
St Augustine on the Trinity—VI
E D M U N D HILL, o.v.

/^e ^eft St Augustine at the end of our last article and of book x of the
e Trinitate with his image of the divine Trinity in the mind now com-

P etely delineated, and comprised in the mind's acts of remembering,
"derstanding, and willing itself. A question, however, remained out-
anding: whether there is any real distinction between the mind's
etnory and understanding of itself or only the verbal one. St Augustine
quite capable of showing the reality of the distinction by an effort of
eer mental introspection, and in fact he will do so in book xiv. But
r tne moment he is going to illustrate it by observing the lesser trinities
toe lower levels of human cognition, in sensation, imagination, and

eiltal knowledge of the external, temporal world.
. ^ l s reason for doing this is in fact more complex than a desire to make

asier for the tardiores, the more backward brethren, which is the reason
Mentions at the end of book x. For in this sort of matter we are all of
wdiores; the balance of our minds has been universally disturbed,

... though we are by nature intelligible and spiritual rather than sens-
e and corporeal beings—for the essential man is the inner, spiritual

l h
poreal beingsfo the essenta s nner, sp i tu

tli 1 mmd (animus), not the outer bodily man, the senses—none-
less we all find the outer, sensible, corporeal realities easier and more

i. 8enial to investigate than the inner intelligible realities. This primary
s °t the human consciousness and attention to the material world

Tk C *S n o t : n a t u r a l t 0 m a n m Augustine's thought, as it is in St
°ttias ; it is a consequence of the fall, part of the sickness of our nature,
man consciousness has fallen downwards and been scattered outwards
111 rts proper citadel of the intelligible world. The situation must be

c°gnised, and a remedy sought for it by working inwards and up-
^a r ds again:

while we, being minds, are not sensible objects, that is bodies, but
nteUigible ones, since we are life; nonetheless we have grown so
ccommodated to bodies, and our interest, so strangely preoccupied
ith. them, has been so forcefully directed outwards, that when we

lVert it from the uncertainties of the bodily world to fix it in a much
"tore certain and stable knowledge on the spiritual, it runs away back
gain to those bodies, and there seeks its ease where it caught its
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LIFE OF THE SPIRIT

disease. We must adjust ourselves to this sickness; and if we would
try to achieve a nicer discernment of the inner spiritual realities and *
readier access to them, we must first grasp the pattern of their like'
nesses in outward bodily things (xi, i ( i)) .

The metaphysical assumptions underlying this passage: 'we, being
minds' (nosque ipsi animi); the stark opposition between sensible and
intelligible things; what an alien neo-platonic world of thought this
language plunges us into! And even more disconcerting is Augustine s
casual identification of his metaphysical categories with those of St Paul,
of the intelligible and the sensible with the spiritual and the carnal, a11"
of mind and senses with the inner and outer man respectively. Abscc
lutely speaking, this is not acceptable, because the Apostle was not *
neo-platonist, and his categories were not ontological but moral. 3^
the same, I am convinced, is really true of St Augustine as well; "$
mind is deeply and sympathetically Pauline, it is only his language th*1

is neo-platonic. His interest is not in the metaphysical analysis of mS&i
but in his concrete moral history. This interest is in fact safeguarded, not

jeopardised, by his casting his metaphysical presuppositions into the

Pauline mould of inner and outer man. The two cardinal texts, whid1

he quotes at the beginning of book xi, are Colossians 3. 10, where the

Apostle declares that 'the inner man is being renewed in the recognio011

of God, according to the image of him who created him'—hence tbe

divine image belongs only to the inner man; and 2 Corinthians 4. *°j
'And even if our outer man is decaying, yet the inner is being renewed
from day to day'. Though the outer man is subject to decay, nonetheless
his being called 'man' at all, implies that there is some similarity °*
pattern in him to the inner man, and though we would not look in th15

field for the image of the Trinity, we may profitably look for 'some sort
of sketch' of the Trinity, for lesser trinitarian analogies, for declension
from the image in the inner man.

