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Cor ad cor loquitur.
Heart speaketh unto heart.
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Veni Creator Spiritus.
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Preface

The Emergence of the Catholic Tradition begins the pub
lication of my history of Christian doctrine, which I hope
to complete in five volumes within the next decade. In this
volume I have sought to set down the development of
what the Christian church believed, taught, and confessed
between 100 and 600. The second volume of The Chrris
tian Tradition will cover the history of Christian doctrine
in its Greek, Syriac, and early Russian forms from 600

to 17°0 (although, strictly speaking, its account of the
"non-Chalcedonian" churches will begin before 600) and
will bear the title, The Spirit of Eastern Christendom. In
The Growth of Medieval Theology I shall carry the story
of Christian teaching in the Latin church from 600 to
1300. Volume 4, also confined to the West, will be called
Reformation of Church and Dogma, 1300-1700. Then in
the final volume, Christian Doctrine and J\10dern Culture,
I plan to put the Eastern and the Western developments
back together, as they once more faced a common
situation.

T he Christian Tradition is, therefore, a five-volume
work with a single overall concept guiding its composition
and organization. At the same time each of its volumes is
designed to be a self-contained unit, independent in its
presentation from any of the others. If, for example, a
student of medieval art or Reformation politics wants to
find the doctrinal background for his field, he should be
able to use the appropriate volume of this set as a book
unto itself. Each volume carries its own title and, hope
fully, its own message. Nevertheless, the work as a whole
is intended to take on the audacious and yet necessary

IX
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task of startIng at the begInnIng of the hIstory of ChnstIan
doctnne and contInuIng to the twentieth century As the
author of articles and even entire monographs on subjects
whICh have receIved a sentence or two In thIS account, I
am acutely aware of the dangers In any such enterpnse
But that awareness IS outweIghed by the convIctIOn, whIch
I share wIth SIr Steven RunCIman, that the supreme duty
of the hlstonan IS to wnte hIstory, that IS to say, to attempt
to record In one sweepIng sequence the greater events
and movements that have swayed the destInIes of man
The wnter rash enough to make the attempt should not
be cntICIzed for hIS ambItion, however much he may
deserve censure for the Inadequacy of hIS eqUIpment or
the InanIty of hIS results' (A HtStory of the Crusades
[New York, 1964-67), I Xl)

ThIS volume IS based on a study of the pnmary sources
In the ongInallanguages-Greek, Synac, and LatIn To
cIte these, I have devIsed a system of margInal annotatIOn
whIch wIll, I hope, serve the Interests of the scholar and
the needs of the student sImultaneously, WIthout Intrud
Ing the apparatus of erudItion on the reader who IS not
Interested (not yet Interested or no longer Interested) In
the footnotes I have, of course, consulted the sources In
translatIOn as well and have felt free to adopt and to adapt
these as seemed SUItable The book has also denved much
benefit from secondary works, a small number of WhICh
are IndICated In the Blbhography, where I have gIven
preference to the books from whIch I have learned the
most and to those books whIch WIll take the reader to
the next level of speCIalIzatIOn

WIth the reader In mInd I have sought, even when
technIcal theologICal terms were unavoIdable, to define
them upon theIr first sIgnIficant appearance, the Index
WIll serve as a guIde to such definItIOns The Index wIll
also serve as a means of IdentifyIng the proper names that
are quoted or CIted In the text By USIng the Index and
by workIng hIS way through the narrative, even some
one who knows no church hIStOry and no theology should
be able to follow the plot and watch ItS movement In thIS
way I stnve to meet the needs of the two sets of readers
to whom I have, WIth equal Interest, addressed thIS book
students of theology and church hIStOry, who are con
cerned WIth the hIstory of ChnstIan doctrIne because It
IS ChnstIan, students of Intellectual hIStOry, who are con
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cerned with the history of Christian doctrine because
it contains important and influential ideas. Being at one
and the same time a historian of ideas and a historian of
the church, I hope that both groups will be able to read
this book and to benefit from it.

I wish I could thank everyone who has helped me on
the way, but there are a few whom I simply must thank:
my Doktorvater, Wilhelm Pauck, who was a student of
Adolf von Harnack and has been my mentor; my stu
dents in the history of doctrine during almost a quarter
century, who have watched this exposition develop; the
National Endowment for the Humanities, whose grant
of a senior fellowship enabled me to do the job; pub
lishers of my previous works, who have granted me
permission to quote myself; colleagues at various uni
versities, especially Daniel J. Boorstin, with whom I dis
cussed the conception of the work as a whole; hearers
and readers, some of them anonymous, whose evaluations
and criticisms compelled me to improve the book; and
Mrs. Margaret Schulze, my former secretary and editorial
assistant, who saw the project through almost to the point
of completion.
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SOffie Definitions

