; but the same 'one' day is
rPeated to complete the number six or seven, so that there should be
s'Aedgo both of God's works and of His rests For when God said, 'Let

re be light, and there was light! , if we are justified in understanding
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oreated and formed at the san\ze instance, coming into form out of
formless matter by the expression of the VWord of Gode. Because
of their close connection with God they share directly in the
wisdom and knowledge of God. Their formation is due to thelr
direct illumination by the Logos, for illumination by the Word of
God 1s itself fornm givinge Like a light shining on nhos_phorouf:
material, the Word of God, the Divine Logos, deflects itself upon
formless matter, so that 1t takes on a radiance akln, more than
anything else created, to the order of Gode Iy is as if God
were radioactive, and having become assoclated with formless
matter, caused it to take on a degree of radiocactivity. The
directness of the relationship between God and angels accounts for

15
their more holy order and superlor conditlon as a created thing.

cont,

in this 1light the creation of the angels, then certainly they were created
Partakers of the eternal light vhich is the unchangeeble Wisdom of God, by
vhich all things were made, and whom we ocall the only-begotten Son of God;

§0 that they, being illumined by the Light that created them might themselves
become 1ight and be called 'Day,' in partioipation of that unchangeable Light
ad Day which is the Word of God, by whom both themselves and all else were
Mades 'The true Light, which lighteth every man that cometh into the world,
(John 1, 9)e==this Light lighteth also every pure angel, that he may be light
D0t in himself, but in God; from whom if an engel turn away, he becomes
i!_npure, as are all those who are called unclean spirits, and are no longer
Light in the Lord, but darkness in themselves, being deprived of the partio=
%li’ition of Light eternal." De Civitate Dei, XI, 9, Translation by Dods, -
~2¢ne Fathers, op, cit., Vol. II, pe210

N 15, ) “%ik’é?\?i‘se has Thou Is)aid to me, with a strong voice, in my
Tﬁner ear, that oreature, whose will Thou alone art, is not co-eternal unto
do:ﬁ- tnd vhich,with a most persevering purity drawing its support from Thee,
bety in place and at mo time, put forth its own mutability; and Thyself

®ing ever present with it, unto whom with its entire affection it holds it
Self, having no future to expect nor oconveying into the past what it remem-
freth, is varied by no change, mor extended into any times." Confessionum
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Although the 1inherent nature of angels 1s mutable 1t 1is
nade less mutable by their dlrect association with the Word of
Gode This 1s why angels, as created things, may be everlastinge
They can, however, suffer change and are free beings, their
freedom being more assured by closer connection with Gode
Although they are everlasting, that 1s exist with time and
beyond time, they are not themselves conscious of time. Among
them there is no worry, no striving, no goals, no superior and
inferior states of consciousnesse

Angels possess both bodies and souls. Their bodies are
unique bodies, existing in greater obedience to their souls than
human bodies in obedience to human souls. Augustine speaks about
the difference of the bodies of angels from the bodies of men, and
also, of the difference of the souls of angels from the souls of
men, at varieus times in his writings. Angels have bodily
Seénses superior to those of the human body. Their sense of
Perception is so very keen that perception in man does not begin
o compare with it. When angels appear to men they have the
ability to assume a sort of body that is perceptible to man,

Sometimes being mistaken for a human body. Augustine states that

s
cont, :

%{E‘i tredecim, XIX, xi, 12, Translation by Pilkington, Niceno Fathers, op.
b ° . » pc 178. o

" also :
43T +s He who in the beginning oreated the world full of all visible and ine
:uigible beings, . . oreated nothing better than those spirits whom He eme

wed vith intelligence, and made capable of contemplating and enjoying Him..,
De cin which the materid of their sustonsnce and blessedness is God Himself.
\.31}3_51:_3_ Del, XXII, 1. Tr« by Dods, Nicene Fathers, op.oit., Vol.II, p.479,
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there 1s a difference in the matter of angels and the matter of tlgq
the firmament, or earthly matter and may be termed "spiritual.” ad
He also c¢clearly states that the form of heaven 1s not the same

form as that of earthly forme From this the conclusion would log=
ically follow that the form and matter of angel bodies differ from
the form and matter of humen bodies. It wlll also appear to be
the case that the form and matter of angel souls differ in order
from the form and matter of humén souls. Augustine asserts that
the form of souls is always different from the form of bodies. H.e
also makes quite a difference 1in the condition of matter in

the heavenly order and matter in earth. Since he established a
parallel between human body and human soul and the case of angel
body and angel soul, indicating, among other things, the superior
8lleglance of angel body to angel souly the final result of the
general comparison of angels and men in this respect would appear
to be a rather complex collection of a number of items each
differing in kind from the other, namely: angel souls wilth their
Speclal form and special sort of matter, angel bodies with their

Unique form and unique matter, human souls with a form different

——

16s In Do Genesi ad litterum, IV. 21, Augustine explains the creation of
light in terms of the formation of spiritual matter. Since he has already
i(.lem‘ified the oreation of angels with the oreation of light (P_g Gen. ads ”
Eg\t;; IT1, 8), it follows that the matter of angels is the same as spiritual
o The designation tpurely intelleotual creatures' applied to angels
:;,"d the strong assertion that.all created things are oomposed of some sort
matter leave no other alternative than the conceiving of a unique kind
c 8ngelic spiritual matter. In De Genesi ad litterum, III, 10, Augustine
Ments that angels have "ethereal” bodies wheroas demons have "aerial" bodies,




from that of the form of angel souls and with a matter differing
'rom the matter of angel souls, and human bodles with a form and
tatter differing as form and matter from any of the other men=-
;ioned types. Thus, there would be eight different ltems, each
liffering 1In kind, involved in the comparlison of angels and men.
\n overall © summary descriptlion that Augustine uses to distinguish
etween the heavenly order and the earthly order 1s the assertion
hat the heavenly order 1s more spiritual than the earthly order.
'he conclusion would logically follow that the matter of ange].;s » |
oth soul matter.and body matter is more "spiritual” than the
latter of men, and that the same suggestion would apply in the
‘omparison of human soul and angel soul, the point here being
hat angels are more like the order of God as pure Spiriﬁ than are
tene  Yet, 1t must be remembered that the overall dualism of
'pirit and Maetter between Creator ( pure spirit) and Creature
matter) ’dé"?e‘s n&b”ﬁ;cvessariwl}hf apply in the case of the comparison
'f angels and men for then the comparison is between oreated
things; all of which are matter (formed matter)i

Angels do not know things by means of their bodily senses,
Or at least, not so in their characteristically superior way of
kn°""in8- If their bodies are keenly sensitive, as Augustine
Suggests, their sense knowledge 1s superior to the sense knowe
ledge of men, but thls does not constitute the reason for the

SUperior level of knowledge they possesse. Their highest way of
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knowing 13 Dby means of their direct illumination by the Word
of Gods Through their souls they know in a way superior to that
possible through even their kind of bodles .17

The abode of angels 1s in heaven. In fact ,_Augustine defines
heaven as the realm where the angels are. He explains that by
heaven he does not mean the sky of the earth, the natural, or vise
ible firmament of the heavens --- the heaven of this earth or
"sidereal heaven." He rather means the "intellectual heaven"

18
that was created before our world was created. Thils heaven’

.

. 17, "I em of the opinion that every act of our mind produces some

effeot in the body, and that, however heavy and slow our genses may be, they
feelthis effeot, in proportion to the intensity of the mental act, as when

Ve are angry or sad or joyful, From this it may be concluded that, when

we think something which has no apparent effect on our body, it can never=-
theless be apparent to the supernatural and heavenly spirits, whose perception
s so very keen that ours does not deserve the neme of perception in
oomparision with it." Epistulae IX. Translation by Sister Wilfrid Parsons

in The Yorks of St. Augustine, Letters, Vol.I,{(The Fathers of the Church,

gy

Ludwig Schopp, editoX, Ds 21.

"Those-holy angels oome to the knovledge of God mot by audible
words, but by the presence to their souls of immutable truth, i. e,, of the
°n1y-begot1;en Tord of GodeeeeoThus, too they know the creature also, not in
itself, but by this better way, in the wisdom of God, as if in the art by
which it wag oreated; and, consequently, they know themselves better in God
than in themselves, though they have also this latter knowledge." De
glvg;te Dei, XI, 29, Translation by Dods, Nicene Fathers, ops 0iti,” Vol.II,

* .

184 "Phig heaven whioh I see, and this earth upon which I tread (from

Vhich is thig earth that I carry about me), Thou has made. But where is that
heaven of heavens, 0 Lord, of which we hear in the words of the Psalm, 'The
‘aven of heavens are the Lord!s,! but the earth hath He given to the ohildren
fmen? (Ps. oxv. 16) There is the heaven, which we behold not, in come
5;’1’15011 of which all this, which we behold, is earth? For this corporeal
i’°1e, not as a whole everywhere, hath thus received its beautiful figure

E thess loyer parts, of which the bottom is our earth; but compared with

8t heaven of heavens, even the heaven of our earth is but earth; yea, each
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is also o creature, supposedly a»bddy‘only, composed of a supe=
rior type of formed matter ---- pdssibly the same mattér as the
matter of the body of angels. Augustine does not . make' this last
suggestion but it 1s quite consistent with his teachings on the
subject and a logical deduction from the situation as he describes
it.

An interesting teaching of Augustine in this connection is
that some of the order of heaven laps over into earth. It is
literally possible to have "heaven on earth" in a precise and
technical way as the two orders do not exist in strict isolation
from one énother. It is the case of one order overlapping with
another order, the heavenly order dipping down into the earthly
order rather than that of one order having two different natures
simuitaneously. As we shall seé laber, this fact shows up prome

inently in his mystical theorye.

[

ont, ‘ , :
of these great bodies is not absurdly called earth, as compared with that,
I know not what manner of heaven; which is the Lord's, not the sons of men.”
Confessionum 1ibri tredecim, XII, 2, Translabion by Pilkington, in Niceme
fathers, op. oit.; Vols I, pe 176. | B
wesThat heaven of heavens, which Thou in the Beginhing didst
Create, is some intellectual oreature, which, although in no wise co-eterhal
Unto Thee, the Trinity, is yet a partaker of Thy eternity, and by reason of
the Sweetness of that most happy contemplation of Thyself doth greatly restrain
ts own mutability, and withouh any failure, from the time in which it was
gf‘eated, in olinging unto Thee, surpasses all the rolling changes of
imes, Ibid,, pe 178,
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Physical bodies are the third item in Augustine's system.
According to Augustine, after God made the angels he -made the
physical world and all that there 1s within it. Three elements
were made in creation: (1) angels (gay, ;1ght), (2) the firma=
ment, and (3) men. The creation of all physical bodies is to be
ldentifled with the formation and development of the firmament
involving all of the remainder of the days of creation from the
second through part of the sixth.

In the teachings of Augustine, the whole of creation essen=
tially involves the creation of "matter." It is not the situae
tlon of the creation of form and matter as such or the creation
of spirit and matter. It is a situation of the creation of
different sorts of matter. As 1t has already been indicated
Augustine speaks of the "spiritual” matter of angels. A certain
S0rt of matter is involved in the nature of souls. Creation 1s
8lvays creation of matter. The case at issue in reference to
the firmament, however, is the specifically physical kind of
Watter. The second day of creation was given to the formation
°f bodies out of the seame primative "formless" or "unformed"
Matter from which angels were madee " That which takes place
during the thlrd through the sixth days, with the exception of
the making of man , is but a further more detalled specification
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in the formation of corporeal mattere. _
This physical matter is simply our common sense concept of
matter, the physlcal universe all about us: earth, air, stars,
fire (aether) water, planets, bones, seeds, flesh, etce Some

of 1t undergoes a process of rapld change and some of it appears

19, "Hast hot Thou taught me, 0 Lord, that before Thou didst form and
separate this formless matter, there was nothing, neither colour, nor figure,
nor body, nor spirit? Yet not altogether nothing; there was a certain form-
lessness without any shape..es What, in all parts of the world, can be
founder nearer to a total formlessness than the earth and the deep? For, from
their being of the lowest position, they are less beautiful than are the other
higher parts, all transparent and shining. Why, therefore, may I not consider
the formlessness of mattere=-~which Thou hadst created without shape, whereof
to make this shapely worlde--to be fittingly intimated unto men by the name
of earth invisible and formless...? That heaven of heavens was for Thee, 0
Lord; but the earth, which Thou has given to the sons of men (Ps. oxiv.16),
to be seen and touchad, was not such as now we see and touch, For it was
invisible and "without form,"™ (Gen.i.2) and there was a deep over which there
vas not light; or darkness was over the deep, that is, more than in the deepse.
¢+ But the entire deep was almost nothing, since hitherto it was altogether
formless; yet there was then that which ocould be formed. For Thou, O Lord,
hast made the world of a formless matt er, which matter, out of nothing, Thou
hast made almost nothing, out of vhich to make those great things which we,
Sons of men, wonder at. For very wvonderful is this corporeal heaven, of
vhioch firmament, between water and water, the second day after the oreation
of light, Thou sadst, Let it be made, and it was made, (Gen. 1.6-8.) Which
firmament Thou calledst heaven, that is, the heaven of this earth and seas,
vhich Thou madest on the third day, by giving a visible shape to the formless
Metter which Thou madést before all days. For even already hadst Thou made
8 heaven before all days, but that was the heaven of this heaven; because in
the beginning Thou hadst made heaven and earthe. But® the earth itself which
Thoy hadst made was formless matter, because it was invisible and without
forn, ang darkness was upon the desp. Of which invisible and formless earth,
°f_WhiOh formlessness, of which almost nothing, Thou mightest make all these
hings of vhich this changeable world consists, and yet consisteth not;
vhoge very changeableness appears in this, that times can be observed and
g“mbered in it." Confessionum libri tredecim, XIII, iii, vii.

ranslation by Pilkington, In Nicene Fathers, op. cit., Vol. I, p. 176-177,
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very little, yet, all of it changes to some extents« The whole of
the physical universe was created within the six days of creatlon
but this does not mean that everything in it was formed at that
time in its present state and condition. 4&s has already been
suggested, creation is to berthought of more In a potential sense
than it is 1n an actual sense. Some of the items of the physical
world undergo a development in time of their potential orders and
and other items were completely produced in creation. Thosse .
things created firsé in the routine ( although there was actually
no routine) were usually finished at creation, eg. the Seas,
trees, seeds, stars, planets, etc, Some of the species seem to be
complete at creation and some do not. Trees remain as they were
but there is room for variation as to the various types of trees.
However, even the technical variations among the types of trees
Y83 so constituted potentlally in creation that its actual reale
ization 4in time is but a develonmént from its seed principnle
(retiones seminales). There is no variation among the seed

20
Principles themselves.

e ——

20« "And, under these names heaven and earth, the whole creation is
Signified, either as divided into spiritual and material, which seems the
m°?e likely, or into the two great parts of the world in which all oreated
hlngs are contained, so that, first of all, the creation is presented in
Sun, and them its parts are enumerated according to the mystic number of days."
%?lcigtate Dei, XI, 33. Translation by Dods, Niceme Fathers, op. cit.,
i L [ 224 l .
ngr n;ither at that time ((oreastion)) were those seeds so drawvmn
forth into produots of their several kinds, as that the power of production:
Y8 exhaugted in those produocts; but oftentimes, suitable combinations of

1
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As has already been suggested, the physical world exits
within time only, or more technically, along with time, So that
it both comes into being in Creation and passes away in some
final consumation, History only makes sense in referesnce to
physical things for history is but the record of the‘continuity
of the change of a thinge. As has already been suggested, .
Sugustine considered the firmement of the heavens, the sidereal
heavens,as physical. )

Generally speaking, Augustine seems to be able to 4ncorpo-
rate souls as a part’ of physical bodies. The one major exception
Is Man as a soul. The creation of man, however, as we shall see,
1s quite a specialized kind of creation and it may well be argued
that the soul of man does not fit in with Augustine's general
understanding and meaning concefning "soul," Some bodles
have 1ife and are directed by souls. He readily grants the
éxlstence of rational souls in or with bodies and even expresses

his own uncertainty as to whether the world as a whole 1s anie

nated by a world-soul. In any case, such is not Gode He

tont,
°ircums’canoes are wanting, wherebythey may be enabled to burst forth and
tomplete their species. For consider, the very least shoot is a seed; for if
:;tly consigned to the earth, it produces a tree....But of this grain also

fre is further still a seed, which although we are unable to see it with our
58, yet we oan conjecture its existenoe from our reason; because, except

e were some such power in those clements, there would not so frequently be
p‘_';dt.loed from the earth things whioh had not been sown there." De Trinitate,
2ri xvy iii, 8, Translation by Haddan, Nicense Fathers, op, 0if., Vol.Ill.p.60,
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assumes the exlstence of animal soul and further indicates that
plants do not have souls even though they possess an immanent
principle of life. He even points to the similarity of the souls
of men and the souls of brutes in his process of contrasting theilr
differences, one difference being the dependency of the brute soul
wpon its body in coatrast to the independency of the human soul.
He indicates that botn man and beast have a higher faculty of
reason. In short, Augustine seems to take soul for granted as a

21
part of the physlcal universe.

-

2lv  "Come noy, and let us See where lies, as it were, the boundary
line between the outer and innor man.. For whatever we have in mind common vwith
the beasts, thus much is rightly said to belong to the outer man. For the
outer man is not to be considered to the body only, but vith the addition also
of a ocertain peculiar life of the body, whenoe the structure of the body de-
rives its vigor, and =1l the senses whioch he is equipped for the perception
of outward things; and when the image of these outward things already per-
ceix.red, that have been fixed in the memory, are seen again by recolleotion,
tis still & matter pertaining to the outer man. And in all these things we
g° ot differ from the bessts, exoept that in shape of body we are not prone,
f“t upright, And the beast, too, are able both to perceive things corporeal
anr;m vithout, through the senses of the body, and to fix them in the memory,
tns remenber them, and in them to seek after things suitable, and shun things
cau"r}ll‘fenient. But to notice these things, and to retain them not only as
e t up naturally but also as deliberately committed to memory, and to
obgrint them again by recollection and conceptiones.to combine again imaginary
thieOts ?f sightess to examine after wvhat menner it is that in this kind,
&ndn%s; like the true are to be distinguished from the true.. =~-these aots,
Yhioh e 111!_0, although performed in reference to things sensible, and those
ot the r.nlnd has deduced through the bodily senses, yet, as they are
Partmed with reason, so are not ocommon to men and beasts, But it is the
incOrOf the higher resson to judge of *hese corporeal things according to
r por.eal and eternal reasons.'" De Trinitate, libri XV, X11, 1,2.

sletion by Hadd an. —

for 4 "Many animals surpass us in sense perception, and the reason

1s 13 not to be gone into just now, but in mind and resson and knowledge
35 placed us over them. The sense perception of animals, aided by the

. (cont, on next page)
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Iife 1s connected directly with light, as Augustine sees
ite The degree of 1life possessed by a created thing is determined
' by the degree of lignt (angel nature) in which they participate.
Life in plants 1s more static or sluggish than it is in animals |
and men, since it is not then related in wiﬁh aoul,22 Light does
not reach the level of "knowledge" until the higher animal level,
There is further distinction in the manner in which an animal hag

knowledge, namely, from physical things themselves, and the way

men gain higher knowledge, namely via regelation,

cont, ..
great force of habit, enables them to pick out the things that satisfy their
souls, and this is done all the more easily because the brute soul is more
¢losely bound to the body, and, of course, the semses belong to the body,
the senses that the soul uses for food and for the pleasure that it derives
from the body. Bub, because reason and knowledge, of vhioh we are treating
now, trenscend the senses, the human soul, by means of reason and lmowledge,
withdraws itself as far as it oan from the body and gladly emjoys the de~
lghts of the interior 1ife. The more it stoops to the senses, the greater
its similarity to the brute.” De Quentitate Animae, XXVIII, 54. Translation
by John J, ioMahon, in The Fathers o the Ghurch, op. oit. Vol. II of The
Vritings of Augustine,p, 121.

"This oan be said, also, of the irrational soul or life, that the
Tational soul cannot be converted into the irrational. If the irrational
Soul itself were not subjeoted to the rationael by resson of its inferior
Tank, it would assume a form in en equal way and be like the latter." De

ortalitate animae, XVI, 25. Tramslation by Ludwig Schopp, in The Fathers

P_f,_____EEe Church, op. oite Vol. II of The Viritings of Augustine,p. 45,

22, The superior qualities of animals and/or snimal souls over
that o Plants seems to reside in the faot that some greaster degree of light
c0gelioc nature) was involved in their creation. Animal gouls do not -

%" a3 do human souls, however, the superior sensory and sentient
°%acities of animals over plants give evidence to the existence of some
Ereat gp degree of incorporation of light in their persent order.
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Men constitute the fourth item in &ugustine's metaphysics,
Man was created "in the image of Ged" in the latter phase of
the creative event, the last nart of the sixth day of creatione.
There is strong intimation that the animal vart of man had been
_ oreated already in an earller stage of creation, but man as an
animal is not the point at alle. Man is not considered as "“man"
until he i1s created "in the image of God." Only man is in the
Image of God and to be created in the image gf God is to be man,
, Man was completeiy created on the sixth day of creation.
Ho was created both male and female on the sixth day for all
creation ceased at the end of the sixth daye. The story of the
special creation of woman is but an example of "Hebrew parallelism
ism", = It 1s a repetitlon of the same situation that has al~
ready been described but with more details added. No problem
really arises concerning the dffference in ecreation of male
and female as the story of the creatisn of BEve is but dealing
"ith the specisl creation of sexual differences within the

Same order of man which had already been created. Apparently,

b

2%+ TVriters statement, not Augustine's, yet Augustine says essentially

:he Seme thing in his emphasis that all seven days are to be taken as but
0?8 day---the latter days being but a continuity for the sake of explanation
that which really happened apart from time. Augustine did not know the

afg’e};! language very well, and it is doubtful if he was aware of the "par=
: ol" characteristic of Hebrew literature, yet his teaching on the creation
Boorporates the same idea.



x

~12%-

the implication 1s that in his earlier stages of ereation man

(mankind) was either non-sexual or else bi-sexual. The story

of the creation of Eve is to be taken as a more detailed descrip-

tion“of that which occurred im the latter phase of the sixth day
of creatione ) )

Man 1s composed of body and soul. Like the angels he -
possesses two kinds of matter: spiritual matter and physical
matters His physical matter is a part of the physical universe
of the order of animal nature. His spirituval matter is his

soul, a unique sort of-soul not the same sort of soul as animal

" soul or the same sort of matter as the spiritual matter of -

2l 25
angels. Human soul is immortal. Animal soul, as a part of

————

24, ™If matter be used as a term denoting everything which in eny form
has g separate existence, whether it be called an essence, or a substance, or
by another name, the soul is material. Again, if you ochoose to apply the epi=-
thet immaterial only to that nature which is supremely immutable and is ever=
here present in its entirety, the soul is material, for it is not at all en=
doved with such qualities. But if matter be used to designate nothing but that
vhich, whether at rest or in motion, has some length, breadth, and height, so
that with a greater part of itself it ooccuples a greater part of space, and
"ith a smaller part a smaller space, and is in every part of it less than the
%hole, then the soul is not materials..eWhence it is perceived that the soul,
Yhether it be termed material or immaterial, has a certain nature of its owm,
Oreated from a substance superior to the elements of this world,~--a substance
Yhioh cannot be truly conceived of by any representation of the material images
Porecived by the bodily senses, but which is epprehended by the understanding
ad discovered to our consciousness by its living energy."” Epistolae, CLXVI.4.
ranslation by J. Ge Cunninghem, in Nicene Fathers, op. cite, VOl. 1, p. 524.

