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Introduction:

1. Jewish elements in Christianity
THE Christian religion, as it was handed over by the late Roman Empire to the barbarians, consisted of three elements: first, certain philosophical beliefs, derived mainly from Plato and the Neoplatonists, but also in part from the Stoics; second, a conception of morals and history derived from the Jews; and thirdly, certain theories, more especially as to salvation, which were on the whole new in Christianity, though in part traceable to Orphism, and to kindred cults of 

the Near East. The most important Jewish elements in Christianity appear to me to be the following: 

1. A sacred history, beginning with the Creation, leading to a consummation in the future. 

2. The existence of a small section of mankind whom God specially loves. For Jews, this section was the Chosen People; for Christians, the elect. 

3. A new conception of "righteousness." The virtue of almsgiving, for example, was taken over by Christianity from later Judaism. The importance attached to baptism might be derived from Orphism or from oriental pagan mystery religions, but practical philanthropy, as an element in the Christian conception of virtue, seems to have come from the Jews. 

4. The Law. Christians kept part of the Hebrew Law, for instance the Decalogue, while they rejected its ceremonial and ritual parts. But in practice they attached to the Creed much the same feelings that the Jews attached to the Law. This involved the doctrine that correct belief is at least as important as virtuous action, a doctrine which is essentially Hellenic. What is Jewish in origin is the exclusiveness of the elect. 

5. The Messiah. The Jews believed that the Messiah would bring them temporal prosperity, and victory over their enemies here on earth; moreover, he remained in the future. For Christians, the Messiah was the historical Jesus, who was also identified with the Logos of Greek philosophy; and it was not on earth, but in heaven, that the Messiah was to enable his followers to triumph over their enemies. 

6. The Kingdom of Heaven. Other-worldliness is a conception which Jews and Christians, in a sense, share with later Platonism, but it takes, with them, a much more concrete form than with Greek philosophers. The Greek doctrine--which is to be found in much Christian philosophy, but not in popular Christianity--was that the sensible world, in space and time, is an illusion, and that, by intellectual and moral discipline, a man can learn to live in the eternal world, which alone is real. The Jewish and Christian doctrine, on the other hand, conceived the Other World as not metaphysically different from this world, but as in the future, when the virtuous would enjoy everlasting bliss and the wicked would suffer everlasting torment. This belief embodied revenge psychology, and was intelligible to all and sundry, as the doctrines of Greek philosophers were not. To understand the origin of these beliefs, we must take account of certain facts in Jewish history, to which we will now turn our attention. 

The Medieval World = World of Dualism

The medieval world, as contrasted with the world of antiquity, is characterized by various forms of dualism. There is the dualism of clergy and laity, the dualism of Latin and Teuton, the dualism of the kingdom of God and the kingdoms of this world, the dualism of the spirit and the flesh. All these are exemplified in the dualism of Pope and Emperor. The dualism of Latin and Teuton is an outcome of the barbarian invasion, but the others have older sources. The relations of clergy and laity, for the Middle Ages, were to be modelled on the relations of Samuel and Saul; the demand for the supremacy of the clergy arose out of the period of Arian or semi-Arian emperors and kings. 

Three Doctors of the Church
FOUR men are called the Doctors of the Western Church: Saint Ambrose, Saint Jerome, Saint Augustine, and Pope Gregory the Great. Of these the first three were contemporaries, while the fourth belonged to a later date. I shall, in this chapter, give some account of the life and times of the first three, reserving for a later chapter an account of the doctrines of Saint Augustine, who is, for us, the most important of the three. 

Ambrose, Jerome, and Augustine all flourished during the brief period between the victory of the Catholic Church in the Roman Empire and the barbarian invasion. All three were young during the reign of Julian the Apostate; Jerome lived ten years after the sack of Rome by the Goths under Alaric; Augustine lived till the irruption of the Vandals into Africa, and died while they were besieging Hippo, of which he was bishop. Immediately after their time, the masters of Italy, Spain, and Africa were not only barbarians, but Arian heretics. Civilization declined for centuries, and it was not until nearly a thousand years later that Christendom again produced men who were their equals in learning and culture. 