We begin, then, by observing a trinity in the field of sensation, c011'
fining our attention (since we are only concerned with constructing
paradigm, not with a study of sensation) to the act of seeing. Three

elements concur to produce a deliberately conscious act of seeing; ^
thing seen, the sight of it, the interest {animi intcntio) which 'keeps f0^
eye on the ball'. These three are of such disparity of nature and diversity
of substance, that they clearly cannot give us an image of the divi11

Trinity. Yet the relationships which unite them in the act of seeing ~
follow the trinitarian pattern; for the thing seen begets actual sight V*
the sense of sight, begets visio in visus, according to the Latin's ice
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s
 scnmination, since visio (the act of seeing) is nothing other than the

se of visus informed by the visible object, which impresses its likeness
e sense. Now while I am actually seeing an object, say a red box,
not actually see with my eyes the difference between the form of

i "ox in itself as visible object and the like form impressed or
th / n lt *"• m y eyesight- Indeed since it is by the conformity of

e torms one to the other that I actually see the object, there is no
m> says Augustine, for telling them apart by sight (xi, 2 (3)); their

ges so perfectly coincide. But I can tell by reason that they must be
ct. and that there would be no seeing unless some likeness of the

of tV, j e C t W e r e produced in the sense of sight. Indirect visual evidence
n r lstlnction is given by the experience of seeing double when I do
OL. cus> ror example, on my finger held an inch from my nose; the
a\» Pr°duces an image of itself in each eye, and what I am visually
I sh 1S distinction of the two images or impressed forms. When
jj 1 ^ ' e i t eye the right hand finger disappears, and when I shut the
re iJC * hand one vanishes, but why this should be, the author
(ib / ' W d take too long to discuss and is not to the present purpose

WJ J. Another evidence adduced here is the phenomenon of
of vision.
element, interest, is in fact identical with will, and is what
t two together, and maintains their conjunction as long as

Oni
 e r ' precisely, wills. In this outer trinity of the outer man, it is the

that y spiritual or mental element. Sometimes it is so vehement
a suff m ° n o t m e r e t y the sense but the whole organism, if it is of
°f th Cle y susceptible constitution, to the object seen—as in the case
de • e cnameleon, or the biblical instance of Jacob's stock-breeding
rat- l^en. 30. 37 ff). Here we return to the moral dimension; that a
tj0

 S should be chameleon-like in its affective response to sensa-
' r should bring forth works striped and speckled in conformity

s sensual impressions, like Jacob's ewes, is a bad thing:
fte rational soul lives a misshapen sort of life when it lives in

t ° r dance with the trinity of the outer man; that is, when it devotes
t i l l T1 crc- •«.. 1_ * 1 • /I 1 / ' 1 1 1 / * • 1

join V

to y
nings which influence the senses of the body from without, not

, Praiseworthy will to put them to some use, but the sordid itch to
C i u t c ha t the m ( X I . 3 (6 ) ) .

Of v- 'ay no longer on the possibilities of deformed sensual living,
Prin ' U?US USe ° ^ t n e senses; after all, we have not yet discussed the

P moral agencies of the soul. This little passage on the dangers of
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chameleonism was simply introduced to remind us of the overriding!
moral dimension of our investigation, at the moment when we make *
transition, and pass a little further inwards to consider a trinity, still of v&
outer man, but this time in his activity of inner or imaginative vision-'
what we may call the inner outer man, as distinct from the outer outer
man of external physical sensation. Inner vision means fixing, not tne

eyes on some external object, but the acies animi (conscious attention, °r

concentration of the mind) on the record or look (species) of soifle

external object retained in the memory. Think of the Albert Memorial'
in calling to mind your record or impression of it, you are engaged111

what Augustine here calls an act of internal vision. Here again we C&
discern three elements, your memory of the Albert Memorial, y0^
mental attention, focused on and formed by that memory, and aga^
your interest, your animi intentio or act of will which does the focusing'
It is exactly parallel to the external trinity of the Albert Memorial tf* &'
your sense of sight informed by it, and the interest which keeps y01"
eyes fixed on it.