25, "The soul of mah is in & sense proper to itself immortal., It is
Wt absolutely immortal, as God is...but because when alienated from the 1life
of God 1t so dies as not wholly to cease from living in its own nature, it is
found to be from a certain oause mortal, yet so as to be without reason called

% the seme time immortal." Ibid, p. 523
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the universe,is not immortal,

Although man was created completely in the sixth day of
creation +the meaning is not necesaarily that he was then formed a
as nows Both the body and the soul of man were completely
created, at the same time, onrthe sixth daZ of creation, but body
~ undergoes a process of formation in time.2 This 1s contrary to
the creation of angels who were created completely formed in
both spiritual and bodily natures at the original creative act,

Augustihe notes that man was formed (not created) from the
dust of the sarth. This, he believes, refers to the formation
of man's body in time according to its potentialities of creation,
Although Augustine is not very specific on this point, the likely
- tonclusion i1s that something special occurred in the case of the
formation of the body of man that did not occur in the vformation
of the bodles of animalse. The implication is that thefe waé
Stme further direct activity on the part of God in the formation
of man's body, unless, perhaps, it might be concluded that a
Substantial portion of men's formation occurred also at the
tlme of nis creation. Cerfainly the formation of sexuality
. 1n bodies required some special activity on the part of God,
| bug again, much of this, if not all of it, might have occurred

g,

) 26. In De Genesi ad litteram, VI, Augustine explains in some detail -
his opinion that The Formation of men from the slime of the earth took place
In the time and does not refer to his creation in a technicel or ultimate
SensG.
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27
at the time of creation.

The formation of the soul of man, on the other hand, occurs
itself in creatlion at the breathing of the breath of God into
men. Hence, the soul is formed before the body is completely
formed and must be united with the body in time. The soul of
man in nowlse arises out of the bodily ordere. Its nearest of
kin 1s angelic nature, yet, it was created after angels were
created and is more changeable in 1ts order belng siltuated _
not as close to God as are angels, The manner of the creation of
the soul is the same as that of the creation of angels, namely
the acting upon matter by light, the Viord of God, however, the
net result is different due to the difference in order and time
of the matter.28 Mat ter acted unon by the VWord of God in its
primordial formless state resulﬁs in the formation of nearly
uwichanging angelic matter and form. Matter acted upon by the
Yord of God later in time, after & certain formation has occurred
Féesults in a type soul-matter nearly like angelic matter but
tonsiderably mgre changeable.

—
27. It is diffioult torspecify how much of formation may have ocour -

in the oreation. For example, it is not clear whether sexuality is a

®reated or formed difference in man.

28. The mode of the crestion of angels and the humen soul seans
to be similar but the material out of which they were created was different,
The resulting matter of souls and matter of angels is different. See De

~Snesi ad litteram, VII, 27,39.
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Although the soul of man 1s composed of a unique sort of
soul=matter different from angel matter, 1t is dilstinctively
spiritual and in no wise similar to the corporeal souls of
animals. It 1s, yet, distinctively a creation or creatﬁre, not
itself a part of God. It was speclally made, both created and
formed, exactly as it is with no process, change, or evolution
wvhatsoever occurring in 1its own case. ° It was created not out
of God but out of nothing, yet is itself everlasting (immortal)
like the angelse Man is like God only in his soul.

Apparently, the conclusion from Augustine is that the union
of the soul of man and the body of man occurs in time after
Creation. He explains that the soul of man, although already
formed 1les hidden in the workd of God until united with a
. human bodye Between the human soul and the human body there 1s
2 rigld dualism. -elther caused the others However, this is

not reason to assume that they exlist in opposition or conflict

With one another 1in any necessary sense. The body is not

L S

29, ",..Thou has not said, 'Let man be bade after his kind, ' but,

'Let us make man in our image, after our likeness's.. And therefore this
b?ing sald in the plural, 'Let us make man, * it is yet subjoined in the
Wingular, tand God made man;! and this being said in the plural, 'after our
ikeness, t 3g subjoined in the singular, 'after the image of God.' Thus is
20 reneved in the knovledge of God, after the image of Him that oreated
him; (Co1,i11,10) and being made spiritual, he judgeth sll things,---all things
thet are to be judged,--~'Yet he himself is judged of mo men.’ (I. Cor.il.l5),
I;{_f@sﬁ_ionum 1ibri tredecim, XIII, xii, 32, Translation by Pilkington, in
v;;ene _ga;thers; OPe Ci'to, .VOIO I.! P' 200. See also P-g' GenSSi -a_é-litteram,

s 8' 40. -
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necessarlily negative toward the soul and nelther 1s the soul
negative toward the body. To the contrary, Augustine advances
the very interesting doctrine that the human soul has a natural

20
desire to be united to the human bodye.

30, "Finally, united with the body (and this not in space, although
the body ocoupies space) the soul is affected prior to the body by those
highest end eternal principles, ochangeless and not contained in space, and
not only prior, but also to a greater extent, For,the prior affect in the
soul ocours to the extent that the soul is nearer to these principles, and,
by the same token, the soulris more greatly affected in proportion to the
superiority over the body. This nearness is not one in space, but in order
of natures« In this order, themn, it is understood that a form is given by
the highest Being through the soul to the body--=the form whereby the latter
exists,in so far as it existss,

Henoe, the body subsists through the soul and exists by the very
fact that it is animated, whether universally, as is the world, or individuale
ly, as is each and everything that has life within the world.

This yields the conclusion that the soul, through the soul, ocould
become a body, and that this would be possible in no other way at all. Be=
cause this does not happen-=-as the soul remains soul in that through which
1% is soul, snd the body subsists through the soul, whioh gives, but does
not take away, its form---the soul camot be changed into a body.

For, if the soul does not give the form whioh in turn it re-
eives from the supreme Good, the body is not formed by it, and, if body
is not formed by it, i#t1s either not forred at all, or it assumes a form
83 close to the Supreme Good as the soul , it would be like the soul. But
the important point here is The soul is the more excellent the oloser ((to
the Suprems Good)) the form is wnich it assumes. But, the body also would
have assumed a form olose ((to tne Highest)) if it hed not received its form
from the soul. For, if there were mot an intermediate cause, the body
¥ould have assumed a form close ((to the Highest)) if it had not received
ts form from the soul. “For, if there were not an intermediate ocause, the
body woulq have agssumed a form quite as close as the soul.

- There is nothing between the supreme Life, which is immutable
"1sdom and Truth, and thet whioh is brought to life as the last one, ise,,
the body, except the vivifying soul. If the soul gives a fom to the body
in 5o far as it exists, it does not, throught this transfer, take away
he form; however, by a transformation of the soul into a body the soul
*ould loge-its form.

{continued on next page)
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Augustine 1s himself uncertain about the creation or pro-
duction of individual souls as individual souls. He suggests
that 1t 1s possible that individual souls come from individual
individual souls just as individual bodies come frpm individual
~bodies and 1%t is also nossible Vthat each soul 1s speclally
created as an individuaal whenever 1t comes into existence.
Traducianism would appear to be more consistent with hls general
teaching about creation, namely that all things were oreated”in
the beginning." On the other hand, it would seem that souls
mist be "specially created" 1f there 1s no prior existence to
their individual form and materiality.
| The main point that Augustine seems to be emphasizing is that

man is a soul. Man is more distinctively to be identified with
“the image of God" nrart of his orde:b than with any other part.
6f course, man 1s something else than hls.soul part, but he is
mosg distinctively and characteristically to be identified with
his soul order.

In summary, the metaphysics of i‘spgustine incorporates four

- -

i} \ .
sort,

Hence, the soul does not become body: neither by itself, because the
body is only mede by the soul® when the soul remains soul; ncr by enother
Soul, because the body is made by the soul only through transfer of a form,
ad only by privaetion of its form would the soul be converted into body,
if it were oconverted.' De immortalitats animee,Xv,24. Translation by

hopp, _O_E.'ogito p-43. -
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main ideas: (1) God, (2) angels, (3)physical bodies, and ()

mane All of these ltems, except God, are created things and
materiel « God alone exists apart from a material order and is

as such a pure spirit. The matter of souls is different from
physical matter and the matter of angels 18 different from the
matter of souls. A1) cf the items, except God, undergo some
degree of change, with the angels changing the least, and almost
not changing at allj physical bodles, including the body of man, .
changing a great deal; and human souls changing more than angels
but not nearly so much as physical bodies.  God alone is eternal,
utterly changeless. Angels and the soul of man are everlasting
and immortal ~-=- like the number series they come into being but
do not pass away. Physical hodles come into belng in time (with
time) and pass awey in time ( along with iime). History is

melnly in reference to the continulty of physical bodies although
it can in some senée apply to angels and human souls 1n reference
o the degree of change that they do have. The over-all duaslism
1s Not between form and matter or body and soul --- these are only
Secondary dualisms. The basic dualism is between Creator and

Oreature, God and the universe, Spirit and matters
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Perhaps his metaphysics can be comrositely diagramed as follows:

/ Sidereal Heavens \\

\

WORLD

Man

Earth
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Chaptor V
The Religion of Augustine

The religion of Augustine 1s the religion of an intellectual
vho was not convinced that religion is solely an intellectual
mattor, His religlon is not a religion within the limits of
reason alone for the appeal 1ln religion is over and beyond

reasons Yet, he 1s characteristically analytical and critical

 In his outlook even when dealing with religion, Although he

dpveals to reason in establishing his philosoﬁhy; his basic
religious meaning is established on the basis‘of revelation,
He sees religion as eoxisting in its own right apart from a
formal system of phllosophy, more universal and less techﬁical
nd specialized than philosovhy. Rather then conceiving of
Teligion as a "system," he sees 1t as the broader raw materiel
OW of which systems are produceds It is an experience, a
feeling, an inner meaning,‘rather than a formal philosophy or

8 science,
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Religion; fo§ Augustine: is a falth, It 1s a testimony
to certain bellefs wather than an argument for the éstablishment
of beliefs, It 1s more a report of a discovery than it 1s_a
quest for a faith, moreof a witness than an argument., Yet,
Augubtine did not hesitate to argue about religion and always
seems willing to give an apology for the faith that he assertse.
It must be understood, however, that the faith is not necessarily
established on the grounds of the arguments used in its defense,.
His eppeal is always ultimately to revelation,

In the strictest sense, the philosophy of Augustine is
 en outgrowth of his religion, As has been indlcated, his meta-
vhysies is really founded upon his religious concepts---upon
revelation, Augustine can see no clash between philosophy
and religion for he will not adrit the right of philosophy to
stand on its own grounds apart from revelation. Augustine
never views philosophy as an end-in-itself. It 1s merely an
814 of religion, and in some instances a tool of religion,
always entirely subordinate to religious meaninge The problems
of philosophy are not the same as the problems of religion,
To solve the problems of philosophy is:'not téd solve the-problems
°f vbligion and the solution of distinctively religious _
Problems does not necessarily mean the solutién of philosophical
Problems, Since his philosophy is seperated from and subjugated
o his religion, Augustine 1s more properly termed a philosophi-
Cal religionist than a religious philosopher,



-133-

Although Augustine does not appear to have been intoxicated
with the 1ldea of God, as has been suggested about Plotinus,
his idea of God is the key to the whole of his thought. Jusi
as 1t was the key to the understanding to his metaphysics ,so it
is also the key to the understanding of his religion. However,
Augustine's religiocus meaning of God.is somewhat different from
his metaphysical meaning of God. In his philosophy he attempts
to speak of God in a technical, systematic, and cobjective way. -
In his religion he speaks of God in a more intimate and subjecte
ive way, Whereas he waxes "intellectual" when he talks about
metaphysical matters, he becomes "emotional” when he talks about

: 1
distinctively religious meanings. He seems to feel that it is

l. Aigood example of this is in the Soliloquiess

"God, who art loved, wittingly or wmwittingly, by everything that is
oapable of lovinge B whom

God, in whom are all things, to/nevertheless neither the vijeness
of any cresture is vile, nor its wickedness harmful, nor its error erroneous .
¢ God, who hast not willed that any but the pure should know the
ruth, .
God, the Father of truth, the Father of wisdom, the Father ofthetmue
and orovming life, the Father of blesscedness, the Father of that which is
good and fair, the Father of intelligible light, the Father of our awal
ening snd illumination, the Father of the pledge by which we are admonished
50 return to Theeess"  Solilocquisrum, libriiii, I,i, 2. Translation of John
ibb and James Innes, in & Setesh 3:1'5_’5'311:/ of the Nioene and Post-Nicene Fathas

9f-tho' Chrigti aniGhurch, PriLis Sohatf, ! Siitor, Firkt Serias, VoL VIL, psbaT
. - - - B N e e ey L . bl * A L R

. R T T .

. “God, whom all things serve, that serve, to whom is compliant every
Virtuous soul, By whose laws the poles revolve, the stars fulfill their
tourses, the sun vivifics the day, the moon tempers the night: and all the
fremework of things, day after day by vicissitudes of light and gloom, month
fter month by waxings snd wanings of the moon, year after year by orderly
Successions of spring and summer and fall and winter, cycle after cyole by
(continued on next page)
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one matter to define God categorically as the pivot within a
metaphysicai system, and another to speak of him as Saviour

end Redeemer. The first is a function of philosophyj; the
latter is a function of religion, Augustine's idea of God

does not appear to have changed very much after he became a
Catholic Christian. As he went from religion to religion,

he appears.to have been feally going from idea of God to idea
of Godg and 1t might also be suggested that changes in his idea
of God were the reasons for his changes of religion.

As has been suggested, Augustine conceives of God metaphysi-
'cally as pure spirit, mind; infinite, omniscient, omnipotént,
and creatlve. He 1s not a soul or the soul of the worldj yet,
he exists over the world and beyond the world in a manner so
as to be hoth apart from the world and also with 1t, and even

to some extent in it. In his religion, however, Augustine

cont,
ccomplished oo acurrences of the solar course, and through the mighty orbs
of time, folding and refolding upon themselves, as the stars still reour to
thelr £irgt conjunctions, maintains, so far as this merely visible matter ale
lows, the mighty constanoy of things. God, by whose everduring laws the stble
Motion of shifting things is suffered to feel no perturbation, the thronging
tourse of ciroling ages ever recalled anew to the image of immovable quiet: by
,Wh?se laws the choice of the soul is free, and to the good reward and to the
Vil pains are distributed by necessities settled throughout the nature of
Sverything. God, from whom distil even to us all benefita, by whom all evils
re withheld from ug. God, above whom is nothing, beyond whom is nothing,
1%hout whom is nothing. Cod, under whom is the whole, in vhom is the whole,
W;Fh vhom is the whole...e"  Soliloguiorum, libri ii, I, i, 4. Translation,
=2d., p. 538,




~135

emphesizes the nature of God as complete goodness, complete
justice, and complete love. Perhaps his teaching concerning
the love of God may be consldered his major religious emphasise,
Around it is focused his doctrines of Christ, mediation, re-
demntion, election, sanctification, and his mystical theory.
The theolcgy of Augustine is unified around the concept of
the triune God. ¥he whole Trinity: Father, Sén and Holy Spirit
were involved in Creation. God, the Creator, exists eternally
as the Trinity, the unity of the Godhead and the multiplicify

"person" is not

of deity. .Augustine suggests that the term
" an exactly correct one t¢ apply to the Trinity but that it is
the nearest term we have to describe the situation.2 fugustine.
thinks of God as a person and usually refers to him as a mind

or a will, Augustine sees God's relationships as essentially

S —

2¢ "hye.odo we not call these three together one person, as one
®Ssence and one God, but say three persons, while we do not say three Gods or
three essenoces; unless it be bevause we wish some one word to serve for that
'm§aning vhereby the Trinity is unierstood, that we might not be altogether
8ilent, when asked, what three,. while we confessed that they are three? For
if essence is the genus, and substance or person the species, as some think,
then I must omit what I just now said, thet they ought to be called three
®Ssences, as they are called three substances or persons; as three horses are
called three horses, and the same are called three animals, since horse is
the species, animal the genus., For in this ocase the species is not spoken

°f\ in the plural, and genus in the singular, as if we were to say that three
ho'rs eg were one mimal; but as they are three horses by the special name,

% they are three animals by the generio one. But if they say that the name
of Substance or person does not signify species, but something singular and
individual; so that any one is not so called a substance or person as he is
%alled & man, for men is common to all men, but in the same mamner as he is
alled this or that man, as Abrsham, as Isaac, as Jacob, or anyone else who,
(oontinued on next page)
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personal, and even “intimate." This is why he emphasizes

1

" ca i— e e

T s . , e
if pre.sent, could be pointed out with the finger: so will the same reason

reach these too. Foras Abraham, Isaac, and Jacob are called three individuals

so are they called three men, and three souls. Why then are both the Father
end the Son and the Holy Spirit, if we: are to reason about them also accord-
ing to genus and species and individual, not so called three essences, as
they are called three substances or persons? But this, es I said, I pass
over: but I do affirm, that if essence is a genus, then a single essenco has
no speciese Therefore the Father, Son, and Holy Spirit are not three species
of one essesce, Bubt if essence is aspecies, as man is a species, but those
are three which we call substances or persons, then they have the same species
in common, in such . as Abraham, Isaac, and Jacob have in common the species
vhioh is oalled man; not as man is subdivided into Abrahem, Isaac, and Jacob,
80 oan one man also be subdivided into several single men; for this is alto-
goether impossible, since one man is already a single man, Vhy then is one

. essence subdivided into three substances or persons? For if essence is a
speoies, as man is, then one essence is as one man is: or do we, as we say
that any three human beings of the same sex, of the same constitubion of body,
of the same mind, are-one nature,---for they are three human beings, but one
neture,~--g0 also say in the Trinity three substances one essence, or three
Persons one substance or essence,..? Neither do we so call the Trinity three
Persons or substances, oné essence and one God, as through three somethings
Subsisted out of one matter (leavirng a rcmainder, i.e.); although whatever
that is, it is urfolded in these three. TFor there is nothing else of that
essence hesides the Trinity. Yet, we say three persons of the same essence,
or three persons of one essence; but we do not say three persons oub of the
Same essenoe, as though therein essence were one thing, and person another, a
85, we ¢an say three statues out of the same gold; for there it is one thing
to be gold, another to be statues. And when we say three men of one

nature, or three men of the same natus, they also oan be called three men

out of the same nature , since out of the same nature there can be also

three other such men. But in that essence of the Trinity, in no way oan any
Other person vhatever exist out of the same essence., Further, in these
th?ngs: one men is not as much as three men together; and two men are some-
thing more than one man: and in equal statues, three together amount to

hore of gold than eaoch singiy, end one amounts to less of gold than two.

But in Goq it is not so; for the Father, the Son, and the Holy Spirit
together is not a greater essence than the Father alone or the Son alone;

but these three substances or persons, if they must be so c~lled, together
re equal to each singly: which the natural man does not comprehende..."

De Trinitate, VII, vi. 11. Translation by Arthur Vest Haddan, in the

Moens Fathers, ®p. oit., Vol. III, p. 112, 113,

© , "Phey ((the Greeks)) indeed use also the word hypostasis
VPootdreus ): but they intend to put a difference, I know not what,between
(oontinued on next page)
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the love of God, for in love there is the expression of will in
intimate relationship.

The whole of the Trinity exist eternally in itself ard is
both apart from the world and immanent within it. PFather, Son,
and Holy Spirit are three equal orders of the same thing, being
compared to memory, understanding and will---or memory, under-

3

standing and love---instead of to three men.” The Father 1s the

conte

ousia (&Uc<a ) and hypostasis (éwv‘%c{”ets ): so that most of ourselves who

- treat these things in the Greek language, are acoustomed to say,piawBuaiav,Toek
Yroctioers , or in Latin, one essence, three substances. But because with
us the usage has already obtained, that by essence we understand the same
thing whith is understood by substance: we do not dare to say one essence,
three substances, but ono essence or substence and three persons;: as many
writers in Latin, who treat of these things, are are of authority, have

said, in that they oould not find any other more suitable way by wh ich %o
@unociate in words that whioh they umderstood without words. For, in truth,
8 the Father is not the Son, end the Son is not the Father, and that Holy
Spirit who is also oalled the gift of God is neither the Father nor the Son,
certainly they are threes... Yet, when the question is asked, what three?
human language labors altogether under great poverty of speech. The answer
however, is given, three "persons," not that it might be ((completely))
Spoken, but that it might not be left ((wholly)) unspoken." De Trinitate

V, viii, 10. Translation, Ibid., p, 92 I

3¢ "But in these thres, when the mind knows itself and loves itself,

there remains a trinity: mind, love, knowledge; and this trinity is not con-
founded together by any commingling; although they are each severally in theme
S6lves and mutually all in all, or each severally in each two. or each two
10 each, Therefore all are in all,... Therefore these three things are =
m"iI’Veoussly in separable from each other, and yet each of them is severally a
subStame. all together are one substance or essence, whilst they are
Mtually predicated relatively." De Trinitate, IX, v, 8. Tr. Ibid., p. 128,

the s "Putting aside, then, for a little while all other things, of which
® mind is certain conoeraning itself, let us especially considor and disouss
eS¢ threes--memory, understanding, will.... Sinoe, then, these thros,
Remory, understanding, will, are not three lives, but one life; nor three
(continued on next page)
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"peginning" of the distinction between Father, Son and Holy Spirit
"Pather®has meaning only in relation to "Son," and vice versa. |
The Son proceeds from the Father only in a categorical sense of

a comparison of persons or substances, not in time or rank,

Since the essence is the same in all of the Trinity, there is .

no "beginning" in the sense of source; there is only beginning

and subordination in person and relation. Just as the Father

cont '
_minds sbut one mind; it follows certainly that neither are they three

substances, but one substances Since memory, which is called life, and
- mind, and substance is so ocalled in respect to itself; but it is called
memory, relatively to somethinge. And I should say the same also of under-
stending and of will, since they are called understanding and will relative=
ly to something; but each in respect to itself is life, and mind, and essenoce.
ind hence these three are one, in that they are one life, one mind, one
essence; and whatever else they are severally called in respeot to thamselves,
they are called also together, not plurally, but in singular number. But
they are three, in that vherein they are mutually referred to each other;
and if they were not equal, and this not only each to each, but also each
to all, they ocertainly could not mutually contain each other; for not only
is each contained by each, but also, all by eachssse/nd, therefore, while
all are mutually comprehended by each, snd as wholes, each as a whole is
equal to each as a whole, and each as a whole at the same time to all as
wholes; and these three are one, one life, one mind, one essencoeces"
De Trinitate, X xi, 17, Translation, Ibid., pe 142.