Throughout the dark ages and the medieval period, their authority was revered; they, more than any other men, fixed the mould into which the Church was shaped. Speaking broadly, Saint Ambrose determined the ecclesiastical conception of the relation of Church and State; Saint Jerome gave the Western Church its Latin Bible and a great part of the impetus to monasticism; while Saint Augustine fixed the theology of the Church until the Reformation, and, later, a great part of the doctrines of Luther and Calvin. Few men have surpassed these three in influence on the course of history. The independence of the Church in relation to the secular State, as successfully maintained by Saint Ambrose, was a new and revolutionary doctrine, which prevailed until the Reformation; when Hobbes combated it in the seventeenth century, it was against Saint Ambrose that he chiefly argued. Saint Augustine was in the forefront of theological controversy during the sixteenth and seventeenth centuries, Protestants and Jansenists being for him, and orthodox Catholics against him. 

Part 1. Saint Augustine's Philosophy and Theology
SAINT AUGUSTINE was a very voluminous writer, mainly on theological subjects. Some of his controversial writing was topical, and lost interest through its very success; but some of it, especially what is concerned with the Pelagians, remained practically influential down to modern times. I do not propose to treat his works exhaustively, but only to discuss what seems to me important, either intrinsically or historically. I shall consider: 

First: his pure philosophy, particularly his theory of time; 

Second: his philosophy of history, as developed in The City of God; 

Third: his theory of salvation, as propounded against the Pelagians. 

I. PURE PHILOSOPHY

The best purely philosophical work in Saint Augustine's writings is the eleventh book of the Confessions. Book XI is concerned with the problem: Creation having occurred as the first chapter of Genesis asserts, and as Augustine maintains against the ManichAans, it should have occurred as soon as possible. 

So he imagines an objector arguing. 

The first point to realize, if his answer is to be understood, is that creation out of nothing, which was taught in the Old Testament, was an idea wholly foreign to Greek philosophy. When Plato speaks of creation, he imagines a primitive matter to which God gives form; and the same is true of Aristotle. Their God is an artificer or architect, rather than a Creator. Substance is thought of as eternal and uncreated; only form is due to the will of God. As against this view, Saint Augustine maintains, as every orthodox Christian must, that the world was created not from any certain matter, but from nothing. God created substance, not only order and arrangement. 
The Greek view, that creation out of nothing is impossible, has recurred at intervals in Christian times, and has led to pantheism. Pantheism holds that God and the world are not distinct, and that everything in the world is part of God. This view is developed most fully in Spinoza, but is one to which almost all mystics are attracted. It has thus happened, throughout the Christian centuries, that mystics have had difficulty in remaining orthodox, since they find it hard to believe that the world is outside God. Augustine, however, feels no difficulty on this point; Genesis is explicit, and that is enough for him. His view on this matter is essential to his theory of time. 

Why was the world not created sooner? Because there was no "sooner". Time was created when the world was created. God is eternal, in the sense of being timeless; in God there is no before and after, but only an eternal present. God's eternity is exempt from the relation of time; all time is present to Him at once. He did not precede His own creation of time, for that would imply that He was in time, whereas He stands eternally outside the stream of time. This leads Saint Augustine to a very admirable relativistic theory of time. 

"What, then, is time?" - he asks. "If no one asks of me, I know; if I wish to explain to him who asks, I know not." Various difficulties perplex him. Neither past nor future, he says, but only the present, really is; the present is only a moment, and time can only be measured while it is passing. Nevertheless, there really is time past and future. We seem here to be led into contradictions. The only way Augustine can find to avoid these contradictions is to say that past and future can only be thought of as present: "past" must be identified with memory, and "future" with expectation, memory and expectation being both present facts. There are, he says, three times: "a present of things past, a present of things present, and a present of things future." 
"The present of things past is memory; the present of things present is sight; and the present of things future is expectation." * To say that there are three times, past, present, and future, is a loose way of speaking. 

He realizes that he has not really solved all difficulties by this theory. "My soul yearns to know this most entangled enigma," he says, and he prays to God to enlighten him, assuring Him that his interest in the problem does not arise from vain curiosity. "I confess to Thee, O Lord, that I am as yet ignorant what time is." But the gist of the solution he suggests is that time is subjective: time is in the human mind, which expects, considers, and remembers. It follows 

that there can be no time without a created being, and that to speak of time before the Creation is meaningless. 