But in the case of this inner trinity the three elements are muc
homogeneous, they are all indeed 'of one and the same substance,
one animus. The distinction now between the first and second elerne
of the trinity is even less evident to the conscious awareness than i
in the case of external seeing; yet it is equally clear to reason that tbe7
must be distinct. For experience shows that you retain your memory
of the Albert Memorial even when you let it drop entirely out of J° .
mind and address yourself to your dinner. And you can recall what *
looks like and think about it again without being under the nai_
necessity of going and looking at it afresh. The form or look oflC

retained in your memory, whatever you are actually thinking sb0 '
and it begets an identically similar form in your consciousness, or as v
say in your mind's eye, when you turn your attention to it. And z%?\
what holds these two forms together in the conscious act of seeing *^
the mind's eye is your interest, intention, or will. t

The following conclusions emerge from Augustine's examinati011

the two trinities of the outer man; the two cognitive elements, na111 '
the look of the object, whether in itself or in the memory, and
corresponding look, whether in the eye or in the mind's eye, are reaw
distinct; the second in each case also arises from the first, as 'qu .«
offspring' from 'quasi-parent'; and the intention, interest, or act ot
which achieves the trinitarian act by joining them together cannot ^
called either parent or offspring in any sense, because it neither gives
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of ̂  ° ^ t ' l e m o r a r i s e s from either of them. "We remember that one
..e 1uestions which had been puzzUng Augustine from book ix and

g. e r ^ a s w hy the Holy Spirit is not called Son, though proceeding
th father in equality and consubstantiality of nature. Here in

xtreme analogues we can see displayed how the element that
otli n t o t^le Holy Spirit is not an offspring, but a conjoiner of the

«* two elements.
fro if* lesser trinities the third element does not even proceed
4e k C ° t w o m a ny waY '> o n t n e contrary, it precedes and exceeds
j^j i . . ^ dignity and in function. The analogy in fact breaks down,
tec -S1S 0 I l e r e a s o n w hy in these trinities of the outer man we cannot
W" ^C a S6111™^ image of the divine Trinity. Two other evenWe \^
eve ^ r e a s o n s a r e that these trinities involve an extraneous object,
Sea . ^e case of inner vision, since here the memory derives from a
jjjj , Pression of an external object; and that it is possible to live
So i ^ y (deformiter), according to these trinities of the outer man.
ttian Ur Searck f°r t n e image we must return once more to the inner

• ° the mind, and this we proceed to do in book xn.
are C l n n e r m a n w e mean those elements of our consciousness that
The ?e r t o o u r human nature, and not common to us and to animals.
4er f 1S e v ^ e n c e enough to show that animals have memory, and
^ C ' '•nner level of sentient awareness which we have called the
cotis ' r Iaaxi- ^ u t w e flrst remark a specifically human form of
ass

 USIless ^n ^ deliberate control and use of our imaginative
eXer ' 6 n t °̂ " o u r sensations and above all in the judgment that we
enCe

 e uP0Ii them. This rational judgment upon our external experi-
HOr , Con-cerns is made according to certain 'incorporeal and eternal

k' Ut ^ e c o u ld not judge by these, which being unchangeable
g e a°°Ve the human mind, unless 'something of ours were in

w i n tact with them'—his actual expression is 'were subjoined to
Thush'T k C0Iyures up a picture of a fly on the ceiling (xn, 2 (2)).
ing, egWs his investigation of the inner man or mind by distinguish-
rtjjjj Ty, e s here, just as there were two levels or stages in the outer
Oiiter

 e a n outer inner man and an inner inner man, as well as an
J1^ m a n and an inner outer man. And just as the outer outer

l bd
^ j

g-.i :*e serises is open to and oriented to the sensible world of bodies
to tjj ni> so the inner inner man is open to and ought to be oriented

i j ̂ l r i t u a l world of unchangeable eternal truth above him. The
r °Olnt in this fourfold chain of energies that is man, is in the outer

an> which is the meeting place of two worlds, the point of tension
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and potential disharmony, the quoddam hominis exterioris interiorisf1

conjinium (ib. I (i) ), where the issue is decided whether the impetus0

the inner man upwards and Godwards will control the drives of "Jj
outer man, or whether the attraction of the outer man downwards W1"
seduce the inner man to his ruin. This is how St Augustine states <#
distinction and the relation between the two stages of the inner man:

That part of us, which though engaged in the business of manag^f
bodily and temporal things is yet not shared with us by animals,
indeed rational; but it is a sort of declension from that rational s^
stance of our mind whereby we are directly attached to intelligible &
unchangeable truth; something delegated to manage and direct t&
lower world around us. For just as among all the animals no assists
was found for the man like himself, until something taken out °* j*
was fashioned into a partner (Gen. 2.20 ff.); so for our mind, by "^ ,
we consult the higher and inner truth, no assistant like itself i s t 0

found for using bodily things, in the manner man's nature reqUjr '
from among those parts of soul which we have in common w",
animals. And therefore something of our rationality is set apart
function of its activity, as it were drawn off in aid of the corrxf11

effort, not cut off in breach of unity. And just as male and female
two in one flesh, so our understanding and our activity, or our &&
eration and execution, or reason and rational appetite, or whate ,
they may be more accurately called, are comprised in the nature
one mind; and as it was said of those 'They shall be two in oneweS

so it may be said of these 'Two in one mind'. ,. _

Thus when we discuss the nature of the human mind, we are
cussing one thing, nor do we double it into the two elements ^ ^
mentioned except by distinction of functions; and in looking *
trinity in it, we are looking for one in the whole mind, not so sep3 /
ing its rational activity in temporal matters from its contempt10

 g

things eternal that we have to look further for some third thi11© ,̂
complete the trinity . . . But having made our distinction, it is ° ,c
in the function of contemplation that, not merely a trinity, ^ J
image of God can be found; in the function drawn off to temp
activity we may find a trinity, but not the image of God (XII, 3> *'

As a matter of fact, the search for trinities is suspended for the re ^
book XII, and only resumed at the very end of book xm. The rest 0
present book is occupied with the relations between these two fuJlC ^
of mind, which the later scholastics conveniently named ratio "!/
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and raf
no superior, though Augustine does not use those terms. The
ant idea—and a very odd one it seems to modern eyes—is the

gy between these two functions of the human mind and the
is A ° n P °f Adam and Eve, already introduced in our quotation. It
sen. U ^ S t ' n e ' s ^ s i s tnat> without prejudice to the literal historical
ou f narrative, the story of the creation, temptation, and fall of
is A A Pa r e n t : s symbolises the story of every human being; each of us
^ am, E V C ; a n c j t ] i e s e r p e n t r o l l ed into one. Adam is the higher,

. l l le function of the mind by which we are in contact with eternal
tic 1 ^ °^ t r u t f t > t n e contemplative function; Eve is the lower, prac-
. > housewifely' function by which we manage the world we live
L ' , e Serpent is the allurement of the senses, the sensual appetite. It is to
anal fIle U1 m ' n ^ t^lat Augustine is not here just illustrating his rational
. i s ot man from scripture, in order to make it more vivid and
Sc •

 Va%\ he is offering a perfectly serious mystical interpretation of
real] Ufe' su§8es ting to us that this is one of the things which the Bible
re ' ^eans by the story of Adam and Eve. For his concern, let me
hum ' ^ n O t ^^ a t o m c but Pauline, not metaphysics but the drama of

"n sin and salvation.^ nd salvation.
re

 ltl(ieed the Apostle who, as it were, triggers him off, with his
cjj , s m I Cor. I I . 2-16, about why women should be veiled in
Pen 1 possible that it was this whole passage which had led some
chilrU • P r o P o s e t n a t : li ls t n e relationship of man and woman (and
div' l n family which really constitutes the human image of the
divin 'V' e a c n member of the family triad representing one of the
Vj_ Persons. At any rate Augustine, after remorselessly pulling this
not P l e c e s and showing that the relationships in each case simply do
paui ,^resP°nd, finally disposes of it with v. 7 of this chapter from St
gl ' Y*ari indeed ought not to veil his head, since he is God's image and
the ' w °man is man's glory'. The Apostle says of the man that he is
ofo , Se of God; therefore he cannot be just one element in the image

j > and so the idea of the 'family image' of the Trinity breaks down.
'W 1 au^'s words raise a very serious difficulty; they seem to imply
is a& • n : i e n a n c ^ n o t women are in the image of God. This however
u,v ,n s t t n e sense of Gen. 1. 27: 'And God created man [hominem, not
fetll 1 * his own image; in the image of God he created him, male and
gOs , e Seated them'; it is also against the sense of the whole Christian
t iw °* redemption and salvation for all human beings, without dis-
HOr r

011 °f sex. St Paul himself says that in Christ there is neither male
^ l e (Gal. 3. 28), and he bids all, women as well as men, 'be
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renewed in the spirit of your mind, and put on the new man, him w1

has been created according to God' (Eph. 4. 23); and again: 'Putting °f
the old man with his actions, put on the new, who is being renewed ^
the recognition of God according to the image of him who created hi"1

(Col. 3.9). Therefore, when he says that the man (male) is God's vS^%
and glory, while the woman is man's glory, he must be interpreted &0

literally, but symbolically; he is suggesting the mystical significance0

the story of Adam and Eve, and intimating (Augustine suggests) that*'
are to look for the divine image in every human being in the 'masculil1

component of rational contemplation, not in the 'feminine' element 0
rational activity over temporal things. It may be far-fetched, but ft
certainly highly ingenious.