“"But we have come now to that argument in whioh we have undertaken
to consider the noblest part of the human mind, by which it knows or ocan
know God, in order that we may find in it the image of God. For although
the human mind is not of the same nature with God, yet the image of that
nature than which none is better, is to be sought and found in us, in that
which our nature also has nothing betterssce This trinity ((memory, under=
standing, love)), then, of the mind is... the image of Gods..because it
can also remember, understand, and love Him by whom it was made. And in
50 doing it is made wise itselfsees™ De Trinitate, XIV, viii, II, and
xii, 15, Translation, Ibid., p. 189, 191.
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"begéts" the Son, so do both the Father and the Son beget the
Holy Spirite. The Holy Spirit nroceeds from both Father and Son
in one beginning. Although the persons of the Trinity are the
same in essence, there is a literal or actual distinction in
persone This difference is an eternal difference, for the Gede
head is Father, Son, and Holy Spirit eternally. Never was there
any adoption of the Son as Son by the Father, and the relation-
ship is in no senses figurative. i

The three-~in-one and one-in-three relationship is quite

consistent with the doctrine of the fundamental separateness of

God from the World, of Creator from creation. It allowsthhe

4, "As therefore, the Father begat, the Son is begotten; so the Father
sent, the Son was sent. But in like manner as He who begat and He was be-
gotten, so both He who sent and He who was sent, are one, since the Father
end the Son are one. So also the Holy Spirit is one with them, since these
three are one . Tor as to be born, in respeot to the Som, means to be from
the Father; so to be sent, in respeot to the Son, means to be knowmn to be
from the Father. And as to be the gift of God in respect to the Holy Bpirit,
means to proceed from the Father; so to be sent, 1s to be known to prooeed
from the Father. Neither ocan we say thet the Holy Spirit does not also pro=-
6eed from the Son, for the same Spirit is not without reason said to be the
Spirit both of the Father and of the SonsseeFor the Spirit of God is one, the
Spirit of the Father snd of the Son, the Holy Spirit, who worketh all in all
(I, Cor. xii.6)." Do Trinitate, IV,xx,29, Translation. Ibid. pe 84.

"For the Spirit came forth, not as bornm, but as given; and so He
i3 not oalled a son, because He was neither born, as the Only-begotten, nor
made so the by the grace of God He might be born into adoption, as we are.
For that which is born of the Father, is referred to the Father only when
Called Son, and so the Son is the Son of the Father, and not also our Son;
but thet which is given is referred both to Him who gave, end to those to
whom He gave; and so the Holy Spirit is not only the Spirit of the Father
and of the Son who gave Him, but He is also called ours, who have re¢ceived Him
Do Trinitate, V, xiv, 15. Treanslation, Ibide, pe 9.

et ——— om—
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possib;liﬁyiof”Godwtthave self-existence as a personality,for.ire
three persons may form thelr own community. Will, understanding,
and love could not exist within themselves in utter isolationa
Understanding, for example, must be of another object or re-
lationship. In order for God to be adequate within himself and
~ at the same time of the order of personality, he must possess
e community within his one essence. Augustine suggests that this
is what Paul means by"the:fullneﬁof Godhead"(Collosses I.9).

The personality of God 1s established not by logic or reason
’but by revelation. Starting with the revelation that man is in
the image of God, he deduces the conclusion tpat God must be
perfectly what man in his highest state is imperfectly, namely,
8 selfwconscious mind or will, capable of memory, understandlingsmd
10Ve-rj It 1s the very distinction of persons or substances with-
in the Godhead that makes the personality of the one essence
possible, as has been suggested. To be personal is to be self=-
Conscious and to enter into knowledge about the nature of the
8elf and of other objects in relation. Communion, for example,
must be between person, between ltem which exist in distinction
from one another. The multiplicity of God within his own unity
8llows him to distinguish himself from himself and hence to enter

ingo all the relationships necessary in personallty.

5. This is his basio line of argument in De Trinitate.



T

”ﬂhat ‘God 1s love is also established by Reve:l.at:i.on.6 That
God is a wlll can be easily eatablished from the principles of
Greek philosophye. Plato also argued that God should be conceived
of as love on the grounds that anything possessing the completees
ness of God without the quality of love must be considered of
the order of a devil, granting that once will be added to the
order, unless that will be a good will. The scriptures tell of
the love of God and explain that love 1s from God, and this
witness of the scriptures is made effeotive in human experience
by the work of the Holy Spirit. Augustine strongly insists that
the fact that God is love 1s from logic or from the experience
of Nature. It does come, however, from the nature of experience
for revelation itself occurs within experience as also does

direct knowledge of God. Augustine attempted to interpret the

6. ™lherefore, if Holy Soripture proclaims that God is love, and that
love is of God, and works this in us that we abide in God and He in us,
and that hereby we know this, because He has given us of His Spirit, then
the Spirit Himself is God, who is loves Next, if there be among the gifts
of God none greater than love, and there is no greater gift of God than the
Holy Spirit, what follows more naturally than that He is Himself love, who
is called both God and of God? And if the love by which the Father loves
the Son, and the Son loves the Father, ineffably demonstrates the communion
of both, what is more suitable than that He should be specially called love,
who is the spirit oommon to both? For this is the sounder thing both %o
believe and to understand, that the Holy Spirit 1s not alone love in that
Trini’cy.-ye'b is not speoially called love to no purpose, for the reasons
We have alleged; just as He is not alone in that Trinity and both the
Father is holy, and the Son is holy,-=as piety doubts not. And yet it is not
0 no purpose that he is specially called the Holy Spirit; for because Ho
is common to both, He is speoially called that which both are in commone

(cont. on the next page)
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justice of God, so ctronily emphasized in the 0ld Testamentyin
terms of the actucl love of God, according to the recvelation of
the licw Testamente ke vritess

"eeethc end of every commendment is charitye.eeovery
commcndiicnt has love for its aim. (I.Pimel.5)

llan lecrns that God is love only through the Church, the Gosncl,
and the Scrinturcse. Usually vhen augustine sneaks of the love

of God, he snecks noobically rathor than deductively or analytical:
lye Yct, he usually incornoraﬁes a subjective nhilosonhical

8

meaninge

cont, ’
Othervigey, if in that Trinity the Holy Spirit alone is love, then doubtless
the Son too turns out to be the Son, not of the Father only, but also of the .
Holy Spirit. TFor He is both said and read in ocountless places to be go,--
the only-begotten Son of God the Fathereeess® De Trinitate, XV, xx, 37,
Translation, Ibid., pe220. -
7. Enchiridion, CXVII, 121. Translation J., F. Shaw, in Nioene Fathers,
2_’;' oit' m. 2750
~ T 8. "Inchoate love, therefore is inohoate holiness; advanced love is
advenced holiness; great love is great holiness; "perfect love is perfeot
holiness,"~-=but this 'love is out of a pure heart, and of a good con=
Science, and of faith unfeigned, ! (Is Timeie5) tWhich is this life is “then
the greatest, when life itself is contenned in comparison with it.' {apparente
%ited from Pelagius))I wonder,however, whether it has not a soil in whioch to
grow after it has quitted this mortsl life! But in what place and at what
time soever it shall reach that state of absolute nerfection, whioch shall
admit of no increase, it is certainly not 'Yshed abrouad in our hearts?
any energies either of the nature or the volition that are within us,
but by the Holy Ghost which is given unto us,' (Rom.v.5) and which both
helps our infirmity and co-operates with our strength. For it is itself
indeed the grace of God, through our Lord Jesus Christ, to whom, with
the Father and the Hold Spirit, appertaineth eternity, and all goodness,
for ever and evere.," De natura et gratia, LXX. Translation by Peter Holmes
8nd Robert B, VWallis, in Nicene Fathers, op.oit. pe 151. wol. V.
" thhat? 1 say, 'is man,' a creature golng astray from the Creator,
(cont. on the next page)
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The love of God is most significantly demonstrated in the
fact of the Incarnation and Atonement. That God's :love.is attestad
to by the fact that he saves. Christ, as Mediatc;r,' was love in
his mediatorial function. God's love is shown by his provision
of a way of Atonement. Perhaps 1t 1s the case that Augustine
puts more emphasis upon the love of God than he does upon Christ
and the work of Christ because he sees Christ and the Atonement
&3 but an exemple of that which is greater even than.the atone-
meny namely, the love of the Father, the.ultimate source of the
AtOnement. The personality of God is broader than the person
of -Shrist and the meaning of God is more than the meaning of
Christ. As crucial and cataclysmic as was the Atonement, it is
the message and meaning of God as love behind the fact of the
Atonement that 1s to be emphasizeds. In & sentence Augustine seems

to be saying that the meaning of Christ involves the concept that

the power behind the universe is steady, kind, and affectionate--=

- %ven intimate-«-in meeting the deep needs of the human spirit.

The personal character of God is not only in Christ Incarnate,

bug continues ever active within human experience through the

S r———

Sont,

Unless his Creator 'be mindful of him,* (Ps,viii.4) and choose him freely,

&d love him freely? Because he is himself not able to choose or love, une

Legs being first chosen and loved he be healed, because by choosing blind=

Ylless he perceived not, and by loving laziness he perceiveth not, and by

ving laziness is soon weariedess In good men it is the love of God which
(cont. on next page)




Holy Spirit. .

Although Augustine does not give man the same gprominence
within the system of the universe as do most later Greek phl-
losophers, he does consider man an object of worth both in body
and in soul. Augustine coumneracts the possibility of idolatry
by insisting that man is not the ultimate center or item of worth
within our world as we know it, and that there are ltems and es:-
within the world more important and more valuable than man. The
worth of man lies in the fact that he was created good---both

rin body and soul. However, the unique worth of man lies in the
fact that he is a2 soul; and in the fact that he, in his soul, 1is
in the image of God. As a spiritual being, man's worth exceeds
everything else that was created, with exception of angels. Be-
Cause man is inherently worthy, he is to be loved. Such love
does not mean the acceptance of every aspect of any man, but

rather love for the order of mankind as an order.9

——

cont,

endureth all things, as bad men the lust of the world. But this love is in
Us by the Hold Spirit which was given uSesso” De Patientia, 19,20, Trans=
lation by H, Brown, in Nicene Fathers, op. oite, 111,pPe 004

9, "Now he is a man of just and holy life who forms an unprejudiced
estimato of things, and keeps his affections also under strict control, so
that he neither loves what he ought not to love, nor fails to love what he
ought to be loved less, nor loves that equally which ought to be loved
either less or more, nor loves that less or more which ought to be love
®Qually, INo sinner is to be loved ags a sinner;

(cont. on next page)
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Augustine suggests that all " things" may be divided into three
Classess (a) things to be enjoyed, (b) thinés to be used, and

(¢) things which use and enjoye. ?od alone is to be enjoyeds Never
1s he to be used. Itiip-tqﬁ_it-e proper to use mah, however, but not
to enjoy mane Such use that 1s made of man must be consistent
with the fact that he is a spiritual beinge There must be no
disrespect to his existence as a will, and he must be respected
as a soul. This fact not withstanding, there 13 nothing.inhetrent-
1y wrong:tifh-man's use of man so long as his inherent nature

is not offended. -Man can not -be enjoyed as an end in himself
‘because all enjoyment is, in the final analysis, enjoyment of
Gods That which is seen to be of value in man exists only by
virtue of the Image of God within hime In the case of God,

however, God both uses and enjoys=---he uses man and enjoys him-

selfs Man's-situation is reversed: he uses himself and his -

[ —

and every man is to be loved as a man of God's sake; but God is to be
loved for His own sake. And if God is to be loved more than any man, each
han ought to love God more than himself. Likewise we ought to love snother
Dan better then our own body, because all things are to be loved in re-
erence to God, and another man can have fellowship with us in the enjoy-
Bent of God, whereas our body camotj for the body only lives through the soul,
ad it is by the soul that we enjoy Gode" De Dootrina Christiana, iv libri,
L, xxvii, 28. Translation by J.F. Shaw, in Nicene Fathers, ops oit.,

Vol. 11, p, 530,
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follow man and cnjoys Gode 10
Augustine's idea of man is actually rooted in his doctrine
concerning the love of Gode If man 1s in the image of God, he
may be considered of such Inherent value that he should be
regarded as a worthy object of love. The very capac'ity to love
men is itself an outgrowth of the love of God made effective
within experiece. Man is converted by the experience of the
love of God into a new man: he ls endowed with a new appreciatio_n
of the human order in general as a value object worthy of love.
Love for mankind finally leads to a new appreciation of one's

self, of one's neighbor, and of the nature of self-nood.in

10. "Among all these things, then, those only are the true objeots of
enjoyment which we have spoken of as eternal and unchengeable. The rest
ere for use, that we may be able to arrive at the full enjoyment of the
former. 7e, however, who enjoy end use other things are things ourselves.
For a great thing truly is man, made after the image and similitude of God,
mot as respacts the mortal body in which he is clothed, but as respects
the rational soul by which he is exalted in honor above the beasts. And so
it beoomes an important question, whether men ought to enjoy, or to use,
themselves, or to do both. For we are commanded to love one another; but
it is g question whether man is to be loved by man for his own sake, or for
the sake of something else. If it is for his own sake, we enjoy him; if it
is for the sake of something else, wo use hime It seems to me, then, that
he 15 to be loved for the sake of something else. For if a thing is to be
loved for its owm sake, then in the enjoyment of it consists a happy life,
the hope of which at least, if not yet the reality, is our comfort in the
Present times. But a ourse is pronounced on him who places his hope in man
Jer.xvii,5), Neither ought any one to have joy in himself, if you look
&t the matter clearly, because mo one ought to love even hims elf for his own
Sake, but for the sake of Him who is the true object of enjoyment, For a man
S never in so good a state as when his whole life ig a journey towards the
Unchangeable life, end his affections are entirely fixed upon that, If, how-
8ver, he loves himself for his own sake, he does not look at himself in
relation to God, but turns his mind in upon himself, and so is not oocoupied
"ith anything that is unchangeable," De Doctrina Christiania, iv libri,I,

xxii, 20, 21. Translation, Ibid, pe 527
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Augustine teaches that Revelation indicates, via the Script~-
ures, that both parts of man are legltimate value objects worthy
of loves The body is inherently good, just as is the soul, be-
cause the body was created goods Only a perversion of its created
nature (sin) can cause elther body or soul to loose their "goodm . -
ness«" Such perversions are more likely to come from the nature
and ihfluence of the soul than they are from the natural order
of the body.

Perhaps the most significant fact about man, from Augustine's
‘voint ‘of view, 1s the fact that he 1s a wille God is concelved
of in terms of will as a pure spirit. Man, being in the image of

11, "Seeing, then, that there is no need of a commend that every man
should love himself and his own body,-=-~seeing, that is, that we Yove ourw
selves, and whet is beneath us but connected with us, through a law of
nature which has never been violated, and whioh is common to us with the
beasts, (for even the beasts love thamselves and their oun bodies), it
only remained necessary to ley injuctions upon us in regard to God above us,
and our neighbor beside us. “Thou shalt love," He says, “the Lord thy God
wvith all thy heart, and with all thy soul, and with all thy mind; end thou
shalt love thy neighbor as thyself, On these two commandments hang all the
lew and the prophets." (iatt.xxii, 37=40), Thus, the end of the commandment
is love, and that two=-fold, the love of God and the love of our neighbor.
Yow, if you take yourself in your entiraty, =--that is, soul and body to=-
gother, === and your neighbor in his entirety, soul and body together (for
Dan is made up of soul and body), you will find that none of the classes of
things that ere to be loved is overlooked in these two commandments, For
though, when the love of God comes first, and the measure of our love for Him
is prescribed in such terms that it is evident all other things are to find

heir ocenter in Him, nothing seems to be said about our love for ourselves;
Yot when it is gaid, "Thou shalt love thy neighbor as thyself,! it at once
becomes evident that our love for ourselves has not been overlooked," De
Doctring Christisna, iv libri, I xxvi, 27 Translation, Ibid, pe 529,
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God to the extent of exemplifying something of God's spiritual
nature incorporates in his soul order God's gift of will. Man's,
retionality, being directly a:result of his being a soul, granés
him the capacity of being a wille. Metaphysically, Augustine
argues for the case of the nature of the Trinity from the nature
of man as memory, understanding.and:wlll. Religiously, Augustine
vroclaims that man possesses will by virtue of the revelation of
his being in the Image of God.

Man's free will makes him a responsible being.l2 To some

12, "There is, to begin with, the fact that God's precepts themselves
wuld be of no use to a man unless he had free choice of will, so that by
Performing them he might obtain the promised rewards. For they are given
that no one might be able to plead the exouse of ignorance, as the Lord says
toncerning the Jews in the gospel: 'If I had not come and spoken wnto them,
they would not have sin; but now they have no excuse for their sin.! (John xv,
22)", De Gratia ot Libero Arbitrio,2. Translation by Holmes and Wallis,
Yicene Fathors, OPe 6it., VOl, De 244

What is the import of the faoct that in so many passages God

Tequires all His ocommandments to be kept and fulfilled? How does He make
Ehis requisition, if there is no free wille.s.? Now wherever it is said,
d0 not do this} and 'Do not do that,? and wherever there is any requirement
in the divine admonitions for the work of the will to do anything, or to
refrain from doing enything, there is at once a suffiocient proof of free
"ille No man, therefore, when he sins, can in his heart blame God for it,
but every man must impute the fault to himself. Nor does it detraoct at
all from a man?s own will when he performs eny act in asocordance with God,
ndeed, a vork is then to be pronounced a good one when a person does it
Wlllinglyg then, too, the reward of a good work be hoped for from Him cone
Serning whom it is written, 'He shall reward every man according to his
Yorks s Wiarkxvie27) Ibid,pe 444-445.,

"Now it was expedient that mean should be at first so oreated, as to
have 34 in his power both to will what was right and to will what was wrong;

(oont, on next page)
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extent man ls more responsible than the angels and freer than the
angels, for he more typically operates as a will than do angels,
gven though, they, also, possess & will. Angels, being so closely
connected with that which is changeless, mirror or absorb some=-
thing of the changeless quality of God. Hence, they rarely ever
use their freedomolaMen, being further from God, are more llkely
to misuse thelr freedome

Granting free will, Augustine stlll believes that more than.
free will is necessary in religion. Free will can make man re-
sponsible before God for his actions but the mere situation of
fres will, in itself, does not afford the extra support and
encouragement that man needs in order to choose the way he knows

~ that he should choose. Here i't‘ is that grace is important in

‘ religions It 2is an ald to man, an extra contribution of God

”
‘ bot without reward if he will.the former,” 'and not without punishment:if

he willed the latter. But in the future life it shall not be in his power
%o will evil s and yet this will constitute no restriction on the freedom of
his will, On the ocontrary, his will shall be much freer when it shall be
vholly impossible for him to be the slave of sin." Enohiridion, 105 Trans-
lation, by Shaw in Nicone Fethers, ope 0it., III,p. 271,

134 ",,oThat there may be an evil will even without any spirit either
sed\loing or inciting, is suffiently olear in the instance of the devil hime
Self, who is found to have become a devil, not through some other devil, but
°f his own proper will." De Patiemtia, 21, Translation by H. Brown ,

In Nioene Fathers, ODeoite I11I,ps 00%s
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to man as a means of encouragement in leading a moral li.fetl,'L
The entrance of grace into religion makes guilt for sin even
worse than before man realizes God's grace, for in the latter
instence sin 1s also a rebellion against love. Men who sin in
the face of grace are greater sinners than men who sin without
grace under the law alone.

Augustine is quite convinced that man is a sinner. He is
8 sinner in two senses, one of which he cannot help, the other |
as a result of his own deliberate action. He ‘%s a sinner by
.virtue of the original sin in Adam, the ancient "fall" or entrance
into depravity of the human order, and by virtue of his rejection

of love and graces Original sin is to be interpreted as an

14, ..05What, indeed, affords clearer evidence of the grace of God
than the acoeptance 'of prayer in any petition. If our Saviour had only
8aid, "Watoh that ye enter not into temptation,™ He would appear to have
done nothing further than sdmonish man's will; but since He added the
vords,"and pray," He showed that God helps us not to enter into temptation.
It is to the free will of man that the words are addressed: "My son,

Temove not thyself from the chastening of the Lord." (Prov.iii,11).

And the Lord said: "I have prayed for thee, Peter, that thy faith fail

W%, " (Luke xxi1.32) « So that a man is assisted by grace in order

that his will may not be uselessly commanded. De gratia et libero arbitrio,

2:175. 9+ Translation by Nicene Father, Ops cit, , Vol, V, pp. 44Z, 445,




itmepfeotion in the order, a flaw, blemish, or affliction of
the nature of man 15 It is transmitted by physical generation.

Associated with it are shame and sexual lust (concupiscence).l6

15. "Man's nature, indeed, was created at first faultless and withe
out any sinj but that nature of man in which every one is born from Adam,
now wants the Physician, because it is not sound. All good gualities, no
doubt which it still poesesses in its maeke, life, senses, intelleot, it has
of the Most High God, its Creator and maker. But the flaw, whioch darkens
and weakens all those natural goods, so that it has need of illunination
end healing, it has not contracted from its blameless Creator=--but from
that original sin, which is committed by free will." De natura et gratia,
III, Translation in Nioene Fathers, op. oit. Vol. V.ppe 122.

"From the moment...when by one man sin entered into the worlad,
and death by sin, and so death passed upon all men, in whom all sinned,t
(Rom.v,12) the entire mass of our nature was ruined beyond doubt, and fell
into the possession of its destroyer."” De pecoato originali, contra pelagium,
34(xxix). Translation by Peter Holmes and Robert E. wallis, in Nioene
Fathers, op. oit. Vol. V. pe 249.