It is a great advance on anything to be found on the subject in Greek philosophy. It contains a better and clearer statement than Kant's of the subjective theory of time-- a theory which, since Kant, has been widely accepted among philosophers. 

The theory that time is only an aspect of our thoughts is one of the most extreme forms of that subjectivism which, as we have seen, gradually increased in antiquity from the time of Protagoras and Socrates onwards. Saint Augustine exhibits both kinds of subjectivism. Subjectivism led him to anticipate not only Kant's theory of time, but Descartes' cogito. In his Soliloquia he says: "You, who wish to know, do you know you are? I know it. Whence are you? I know not. Do you feel yourself single or multiple? I know not. Do you feel yourself moved? I know not. Do you know that you think? I do". 
This contains not only Descartes' cogito, but his reply to Gassendi's ambulo ergo sum. As a philosopher, therefore, Augustine deserves a high place. 

II. THE CITY OF GOD

In this world, the two cities--the earthly and the heavenly--are commingled; but hereafter the predestinate and the reprobate will be separated. In this life, we cannot know who, even among our seeming enemies, are to be found ultimately among the elect. 

Ever since the Fall, the world has been divided into two cities, of which one shall reign eternally with God, the other shall be in eternal torment with Satan. Cain belongs to the city of the Devil, Abel to the City of God. Abel, by grace, and in virtue of predestination, was a pilgrim on earth and a citizen of heaven. The patriarchs belonged to the City of God. 

He explains that there is no true virtue apart from true religion. Pagan virtue is "prostituted with the influence of obscene and filthy devils." What would be virtues in a Christian are vices in a pagan. They that are not of this society (the Church) shall suffer eternal misery. 

The book ends with a description of the Saints' vision of God in heaven, and of the eternal felicity of the City of God. From the above summary, the importance of the work may not be clear. 
What was influential was the separation of Church and State, with the clear implication that the State could only be part of the City of God by being submissive towards the Church in all religious matters. This has been the doctrine of the Church ever since. All through the Middle Ages, during the gradual rise of the papal power, and throughout the conflict between Pope and Emperor, Saint Augustine supplied the Western Church with the theoretical justification of its policy. The Jewish State, in the legendary time of the Judges, and in the historical period after the return from the Babylonian captivity, had been a theocracy; the Christian State should imitate it in this respect. The weakness of the emperors, and of most Western medieval monarchs, enabled the Church, to a great extent, to realize the ideal of the City of God. In the East, where the emperor was strong, this development never took place, and the Church remained much more subject to the State than it became in the West. 

Part 2. Saint Thomas Aquinas
THOMAS AQUINAS (b. 1225 or 1226, d. 1274) is regarded as the greatest of scholastic philosophers. In all Catholic educational institutions that teach philosophy his system has to be taught as the only right one; this has been the rule since a rescript of 1879 by Leo XIII. Saint Thomas, therefore, is not only of historical interest, but is a living influence, like Plato, Aristotle, Kant, and Hegel --more, in fact, than the latter two. In most respects, he follows Aristotle so closely that the Stagyrite has, among Catholics, almost the authority of one of the Fathers; to criticize him in matters of pure philosophy has come to be thought almost impious. This was not always the case. In the time of Aquinas, the battle for Aristotle, as against Plato, still had to be fought. The influence of Aquinas secured the victory until the Renaissance; then Plato, who became better known than in the Middle Ages, again acquired supremacy in the opinion of most philosophers. 
Saint Thomas's most important work, the «Summa contra Gentiles», was written during the years 1259-64. It is concerned to establish the truth of the Christian religion by arguments addressed to a reader supposed to be not already a Christian; one gathers that the imaginary reader is usually thought of as a man versed in the philosophy of the Arabs. He wrote another book, «Summa Theologiae», of almost equal importance, but of somewhat less interest to us because less designed to use arguments not assuming in advance the truth of Christianity. 
What follows is an abstract of the «Summa contra Gentiles».