What the church of Jesus Christ believes, teaches, and
confesses on the basis of the word of God: this is Chris
tian doctrine. Doctrine is not the only, not even the
primary, activity of the church. The church worships God
and serves _mankind, it works for the transformation of
this world and awaits the consummation of its hope in the
next. "Faith, hope, love abide, these three; but the great
est of these is love' '-love, and not faith, and certainly
not doctrine. The church is always more than a school; not
even the age of the Enlightenment managed to restrict
or reduce it to its teaching function. But the church can
not be less than a school. Its faith, hope, and love all
express themselves in teaching and confession. Liturgy is
distinguished from ceremonial by a content that is de
clared in the Credo; polity transcends organization be
cause of the way the church defines itself and its structure
in its dogma; preaching is set apart from other rhetoric
by its proclamation of the word of God; biblical exegesis
avoids antiquarianism because it is intent on discovering
what the text teaches, not merely what it taught. The
Christian church would not be the church as we know
it without Christian doctrine.

All this is, strictly speaking, a description rather than
a definition of Christian doctrine. And since this history
deals with the development of Christian doctrine, the
definition of doctrine, which has itself developed, should
perhaps be postponed to the end and formulated a
posteriori. For "doctrine" has not always meant the
same, not even formally. In fact, the word is used in the
parlance of the church (and will be used in this book)

I
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m a sense dIfferent from the sense 1t has 1n the B1ble
(and m books on b1bhcal theology) When the Old
Testament speaks about "mstructIOn' or the New
Testament about "the doctnne, th1S mcludes teachmg
about both confesslOn and conduct, both theology and
eth1cs A separatlOn between them 1S fatal, a d1stmctIOn
unavOldable, Just as m the New Testament 1tself "fa1th'
and "works are d1stmgUlshed w1thout belllg separated
Indeed, at the nsk of overs1mphficatlOn, the speClficatIOn
of what 1S meant here by Chr1stlan doctnne may tenta
tlvely be sa1d to proceed from such New Testament d1S
tlnctlOns When 1t 1S sa1d that "even the demons
beheve" and presumably beheve ar1ght, 1t 1S the1r "doc
trllle" III the churchly sense of the term that 1S belllg
referred to But when the New Testament speaks of
"doctnnes of demons," 1t seems to be refernng ch1efly
to d1stortlOns of the standards of Chnstlan conduct An
anClent Chnstlan collect addresses God as the one "m
knowledge of whom standeth our eternal hfe, whose
serVICe 1S perfect freedom,' d1stmgUlshlllg between the
knowledge of God and the serv1ce of God Chnstlan doc
tnne may be defined as the content of that sav1ng knowl
edge, denved from the word of God

Already III the early centunes, Chnstlan thmkers began
to d1StlllgUlSh between that lllstructlOn wh1ch was lll
tended "to make known the word concernmg Chnst, and
the mystery regardlllg h1m' and that lllstructlOn wh1ch
was llltended "to POlllt to the correctlOn of hab1ts" At
least III part, the d1stmctIOn was suggested by the pro
cedure of the New Testament 1tself Theodore of
Mopsuestla noted that both m the Ep1stle to the Romans
and 1n that to the Ephes1ans the apostle Paul first set
forth "dogmatlc sermons," defined as "sermons whlCh
contam an account of the commg of Chnst and md1cate
the blessmgs wh1ch he has conferred upon us by h1S
comlllg," and then went on to "eth1cal exhortatIOn"
The great comm1SSlOn m Matthew 28 19 hkew1se was
seen as a d1v1s10n of Chnstian d1sClpime mto two parts,
"the eth1cal part and the preClslOn of dogmas," the
former bemg contallled m the commandments of Jesus
and the latter m the "trad1tlon of baptism" Th1s meant
that "the method of godhness cons1sts of these two
thlllgs, plOUS doctrllles and V1rtuouS practlce," ne1ther of
whlCh was acceptable to God w1thout the other Both
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forms of instruction belonged in the pulpit and in books
about Christian teaching. The standard manual of doctrine
in Greek Christianity, the Orthodox Faith of John of
Damascus, discussed not only the Trinity and christology,
but also such matters as fear, anger, and the imagination.
Its later counterpart in the Latin church, the Sentences of
Peter Lombard, included in its third book a treatment of
the virtues created by grace. The two branches of theology
were not permanently separated until the work of the
seventeenth-century Protestant theologian, Georg Calix
tus, but the distinction between doctrine and life had
been in force long before that division of labor was
effected.