16. "He ((Pelagius))eee makes one and the seme root productive both
of good and evil fruit, in opposition to gospel truthand apostolio teaching.
For the Lord declarcs that 'a good tree camot bring forth evil fruit,neither
oan & corrupt tree bring forth good fruit.! (Matt. vii.18) and when the
Apostle Paul says that covetousness is ?'the root of all evils,? (I. Time
vis 10) he intimates to us, of course, that love may be regarded as the
root af all good things. On the supposition, therefore, that two trees, one
good and the other corrupt, represent two human beings, a good one and a
bad, what else is the good man except one with a good will, that is,

2 tree with a good root? And what is the bad man except one with a bad
will, that is, a troe with a bad root? The fruits which springs from such
roots and trees are deeds, are words, are thoughts, which proceed, when
good, from a good will, and when evil, from an evil one....The 'capacity?,
then, 8f whioch we speak is not ... the one identicel root both of good
things and evil. For the love which is the root of good things is quite
!}ifferent from the cupidity which is the root of evil things--as different,
indeed, as virtue is from vice. But without doubt this 'capacity' is
Capable of either root: because a man is not only able to possess love,
Whereby the tree becomes a good one; but he is likewise able to have cupidity,
Whioh makes the tree evil. This human cupidity, nowever, which 1s a _vice,
88 for its author man, or man's deceiver, but not man's Creator, It is
indeed that *lust of the flesh, and the lust of the eyes, and the pride of
ife, whioh is not of the Father, but is of the world.' (I John i1i.16) De
Gratia Christi, 19,21. Translation by Peter Holmes and Robert E. Wallis,
h Nioene Fathers, opecit. Vol. Vs, Pe224, 225. :
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Eyery- 1h84¥vddal .15 undde-sin bbeedss oSfths. concuniscence by
vhich he 1s nrOpagated.l7 Human nature, even though created
perfect, has been changed by the Fall and goes the way of self=
will, toil, and death. DBaptism is necessary to the cléansing of

all men from this original sin.

17. "Where God did nothing else than by a just sentence to condem
the man who willfully sins, together with his stock; there also, as a matter
of course, whatsoever was even not yet born is justly condemned in its
sinful root. In this condem stook carnal generation holds every man; end
from it nothing but spiritual regeneration liberates him..,The fault of our
neture remains in our offspring so deeply impressed as to make it guilty,

- even when the guilt of the self-game fault has been washed away in the paremt
ty the renission of sins---until every defect which ends in sin by the consent
of the human will is consumed and done away in the last regeneratione.eIn=
fants, although incapable of siming, are yet not born withput the oontagion
of sin,~-=-not, indeed, because of what is lawful, but on account of that
which is unseemly: for from what is lawful nature is born; for what is
unseemly, sin. OFf the nature so born, God is the Author, who created man,
and who united male and female under the nuptial law; but of the sin the author
is subtley of the devil who deceives, and the will of the man who consents,..
The guilt, therefors, of that corruption of which we are speaking will re=-
main in the carnal off spring of the regenerate, until in them also it be
washed away in the laver((bath)) of regeneration. A regenerate man does not
regenerate, but generates, sins according to the flesh; and thus he trans-
mits to this posterity, not the condition of the regenerated, but only of
the generateds.s.The very saoraments, I say, of the hold Church show plainly
enough that infants, even when fresh from the womb, are delivered from the
bondage of the devil through the grace of Christs...." Do pecoato originali,
contra Pelagium. 43,44,42,45(xxvii,xxxix,xxxvii,x1). Translation by Holms
id Yallis in Hioene Fathers,opecits, Vol.Ve p.253-4)

Augustine consicered sexual intercourse, except for the direct purpose of
Fropagation, an evil, calling sexual desire a 'disease.' In the Soliloquies
¢ vrote: "I perceive that nothing more says the citadel of manly strength,

vhether of mind or body, then female blandishments end femiliarities. There=
fors, if (which I have not yet discovered) it apportains to the office of a
*ise man to desfte offspring, whoever for this reason only comes into this
°°nnection, may appear to me worthy of admiration, but in no wise a model
for imitations for there is more peril in the essay, than felioity in the
(cont, on the next page)
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Augustine ffgher distinguished between "criginal sin"
and "actual sin." Free will alone, although it aprliss in
the case of Adam, or mankind-in-general, does nct account
entirely for man's gullt as an individual. In ths strioteét
sense, the infént is not a sinner, but still is guilty of sin;
for actuwal sin 1is always a result of an act of will. Actual
sin 1s always the result of a free choice. Sin is not the
result of a mere natural functioning of the body; 1t is by
definition an act of wille Even original sin is an original
act of will, the guilt of which 1s transmitted to the individe
ual apart from his wlll in individual instances. Human
individuals are-under the gullt of original sin by virtue of
thelr being sons of an order which exercised an act of will
in "falling"from the perfection of the created state and
by virtue of the guilt which the specific individual acouitatpes:.
by having been sexually generated. Human individuals are
under the gullt of actual sin by virtue of a rebellion
against the.eXpresssd love of God---the free cholce of a

lower good in the place of a higher one. One of the examples

Cont,
scomplishment." Soliloguia,I, 17. Translation by Charles Starbuok, in
Nicene Fathers, op. oit, Vol VII, pe 543
Ho defended the polygamy of the 01d Testament on the grounds that it
allowed greater continence for the wivess De nuptiis et concupisentia,10.
18+ " gain, in the olause which follows, 'In which all have sinned,
(oont.on next page)
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of our “"damaged" humen nature as a result of original sin is
our defective will. To counterbalance this defect oF will
in us there is the impact of the grace of God in Christ.
Punishment for sin occurs both in this 1ife and in the
future life. God does not directly take the initiative in
administering vunishment for our sine Instead, he allows
our sins to punish uss The tragic result of the éonsequence
of a lower value when there 1s a higher value possible is
1tself a punishment. Since 1t is the soul (human soul) that
sins, it 1s the soul that will be rewarded and punished, both
now and in the future, everlastinglye Heaven 1s the place
near God where the human soul shall be rewarded at a future
time for its earthly righteousness, sacriflce, and love.
Heaven is of the order of the snirit or soul, a creation,
made the first day. It is somewhat material, but in a minor
way, as its spirit nature overshadows 1t existence as a body.
Since this is the case, the locatlon of heaven in space is
of minor importance. We must be satisfied with the rather

loose conclusion that it is not of the order of this world,

[ S—

cont,

(Rom.v-la) how oautiously, right, and unabiguiously is t!‘xe statement

expressed} For if you understand that sin to be meant which by one man

enbered into the vorld, ‘in which ((sin)) all have simed,' it is surely

clear enough, that the sins which are peculiar to every man, vwhich they
(cont. on next page)
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and s located near to God. The Kingdon of God on earth,
which is the Church, is a part of heaven; heaven on eerthe.
Heaven 1s the final place of rest, reward, and happiness~--

the everlasting abode=~=of the true sons of God; a prepared

corts

themselves commit and whioh belong simply to them, mean one thing; and

that the one sin, in and by which belong simply to them, mean one thing;
sinoe all were that one manesess” De pecoatorum meritis et remissions,
I, II, (x)s Translation by Peter Holmes and Robert &, Wallis, in

Nicene Fathers, op. cit., Vol. V. p. 19.

19, "o behold 8o great an interval between heaven and earth, there
is s0 wide a separation, and so great a space of regions between: we
wish to elimb thither, we see no ladder; do we deceive ourselves, besause
we sing the Song of Degrees, that is, the Song of ascent? We ascend uaho
heaven, if we think of God, who hath made ascending steps in the heart,
"las is to ascend in heart? To advance towards Godesee If...we understand
by heaven the firmament which we see with our bodily eyes, we ghall
indeed so err, as to image that we cammot ascend thither without ladders,
or some scaling machines: but if we asoend spiritually, we ought to
Wnderstand heaven spiritually: if bBhe ascent be in affection, heavén is
i1 righteousness. Uhat is then the heaven of God? All holy souls,
all righteous souls. For the Apostles also, althought they were on
earth in the flesh, were heaven; for the Lord, enthroned in them
traversed the whole worlde He then dvelleth in heavens How? ...How
long are they the temple according to faith? As long as Christ dwelleth
in them throuzh faith; as the Apostle saith, 'Tha® Christ may dwell in
your hearts through faith.! Bub they are already heaven in whom God
already dwelleth visibly, who see Him face to face; all the holy Apostles,
8ll the holy Virtues, Powers, Thrones,lésdghips that heavenly Jerusalem,
Wanderers from whence we groan, and for vhich we pray with longimps and
there God dwellethi Thither hath the Psalmist lifted up his faith,
thither he riseth in affection with longing hopes: and this very lonzing
Sauseth the soul to purge off the filth of sins, and to be cleansed from
every stain, that itself also may become heaven; because it hath lifted
Up its eyes unto Him who dwelleth in heaven. For if we have determined
that that heaven which we see with our bodily eyes is the dwelling of God,
the dwelling of God will pass away; for *heaven and earth will pass away.®
Hattexxxive35) Then before God created heaven and earth, where did He
dwell? But some one saith: and before God made the Saints, where did
He dwell? God dwelt in Himself, he dwelt with Himself, and God is with
Himself,,.." Ennarationes in psalmos, CXIII (Lat. CXII), 2, 3,
Translation by CTeveland Coxe, in Nibene Fathers, op. cite Vol. VIII,p.596,
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place for prepared peonle. Humans do not enter into the
fullness of heaven until the morning of the resurrection when
the souls of the faithful will again be united with bodiesg\
namely, bodies that are splritual bodies. The soulé of the
true sons rest in "Paradise" (the bosom of Abraham) from the

time of doath.untlil . tha:day.iof.the¢:Resurrections

20, "e¢seThe souls of departed saints are not affected by the death
which dismisses then from their bodies, because their flesh rests in hoons,
no matter what indiginites it receives after sensation is gone. For they
do not desire that their bodies be forgotten, as Plato thinks fit, buk
rather because they remember what has been promised by Him vho decbives
no men, and who gave them security for the safe keeping even of the hairs
of their head, they with a longing patience wait in hope of the resur-~
rection of their bodies, in which they have suffered many hardships, and
are now to suffer never again.... The bodies of the righteous, then, such
as they shall be in the resurrcction, shall need neither any fruit to
preserve them from dying of disease or the wasting decay of old agse, nor
any other physical nourishment to allay their oravings of hunger or of
thirst; for they shall be invested with so sure and every way inviolable
an immortality, that they shall not eat save when they choose, nor be
under the necessity of eating, while they enjoy the power of doing S0...s
And so they will be spiritual, not because they shall cease to be bodies,
but because they shall subsist by the quickening spirit.... For as those
bodies of ours, that have a living soul, though not as yet a quiockening
§pirit, are called soul-informed bodies, and yet are not souls but bodies,
80 also those bodies are called spiritual,=~= yet God forbid we should
therefore suppose them to be spirits and not bodies,=--which, being
quickened by the Spirit, have the substance, but not the unwieldiness
and corruption of flesh. lan will then be not earthly but heavenly, =~--
ot because the body will not be that very body which was made of earth,
but because by its heavenly endowment it will be a fit inhabitant of
heaven, and this not by losing its nature, but by changing its quality...."
De Civitate Dei, xii, 20, 22, 23s Translation, Ibid., pp. 255257,

“"But I suppose every one must see it is to be absurd to imagine
that only tvwo, namely, Abrahem and Lazarus, were in that bosom of wondrous
Tepose before the Lord decended into hell, and that with reference to these
two alone it was said to the rioch man, 'Between us and you there is a grest

gulf fixed, so that they which would pass from hence to you camot, neither
{continued on next page)
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Hell is to be distinguished from "Hades." Hell is a
place of everlasting punishment for sin, a place prepared

for the unprepared---a state or condition in which hoth

cont,

oan they pass to us that would pass from from thence.,' (Luke xvi.26)
ee.What benefit was ccnferred in that case on them by Him who loosed the
pains of hell, in whioh <hey were not held, I do not yet understand,
especially as I have not been able to find anywhere in Scripture the name
of hell used in a good sense, And if this use of the term is nowhere
found in the diwins Ssriptures, assuredly the bosom of Abraham, that is,
the abode of a cartain secluded rest, is not to be believed to be & parh
of hell, Nay, from these words themselves of the great Master, in which
He says that Abraham said, !Between us ond you there is a great gulf
fixed,* it is, as I think, sufficiently evident that the bosom of thet
glorious felicity was not any integral part of hell.... Vherefore, ij
sacred Scripture had said, without naming hell and its pains, that Chrizt
when He died went to that bosom of Abraham, I wonder if eny one would have
dared to say that He !descended into hell.? Bub seeing that plain
goriptural testimonies make mention of hell and its pains, no reasen can
be alleged for believing that He who is the Saviour went thither, exoopt
that He might save all whom He found held in them, or some whom He judged
worthy of that favour, I still ask: +that He was, however, in hell, and
that He conferred this benefit on persons subjected to these pains, I do
not doubte...e On that very day on which He died, He promised that thne -
thiof should be with Him in paradise at the time when He was about to
descend to loose the pains of hells lbst certainly, therefore, He was,
before that time, both in paradise and the bosom of Abraham in His
beatific wisdom, and in hell in His condemning power; for since the
Godhead is confined by no limits, where is He not present? At the same
time, however, so far as regarded the oreated nature, in assuming whioh
at a certain point of time, He, while continuing to be God, became man==w
that is to say, so far as regarded His soul, He was in hell: this is
Plainly declared in these words of Scripture, whioh were both sent before
in prophecy and fully expounded by apostolical interpretation: *Thou

wilt not leave my soul in hells! (Ps.xviel0)eens” ni%o. Epistolas,
CIXIV, ii, 5; ii, 6, 7, 8. Translated by J. Go Cunningham, in_

Nicene Fathers, ope 0ite, Vol. Iss Pp- 516~517.
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tody and soul are tortured. Hades is comparable to Paradise,
being the place of punishment where the damned remain until

the day of judgment. Neither Paradise nor Hades are themselves
Heaven or Hell, being nlaces where human souls remain on
deposit until a future union with bodies at the time of the
Resurrection. Augustine believes in a 1itera1 hell, physical,
and eternal, with a material fire in which both the souls and
bodies of men and devils (Lf devils have bodies) are burned

21
as a nunishment for sin,

. 21+ "So then what God by His phophet has said of the everlasting
punishment of the dammed shall come to pass--~-shall without fail come to
passe=~ttheir worm shall not die, neither shall their fire be quenched.!
In order to impress this upon us most forocibly; the Lord Jesus Himselfsss
did not shrink from using the same words three times over in one passage
(liark ixe43-48), Now they who would rofer both the fire and the worm to
the spiritsesalfirm that the wicked..s.shall be burned by the anguish of
séespirit: But they who mnke no doubt that in that future punishment both
body and doul shell suffer, affirm thatlithe body shall be burned with fire
while the soul shall be, as it were, gnawed by a worm of anguish. Though
this view is more reasonable,---for it is absurd to suppose that either
body or soul will escape pain in the future punishment,--~ yet, for my
om part, I find it easier to understand both as referring to the body
than to suppose that neither does; and I think that Seripture is gilent
regarding the spiritual pain of the damned, beocause though not expressed,
it is neoessarily understood that in a body thus tormented the soul also
is tortuked with a fruitless repentance.... Here arises the question: if
the fire is not to be immaterial, analogous to the pain of the soul, but
material, burning by contact, so that bodies may be tormented in it, how
¢an evil spirits be punished in it? For it is undoubtedly the same fire
which is to serve for the punishment of men and of devils...(Matt. xxv.41)
unless, perhaps,.ssthe devils have a kind of body mede of that dense and
humid air vhich we feel strikes us when the wind is blowings... But if
any one maintains that the devils have no bodies, this is not a matter
either to be laboriously investigated, or to be debated with keermesse.

For why may we not sssert that even immaterial spirits may, in some extra=-
ordinary way, yet really be pained by the punishment of material fire, if
(continued on next page)
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Augustine's ideas of life and death are related in a
qualitative way to his ideas ’of heaven and hell, To enter
into the fullness of life 1s to narticipate in the kingdom
of heaven on earth, the church; that is, it is to share in
the redemption of Christ which the church channels. To be

apart from the heavenly order is to be dead, cut off from

conte

the spirits of men, which also are certainly immaterial, are both now
contained in material members of the body, end in the world to come shall
be indissolubly united to their own bodiessse? I would indeed say that
these spirits will burn without 2ny body of their own as that rich man

was burning in hell when he exclained, 'I am tormented in this flame, '™.
(Luke xvie24) were I not aware that it is aptly said in reply that that
flame was of the same nature as the eyes he raised and fixed on Lazarus,

as the tongue on which he entreated that a little ocooling water might be
dropped, or as the finger of Lagzarus, with which he asked that this might
be done,~==all of which took place where souls exist without bodies. Thus,
therefore, both tht flame in whioch he burned and that drop he begged were
irmaterial, and resenbled the visions of sleepers or persons in an ecstasy,
to whom immaterial objeots appear in a bodily form. For the man himself
who is in such a state, though it be in spirit only, not in body, yet sees
himself so like to his own body that he cannot discern any difference
whatever, But that hell, which also is called a lake of fire and brimstone
(ReV.xx.].O) will be material fire, and will torment the bodies of the . -
demned, whether men or devils, the solid bodies of the one, aerial bodies
of the others; or if only men have bodies as well as souls, yet the evil
spirits, though without bodies, shall be so comnected with the bodily fires
as to receive pain without imparting life. One fire oertainly shall be the
lot of both, for thus the truth has declared.,, But eternal punishment
Seems hard and unjust to human perceptions, because in the weakness of our
Mortal eondition there is wanting that highest and purest wisdom by which
it oan be perceived how great a wiokedness was committed in that first
transgression. The more enjoyment men found in God, the greater was his
Wickedness in abandoning Him; and when he destroyed in himself a good vhich
hight have been eternal, he became worthy of eternal evil...," De
Civitate Dei, XXI, 9, 10, 12, Translation, Ibid., pp. 460~-463,
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that wh;ch is of genuine worth and satisfaction., Death 1s a
direct product of sin (rejection of God)e Without sin there
would never have been any death, for man would have continued
In direct association with the heavenly order.

Life, in a more technlcal sense, 1s more directly related
to the idea of light. To be alive is to embody spiritual
qualitles to some degrée: some mental activity, some self-
movement, some registration or expression of wisdom. The
degree of life vossessed by a thing is determined by the
sort of light in which it narticipates. Plants share in
light but not in the same manner or degree as do anlimals
and men, the latter two having é more direct and immediate
connection with wisdom throusl: the capacities of their souls.,
Life is directly denendent'unon the Logos in Creation, for
Creation ootmrred when Eternal Wisdom came into expressive
movement, Life was produced first when light was first
separated from darkness, when the vold became illuminated
by the spiritual quality of deity--~the beginning of the
first days To be alive is to share in the qﬁalities POSS=-
éssed in barty;by human souls, angels, and in their ultimate
degrees by Godzl Life; whenever and wherever it occurs,

is an expression; at least to some degree , of the order
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of the Eternal‘Logoso 22
Death is the oppesite of Life, Whereas life is that
which results from close connection with the Logos., death is
that which results from senartion from the Logos. Human
and animal bodies die when they become separated from the
souls through whiclk they subsist, 'The death of human bodiles
ls a direct result of the fall of man and the sin of Adam.,
Sin always causes death, and all death is a product of sin,

Death comes from “darkness," and the Devil (fallen sniritual

22, "But what Thou gaidst in the begiming of the creation, 'Let
there be light, and there was light,’ (Gen. 1.2) I do not unfitly under=
stand of tho spiritual creature; because there was oven then e kind of life,
vhich Thou mightest illuminate. But as it had not deserved of Thee that
it should be such a life as could be enlightened, so neither when it al-
ready was, hath it deserved of Thee that it should be enlightened. For
neither could its formlessness be pleasing unto Thee, unless it became
light,===not by merely existing, but by beholding the illuminating light,
and ocleaving unto it; so also, that it lives, and lives heppilyeco." .
Confessionum, libri tredecim, XiII, iii, 4. Translation by Pilkington,
in Nicens Fathers, op. Oits, Vols I., p. 191.