Let us now follow Augustine as he transposes the story of the fall ^
the key of individual man's personal sin:

Thus in the minds of men and women we recognize one comfl10

nature, but in their bodies we see symbolised the distinction of i°^c'
tions in that one mind. As our consideration climbs step by step ^
wards and upwards through the parts of the soul, we meet somb 1

that we do not share in common with the beasts, and this is
reason begins, and the inner man can now be recognized. If he, i» ^g
exercise of that function of reason which is deputed to the
ment of temporal things, bursts out in uncontrolled movement t°
far into external matters, and his head consents to this progress—tD
is, the function of reason which presides in the watch-tower _
counsel, as in the husband's quarters, fails to check and restrainJ'
then he grows old among his enemies (Ps. 6. 8), the demons and &
prince the devil, who envy all virtue; and that vision of eternal thl#e
is withdrawn even from the head, as he eats the forbidden fruit ^
his partner, so that the light of his eyes is no longer with him (Ps-*
11). Thus both are stripped naked of that radiance of truth, the tf
of conscience are opened to see how unseemly and unsightly &J
remain, and so they sow together, like the leaves of delicious if

but without the fruit, good words without good works, in order
live badly and cover up their shame by talking well. (The fig 1
cursed by our Lord because he found no fruit on it here influ^
the interpretation of the fig-leaves of Eden).

The soul, that is to say, loving its own power, slides away f-
the whole which is common to all into the part which is its ° .
private property. By following God's directions and being per*e. .
governed by his laws, it could enjoy the whole universe of creaO
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fc* y ^ e apostasy of pride, which is called the beginning of sin
\ ecu. io. 15), it strives to grab something more than the whole and

govern it by its own laws; and because there is nothing more than
e whole, it is thrust back into anxiety over a part, and so by being

greedy for more it gets less. That is why greed is called the root of all
Us (I Tim. 6, 10). Thus all that it tries to do on its own against the

^s of the universe, it does by its own body, which is the only part
we universe it has a part-ownership in. And so it finds delight in

., 7 shapes and movements, and because it cannot take them in-
e. it wraps itself in their images which it has fixed in the memory.
"Us way it defiles itself foully with a fanciful sort of fornication,

" Ostituting the imagination by referring all its activities to one or
Ore of three ends; curiosity, searching for material and temporal
perience through the senses; swollen conceit, affecting to be above

. e r souls which are given over to their senses; or carnal pleasures,
Plunging itself in that muddy whirlpool

-out it would not slide down to such ugly and wretched prostitu-
n straight away from the beginning . . . For just as a serpent does

°t -walk with open strides, but wriggles along by the tiny little
ovements of its scales; so the careless glide little by little along the
Ppery path of failure, and beginning from a distorted appetite for
^g like God, they end up by becoming like beasts. So it is that

nPped naked of their first robe (the expression is taken from the
0 « prirna in which the prodigal was clothed on his return to his

, fter), they earned the skin garments of mortality... For man's true
^our is God's image and likeness in him, but this can only be pre-

yed when turned towards him from whom it is transmitted. And
, wie less love he has for what is his very own, the more tightly will

b e attached to God. But out of greed actually to experience his
H power he tumbled down, by some sort of downward drag of

® °Tvn, into himself as though down to the middle level. And then
_e he wants to be, like God, under nobody, he is thrust down as a

"^shnient from his own half-way level to the bottom, down to the
^rial things in which the beasts find their pleasure . . .