Book I 
prove the existence of God & God's nature
* Introduction. My purpose (Aquinas says) is to declare the truth which the Catholic Faith professes. But here I must have recourse to natural reason, since the gentiles do not accept the authority of Scripture. Natural reason, however, is deficient in the things of God; it can prove some parts of the faith, but not others. It can prove the existence of God and the immortality of the soul, but not the Trinity, the Incarnation, or the Last Judgement. Whatever is demonstrable is, so far as it goes, in accordance with the Christian faith, and nothing in revelation is contrary to reason. But it is important to separate the parts of the faith which can be proved by reason from those which cannot. Accordingly, of the four books into which the Summa is divided, the first three make no appeal to revelation, except to show that it is in accordance with conclusions reached by reason; only in the fourth book are matters treated which cannot be known apart from revelation. 
1. The first step is to prove the existence of God. 

The existence of God is proved, as in Aristotle, by the argument of the unmoved mover. There are things which are only moved, and other things which both move and are moved. Whatever is moved is moved by something, and, since an endless regress is impossible, we must arrive somewhere at something which moves without being moved. This unmoved mover is God. 
In the «Summa Theologiae», five proofs of God's existence are given. 
First, the argument of the unmoved mover, as above. 
Second, the argument of the First Cause, which again depends upon the impossibility of an infinite regress. 
Third, that there must be an ultimate source of all necessity; this is much the same as the second argument. 
Fourth, that we find various perfections in the world, and that these must have their source in something completely perfect. 
Fifth, that we find even lifeless things serving a purpose, which must be that of some being outside them, since only living things can have an internal purpose. 
2. God's nature. 
(а) To return to the «Summa contra Gentiles», having proved the existence of God, we can now say many things about Him, but these are all, in a sense, negative: God's nature is only known to us through what it is not. God is eternal, since He is unmoved; He is unchanging, since He contains no passive potentiality. David of Dinant (a materialistic pantheist of the early thirteenth century) "raved" that God is the same as primary matter; this is absurd, since primary matter is pure passivity, and God is pure activity. In God, there is no composition, therefore He is not a body, because bodies have parts. 
God is His own essence since otherwise He would not be simple, but would be compounded of essence and existence. (This point is important.) In God, essence and existence are identical. There are no accidents in God. He cannot be specified by any substantial difference; He is not in any genus; He cannot be defined. 
But He lacks not the excellence of any genus. Things are in some ways like God, in others not. 
It is more fitting to say that things are like God than that God is like things. 

God is good, and is His own goodness; He is the good of every good. He is intelligent, and His act of intelligence is His essence. He understands by His essence, and understands Himself perfectly. 
(b) We come now to a question which had already troubled both Plato and Aristotle. Can God know particular things, or does He only know universals and general truths? A Christian, since he believes in Providence, must hold that God knows particular things; nevertheless there are weighty arguments against this view. Saint Thomas enumerates seven such arguments, and then proceeds to refute them. 
The seven arguments are as follows: 

1- Singularity being signate matter, nothing immaterial can know it. 

2- Singulars do not always exist, and cannot be known when they do not exist; therefore they cannot be known by an unchanging being. 

3- Singulars are contingent, not necessary; therefore there can be no certain knowledge of them except when they exist. 

4- Some singulars are due to volitions, which can only be known to the person willing. 
5- Singulars are infinite in number, and the infinite as such is unknown. 

6- Singulars are too petty for God's attention. 

7- In some singulars there is evil, but God cannot know evil. 
Aquinas replies that God knows singulars as their cause; that He knows things that do not yet exist, just as an artificer does when he is making something; that He knows future contingents, because He sees each thing in time as if present, He Himself being not in time; that He knows our minds and secret wills, and that He knows an infinity of things, although we cannot do so. 
He knows trivial things, because nothing is wholly trivial, and everything has some nobility; otherwise God would know only Himself. Moreover the order of the universe is very noble, and this cannot be known without knowing even the trivial parts. Finally, God knows evil things, because knowing anything good involves knowing the opposite evil. 
(c) In God there is Will; His Will is His essence, and its principal object is the divine essence. In willing Himself, God wills other things also, for God is the end of all things. He wills even things that are not yet. He wills His own being and goodness, but other things, though He wills them, He does not will necessarily. There is free will in God; a reason can be assigned for His volition, but not a cause. He cannot will things impossible in themselves; for example, He cannot make a contradiction true. The Saint's example of something beyond even divine power is not an altogether happy one; he says that God could not make a man be an ass. 
(d) In God are delight and joy and love; God hates nothing, and possesses the contemplative and active virtues. He is happy, and is His own happiness. 
Book II 
creatures & soul in man
1. creatures.