"eeeThey live rather in Him than under the sun who do not heed-
lessly hear what the Apostle saith: !Seek the things that are above, where
Christ is sitting ot the right hand of Gode Iiind the things that are
above, not the things that are upon the earth., For you are dead: and
your life is hid with Christ in God! (Col.iii, 1=3). There,if our life
is there where Truth is, our life is not under the sun, where is vanity.ee¥
Ennarationes in Pselmos, CXVIII, Sermon xiii, 1. Translation, Ibid. p,.205,

"Phe 1ife of beasts is exoited with earthly pleasure, seeks
®arthly pleasures alone, and grovels af'ter them with immoderate desire:
the 1ife of angels is alone heavenly; the life of men is midwgy between
that of engels end of beasts. If men lives after the flesh, he is on a
level with the beats; if he lives after the Spirit, he joins in the
fellowship of angels.ese In Joanis Evangelium tractatus, XVIII, 7.
Translation by Jorhn Gibb, and James lmmes, in Nioene Fathers, op. oit.,

Vol, VII, p. 120,
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being) 1s the ultimate source of it, having insnired man

to rebellion by means of his superior intelligence., One of
the tragedies of the situation of death lies in the fact
that the soul desires to be related to & body. Death is the
simnle dissolution of soul from body, not the deterioration

of the sou:_l.,23

23. "And neither the first death, which takes place when the soul
is compelled to leave the body, nor the second death, which takes place
vhen the soul is not permitted to leave the suffering body, would have
been inflicted on man had no one sinnedesss" Enchiridion, XCI, 93,
Translation by J. F. Shaw in Nicene Fathers, op. c¢it., Vol.III, p. 26@Q,

"Although the human soul is truly affirmed fo be immortal, yet
it also has a certain death of its owm., TFor it is therefore ocalled ime
mortal, because, in a sense, it does not cease to live and to feel; while
the body is called mortal, because it oan be forsaken of all life, and
cannot by itself live at all, The death, then of the soul takes place
when God forsakes it, as the death of the body when the soul forsakes it.
Therefore the death of bothe==-that is, of the whole mane-=-occurs when the
soul, forsaken by God, forsakes the body. For, in this case, neither is
God the life of the soul, nor the soul the life of the body. 4And this
death of the whole man is followed by that which, on the authority of the
divine oracles, we call the second death. This the Saviour referred to
when He said, !Fear Him vhich is able to destroy both soul and body in
hell.t (ilatte xe 28) ocofherefore we must say that if the first men werse
indeed so oreated, that if they had not sinned, they would not have
experienced amykind of deaths but that, having become sinners, they were
S0 punished with death, that whatsoever sprang from their stock should also
be punished with the seme death. For nothing else could be born of them
than that which they themselve had been. Their nature was deteriorated in-
Proportion to the greatness of the condemnation of their sin, so that what
existed as punishment in those who first sinned, became a natural conse=
quence in their ochildren..e.e For neither by sin or its punishment was
he himself ((Adem)) reduced to that infantile and helpless infirmity of
body and mind which we see in ohildreme For God ordained that infants
should begin the world as the young of beasts begin it, since their parents
had fallen to the level of beasts in the fashion of their life and of their
death; gag it is written, 'lian when he was in honor understood not; he
became 1ike the beasts that have no understanding.' (Ps.xlixz.12)

eeetherefore, as regards bodily death, that is, the separation of the
: (continued on next page)
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Augustine's philosophy of Salvation is also an outgrow’

conte

soul from the body, it is good unto none while it is being endured by
those whom we say are in the article of deaths For the very violenoce with
which body and soul are wrenched asunder, which in the living had been
conjoined and closely intertwined, brings with it a harsh experience.
+eoDeath, proceeding by ordinary gemeration from the first man, is the
punishment of all who are born of him, yet, if it be endured for right-
eousness sake, it becomes the glory of those who are born again...s" De

Civitate Dei, XIII, 2, 3, 6. Translation by Marous Dods in Nicene Fathers,
92. cit., Vole II,. PP 245=247, . :

%y esEvory man is afraid of the death the flesh; few, of the
death of the soul.s 1In regard to the death of the flesh, vhich must certain
ly oome some time, all are on their guard against its approach: this is
the souce of all their labor. Man, destined to die, labors to avert his
dying; and yet man, destined to live for ever, labors not to cease from
siming. And when he labors to avoid dying, he labors to no purpose, for
itsonly result will be to put off death for a while, not to escape it; but
if he refrain from sinning, his toil will cease, and he shall live for
6V6resee” In Joannis Evangelium tractatus, XLIX, xi, 2. Translation by
Gibb and Innes, in Wicene Fathers, op. Cite, Vole, VII., p. 270,

™ t1ike sheep laid in hell, death is their shepherd! (Ps,
xxxiis 14) ... Yoa, déath is either the separation of the soul from the
body, or a separation of the soul from God, and that indeed which men fear
is the separation of the soul from the body: but the real death, which
men do not fear, is the separation of the soul from God, And oft %idmes
when men fear that which doth separate the soul from the body, they fall
into that wherein the soul is separated from Gode This then ia daeath,
But how is %death their shepherd'? If Christ is life, the devil is death,
But we read in many places in Scripture, how that Christ is life. But
the devil is death, not because he is himself death, but because through
him is deatheeee They who belong to him have death to their shepherd:
bubt we who think of future immortality, and not without reason do wear
the sign of the Cross of Christ on the forhead, have no shepherd but life,
Of unbelievers death is the shepherd, of believers life is the shepherd.
If then im hell are the sheep, whose shepherd is death, in heaven are the
Sheep, whose shepherd is life. What then? Are we now in Hoaven? In
heaven we are by faithe For if wmot in heaven, where is the 'Lift up yofir
heart?? 444In body we walk on oarth; in heart we dwell in heavensees"
Ennarationes in Psalmos, XLIX, (Lat. XLVIII) Part II, l. Translation
By Coxs, 1in Nicene Fathers, ops Site, Vol VIII. p. 174,
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of his doctrine of God. God, not man, 1s the hero in the
saga of human salvation, Salvation is from G9d, not from
men. It is a gift of God, an act of God made possible by an
event in history. It 1s a happening, the major part of which
has already occurred and been comnleted in the past. It is
not a present process or technique. Man does not make or
produce Salvation; he merely shares in the Salvation that
God has made man entirely on his own initiative. lan's onlj
activity in Salvation is that of simple acquiuesencee.

Augustine's general doctrine of Salvation is made
necessary by his doctrine of the Fall of man. Since man was
created comnleﬁely good and pronounced good in the beginning,
1t is quite obvious that something has happened to make him
otherwise since that time. Augustine feels that there is
little need to argue for the depravity of man, for the fact
of man's depravity appears to be universally established. It
1s rather the case that he needs to apneal to Revelation in
order to posit the fact of man's origlmsl complete goodness,
As has already been suggested, Augustine did not believe in a
literal Adam, but rather took the term to signify the whole
order of human nature, particularized in the singular for
Purposes of graphic usage. Augustine, furthermore, is not
Specifically concerned about "ihen" man fell, or how long

1t took for nhim to fall, whether instantaneously or through
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m-lénghhy processs but-ho-18- conmihned that behind it ell
‘there is the free choice of man in deliberate rebellion
egainst God, in the deliberate and intelligent cholce of
e lower good in the place of a higher one. This "Fall;"
whenever it happened, has left its mark on mane. Man, a’s
we now f£ind him, is significantly "corrupted." In his

current natural state (but not in his true natural state),

2l

he is immoral and guilty in his sins.

244 ",eeBy them((fidem end Bve)) so great a sin was committed,thutly -
it the human nature was altered for the vworse, and was tramsmitted also
to their posterity, liable to sin and subjeot to deaths And the kingdom
of death so reigned over men, that tho deserved penalty of sin would have
hurled all hesdlong even into the second death, of which there i's ro
end, had not the undeserved grace of God saved some there fromese' Do
Civitate Dei, XIV.I. Translation, Pods, Nicene Fathers, op. cit.Vol.
11, Pe 262 ‘

"Byt it is a fair question, whether our first paremt or first

parents..., before they sinned, experienced in their enimal body.su’oh -
emotions as we shall not experiemce in the spiritual body when sin hasbemn
purged and finally gbolishede.esTheir love to God was uz.mlouded, and their
mutual affeotion was that of faithful and sincere marriage; and from this
love flowed a wonderful delight, because they always enjoyed what was lovk
ed. Their avoidance of sin was tranquil; and, so long as it was mainbains
ed, no other i1l at all could invade them and bring sorraw...eAs happy
then, as were theso our first parents, who were agitated by no mental
perturbations;, and annoyed by no bodily discomforts, so hapl-)y sh?uld the
whole human rece have been, had they not introduced that evil which they
have transmitted to their posterity, and had none of their descex'zdants
committed iniquity worthy of damnationeseCur first parents fell into _
open disobedience because already they were seocretly corrupted; for the
evil aot had never been done had not an evil will preceded it. And
what is the origin of our evil will but pride? For 'pride is the beginne
ing of sin'(Ecolus.xe 13). And what is pride but the craving for undue
exaltation? And this is undue exaltation, when the soul abandons Him to"
whom it ought to ocleve as its end, and become a kind of end to its elfees
De Civitate Dei, XIV, 10,13. Translation, Ibid, p. 273.
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The answer to man's depravity is God's grace. Specific-
ally, the answer lies in the Medilator who bridges the gap
between man's guilt and God's justice.. The Mediator is
Saviour, Jeéus Christ, who by incarnation communicates the
fact of God's love to man. By being a worthy sacrifice, He
pays man's'just and unavoldable penalty for his crimes of

25
rebellione The Incarnation is necessary in order to effect

25« ",¢eThe highest Wisdom of God designed to assume this wound, by
means of a wonderful and ineffable sacrament, when He took upon Himself
man without sin, but not without the condition of sin. For He was willing
to be humanly born, to suffer, and to die. None of these things was
acoomplished by our merit, but by this most excellent goodness,"sse
De musica, VI,7 (4). Translation by Robert C. Taliaferro, in Vol. II,
Tritings of St. Augustine(Fathers of the Church), p. 332.
“™ind hence thet true Mediator, in so far as, by assuming the form ¢
8 servant, He became the lMediator between God and man, the men Christ Jesus,
though in the form of God He received sacrifice together with the Father,
vith whom He is one God, yet in the form of a servant He chose rather to he
than to receive a sacrifice, that not even by this instence any one might
have oocasion to suppose that sacrifice should be rendered to any oreature.
Tl.ms He is both the Priest who offers and the Saocrifice offered." De
g;w’rr;?tig_g_?}_, Xe 20. Translation, Dods, in Niocene Fathers, op.ocit. , Yol.
"ind so the human race was lying under a just condemnation, and
all men were the ohildren of wrath. Of which wrath it is written: 'A11
our days are passed away in Thy wrath; 'wo spend our years as a tale
that is told.! (Pse €0,9) Of which wrath also Job says: 'Man that is born
of a woman is of few days, and full of trouble,!* (Jobexiv.l) Of which
"rath also the lord Jesus says: 'He that believeth on the Son hath ever=-
1asting life: and he that believeth not the Son shall not see life; but
the wrath of God abideth on him.! (John iii, 36-=-really spoken by John
the Baptist,) He does not say it will come, but it tabideth on him.* For
Svery man is born with it; wherefore the apostle says: 'We were by nature
the children of wrath, even as otherse' (Eph.8843) Now, as men were lying
under this wrath by reason of their original sin, and as this original
8in was:the more heavy and deadly in proportion to the nunber and magnitude
(cont. on the next page)
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a complete revelation of Holy'tfiod to unholy man. The sacrifice
was necessary to allow an adequate justification of thessroinsd
relation between man and God, that is, to bring man and God
into harmony and direct communion of one accord of wille--

At -one=ment .'26 Again, it is the case, that this, another

coute !
of the actual sins which were added to it, there was need for a lediator,
that is, for a reconciler, who by the offering of one saorifice, of which
all the sacrifices of the law and the prophets were types, should take

away this wrathe Vherefore the apostle says: 'For if, when we were enemies,
we were reconciled to God by the death of His Son, much mors, being recon-
oiled, we shall be saved by His life.? (Rom.ve 10) Now when God is said

to be angry, we do not attribute to Him such a displeasure sgainst sin

by the name fanger,' a word transferred by analogy from human emotionse

But our being reconoiled to God through a Mediator, and receive the Holy
Spirit, so that we who were enemies aro mand sonse.e: This is the grace of
God through Jesus Christ our Lord." ®Enchiridion, XXXII, 33, Translation
Shaw, in Nicene Fathers, ope cit. Vol .III, p.248,

26. "The grace of God could not have been more graciously commended
to us then thus, that the only Son of God, remaining unchangeable in Hime
self, should assume humanity, and should give us the hope of His love,
by means of the mediation of a human nature, through which we, from the
condition of men, might come to Him who wes so far off,---the immortal)
from the mortal; the unchengeable from the ‘changeable; the just from the
unjust; the blessed from the wrotched,ee™ De Civitate Dei, X, 28. Trans-
lation, Ibid,pe 189. — , :

"eeesIl, aSee.it must needs be that all men, so long as they are
mortal, are also miserable, we must seek an intermediate who is not only
man, but also God, that by the interposition of His blessed mortality, He'
Pay bring men our of their mortal misery to a blessed immo’rtality...l d?
not say that He is liediator because He is the Word, for as the word He is
supremely blessed and supremely immortal, and therefore from miserable
mortalsy but He is iiediator as He is man, for by His humanity He shows us
that, in order to obtain that blessed and beaticic good, we need not seek
other mediators to lead us through the successive steps of this attainment,
but that the blessed and beatific God, having Himself become a partaker of

‘ (conte on the next page)
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phase of Augustine's theology can be resolved finally into
his idea of the love of God. The very coming of a Mediator
is but an example of the love of God for man, The fact of
tho Sacrifice, the Justification, and ﬁhe Reconciliation are
but manifestations of the order of a divine love which passes
into man's order and redeems man's rebellious will, frames
new value-objectives, and leads towards Sanctification and

27
Everlasting 1life, The Mediator 1s the technical means of

cont.
our humanity, has afforded us ready access to the participation of His .
divinityeeesTherefore, when He chose to be in the form of a servant and
lower than the angels, that He might be our liediator, He remained higher the:
the angels, in the form of God,---Himself at once the way of life on earth
and life itself in heaven."™ De Civitate Dei, IX, 15, Translation, Ibid.,
ps 174.

27. This is the universal way of the soults deliverance, which the
holy angels and the holy prophets formerly disclosed where they could
among the few men who found the grace of God, and especially in the Hebrew
nation.es In some explicit statement, and in many obscure foreshadowings,
this way was declared; but latterly cecme the lediator Himself in the flesh,
and His blessed apostles, revealing how the grave of the New Testament
more openly explained what had been obscurely hinted to preceding gen=-
eration, in conformity with the relation of the ages of the human facesee
This wey purifies the whole man, and prepares the mortal in all his parts
for immortality. For, to prevent us from seeking for one purgation for
the part which Forphyry calla. intellectual, and enother for the part he
calls spiritual, and another for the body itself, our most mighty and
truthful Purifier and Saviour assumed the whole human nature. Except by
the way, which has been present among men both during the periocd of the
promises and of the proclamation of their fulfillment, no man has been
delivered, no man is delivered, no man shall be delivered." De Civitate
Dei, X,32, Translation, Ibid., ps 202. o

"It was therefore truly said that man is cleansed only by a
Principle, although the Platonists erred in speaking in the plural of
Prinociples. But Porphyry, being under the dominion of these envious powers,
(cont. on the next page)




~}69.

man's Salvation. The love of God 1s its source.
By placing the main focus of attention upon the work done
by the Mediater in humen Salvation, Augustine removes the

possibility of thinking of Salvation as a human accomplishment.

conte

refused to recognize that Christ is the Prinociple by whose incarmation we
are purifieds Indeed he despised Him, because of the flesh itself which He
assumed, that He offer a sacrifice for our purification,---a great mystery,
unintelligible to Porphyry's pride, which that true and benignant Redeemer
brought low by His humility, manifesting Himself to mortals by the mortal=
ity which He assumed, +«,Thus the good and true lediator showed that it is
8in whioh is evil, and not the substance or nature of the flesh; for

this, together with the human soul, could without sin be both assumed and
retained, and laid dovn in death, and changed to something better by
resurrection. He showed also that death itself, although the punishment
of sin, was submitted to by Him for our sakes without sin, and must not be
evaded by sin on our part, but rather, if opportunity serves be Yorne for
righteousness' sake., For he was able to expiate sins by dying, because He
both died, and not for sin of I'is own....The Principle is neither the
flesh nor the human soul in Christ, but the Word by which all things were
made, The flesh, therefore, does not by its own virtue purify, but by
virtue of the Word by which it was assumed, when'the Word became flesh and
dwelt among use.! (John 1:14) For speaking mystically of eating His flesh,
when those who did not understand Him were offended and went away, saying,
'This is a hard saying,who can hear it?' He answered to the rest who re=
mained, 'It is the Spirit that quiokeneth; the flesh profiteth nothing.®
(John vi. 6-64) The Principle, therefore, having assumed a human soul and
flesh, cleanses the soul and flesh of believars, Therefore, when the Jews
asked Him who He was, He answered that He was the Principle (or ?*the be~
ginning' John viii. 25) And this we ocarmal and feeble men, liable to sin,
and involved in the darkness of ignorance, aould not possibly understand,
unless we were cleansed and healed by Him, both by means of what we were,
and of vhat we were not. For we were men, but we were not righteous; where-
as in His incarnation there was a human nature, but it was righteous and
not sinful., This is the mediation whereby a hand is stretched to the lapsed
and fallen; this is the seed fordained by angels,' by whose ministry the
law also was given enjoining the worship of one God, and promising that
this liediator should come"™ De, Civitate Dei X, 24, Translation, Ibid.,

Pe 194,
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The work of man in working out his own salvation.is meager in
comparison with that which has already been done. Futhermore,
the way 1s clear and comparatively easy. No formula must be
deduced and followed from process to process. God has al-
ready done all that needs to be done to make salvation possible,
Man_needs only to vartlicipate in that which has already been
provided. Salvation is not to be thought of as man's affair.
It 1s entirely God's affaire.

These teachings are consistent with Augustine's doce
trines of predestination and election. God saves Qhom he
wills to save, beéause he has already elected that 1t will
be the plight of some to be lost and some to be saved. Yet,
Augustine attempts to preserve the free choice of all individ-
val soulsby lnsisting that each individual soul does have
freedom in its choice of the nature it is to assume in this
life, and hence, in the next. Augustine does not negate free
will by his doctrines of predestination and electione The
latter are to be understood in the sense that God does allow
soﬁe to Ee lost and some to be saved, and in his wisdom, knows
how each individual soul will choose during the time of choice,

Salvation never occurs in any complete sense during
earthly existence. It has been made possible in the past,-
and it begins in the present, but it does not come to 1its

fullness until its fruition in heaven. There are degrees of
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its realization on earth, however, in the sense that Sanctifi.
oation is a genuine human possibilitye. Salvation, itself, 1s
concelved of as a vposltive value=---the addition of other
higher values to exlstence---rather than as a negative one,
namely, the removal of disagreeable factors from human exist-
ende... None of the negative elementé of human existence are
removed when Salvation occurs on the human scenee. They exist
as potently as ever, if not more so, along with the positive
values acgurede. Salvation on earth can be thought of only

as a meager sort of Salvation in comparison with Salvation
in heaven. _

It 1s interesting that Aﬁgustine does not think of
Salvation in heaven simply as "going to heaven," but as the
unlimited and complete beatific vision of God: supreme joy,
happiness, and satisfaction, both soul and body (a new body)
recognizing the knowledge and love of God forever. Augustine
conjectures that something of this sort must have been the
condition of Adam and Eve before sin and the Fall.

To summarize the development of Augustine's idea of
Salvation to this noint, it has been suggested that Augustine
attributes human salvation solely to the work of the Mediator,
Jesus Chfist, so as to rule out human works or merit as its
basis. Salvation occurs when the soul becomes aware of the

love of God in Christ and allows that order of love to effect
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& transformation of human nature, and significantly, of the
humen will. Some men are acted upon directly by the Holy
Spirit so as to come under the revelation of the nature of
God in Christ as channelled by the witness of the scriptures
through the Church. The degree of response %o this revelation
determines the degree of Salvation, and also, the degree of
Sanctification. Salvation 1s never adequate orfégmpletely
certain in earthly life, being decidedly hampered by the
depraved condition of both body and the soul (the flesh).

Passing from a consideration of Augustine's ideas as to
how Salvation is obtained, we now consider in more detall
what Augustine means by Salvatione

It is significant to note that Augustine apnears to
reduce man to the status of a spectator in his entire religlous
outlook on life. As Augustine sees the situation, man should
never act religiously on his own initlative. Religlous
sltuations are those in which the individual is acted upon
by some force or personallity outside of himself, a force that
1s larger and better than he ise Religion is man's meek
response to God's overpowering majesty and goodness. God
is essentially "aggressive" in his approach to man; taking
the initiative, he must overpower man with his love before
man can bé saved, Salvation 1s effected by the adjustment

of the human will to the will of God,
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The major efforts and energies of the individual are %o
be directed not toward the laying hold of Salvation but
toward the exnansion and development of it to its fullest
degree. "Works" are not for the purpose of attaining
Salvation, but rather for the purpose of enhancing the
degree of Salvation once it has been attained., The develop=-
ment and expansion of Salvation is identical with what
Augustine means by Sanctification so that the degree of
Salvation is the same thing as the degree of Sanctiﬁcation.2

It can be said, then, that the method of Salvation,
inwssfras the individual can do anything about it, lies

29

simply in “"faith," Christ is the way of Salvation, and

284 Augustine thinks of Sanotification in terms of perfection. To
some extent tho stages of his mystioiasm may be considered as degrees of
perfeotion and degrees of perfection.

29, "It was by faith in thid mystery, and godliness of life, that
purifiocation was attainable even by the saints of 0ld, whether before the
law was given to the Hebrews...or in the periods under the law...." De
Civitate Dei, X, 25, Translation, Dods, in Nioene Fathers, ope cit.,

. ’ Pom.

"eseFaith, by which men bblieve in Bod, is above all things necessary
in this mortal life, most full as it is of errors and hardships." De
JIrinitate, XIII, vii. (10) Translation, Haddan in Nicene Fathers, op., oit.
Vol. III’ Pe 171 )

“"But this part of the human raoe to which God has promised pardon
and a share in his eternal kingdom, can they be restored through the merit
of their own works? God forbid. For what good work can a last man perform,
exoept so far as he has been delivered from perdition? Can they do anye- -
thing by the free determination of their own will? Again I say, God forbid,
For it was by the evil use of his free will that man destroyed both it and
himselfs.esThat kind of liberty, I ask, oan the bondeslave possess, exoept
when it pleases him to sine
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man's means of attaining unto Christ is by faith and failth
alones Augustine's meaning of Salvation, however, incore
porates more than this. Contrary to many of his contemporary
Christain theologians, Augustine gives a positive meaning

to Salvation. uot only is Salvation saved from a dire con~
sequence in the future life, it is being saved to partication
in positlve joys and satisfaction. Salvatlion begins in the
present, at the time of initial faith and realization of
God's love, continues all through this life, and then
flourishes Into an even greater nositive effect in heaven.
Salvation is the positive value of the direct nartiéination
in the knowledgeNand love of God, the intellectual delight

of living under a more or less continuous beatific vision of
God.

Augustine suggests that there are seven degrees, or
levels of perfection, unto which the soul may attain. The
first degree renresents no great amount of success or accompe
lishment for human souls, as it 1ls the bare vnrinciple of
animation or life in bodies, the existing of bodies as a
unity in the midst of their changing circumstances. It is
the rudimentary unity of all organisms, common to men, animals,
and plants® growth, germinatioh, preservation, adaptation, etc.
merely for the purnose of continuing to exlst as an organisme.

The second degree of the soul is that of sensatilon,
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that degree significantly possessed by animal organisms.
Augustine writes of thls level:

MeocNotice in the higher living organism how great is ‘he

soul's power in the senses and in locomotion, which those

things that are fixed to the earth by roots camct possibly

share with use, The soul applies itself to the sense of

touch; through it feels and distinguished hot and cold,

rough and smooth, hard and soft, light and heavy...etc. 30
De quantitate animae, XXXIII,71.

In this level the body itself becomes utlilized for some other
objective. It attains é function beyond the level of its own 4
mere existence as an organisme. For example, in this level

. there is more than the automatic generétion of offspring. Here
care, protection, and nourishment is provided for the off-
spring. In this ievel the soul functions by habit or in-
stinct, and is directly affected or determined in some measure
by its enviromente.

The third level of the soul may be called the "@rtistic"
levele It 13 the level of memory, measurement and speculation.
It is the first level that 1s a distinctively human level,
for the animal lower than man cannot participate completely
in this level. Out of this level develops expression, honors,
the state, peace and war, and social institutions. It is the

level of reason, poetry, play and music. It 1s the heritage

30. Traonslation by J. J. liollahon, S. J. in Vol. II of the Works
of Augustine in Fathers of the Church, op. ocit., p. 138.
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shared by all rational souls, both the learned and unlearned,
the good and the wicked. Herein the soul onerates not of
the body' or 'through the body'! as in the first two Instannes
but 'about the body.!