° * could he travel this long way from the heights to the depths,
. Cept through the half-way level of self? If you neglect to hold dear

charity the wisdom which always remains the same, and hanker
er knowledge (savoir-faire) through experience of changeable tem-

. *l things, this knowledge puffs you up instead of building you up
Or- 8. 1). In this way the mind is over-weighted with a sort of

95

https://doi.org/10.1017/S0269359300000641 Published online by Cambridge University Press

https://doi.org/10.1017/S0269359300000641


LIFE OF THE SPIRIT

self-heaviness, and is therefore heaved out of the state of happineSSl

and by that experience of its half-wayness it learns to its punishrne11*
what a difference there is between the good it has forsaken and th<<
evil it has committed; nor can it go back up again, having squandered
and lost its strength, except by the grace of its maker calling i t t 0

repentance and forgiving it its sins. For who will ever free his hapl^8

soul from the body of this death, except by the grace of God through
Jesus Christ our Lord (Rom. 7. 24) > But this grace, as far as he pe t '
mits, we shall discuss in due course (XII, 8 (i3)-n (16)).

It may be thought, perhaps, that St Augustine is almost gloating
the seamy side of life, without much interest in its more positive hop^'
But let us do him the justice of being patient; there are three m°re

books of his work yet to come. In due course, in book xm to be precise>
he will expatiate on the grace of Christ restoring the soul by faith. Tn1

will be the other panel of the diptych. In this last paragraph of our quota'
tion he has just introduced the two terms on which he will hang ^
subsequent reflections, knowledge and wisdom. They are the know
ledge and wisdom of I Cor. 12. 8: 'To one is given through the Sptf
the word of wisdom, to another the word of knowledge through f1

same Spirit'. Though 'wisdom' and 'knowledge' are often used ifl

wide sense which makes their meaning vague and almost indistingutf11'
able, St Paul is clearly distinguishing them here. But he does not tell
what the distinction is. So we search the scriptures, according to &
principle of interpreting the Bible by the Bible, and we find this inj°,
28.18: 'Behold piety is wisdom, and to abstain from evil is knowledg '
'Piety', Augustine observes, is doing duty for a Greek word (the ^ree,
version of the Old Testament was for him the authoritative one) w^ f

means literally 'God-worship'. So what this text is really saying is
contemplation, the higher function of the mind, is wisdom. For
among things eternal is more excellent than God, whose nature al
unchangeable? And what is his worship but love of him, by which
now desire to see him, and believe and hope that we will' (XII, 14 (22l>
If wisdom belongs to the mind's higher function of contempla0

then knowledge belongs to its lower function of action, that is mana» ,
ment of temporal affairs. For knowledge is abstaining from evil,
there is only question of this in the material, temporal sphere. 'For
with reference to time that we are among evils, from which we 1*
abstain in order to come to those timeless eternal goods. There1

whatever we do prudently, courageously, temperately and justly,
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_ 8s to that knowledge or science which occupies our activity in avoiding
VU and seeking good. And this knowledge also includes whatever we

o uiered from historical information by way of examples to shun or
°Uow, and of necessary skills in all sorts of matters that are suited to

° * « ' {bd){bid).
1 , et^ca^ly the eternal things whose contemplation is wisdom in-

e toe platonic ideas, what Augustine calls the rationes o^ material
temporal things. The speculations of the pure mathematician are
retically an exercise of wisdom. These are the examples that

gustine gives here of 'the word of wisdom', and takes the oppor-
•toV affords him of criticizing Plato's theory of reminiscence,

. c^ sees in our capacity to understand these rationes—for example
^ples of geometry—a sort of dim memory of what we knew in a
lQus immaterial existence. But in Augustinian fact there are only

. eternal realities whose contemplation is wisdom, and they are God,
is k'°Se c r e a t i v e Word the ideas of Plato subsist, and the mind, which

. joined (like the fly on the ceiling) to this divine eternal truth.
fun °W ™owledge, which is the proper field of the lower rational
do n> ten<^s' ^ e Apostle assures us, to puff up. We have seen how it
^. sol how we are tempted by the fruit of the tree of knowledge

the specious expectation of becoming like gods. But it is also the
y essence and condition of virtue; only to be genuinely virtuous it

<4a ' • t ^e o v e r c o m e by charity. And in order to be overcome by
ty it must first be purified by faith, faith in the material, temporal

of rr . ^ ^ events of saving history. To this saving knowledge in faith
icti %eschichte, which is the fundamental task of the lower, feminine,
H C u n c t i°n of the mind, Augustine will turn in the next book. But

CVen there will he find the image of God.
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