 We come now (in Book II) to the consideration of creatures. This is useful for refuting errors against God. God created the world out of nothing, contrary to the opinions of the ancients. The subject of the things that God cannot do is resumed. He cannot be a body, or change Himself; He cannot fail; He cannot be weary, or forget, or repent, or be angry or sad; He cannot make a man have no soul, or make the sum of the angles of a triangle be not two right angles. He cannot undo the past, commit sins, make another God, or make Himself not exist. 
Book II is mainly occupied with the soul in man. All intellectual substances are immaterial and incorruptible; angels have no bodies, but in men the soul is united to a body. It is the form of the body, as in Aristotle. There are not three souls in man, but only one. The whole soul is present entire in every part of the body. The souls of animals, unlike those of men, are not immortal. The intellect is part of each man's soul; there is not, as Averroes maintained, only one intellect, in 

which various men participate. The soul is not transmitted with the semen, but is created afresh with each man. There is, it is true, a difficulty: when a man is born out of wedlock, this seems to make God an accomplice in adultery. This objection, however, is only specious. (There is a grave objection, which troubled Saint Augustine, and that is as to the transmission of original sin. It is the soul that sins, and if the soul is not transmitted, but created afresh, how can it inherit the sin of Adam? This is not discussed.) 
In connection with the intellect, the problem of universals is discussed. Saint Thomas's position is that of Aristotle. Universals do not subsist outside the soul, but the intellect, in understanding universals, understands things that are outside the soul. 
Book III 
Evil& ethical questions
* The Third Book is largely concerned with ethical questions. Evil is unintentional, not an essence, and has an accidental cause which is good. All things tend to be like God, who is the End of all things. Human happiness does not consist in carnal pleasures, honour, glory, wealth, worldly power, or goods of the body, and is not seated in the senses. Man's ultimate happiness does not consist in acts of moral virtue, because these are means; it consists in the contemplation of God. But the knowledge of God possessed by the majority does not suffice; nor the knowledge of Him obtained by demonstration; nor even the knowledge obtained by faith. In this life, we cannot see God in His essence, or have ultimate happiness; but hereafter we shall see Him face to face. This will happen, not by our natural power, but by the divine light; and even then, we shall not see all of Him. By this vision we become partakers of eternal life, i.e., of life outside time. 
Divine Providence does not exclude evil, contingency, free will, chance or luck. Evil comes through second causes, as in the case of a good artist with bad tools. 
Book IV
Trinity, Incarnation et.ex
* The fourth book is concerned with the Trinity, the Incarnation, the supremacy of the Pope, the sacraments, and the resurrection of the body. In the main, it is addressed to theologians rather than philosophers, and I shall therefore deal with it only briefly. 
There are three ways of knowing God: by reason, by revelation, and by intuition of things previously known only by revelation. Of the third way, however, he says almost nothing. A writer inclined to mysticism would have said more of it than of either of the others, but Aquinas's temperament is ratiocinative rather than mystical. 
The Greek Church is blamed for denying the double procession of the Holy Ghost and the supremacy of the Pope. We are warned that, although Christ was conceived of the Holy Ghost, we must not suppose that He was the son of the Holy Ghost according to the flesh. 
In its general outlines, the philosophy of Aquinas agrees with that of Aristotle, and will be accepted or rejected by a reader in the measure in which he accepts or rejects the philosophy of the Stagyrite. The originality of Aquinas is shown in his adaptation of Aristotle to Christian dogma, with a minimum of alteration. In his day he was considered a bold innovator; even after his death many of his doctrines were condemned by the universities of Paris and Oxford. 
There is little of the true philosophic spirit in Aquinas. He does not, like the Platonic Socrates, set out to follow wherever the argument may lead. He is not engaged in an inquiry, the result of which it is impossible to know in advance. Before he begins to philosophize, he already knows the truth; it is declared in the Catholic faith. If he can find apparently rational arguments for some parts of the faith, so much the better; if he cannot, he need only fall back on revelation. The finding of arguments for a conclusion given in advance is not philosophy, but special pleading. I cannot, therefore, feel that he deserves to be put on a level with the best philosophers either of Greece or of modern times. 