The fourth level of the soul 1is the level of Virtue. This
plane of develonment is the level in which moral goodness
occurs. Augustine writes of this level:

"From this point the soul dares to renk itself not only
before its own body, if it is a part of the material world,
but even before the whole materisl world itself, and it '
dares to think that the good of the world is not its good
and to distinguish and despise the countfeits of its own
power and beauty. Hence, the more it becomes the cause of
its own delight, the more it dares to withdraw from baser
things and wholly to cleanse itself and to make itself
spotless and stainlesse..eThe soul perceives more and more.e.
how great is the difference between itself purified and
itself defiled." 31

gg‘quantitate animse, XXXIII,73.

In this level the soul begins to become concerned not about
its body, as was the case in the previous level, but about
1tselfe It is the level in vhich the soul enters into the
warfare against evil both against evil on the outside of it
and the evil inside its own nature. It undergoes a herolc
struggle to avoid attachment and alleglence to lower values,
the various " alurements" of the lower, inferior orders--=-

the worlde In short, this level is the level of the battle

31. Translation, Ibid., p. 139,
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for justicees Virtue is an action of the soul in establishing
the good instead of thé bade No divine intervention is
necessarily needed at this level,

The fifth degree of the soul is the level of peace, or
tranquility. After the soul succeeds in cleansing 1tself from
all its stains, it "settles within itself" in joy and peace
without fear,and 1s not disturbed at all for any reason of
its own, This is the level 1n which the soul attains con=
fidencerin 1tself, that is, its own inherent worth and great-
ness No longer does 1t fight to nurify itself but rather fights
to keep itself puree In this level the soul grasps the truth
of its own innate or natural dignity (before the fall) and
bounds forth in eagerness, witﬁ a yearning desire to know more
truth,. |

The s8ixth degree of the soul is the highest level of
"activity” in which the soul may participate. Augustine terms

1t the level of "aponroach." He writes concerning its

"Now, this activity, the yearning to understand vhat things aro

true and best, is the soul?s highcest visions Beyond this it has
‘nothing morc porfect, more noble, and more trues This, therefore,
vill be the sixth degree of activitys For, it is one thing to have
tho eye of the soul so clear thot it does not look about idly or
incoutiously and see what is unseecmly, and another thing to protect
and strengthen the health of the eye; and it is another thing, agsain,
to direot a calm and stondy gaze upon that vhich is to be seen. Those
who wish to do this before they are cleansed and healed are so driven
back by the light of truth that they may think there is in it not
only nothing good, but much of evile. They denmy it the name of truth
and by roeason of pitinble yeilding =~ ~ = continued ==
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to oarnal indulgence, they draw back into the cavern of their
own darkness, enduring it becasue they are ill and cursing
the only remedy of their distempere. Whenoe, divinely inspired,
the prophet most fittingly prays: *'Create a oclean heart in
me, 0 Lord, and renew a right spirit in my breast.' (Ps. 50:12)
The gpirit is right, I believe, if it keeps the soul in its
quest for truth.from losing:-the. way ond ‘going wrong. .-Sush a
spirit is not renewed in a men unless his heart fires shall
have been made olean, that is, unless he restrain his thoughts
and draw them off from all mundane attachment and defilement." 32
De quantitate animae, XXXIII, 75.

This is the level in which the soul focuses itself awﬁy from
itself and toward God. It should be noticed that here is a
’difference between soul turning away from sin, evil will, or
‘the depravaties of the body into itself and soul turning sway
from itself. In order to get to God the soul has to get away
not onl&‘from the certain evils of the body but from the in-
herent positive value of the soul 1tself.

The seventh and last level of the soul is the level of
the vision and contemplation of truth which Augustine called
the level of "Contemplation." Augustine's own words in des-

eription of this level are important:

"eeeWe have come to the seventh and last step, not really

a step, but a dwelling place to which the previous steps have
brought us. Vhat shall I say are the delights, what the
enjoyment, of the supreme and true God; what breath of
undisturbed peace and eternity? These are the wonders that
great souls have declared, so far as they brought themselves
to speak of these realities, great souls of incomparable
greatness, who, we believe, beheld and now behold these things.
This I now dare say to you in all simpliocity, that, if we
hold with all perseverance to the course that God lays dowvm
for us and which we have undertaken to hold, we shall come

by God's power and wisdom to that highest Cause, or Supreme

B3  Tronslation, Ibide, De 130
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Author, or Supreme Prinociple of all things, or whatever other

name you would deem worthy of so great a Reality."
De guantitate animae, XXXI1I, 76. 33

Augustine's idea of the meaning of Salvation, or union with God,
is, of course, identicalwith his doctrine of Contemplation,

thé seventh and highest level of the souls It 1is the ievel

in which the soul becomes " in God" to quote Augustine's own
words about the situation. The soul still 13 the soul and

only the soul. It has not changed its nature from that

nature with which it was created; 1t has only nufified that
nature from its defllement. )

As for the exact meaning, or inner meaning of theexpcrien&e'
of contemplation itself, Augustine thinks that one word will
express it: joye in the experience of communion, or union with
deity, the soul knows the highest ecstasy possible to maneew
It 1s a complete abandonment of itself, i.e. its self-dir-
ectioﬁ, within the control of Gode. 4sAugustine comments on his

own feelings when in the state of Contemplation, viz,.:
¥, eel marvelled that I.,..loved Thee, and had no phantasm
instead of Thee. And yeot I did not merit to enjoy my God
but was transported to Thee by Thy beauty, and presently
torn away from Thee by mine ovm weight, sinking with grief
into these inferior thingsS..e.sYot was there a rauembrance
of Thee with me; nor did I any w-~y doubt that there was one -

to whom I might oleave, but that I was not yet one who oould
oleave unto Theesse /nd most certain I was that Thy 'invisible:

33, Translation, Ibide, pe 142,
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things from the crcation of the vorld are olearly seen, being under=-
stood by the things that are made, even Thy &tecrnal power and Godhead.!
(Roms i.20) Tor, inquiring vhence it was that I admired the beauty
of bodies whether clestial or terrestrial, and what supported me in
judging correctly on things mutablee,einquiring then, whenoce I so
judged, seeing I did so judge, I had found the unchangesble and 34
true eternity of Truth above my changeable mind...."

Confessionum libri tredecim, VII,16(23)

In another passaze, in which Augustine 1s recounting a con-
versation he had with his mother shortly before her death, he
reports an experlence that might be consldered the experience
of Contemplatione. He writes:

", eeTo then were conversing alone very pleasantly; and, 'forgetting
those things whioh are before! (Phile.3:13) we were seoeking between
-ourselves in the presence of the Trutheess We opened wide the mouth
of our heart after those supernal streams of Thy fountain,! the
fountain of life,? which is ' with Thoe;' that being sprinkled
with it cccording to our capacity, we might in some measure weigh
so high a mystery. And when our oonversation had arrived at that
point, that the very highest pleasure of the carnal senses, and
that in the very brightest material light, seemed by reason of the
sweetness of that 1ife not only not worth of comparison, but not
even of mention, we, lifting ourselves with a more ardent affection
towards tthe Selfsame,? did gradually pass through all corporeal
"things, and ¢ven the heaven itself, vhenoe sun, and moon, and
stars shine upon the earth; yoa, we soared higher yet by inward
musing, end discoursing, and admiring Thy works; and we came to our
ovn minds, and went beyond them, that we might advance as high as
that region of unfailing pleanty, where Thou deedest Israel for ever
with the food of truth, and made, both which have been, and whioch
are yet to comes../ind while we were thus speaking, and straining
after here, we slightly touched her with the whole effort of our
heart; and we sighed, and there left bound *the first-fruits of the
Spirit;! and returned to the noise of our own mouth, where the 35
word uttered has both beginning and end."

Confessionum 1ibri tredecim, IX,x, (26)

34+ Translation by Pilkington, in Nicene Fathers, op. cit., Vol.I
Pe 11l.
35. Translation, Ibid., p. 137.
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Perhaps still another examp'.: in which he dedicetes hls feeling
at the time of Contemplation would be instructive. While writing

on the subject of God's wisdom, he exclaims:

"that is that which shines through me, and strikes my heart without

injury, and I both shudder and burn? I shudder inasmuch as I am

unlike it; =nd I burninas muchas I am like it. It 1s Visdom it-

self that shines through me, olearing my cloudiness.ee" 36
" Confessiopum libri tredesim, XI, ix (II)

The primary feeling at the time of the experience 1s joyew=
supreme mental elation which is intellectual rather than
sensuous in charécter. Connected with this joy is a(certain
feeling of satisfaction, or temporary peace of minds There

is also a feeling of incomnleteness the lnner knowledge that
the intensity of the joy experienced is not of the final level
of the full potentialitles of the mind to experlence joy.

The evidence seems to be adequate to prove that the ex-
perience itself is solely an intellectual experiences. Augustine
does not attempt to explain union with God except in terms of
a mental awareRess of other mental life. 1In the strictesF sense
1t can readily be seen that no actual unlon between man and
God can take place 1f God and man are to be regarded as exilsting
in relation to one another but with quite different essencese.

There can be no real merger between the twa because there are

36s Translation, Ibide., pe 166,



~182-

no idéhtical entitiess The difference 1s a difference in
kind, the difference between that of Creature and Creator,
matter and spirit, matter plus form(body and pure form.
"Union with God" in Augustine's mysticism can only be the
existence in close relationshin of two distinctively different
substances, one of which exists as pure spirit, the other
existing as matter somewhat spirituallzed so as to be able
to appreciate and enjoy the order of the Spirit. It is as
1f some radium were brought near a plece of copper so as to
‘affect its nature by radiatione---the copper still remaining
only copper and the radium remaining radium. Yet, it will also
be seen, that there must exist a certain similarity between
the two different essences in'order for there to be any basis
of understanding and appreciation. Man must be enough like
God intellectually to be able to perceive an intellectual
beinge. '

Avgustine's own comments in refercence to his experience
of the nature 6f God are important at this point to illustrate
his doctrine of the 'Otherness' of the nature of God and the

essentially intellectual character of the experience of union:

“e..1 entered, and with the eye of my soul (suoch as it was) saw

above the same eye of my soul, above my mind, the Unghangeable Light.
Not this common light, which all flesh may look upon, nor as it were,
a greater one of the same kind, as though the brightness of this
should be much more resplendent, and with its greotness £ill up all
shings. Not like this was that light, but differemt, yea, very
different from all these. Nor was it above my mind as o0il is above
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water, not as heaven above earth; but above it wés, beoauso it made
me, cnd I below it, because I was made by it. He who knows thotwmny
~sand true Love, and loved Eternity! Thou art my God; +to Thee dc
I sigh both night and day. Vhen I first knew Thee, thou liftedst
me up, that I might see there was that which I might see, and tlet
yet it was not I that did see. And Thou didst beat baock the iniirwe
ity of my sight, pouring forth upon me most strongly Thy beams of
light, and I trembled with love and fear; and I fear; and I found
myself to be far off from Thee, in the region of dissimularity, as
if I hear this voice of Thine from on high: 'I am the food of
strong men; grow, and thou shalt feed upon me; nor shalt thou
convert me, like the food of thy flesh, into thee, but thou 37
shalt be converted into mee'eess” '
'Confessionum 1libri trpdecim, VII,x, (16)

It should be noted that throughout this passage the ine
"itiative comes from God in the sense that God's light shines
on man making man different, and not in the sense that man's
light shines on God illumlnating his naturee This 1s the
doctrine of "Revelation" in its purest form=e-the simple assere-
tion that God illumines man by the force of his own energles,
not that man illumines himself, Our suggestion is that
Augustine uses the seven stages to exnlaln what in effect does
happén when man is saved by the forces of God acting unon him
from without. All of the seven stages take place in the Sal=-
vation of man, even though Salvation is to be thought of in
terms of what God has done, ian must cooperate with God in the
process of working out his own salvatlon on the basis of that

which has already been done, and the seven processes are the

~37s Translation, iDides Pe 109



w18l
changes that the soul undergoes in this process. In a rather
loose sense, these processes may be termed either Sanctifiéationb
or Salvation, for the consequent practical meaning of Salvation

in its latter stages of development :1s the same as what 1s meant

K

by Sanctification. He writes:

"We are inquiring of course, about the power of the soul, ( referring
to the seven stages) and the soul has the power to perform all these
aots simultaneously, elthough it may think that it is really doing only
that act whioch implies some effort, or, at least, some fear. TFor it
performs vhat aot with greater attention than the rest.”. . + In no aot
does God abandon the soul either for punishment or reward, for He hasg
judged it to be the most beautiful, so that it is the explemplar of all
reality. + « « To the soul,indeed, Is given free choice. , . and the

. gift of free choice is such that, making use of it in any way whatever,
the soul does not disturb any portion of the divine order and law.
It is conferred by the all wise and all prevailing Lord of all oreation,
But, to see these things as they should be seen is the gift of a.. few
and one becomes fit for the gift only by true religion. For, true
religion is that by which the soul is united to God so that it binds
itself again by reconciliation toHim fram whom.it had broken off, as it
were by sin. Religion, then, in the third aot forms a link with the
soul and begins to lead it in the fourth, it purifies; in the fifth,
reforms; ' in the sixth, it leads intos in the seventh, it feeds. And
this is done rather quickly, in some oases; in others slowly ===
depending upon the worth of each one's love and merits. . . " 38

De quantitate animas, XXXV~ XXXVI, 79-80.

In this passage Augustine c¢learly indicates that the seven
Processes are not to be taken in any .scientific sense as a
formula to follow as a way of salvation, but rather are to be
Seen as the manner in which the soul cooperates with God in

the process of allowing its salvation to become an sctualized

Proa—

- 88, Translation, loliahon, in Nioeme Fathers, Ope. oit., p. 146-147,
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or practical realitye It 1s a situation in which man nelther
saves himself solely by himself, nor is saved from without
totally and completely without any cooperation on his ﬁart.
Augustine realizes the need for a harmony betweén the two exe-
tremes of either God doing everything in salvation or man doing
everything., Iin this manner he preserves his basic emphasis
that Salvation is to be thought of in terms of Gos's action,
and yet brings the free will of man into the situation in a
significant way. He states in the above passage that both the
initiative and providence of God and man's free will apply in
the situation.

Two other examnles from his wxiting illustrate our theory.
In the Confessions he clearly indicates that the vision occurs
as the result of an essentially introspective process, Yet,
he insists that it was not merely an ordinary instance of selfe
introspection. He was deliberately lead and directed into the

process by the initiative of God. He writes:

"And being thenoe warned to retirn to myself, I entered into my
jnward self, Thou leading me on; and I was able to do it, for
Thou wert become my helper. o « o Confessionum libri
tredeoim, VII, x. (16) 3°

In the same book, after describing the high intensity of the

joy of the contemplative experience he attempts to explain the

39, Translation, Pilkington, in Nicene Fathers, ope 0it.,
Vol., I, pe 109. :
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psycha}.ogical routine leading up;to it as 4follows;

". . .thus by degrees, I passed from bodies to the soul, which makes

use of the senses of the body to perceive; and thence to its inmward
faculty, to the bodily senses { which) represéyt outward things, and

up to vhich reach the capabilitles of beasts; and thence, again, I
passed on to the reasoning faculty, unto which whatever is received
from the senses of the body is referred to be judged, which also,
finding itself to be variable in me, raised itself up to itsown v
intelligence, and from habit drew away my thoughts, withdrawing itself
from the orowds of conbradictory phantasms; that so it might find out
that light by which it was besprinkled, when without all doubting, it
oried out , 'that the unchangeable was to be preferred before the
changeable:* whence also it knew that unohangeasble , which, unless it
had in some known it could have had no sure ground for preferring it to
the changeables And thus, with the flash of a trembling glancse, it
arrived at that which is. And then I saw Thy invisible understood by
the things that are made (Rome i. 20). But I was not able to fix my
gaze thereon; and my infimity being beaten back, I was throwm again

on my acoustomed habits, carrying along with me naught but a loving
memory thereof, and an appetite for what I had, as it were smelt the
odor of, but was not yet able to ek " Confessionum libri ,4

tredecim, VII, 16 (23).

40, Translation, Ibid., p. 111, Augustine also describes this proocess
in another passage:

. "yith my external senses, as I could, I viewed the world, and
noted that life which my body derives from me, and these my senses. Thence
I advaned inwardly into the recesses of my memory,=--the manifold rooms,
wondrously full of multitudionous wealth; and I considered and was afraid,
and could discern none of these things without Thee, and found none of them
to be Thee. Nor was I myself the discovere@ of these things,==--I, who went
over them all, and laboured to distinguish and to value everything according
to its dignity, accepting some things upon the report of my senses, and
Questioning about others which I felt to be mixed up with myself, distinguishe
ing and numbering the reporters themselves, and in the vast storehouse of my
memory investigating some fhings, laying up others, taking out others.
Neither was I myself when I did this (that is, that ebility of mine whereby
I did it), nor was it Thou, for Thou art that never-failing light whioch I
took counsel of as to them all, whether they were what they were, and what
was their worthe... Nor in all these which I review when consulting Thee,
find I a seocure place for my soul, save in Thee, into whom my scattered
hembers may be gathered together, and nothing of me depart from Thee. And

-8ometimes Thou doest introduce me to a most rare affeotion, inwardly, to an
inexplicable sweethess, which, if it should be perfected in me, I know mot to
vhat point that life might not arrivesess” Confessionum libri tredeocim, X

x1, (65) Translation, Ibid., p. 161,
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Continuing in the same vein of argument, he reaches a near

poetic level of language in indicating thet the same experience

is possible to everyone:

",seIf to any man the tumult of the flesh were silenced,=-=-silenced
the phantasies of earth, waters, and air,e--gilenced, too the poles;
yea, the very soul to be silenced to herself, and go beyond herself

by not thinking of herself---silenced fancies and imaginary revelations
every tongue, and every sign, and whatsoever exists by passing awaye.e
having only quickened our ears to Him who oreated them, and He alone
speaks not by them, bub by Himself, that we may hear His word, not

by fleshly tongue, nor angelic voice, nor sound of thunder, nor the
obsourity of a similtude, but that we might hear Hime~~Him whom in
these we love===without these, like as we two now strained ourselves,
and with rapid thought touched on the Bternal Visdom which remained
over all., If this could be sustained, and other visions of a far
different kind be withdrawn, and this one ravish and absorb, and
envelope its beholder amid these inward joys. so that his life might
be eternally like that one moment of knowledge which we now =ighed
after, were not this *Enter thou %nto the joy of Thy Lord?' - . N
(Matt. xxv. 21)" Confessionum libri tredecim, IX, x. (26) 41

Man must do something in order to hear the voice of God, in

order to allow the light of revelation to shine upon him. A

41, Trenslation, Ibid., 137. Augustine comments in more detail concern=
ing the nature of the mystic insight:

" evAlthough wo see some things with the body, others with the
mind, the distinotion between these two sorts of sight is seen by the mind,
not the body. The objects which are beheld by the mind have need of no senses
of the body to let us know that they are true, but those perceived through
the body camot be included in our knowledge if there is no mind to which
these incoming messages can be referreds .nd it is a fact that those incoming
messages, which it is said, in some wise, to receive, are left outside, but
it forms images of them, thet is, incorporeal likemesses of physical things,
which it commits incorporeally to the memory, so that from there, when it
has the will or power, it may give judgment ®n them, after bringing them out
of custody and displaying them in the sight of its thought. And vhen it
has its full powers, it also makes a distinotion between these two: what it
left outside in its corporeal aspect, vhat it beholds within as a likeness,
and it discerns that the former is not there, but the latter is. In the same

' (continued on next page)
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Certalin purification and discipline 1s demanded but such is not
the sole determining factor in the situation. The greater de-
termination lies outside of what man can do.

It is the distinctive mystical doctrine of Augustine that
man is not made moral by his own actions in themselves alone
but by the permeation of his natural and now depraved order by
something superlor in value and essense to that which he knows,
and ever may know as his own nature. The love of God in pro=
viding redemption through the Medlator 1s tre ultimate source
of the mystical experience. By this love the individual is cone
verted from a depraved evil self willed and self=-seeking individe
ual into a person who wills and acts according to the will and
love of God.

The conclusion would appear, nevertheless, to follow that

the soul does work to some extenﬁ in order to recelve the full

blegsing of Salvation. The degree of beneflt attained from

P

cont.

way you think of my corporeal face, while I am absent; the imago is.present to
you, but the faco whoso image it is absent; the one is body, the other the
incorporial likeness of bodyces. Not all the iApostles saw Christ. Therefore
He says: 'So long a time have I been with ycu, and you have not known me?!?
But he who knew 'what is the breadth and length =md height and depth, and
the charity of Christ which surpasseth all kwowledge,® saw both Christ and
the Father. For we do not now know Christ according to the flesh, but
acoording to the spirit. For 'our breath, Christ the Lord, is taken before
our face,! and may e in His mercy deign to £ill us unto- @ll the fullness

of God that we may be able to See Him.! " Epistolae CXLVII. 31,38,52.
Translation by Sister Wilfred Parsons, in The Vorks of Augustine, The Letters,
Vol. I1II, The Fathers of the Church, op. cite, pp. 199,206,221 ——
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Salvatloen appears to’vary in accordance with the sort of love --:
and devotion given to Gode In this manner human free will is pre-
served in his own choice of Salvation, the final judgment being
based upon the individuai's response to value, knowledge and lovee.
Human works in Salvation becoms the works of religion rather than
the works’of Salvation or the works of moralitye Failth is of
continual importance in Salvatlion for it is by the initial re-
sponse of Faith that the soul allows itself to be laid hold of

in Salvation and it is by the continued response of faith that
Salvation is allowed ﬁo be made continually effective. Eaith
accounts for the growth of the soul through its various possible
degrees of development along the way of Sanctification and hence

h2

leads directly to the occence of the - ..4Gsife vision.

42, "I think you now agree, after considering all these arguments,
that it is correct to say that 'God is not seen in any locality, but in the
clean heart; He is not sought by hodily eyes, nor limited by our sight, nor
held by touch, nor heard by his utterance, nor perceived in His approach.?
If there is anything of this whioh we do not understand, or about which we
are totherwise minded, this also God will reveal to us if, whereunto we are
ocme, we continue in the seme.! (Phile 3:15-16) *For we have come to believe
that God is not body, but spirit.!' (John 4:24); and that 'God is light and in
him there is no darkness' (I. John 1:5) and *with him there is no change nor
shadow of alternation' (James 1:17); and that ' He inhabiteth light inaccese
8ible, whom no man hath seen nor can see! (I, Tim. 6:16); and that the Father
and the Son and the Holy Spirit are one God, (I. John 5:7,8) without any die
versity or separateness of nature, and the olean of heart will see Him
(Matt, 5:8); and that 'we shall by like to him, because we shall see him as
he is' (I, John 3:2); and that 'God is charity and he that abideth in charity,
abideth in God and God in him! (I. John 4:16); and that we ought to ffollow
Peace and holiness, without which no man shall see God' (Heb. 12:14); and thag
this corruptible and mortal body of ours shall be changed at the resurrection,
and shall put on incorruption and immortality (I. Cor. 15:53), and that 'it is
: R V ‘ ~+-- (Conts -on next page)
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It must also be pointed out that the various levels of the
soul do not constitute an exact parallel to a way of ascent in
the way of Salvations As has already been mentioned a number
of times, according to Augustine there is only one VWay of Sale
vetion, Christ the Medlator. Life on earth is not to be interw
preted as a journéy on the road to Salvation, for the jou?ney

of human 1ife on earth is not the same as the entrance iptb the

COntc '

gown a natural body, it shall rise a spiritual body,' (I. Cor. 15:44), when
the Lord will *reform the body of our lowness' and make it 'Like to the body
of his glory' (Phil, 3:21); and that God 'made man to his image and likeness.
(Gen. 1:26-27); and that we are renewed in the spirit of our mind unto the
knowledge of God 'according to the image of him that created us.' (Col.3:10)
Those who walk by faith (II, Cor. 5:7) according to these and other similar
authoritative pronouncements of the holy Soriptures who have made spiritual
progress by an understanding divinely given or strengthened, and who have been
able to assess the value of spiritual things, have seen that the mental sight
is superior to the bodily sight, and that the objeats of this mental vision
are not limited by space; they are not separated from each other by intervenw
Ing spaces and their parts are not less than the wholes...But, in order to
attain that vision by which we see God as He is, He has warned us that our
hearts must be cleansed. As then objeots are called visible in our fashion
of speaking, so God is called invisible (I, Col 1:15; Tim, 1:17) 1lest He be
thought to be a material body, yot He will not deprive pure hearts of the
contemplation of Hes substance, sinoce this great and sublime reward is promia=-
ed on the Lord*s own word, to those who worship and love God. At the time
vhen He appeared visibly to bodily eyes, He promised that His invisible being
also would be seen by the clean of heart: 'He that loveth me shall be loved
of my Pather, and I will love him, and will manifest myself to him' (John
14:21) It is oertain that this nature of His, which He shares with the Father
is equally invisible as it is equally incorruptible, (I, Tim. 1:17) which,

28 was said above, the Apostle at once set forth as the divine substance,
commending it to men with what words he could. But, if bodily eyes behold it,
in virtue of the changed nature of bodies at the resurrection, let those who
¢an assert this look to it; for my part, I am more impressed by the statement
of him who attributes this to clean hearts, not to bodily eyes, even at the
resurreotion. ' Epistolae CXLVII, 46, 48, Translation, Ibid. pp. 214-216,
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various level of the soul.h'5 As Augustine has already stated in
the previous quotation, all of the various seven stages may occur
within a very short time, almost at the same instance, and do
6eour before there is any knowledge of Salvation at all. Signife
lcantly, in Augustine they occur when the soul first really"finda™’
God, in the initial dramatic encountef with the Medlator--- when

the individual has his first gemuinely “"religious" experience.

43, "As to these threc modes of life, the contemplative, the active,
and the composite, although, so long as a man's faith is preserved, he may
choose any of them without detriment to his eternal interest, yet he must
never overlook the claims of truth and dutye No man has a right to lead such
a life of contemplation as to forget in his owm ease the service due to his
neighbor; nor has eny man a right to be so immersed in active life as to nog=
l:ioat* the contemplation of Gode The charm of leisure must not be indoler.
vecancy of mind, but the investigation or discovery of truth, that thus eviry
man may make solid attainments without grudging that others do the seme., And,
in active life, it is not the honors or power of this life we should covet,
since ell things under the sun are vanity, but we should aim at using our
position and influence, if these have been honorably attained, for the wel-
fare of those who are under usese. Accordingly no one is prohibited from the
search after truth, for in this leisure may most laudably be spent; but it is
unseenly to covet the high position requisite for governing the people, even
though that position be held and that goverrment be administered in a seemly
manner, .nd therefore holy leisure is longed for by the love of truth; but it
is the necessity of love to undertake requisite business. If no one imposes
this burden upon us, we are free to sift and contemplate truth; but if it be
laid upon us, we are necessitated for love's sake to undertake it. ind yet
not even in this case are we obliged wholly to relinquish the sweets of cone
templation; for were these to be withdrawn, the burden might prove more than
we could bears..es But the actual possession of the happiness of this life,
without the lope of what is beyond, is but a false happiness and profound
misery. For the true blessings of the soul are not now enjoyed; for that is
no true wisdon which does not direct all its prudent observations, manly
actions, virtuous self-restraint, and just arrangements, to that end in which
God shall be all and all in a secure eternity and perfeot peace, De Civitate
XIX, 19-20. Translation by Dods, in Nicene Fathers, 6p. oit., Vol, 1I, p.213.
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&s such, Augustine interprets Salvation as something that may and
should occur in the beginning of human life on earth, something
deslgned to serve as an aid In the journey of 11fef--not 88 8 Io=
ward for the successful completlion of the journey. Religlion, as
he understands it , is but a series of beatific visions. It is
not a search to find God---to discover what and how he 1ls, butb
e relation of more or less continmmal communion with God---qgite
incompletely so on earth under the limitations of the flesh, but
comipletely so in heaven.44 |

In summary, we have seen that the religious approach of
Augustine is one of humility and wonder in his approach to the
idea of God, to the existence of things of value in the universe,
and to the phenomena of life and being in general. Beyond the |

world as we know it he sees God and the phenomena of God 1s more

44, "But the peace which ig peoculiar to ourselves we enjoy now with
God by faith, and shall hereafter enjoy eternally with Him by sight. But the
Peace which ¥e enjoy in this life, whether common to all or peouliar to our-
selves, is bhther the solace of our migsery than the positive enjoyment of
felicitys. Our very righteousness, oo, though true in so far as it has respeot
to the true good, is yet in this life of such a kind thet it consists rather
in the remission of sins than in the perfeoting of virtues..ss In this, then,
oonsists the righteousness of a man, that he submit himself to God, his body
to his soul, and his vices, even when they rebel, to his reason, vhioh either
defeats or at least resists them; and also that he beg from God grace to do
hig duty, and the pardon of his sins, and that he render to God thanks for all
the blessings he receives, But, in that final peace to which all our righteoug=
ness has referencos..it will not be necessary that reason should rule vices
which nd longer exist, but God shall rule the man, and the soul shall rule the
body, with a sweetness and faoility suitable to the felicity of a 1life which
is done with bondage..e.; and thus the peace of this blessedness and the
blessedness of this peace shall be the supreme good," De Civitate Dei, XIX, 27.
Iranslation by Marcus Dods, Vol. II of Nunber Four of Hafner Series, pe34le
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profound to him that the phenomena of the natural world. More
than he 1s interested in system, he 1s interested in the human
heart. When thinking about ultimate values, he tends toward %o
practical, functional, immediate, common-sense meéning rather
than towards speculation as the theoretical unity of things in
relatione His assurance comes from the heart rather than from
the head.

As such, Augustine has every right to be called a mysfic.
Instead of placing the numinous in the technique or phenomena
of mystical experience, he places‘it one step removed in the
nature and being of the God behind the experlencee Once the
mysterious is incorporated within the nature of God, the teche-
niques and process of myétism become less profound than they
would otherwise appear.

What is Augustine suggesting as to the meaning of mysticism?
He 1s suggesting that the main concern in religious life should
be that of a huﬁble response to the evldent goodness of God as
1t now appears naturally and normally to every men, and in a
special way to certain men. He 1s suggesting that the fact of
Salvation should be separated from the joy or degree of Sale
vation-««that the joy of Salvation should be the object of human
disciﬁline rather than the fact of Salvatione Starting from
his serious view of the necessary nature of ultimates, he cone

c¢ludes that man is quite incapable of causing his own salvation,
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that such never could be the case for salvation is a issue much
broader that the capabilities of man. As such, then, man meraiy
cooperates with God in the Salvation that God has provided~-=-
through the gracious action of the Mediator- Salvatlon beinrg
essentially that which God has done for man, no tremendous efZort
is fequired to ettain it---merely the acceptance of that which
has been provided-=-~an act of wille. Salvation has already occurred
in the past. It 1s a thing done, an act accomp11§hed- By his
act oi will man makes a loving resﬁonse to the impact of the love
of God in Christ---action quite capable to every man regardless
of the depths of his depravity.

The joy of Salvation comes, at least, at first--=in the
initlal divine encounter---in the realization that a way has
already been provided, that the labor for salvation has already
been undergone by Christ in the Sacrifice. It continues as the
same order of love is expanded by the tralining of the will into
a greater degree of harmony with the will of God---hence further
purification and moralization.

The high peak of joyous unien of God is entirely God cone-
Frolled unmerited by man---entirely a giff of Gode It 1s not a
payment but a reward, and not so much & reward for righteousness
as it is a response for love. This high peak is the communion
of man's highest nature, which 1s still quite meager compared to

God, with God's nature. It 1s a communion possible only to men
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and angels as only angels and human souls are in the image of
God.

In the final analysis, the mysticism of Augustine appears
to be entirely a product of revelatione. It is something that
comes to man, not because of what he does or what he deserves,
but because God desires to reveal his own nature. Nothing of
the dignity of man 1s violated by the outreaching and willful
action of Gode To the contrary, that which 1s highest in man
recaptures something of the order of the angels, some of the
elevated order of life on which the soul must have exlsted bew
fore it entered into its current evil state. As the light of
God shines on man, man 1is once again illuminated, so that his
value becomes more epparent just as man is: not God, but a
creature of the dust formed so as to incorporate within his
being values and meanings that image that which 1s Ultimate

Value.
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Chapter VI
Comparisons and Conclusions
I, Metaphysics

Although there are no exact parallels between the items of
the‘systems of the two men, there does appear to be an undertone
of the teachings of Plotinus throughout the writings of Augustine,
- As has been indicated thelr world views differ considerably both
in the nattire of the items withih the system and in the way of
their relation to one anothere. They do not have the same ideas
of the nature of God, or of ultimate reality, or of the world,
or of the origin of life, man, and being, Yet, there is some
similarity in thelr doctrines of being, thelr meanings of value,
and their descriptions of the practical life of man on the earth,

Perhaﬁé the major points of difference in the metarhysics
of Plotinus and Augustine rest in their difference of opinions
concerning the nature of ultimate reality and in the difference

between emanationism and creationism. Augustine's 1ldea of God
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eppears to the writer to be & merger of the Creator-Yahweh of
the Old Testament with the One of Plotinus. There is a vagus.
simularity in his insiéhsnce that God is really the meaning and
force behind the meaning of realityl with the Plotinian doctrine
of the resolution of all being into the One.2 Yet, Augustine
must make one dramatic difference: God is not just the world and
the world is not of the same nature as is God.) God is essene
t1ally different from the nature of the world in his own fun-
damental order of being.h He is self-existent apart from the
same order of our physical universe, which 1s by definition in a
state of change, deterioration, and general depravity.5 Whereas
Plotinus defines ultimate value within our own known scheme of
things and insists that we may see 1t 1if we but clear our visioné
Augustine insists that it.1s located Sutside of anything that
may be termed human or Shysical or matter.! Plotinus makes God
and reality one and the same thing. Augustine thinks of reality

in terms of God but does not see all reallty to be of the same

kind,

1, Ses pe 98, 101,
2e PO 18-19.
Z. bD. 106"108.

e Do 1076
5. PP 95, 121-161.
6. poe 18, 9L,
70 jojo X 107"108.
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In wmany respects Augustine's idea of God seems to incorpo-
rate certain ildeas and meanings 1nv61ved in the One, the Divino-
Mind and the lWorld-Soul, yet, his trinlty 1s not at all parasllal
to the trinlty of Plotinus.:"The.Séncincorporates. many mémiings
and conceﬁﬁshfound in'Plbtinus"idéd ofzéﬂefDiiine-Mind, hameiy,
ﬁight, Life, Truth, and in some sense, Beinge. The Divine~lMind
1s almost identical with the concept of the Logos. ' One ma jor
difference is love. Plotinus never spealks ;of the Divine«Mind as
benevolent or conpassionate, Augustine's doctrine of the Holy
Spirit's dwelling in the heart of the bellevers 1s reminiscent
of Plotinus! doctrine of the indwelling of the Viorld-Soul within
the 1life of the world., Augustine's 1dea of the Father incorpo-
rates 1deas found 1n all three items of Plotinus! trinity.
Augustine's God apnears to be more directly involved in and
concerned with the personal affairs of men. Yhereas the One of-
Plotinus is beyond knowledge, beyond truth, and beyond human
feeling,8 the God of Augustine 1s capable ;of being felt and
known in the heart and mind of man.9 Augustine considers God
to be a mind,lo and there 1s little or no evidence to show that
 he ever thought of him as existing as anything beyond the level
of mind. Augustine also thinks of God as spirit, an ldea ine

P

80 Pe 180
9o PDe 133-13L.
10+ pPpe 99, 133-135.
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corporated wlthin Plotinus' idea of the Divine-Mind, Augustine
seemsa to enlarge the 1dea to lnclude something of Plotinus' 1dea
of pure unity. Augustine teaches that only God (entire trinity)
is purely spirituale--~the only pure Spirit.ll This would make
Ced as a mind superior to Plotinus' idea of mind. Apparently
hugustine broadens the concept of God as a mind by developing
the concept "spirit" into proportion similar to Plotinus' One
rather than restrleting himself to Plotinus' i1dea of mind,
Plotinus' God is ldentical with the total reality of the

12 Reality exists only as a superficial division

natural orderd
of the being_of Gods¢ LEverything that is real 1s God and God 1s
everything that is reals There 1s a vague mention of this latter
doctiine in Augustine's insistence that the réality of the world
1s to be associated with God, and in some vague sense considered
as God,15 but he also asserts a fundamental difference between
the nature of the world and the nature of God.lh Instead of one
essence in the universe, there are two basic essences, according
to Augustine, spirit and matter. God 1s spirit, and God alone

1s spirit. All else that 1s, is matter.l5 Betweon matter and

Spirit there is an everlasting difference and never are the two

1l, De 134,

12. pe 1é footnote 2. ,

13. pe 96, footnote 1; pe 98, footnote 3. /
1. ppe 100, 117, 118, footnote 20,

15. PDe 116-1170
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the same. Splirit cannot be explained in terms of our material
or natural order, Plotinus, on the jother hand, considers our
natural order to be in actuality of the order of spirit and ate
tempts to explain the natural order in terms of the splritual.
Plotinus makes the natural and the spiritual one and the same
order,

The differences in the idea of God and ultimaete reality
makes other differences in the metaphysical order. If the world
1s 1ldentical with God, and hence eternal, as Plotinus teaches,17
its beginning does not need to be explained, because of course,
it would have no beginninge. Only the basis for its maintenance,
or continmued exlstence, would need to be explalned; and this
Plotinus does by his theory of emanations.18 On the other hand,
if the essence of the world is fundamentally different from the
essence of God, the beginning of the second essence must be acw-
counted for. This Augustine does in his theory of creation.19

There is o certain sense in which both are somewhatlsimilar
in their doctrines of the maintenance of the world-~-both teach
that it is sustained by God, or the ultimate reality in the uni-
Vverse, Plotinus teaches that the_One 1s the power behind the

4

16e ppe 10, 57
17« ppe 19
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20 and

being of the lower orders, mind, soul, and mattery
Augustine suggests that if God were to withdraw his support of
the world it would collapse into nothingness.21 Aupustine seems
to see God as continually sustaining the being of the world as a
world., But the routines of emanation are quite different from
the routines of creation. Nelther emanation nor creation is - -
particularly connected with the question of time, Time makes
no difference in reference to emanation one way .or the other,
since the universe is eternal. It does make & difference, in
the case of the historicity of the world, according to Augustine,
for time came_into being at the time of the coming ;into being of
the world. However, even the creation did not involve time as
itoecurred before time came into being.22

Emanation is primarily a process, an eternal pnrocess in-
volving the relation of eternally fixed orders of being.25
Creation occurred all at one timeg, at one instant.zh Creation 1s
more to be conceived of as an event than as a process, although
it is an event that incorporated a process-~--a2 process that began

25

and ended in the same one day, or seven days, of creation.

20, De 18..
2le pe 96,
22, pe 102.
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If things were created all at one time, no mrocess other than
creation 1s needed to explain their realations, Things are as
they are simply because they were created in their now fundamen-
tally fixed relations, Ths practical result of emanation and
creatlon in this resnectiappears to be nearly the same, the
issues of the etefnality of the universe and the precise nature
of God's role in accounting for the world, He is the cause of
the world in both instances.

Emanationism and creationism make a difference in the cone
sequent order of the items wlthin the world., According to
Plotinus, the whole world is ensouled and possessed with a mind,
and is the One in all its reality. Technically, according to
Plotinus, the world is a soul, is a mind, and is God.26 He
suggests that the world in which we live and move énd have our
being is really a spiritual world, in actuallity beautliful, noble,
and good, He further suggests that we may pe able to see the
true inner value of the world if we but scrape;off its ugly
crusts in order to be able to see 1ts true value at its center.
Augustine, on the other hand,,does not:believe that the world is
ensouled except in the loose sense in which God might be con-
sidsred as the soul or directing power of the world, Then, it

is not the case of the world itself being a soul, as is the case

26b. pe L33 pps 18, 22, 32
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in Plotinuse. Matter and soul nature are never considered lden-
tical in Augustine., Rather, it is the case that souls have their
own unique form and matter apart from the form and matter of

bodies.27

Since God made both matter and form both are good,
according to Augustine not just form only, as 1n the case ;of
Plotinus, Contrary to the thought of Plotinus, bodles are also
good. All created things have bodies, including angels, Grante
ing the separation of matter from splrit Augustine still con-
siders matter and bodies to be items of value, but secondary to
the value of spiritual thingse It 1s not necessary that all -
bodies be souls or have souls associated with them. Further-
more, in the thought of Augustine, all souls are not ;of the same
kind, human souls being different in kind from animal souls, and
angel souls being different in kind from human souls.28 Life is
a8 property of souls, in Plotinus,29 but 1t is a quality of deity,
in Augustine,30 being directly connected with the meaning of
light. |
Although Plotinus and Augustine avpear ;to be rather similar
in their common sense opionions about the life of man, they vary

somewhat in their interpretation of human life. Essentially,

Plotinus makes man a part ;of God, a participant in that which

57+ pe 111-112.
28 e Do 112« -

29« Do 57
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constitutes the ultimate value of the universe. Augustine finds
this idea repulsive, but yet admits that man mirrors or images
the nature of ultimate value and reality, specifically in his
soul, even in some minor sense in his body, as well.al Augustine
does not consider ma n as distinctively a soul, as does Plotinus,
but rather considers him a combination of soul and body. Both
admit that ma n is prominent in his posltion within the universe,
poised essentially midway between its extremés of value and dise=
value, Both agree that the soul of man (or man as a soul) is
‘immortal, but Augustine also thinks that body 1s in some sense
immortal.52 Augustine thinks of death as the separation of the
soul from the bodyéa whereas Plotinusg thinks of it as but the
generation of another individual body. Contrary to the teaching
of Plotinus, Augustine teaches that souls desire normally and
legitimately to be united with bodiess ol

There is some similarity in thelr teachings concerning
angels and demons, both granting them as spiritual belngs, more
spiritual than man. Plotinus considers them purely intellectual
beings, or nossibly minds only, slnce they are not souls,55

whereas Augustine consideres them spiritual in the sense of

31‘ Pe 122, :
32, pe 127¢ pe 158, footnote 21,
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having purer wills and holier actions than men, and regaerd angels
as having souls and bodies36 of their own kind.

| Metaphysically, Plotinus appears to be most concerned about
ontology and cosmology, whereas Augustine ls concerned about
psychology and theologye. Plotinus attempts to give a strictly
systematic total world view that will account for all our experi-
ence in a strictly rational way. Augustine, on the other hand,
does not seem to be quite so fechnically concerned, preferfing
rather to apneal to the nature of psychial 1life and revelation
for the grounds .,of the formation of his world view, Perhaps,
Augustine was not ;so much rebelling against the metaphysics of
Plotinus as hé was enlarging upon it. We conjecture that he
would think that Plotinus'® system was not adequate in the sense
that 1t was designed to satlsfy the head lnstead of the heart.
Starting from the inner 1life ;of man, Augustine would attempt to
construct a system based unon the greatest and richest meaning
man can affirm, namely, "God" From a God=-centered core he would
reconstruct all other meanings and sp make all other ldeas and
values relative to the meaning of Gode. Whereas Plotinus would
meke psychology subordinate to a particularly suggested rational
ontology and cosmology, Augustine would be willing to forego &
rational ontpology and cosmology in favor of psychial reality.

%G, pps 111 if.



~206=

It 1s conceivable that the world view of Plotinus could be
placed within the world view of Augustine, without a great deal
of clash being involved, if 1ts center as an end-ln~itself is
transnorted outside of the center core .of the world to the God
beyond the created univorse and Creationism is substituted for
Emanationisme This would amount t0 the adaptation of the views
of Plotinus to thé world view of Augustine, which could occur

much more easily than could the contrary. See chart on next nege.

II, Religion

It has been noted that Plotinus tends to merge his religion
with hils philosophy in all but the last stages of religlon.
Augustine, on the other hand, makes a clear distinction between
religion and philosorhyes The religion of Augustine does not it
self constitute a gystem of phllosonhy or deal with 1ts own
first principles.

Wo have also noted that Augustine in hls religion emphasizes
the meaning of God as an cxperlence more than he emphaslizes the
intellectual or rational meanings of God§7 In the case of
Plotinus, it is difficult to determine what he would consider
Mhe God -0f experience" to be. Man experiences all three of his
deitles, the World~Soul, the Divine=-Mind, and the One, which he

tells us are really one thing---one ultimate substance or .. ",

57« De 132
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Perhaps the combination of the world views of Plotinus and
Augustine would be dlagramed as follows?
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essence, It is conceivable that Augustine might have taken his
argument for the one exsence &nd throe persons ;of God38 from
Plotinus' ldea of the one essence of divine realitye. As has been
indicated, however, no exact parallel may be between the items

of their two trinities,

One notable religious difference is the role of God in the
salvation of the individual., In Augustine, salvation is by - -
action of God and in Plotinus 1t is by action of man, each indi-
vidual mane Plotinus' God is removed from the work of Salvation,
whereas Augustine's God performs the major work of Salvation.

In Plotinus we find nothing of the "warmth", intimacy and
benevonence of God so highly emphasized by Augustine. Typical
of Plotinus' religlous attlitude toward deity is hls satirical
remerk "the gods must come to me, not I to them," by which he
really means to imply that gods do not come to men. However,
in another sense he is teaching that men do go to God---not to
the gods, but to the One---by themselves, His way of salvation
is a teaching concerning the way men may go to the One. In ane
other sense, he would say that God is with us always by the fact
of the constant immanence of the orders of his trinity in every
man, Knowledge of the experlence of Gode--something of what

Augustine mesans by the experience of the Hpoly Spirite--however,

56+ DPe 155=137.
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is reserved only for the high peak of the final stages of the
mystic waye For Plotinus 1t comes only at the time of union with
the Divine~iind and union with the Oneo59

The role of free will in religion is essentially the same
for both Plotinus and Augustine, Both deny indeterminism and
think of determinism in the sense of self-determinism., However,
there i1s one difference in thelr viewss In the case of Augustine
the ldeal 1s that the self should be directed from without, by
the will of God, even though it does have its own power of |
choices Man's determination then is determined by God's free
choices In the case of Plotinus no choice whatsoever is involve
ed. Iilan's plight 1s rigidly determined by the general nature of
the universe, by the unvarying princinle of things in their fixed
orders. Nevertheless, both views are essentially optimistic.
Plotinus says that man possesses the lnherent abllity to work for
his own salvation. Augustine says that man has the power of
cholce to allow God to convert him,

Sin, according to Plotinus, is the cholce of a lower!good,
attachment to body instead of attachment to mind and unity.ho
Sin, according to Augustine, 1s also the choice of a lower good

but it consists in the choice of a great number of lower goods

instead of a possible higher goode. Loosely speaking, it 1is

° o 8}4-"850
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attachment to the things of the "flesh" instead of to bodily
things that Augustine objects t:o.h'1 Here we may see a certain
intimation of Plotinus! doctirne of the primacy of spiritual
things as value objects. In Augustine, sin is the chcice of the
less spiritual type of good. Augustine, however, has more to say
about fhe naturc of sin. He identifies it with the will of man
more than he ldentifies it with bodlly things. Sin is always an
att of will, Man possesses a depraved of corrupted will that
must be dealt with before his salvation can become effective,.

The same doctrine is imnlicit in Plotinus in the fact of his
emphasis unon man's’ordinary attachment for bodily things, but it
1s riot nearly so technical and well developed as it is in the
thought of Augustine.,

Both Plotinus and Augustine had keen sense of justice and
believed that there willl be adequate reward and puhishment. for
human behavior. Both taught that life as we know 1t does not
provide adeéjuate rewards and punishments for human behavior,
Both teach a future 1ife of the soul in which justlce will be
mobre completely offecteds For Plotinus this is reincarnation,
dr the determined generation of & new body from the P
body determined in type and value according to the merits stored

L2

up in the previous existence. For Augustine, this would be a

1. DDe 150=156,
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future existence of the soul and body of man in elther heaven
or hell, if in heaven with & new or purified body not subject %uo
the depravity of earthly bodies and with a sanctified soul also
not subject to wrong choices; if in hell, with the same type;
body and soul even more corrupted and under more nositive pains
than those felt iﬁ earthly l:l.fe.,'"3 As hasg already been indicated,
Plotinus! idea of life is that it is a2 quality of souls and
Augustine's 1dea 1s that it 1s a quality of deity. Augustine
feels that 1life varies qualitatively according to the proportion
to the individual varticipation in the things of the spirit---
according to his faith and religious beahaviou::'.l\d+ Again, thls
idea is implicit in Plotinus in the very fact that he suggests
that human life can be imnroved. Plotinus, also, suggests that
human life grows better as it becomes more like the order of the
One but he does not see the possiblliity for as great a change in
the order of human life on earth as Augustine apnears to see,

Both Plotinus and Augustine have doctrines of Salvation,
Plotinus essentially merges his idea of salvatlion with his mean=-
Ing of mysticism and his meaning of religion., All three are
separate and distinct in Augustine, yet related,

Plotinus conceives of salvation as a work of man,)'Llj

e
Y
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Augustine sees i1t as sgignificantly the work of God@""6 Both
Plotinus and Augustine agree that salvation demands certain worlks
on the part of man to be made completely effective in his lifs,
In a sense, this 1s what they both mean by religlon: that which
man can do in effecting hls own salvation. Augustine is careful
to give the credit for salvation to God; Plotlnus gives the
credit to man, Thelr difference in opinion as to how the major
work of salvation 1s accomnlished 1s a fundamental difference in
the religious thought of Plotinus and Augustine. The hero ;of
salvation according to Augustine, 1s the Mediator.h7 Ploﬁinus'
hero, however, is man, himself-~-man is his own mediator., The
answer to man's problem, according to Augustine, 1s God's grace:
redeeming and regenerating love made effective to man through the
life and work of Christ and communicated now in immediate ex-
verience through the power of the Holy Spirit. The answer to
man's problem, according to Plotinus, 1s educatlon, or possibly
philosophy~--dedlcation and self-disclvline to a new idea and
way of 1life, a way which incorporates optimistic assertions
about the meanings and possibilities of human life and puts
supreme emphasis upon the value of intellectual life and a spe-

clallized religious experienca."L8 Plotinus and Augustine have

6. 16 16 [}
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quite similar meanings of the inner nature of salvation, although
there 1s a technical difference in the meanings of their finel
stages of union., However, there is a fundamental difference in

their doctrines of the means of salvation,

III, Mysticism

We have considered the mysticlsms of Plotinus and Augustine
under the headings of thelr religlon but it is well to point out
that metanhyslcal meanings as well are involved ln thelr meane
ings. Whether or not the religibn is bullt upon the metaphysics
or the metaphysics is built unon the religion varies according
to the views of the particular philosopher. We suggest that the
former is tiue in the case of Plotinus, and the latter, in the
case of Augustine,

We have also distinguished between the method of mysticism
end the meaning of mysticism, We have indicated that in certain
instances mysticism has been identificd with the meaning of
salvation, and in others there have been more technical distince.
tions made between the two.

We suggest that the mysticlsm of Augustine was only in-
directly influenced by the mysticism of Plotinus, being more
significantly determined by his own religious doctrineq/ggaghe
direct influence of the mysticism of Plotinus. Many of the

methods of mysticism taught Y Plotinus appear within Augustine's
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doctrine of'Sanctification49but the meanings of their mysticism
vary considerably.50 We shall now compare the meanings of thiir
mysticism, )

In the first nlace, the two theories of mysticlsm are
similar in that they regard mystical unlon as a worthy end in
1taelf.51 The paychonlogical meaning of salvation is apparently
the same for both Plotinus and Augustine, namely, & beatific
vision wherein there is a believed to be direct knowledge of God,
Augustine sees the beatific vision as the finest experience that
can hapren to man on earth, but even so, regards it as only a
foretelling of the greater degree of joy and satisfaction that 1s
to result from the same sort of union in heaven. Plotinus re-
gards the ;eatific vision as the final and most important ex-
verience possible in the life of man and is more cautious in
assertions about its possibility in future 1life. Both regarded

"spiritual" experiencem=-=J2 an experience

the experience as a
contrary to the ordinary involvement in material affairs, 1In
the case of Plotinus, it is a situatlon of pure splrit becoming
identical with pure Spirit.55 In Augustine's case it is that of

being acted upon by pure s;:irit:.s,+ Both describe the experience

L9 ppe 83, Tl
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as a time of joy, rest, a nd peace.55 Both suggest that there 1s
vain at the time of the waning of the high peak of intensity of
56

the experience.’ It 1s a time when the soul feels at one wilth
God, the world, and all men. Both regard the experience as a
time when that which was possessed previously, but lost, is re-
gained. In the case of Plotinus, the individual soul itself re-
gains 1its knowledge of its previous state of communion with God
before it fell into body.57 In the case of Augustine, man has a
sort of intuitive awareness or recognition of the blessed state
of communion with God enjoyed by the first pair in the Garden
of Eden.58

Both Augustine and Plotinus argue rationally about thelir
mystical theories., The theories themselves are qssentially
rational in the sense that they are conslstent within themselves=
~=-true to their own first principless The way of ascent in the
doctrine of Plotinus is rational in every phase but the last,
when it must be admitted that irrationality occurs. It would be
difficult to call any vart of Augustine's mysticism "irrationalld
Both Augustine and Plotimus have developed their mystical theow
ries into philosophies of mysticlsm, They have well related

their mystical doctrines to their meﬁaphysical and religious

. * 86, l 90
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systems-==& situation that is rare, indeed, both in the history
of mysticism and in the history of philosorhy. Both Augustine
and Plotinus deal directly with most of the major problems of
philosophy in reference to their mysticism, and their theories
are philosophical in the sense that they have not avolded glving
some answer to normal philosonhical querles. Both Plotinus and
Augustine were schooled in the meaning of abstract concepts and
in the terminology of philosophy., DBoth theories are carefully
worked out theories, glven cautiously, with the intention of
being taken seriously at face value,

The difference in the mysticisms of Augustine and Plotlnus
should be quite apparent. In the first place, their mysticisms
start from different sdurces. In Plotinus, it starts in the will
of man, as man decides to try to save himself by entering into
the process of the waykof salvation.59 In Augustine,yit starts
in the will of God, actually in the love of God, when God, reale
izing that man is a sinner, decides to save him, elects the pare
ticular man to be saved, and suddenly comes to him with the re-
velation of his nature as love.60

In the second place, the time of the occurence of the be~
atific vision is different. In Plotinus, it occurs at the end of

a long and rigorous process involving hours, days, and years,

59« Pe 05,
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possibly as a reward for the effort rendered. 1 In Augustine,
it occurs at the beginning of religion as a gift, apparently
deslgned as an aild in the living of 1life on earth.62 In Plotinus
it is an end=in-itself ag it occurs in human life.63 In
Augustine, it can be an end=-in-itself only in heaven.éh In
Plotinus, 1t occures rarely. In Augustine, 1t occurs quite
frequently, almost constantly among the pious..65

In the third pnlace, the type ;of the union 1is not the same,
In Plotinus, there is the merger of two identical substances.66
In Augustine no virtual union occurs or can occur due to the
difference of the nature of the two essences.67 Avgustinets
union appears to be roughly similar to the type 'of union Plotinus
means in the union of the soul with the Divine=Mind, Yet, even
this similarity is not strictly accurate, for in the case of the
union of the soul and the Divine=-lind, in Plotinus, the union
takes vplace, even then by virtue of the soul literally becomming

mind so as to allow a mind to Mind relationshine. Augustine

teaches that man is a mind and that God is a mind but the two are
not the same sort of mindse. God as a mind 1s so sunerlor to man

as a mind that the mental communicatlion between them can occur
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only meagerly. This 1s one reason for the need for the Incarnaw
tion. It might be conjectured that God differs from man even in
the esseace of his mind if His general essence 1s to be conslder-
ed different from man's essence, The tyne of unlion cannot be the
same, for there is not the same type of God with whom the union

68

occurs. Augustine's "union" is minds in one accord, Plotinus'
"union" is a merger, & unioﬁ beyond 1ntellection.69

In the fourth olace; there 1s a difference in the manner
and meaning of purificaion, Essentlallyj purification 1p
Plotinus means "flight."7o In Augustine, 1t means the negation
of the lower values. According to Plotinus, the soul is 1tself
superior to the nature of the world about 1t, superior to all
bodlies and sense life, 50 that its object in vpurification cone

slsts of 1ts being connected with and concerned about only ltself

Plotinus wrltes:

"The purificntion of the Soul is simply to nllow it to be nlone; it
is purc vhen it keeps no companys when it looks to nothing vithout
itsclf; vhon it cntert~ins no ~lion thoushts--=bo the mode or origin
of such notions or affcctions whnt thcy may,eee-==-vhen it no longer
sccs in the world -of imngc, muoh lecss celnborntes images into veritable
affcections, Is it not n truc purificntion to turn away towards the
oxnot contrary of earthly things?’ 1III. 6, 5.

In Plotinus, purification is by means of 1solation. Granting

the evilness of matter and the limitation of body, purification

689 D -'.81&
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amounts to a higher degree of instrosmection in which matters cf
sense are forgotten, Augu%tine, on the other hand, not belng
convinced that matter as such is evil or that bodies or sense
life are evils as such, interprets purification in a positive
way=-=in the rigid use of the body and the senses for the vurpose
here nad now for which God intended them.71 Conceiving of de-
filement as the prostitution of a value rather than as its
limitation by the npresence of foreign elements, purification
consists simply in the return to the usage for which a thing

was intended,

Related to this difference in the idea of purification 1is
another difference: difference in ascetic ideal, From the point
of view of Plotinus thé employment of the civic virtues was for
the purpose of the imnrovement of the self-==civic virtues were
but a means of self-pufification.72 Clvic duty in the mysticism
of Augustine, on the other hand, results from a love for one's
fellowmen, not as a means to salvation but as a nroduct of-it.73
Plotinus's reason for suggesting a lack of close asgsoclation with
other men is due to the bad influence they are likely to exert
in distracting a person from the process of salvation, in par=-
ticular, away from the next higher phases of introspestion,

Purity in heart for Plotinus means the purity of the hearte«-
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complete singlemindedness of intention.74 Purlty in heart for
Augustine means goodness in the heart-=-a holy intention or
prover attitude.!? The struggle for purity results from the
effort to recall the true nature of the soul, in P:Lotinusor"6 In
Augustine, it comes as a result of the battle against Satﬁn,
against the depravity of the will of man, the alurements of the
flesh, etc.77

A sixth difference in thelr mysticism is a difference in
their opinion as to the nower by which the soul 1g able to come
into union with the divine and sustain itself in union, AIn
Plotinusg, the éoul moves under its own nower, It is its own

8 In Augustine,:

gulde and source of energy and inSpiration.7
the soul moves along the way of ascent led on by a power not its
own.79 Salvation comes from without, even within the mystlc
process, Augustine insists that the imnrovement of the soul
within its various levels is possible only by the extra power of
religion.Bo In Plotinus, this power 1s the power of introsvec-

tion-~«-the releasing of the remarkable powers latent within the

mind.81 In Augustine, thls power is grace--~the grace of God,
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which takes over in the midst of man's realization of his own
weakness, and which comes more or less as a reward for his
humility.82 Little instrosnection in involved in the mysticism
of Augustine.

The seventh, and last difference that should be noted is
their difference in oplnion as to the nature of the self at the
time of union., Plotinus sees individuation as a vice and suge=
gests that in the final stage the soul loses consclousness of ite
self as an individual existing 1tem.85 There 1s no suggestion
at all that this happens in the view of Augustine, As has ale
reacy¥ been shown, in Augustine's case the soul cannot lose its
identity by becoming God in all its being, because, of course,
the soul never really changes in 1its fundamental order at all:
it never becomes arything that it was not or ceases being what it
already was. In the case of Augustine we might almost argue
that the condition of the soul in the unlon is contrary to that
which Plotinus suggests, that is, that the soul is made more
acutely aware of its own individuation., In the beatific vislion
the soul sees itself in its true perspective=««it sees itself asg
it really is in relation to God, the world, and other souls,

Time end time again Augustine asserts that there is a fundamental

difference between God, man, and the world in essential natures

02, De 1664
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and essence. It would appear that this would be one of the
fécts of insight that the soul would be aware of in its time of
illuminationes The conclusion is at least implicit that the
exverience of union tends to make the soul not only increasingly
aware of its own particular nature, a nature which can be acocent-
ed once it 1s understood, but also increasingly aware of the
true nature of other individual things---even as individuals.Bh
The mysticlism of Augustine«-~indeed, even his mystical
theory of being-=~-is closely related to his concept of "light".
His high peak of religlous ecstasy is itself a revelation, the
coming of light into the world and creation itself is by virtue
of the shining of "the Unchanging Light," to use Augustine's
own term.85 To speak of God as light, as Augustine does, and to
think of the origin of the world, truth, wisdon, and goodness,
in terms of the radiation of a light, as Augustine also does, 1is
to ldentify mysticism and revelation in abstract terms, and in a
manner strongly reminiscient of the metaphysics (but not the
mysticism) of Plotinus. It is the concern of Augustine's
mysticism that God does reveal himself to man, though the coming
of light in the form of Christ, the Mediator, in whom the light
of God remained steady. The goal of life 1ls the finding of the
truth: that which is 1tself of sunreme value because it 1s steady

e vpe 102, 183, 107
8%. e 182.0 "
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and redeeming, God as the unchangling source of revelation, as
the epltome of light 1tself 1s the major item of concern in the
mysticlsm of Augustine., We may assume that Augustine was stronge.
ly influenced in his formulation of these abstract notions by
Plotinus' concent of the unchanging One, the absolute of belng,
value, and meaning.

The mysticism of Plotinus 1s the mysticlsm of naturalism
and humanisme By its appeal to values beyond the ordinary and
material, 1t seeks to encourage man with the assuracne that the
world is better off than it appears to be, that that which
appears to be meager and lowly 1is really noble, after ali; This
mysticism teaches the dignity of the natural .order and locates
evil not in the nature of the order 1ltself but in man's false
opinion of it. Salvation, hence, lles in a process of re-
education: purification, self-discipline, and irtrospection un-
til the new opinion is reached in the merger of self-
consciousness with the All,

The mysticism of Augustine 1s the mysticism of hurility and
otherworldliness. Granting that the present world .order 1ls bad,
it adds that it should not be so, because 1t was not created badj
and suggests the possibility of its redemption. The values to
which it appeals are not within the world order itself but over
and beyond it in a realm that does not exist in such a state of

depravity. Man is really a rather helpless creature, he cannot
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save himself. If he and his world order are to be saved somo-
thing from this other order must come into his own and arrange
for its transformation into the order that 1t should be~==the
‘order that 1t once was. Even so, man's final salvation is not

in reference to this natural order but in his existence in an
order apart from this one--~in the journey of hls soul to heaven,
to live everlastingly with God, in direct knowledge and communion

with his essence, apart from the limitations of earth.

[V L L
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Apnendlces

I,

The Works of Plotinus

The works of Plotinus consist of six serles each of which contailn
nine essays, hence the name "Ennecds™ (ennescd is the Greek word
for niné)e These es:zays have been furthsr numbered a2ccording to
paragraph. The Ififty four essays are titled as follows:

I. The Ethlcal Trecatises

1,
2,

L
2
:

9

The Animcte and the Man

On Virtue

Dialectic (or the Upward Way)

On Hanpiness (or the Authentic Good of Life)
On Hapniness and Extension of Time

On Beauty

On the Primal Good znd its Secondary Forms
On Evil, its Nature and Source

On "The Reasoned Dismissal",

II, Psychic and Physical Treatiscs, Part One,

L,
2e

On the Kosmos or on thc Heavenly System

The Heavenly Circuit

Are the Stars causes?

Matter in its Two Kinds

On Potentiality and hctuallty

Quality and Form=-Idea

On Complete Transfusion

Why Distant Objects apnear Small

Against those that affirm the Creator of the Kosmos and
the Kosmos 1tself to be Evil (Against the Gnostics.)

III, Psychic and Physical Treatises, Part Il

1.
2

Fate

Providence: First Treatise
Providence: Second Treatise

Our Tutelary Spirit

On Love

The Impassivity of the Unembodied
Time and Eternity

Nature Comtemnletion end the One
Detached Considerations

continueQe=
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IV, Concerning the Nature of the Soul

l.
2,

i
6e
%

S

On the Essence of the Soul (I)
On the Essence of the Soul (II)
Problems of the Soul (I)
Problems of the Soul (II)

- Problems of the Soul (III)

Perception and Memory

The Immortality of the Soul
The Soul-s Descent into Body
Are 2l Souls one?®?

Ve The Divine Mind, Being

1.
2

be
De
6.

%

9e

The Three Initlal Hypostases

The Origin and Order of the Beings following on ththBb
The Knowing Hypostases and the Transcendent

How the Secondaries Rise from The First: and on The Ohe
That the Intellectual Beings are not Outside the
Intellectual Principle: And on the Nature of the Good:
That the Principle Transcending Being has no Intellect=-
ual Act, What Belng has Intellection primarily and
what Belng has 1t secondarily

Is there an Ideal Archetype of Particular Beings?

On the Intellectual Beauty

The Intellectual=Principle, The Ideas and the Authentic
Existence

VI, On The One and Good

1.
2.

L.
5e

6,
Te

8.
9.

On the Kinds of Being (I)

On the Kinds of Being (II)

On the Xinds of Being (III)

On the Integral Omnipresence of the Authentic
Existent I%

On the Integral Omnipresence of the Authentic
Existent (II)

On Numbers

On the Origin of Multiplicity in the Ideal Realm and
on the Good

On Free~Will and the Will of the One

On the Good, or The One

II
English Translations of the Works of Plotinus$

MacKenna, Stephen, The Works of Plotinus. Six volumes in Two.
Seperate paginazation. " Charles T. Branford Company,
Boston. Translated about 1916 Uses some expressions
archaic to Americans. Type 1s excellenti Expression
1s difficult,

Guthrie, Kenneth Sylvan, ?lotinus Complete Workss "Translation
completed about 191 16, Small typo. Good expressione
Comparative Literature Press, Grantwood, N, Jo
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III
The Viorks of Augustine

There are no complete works of Augustine avallable in English.,
The most comnrehensive edition now available 1s the eifht volumes
of his works in the Post Nicene Fathers, First Series, Phillip
Schaff, editior, of the Ante~Niceng the Nicene and the Post-
Nicene Fa thers Series. S, P, C. K, 1889.

A new English transiation is now in preparation under Roman
Catholic auspices. The series 1s entitled Fathers of the
Church and is by Cima Publishing House. About four volumes on
Augustine have now been released,

The three major latin edltlons of the Works of Augustine are:

Sancti Aurelil Augustini, Opera Edited by the Benedictines .
of St, Maur, 11 vols, Paris, 1679~1700,

Patrologia Latina, J. P. Migne., Opera Omnla Sancti Aurelil
Augustini, vole XXXII~XLVII, Paris, 1877.

Corpus scriptorim ecclesiasticorum latinorum. Vienna=Leipzlg
F. Temp3ky & G. Freytage 180(e e

v
Ma jor Writings of Augustine

De Civitate Dei - The City of God

De Trinitate =~ Concerning the Trinlty

CTonfessionum libri tredecim =~ The Confessions
Enchridion '~ The Handbook -

Epistulae = The Letters

Sermones ~ Sermons

Rectrectationum libri duo - Retractiones .
Ennarationes in Psalmos - Exposition of Psalms :
Contra fcademicos libri tres - Against the Academecians

De Doctrina Christiana, iv libri « Christian Doctrine

De Genesi ad litteram libri duodecim - Genesis word for word
De Genesi ad litteram, liber imperfectus - ¥  Imperfect
Tontra Pelagium =~ The Anti-Pelagian Writings

De Musica « Concerning Music

Solllopuiorum , libri ii - The Soliloquies

Tn doannis Evangelium tractatus - The Gospel of John

Do Quantitate Animae « The Magnitude of the Soul

‘§§ Immortalilitate animae = Concerning the immortality of Soul

R A OT—————

etCe
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