Our opening definition requires more detailed specifica
tion. Christian doctrine is the business of the church.
The history of doctrine is not to be equated with the
history of theology or the history of Christian thought.
If it is, the historian runs the danger of exaggerating the
significance of the idiosyncratic thought of individual
theologians at the expense of the common faith of the
church. The private beliefs of theologians do belong to
the history of doctrine, but not simply on their own
terms. For one of the most decisive differences between
a theologian and a philosopher is that the former under
stands himself as, in Origen's classic phrase, "a man of
the church," a spokesman for the Christian community.
Even in his theological speculations and in his polemic
against what may have been public teaching in the church
of his time, a theologian such as Origen knew himself
to be accountable to the deposit of Christian revelation
and to the ongoing authority of the church. His per
sonal opinions must be set into the context of the devel
opment of what the church has believed, taught, and
confessed on the basis of the word of God. It is usually
difficult, and sometimes impossible, to draw the line of
demarcation between the teachings of the church and
the theories of its teachers; what the teachers thought
often reflected an earlier stage in the development or
anticipated a later one. Yet it is this development of
church doctrine that will be the special object of our
investigation here.

Doctrine is what is believed, taught, and confessed.
Ever since its emergence as a distinct field of investiga
tion in the eighteenth century, the history of doctrine has
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concentrated on what is confessed, that is, on dogmas as
the normative statements of Christian belief adopted by
various ecclesiastical authorities and enforced as the offi
cial teaching of the church. The history of dogma has
claimed to pay attention to the doctrinal development be
fore or after the formulation of such normative state
ments only for the sake of the relation of this development
to dogma. In practice, however, the histories of dogma
have tended to expand beyond their self-imposed limita
tions, whose arbitrariness becomes especially evident in
the terminus ad quem assigned to the study: the last
(or the latest) councilor confessional document of a
particular branch of the church. Since most of Protes
tantism had concluded its confessional development by
the middle of the seventeenth century, there could not
be a history of Protestant dogma, but only a history of
Protestant theology. Yet there was more to the history
of doctrine within Protestantism than the sequence of its
theological systems.

By relating what is confessed to what is believed and
to what is taught, this history seeks to take account of
how doctrines have developed. Without setting rigid
boundaries, we shall identify what is "believed" as the
form of Christian doctrine present in the modalities of
devotion, spirituality, and worship; what is "taught" as
the content of the word of God extracted by exegesis
from the witness of the Bible and communicated to the
people of the church through proclamation, instruction,
and churchly theology; and what is "confessed" as the
testimony of the church, both against false teaching from
within and against attacks from without, articulated in
polemics and in apologetics, in creed and in dogma.
Creeds and decrees against heresy will bulk large in
our documentation, as they do in that of the histories of
dogma; for what the church confesses is what the church
has believed and taught-or at least part of what the
church has believed and taught. In the history of dogma,
what the church believes and teaches apart from its
normative statements of faith is important as a com
mentary on creed and dogma. In the present history of the
development of doctrine, the creed and dogma are im
portant as an index to what the church believes, teaches,
and corifesses. We shall, to some extent, have to read
back from what was confessed to what was taught to
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what was believed; for as Count Yorck once wrote to
Wilhelm Dilthey, the difference between history and
antiquarianism is that history must be "regressive," mov
ing from the present to the past.

The relation between believing, teaching, and con
fessing also implies that both the subject matter and the
source material for the history of the development of
doctrine will shift, gradually but steadily, as we trace it
through the history of the church. This is not intended
to say that a doctrine, once formulated, stops developing
and becomes fixed; not even the dogma of the Trinity
has stood perfectly still since its adoption and clarification.
It does mean that having developed from what was be
lieved to what was taught, and perhaps even to what was
confessed, a doctrine gradually became part of the au
thorized deposit of the faith. To trace its further develop
ment we shall have to look, increasingly though by no
means exclusively, to its professional expositors, the
theologians, as they speculated on it both in their
philosophy and in their mystagogy, as they studied it and
criticized it, as they used it to interpret the very Scriptures
on which it was supposedly based, an,d as they expanded
and revised it. In later volumes of this history, therefore,
the history of doctrine will move into, but will never quite
become, the history of theology. A graphic sign of this
shift through the centuries is contained in the evolution
of the theologian's vocation. During the years 100 to
600, most theologians were bishops; from 600 to 1500
in the West, they were monks; since 1500, they have been
university professors. Gregory I, who died in 6°4, was a
bishop who had been a monk; Martin Luther, who died
in 1546, was a monk who became a university professor.
Each of these life styles has left its mark on the job
description of the theologian, but also on the way doctrine
has continued to develop back and forth between believ
ing, teaching, and confessing.

The writings of theologians will, of course, be prom
inent as a source throughout our history of doctrine, as
they are for the history of theology. If the theologians are
indeed the responsible spokesmen of the church, one
would expect their books to provide most of the informa
tion about the development of doctrine. But it is not only
to their treatises on systematic theology that we must
turn for such information. Even in these treatises, more-



SOME DEFINITIONS 6

Bornkamm (1948) 6

over, they acted not only as refuters of heresy or formu
lators of dogma or defenders of the faith, but as inter
preters of Scripture. For example, Athanasius's Orations
against the Arians consist of his explanations of a series
of biblical passages over which the Arian and the Nicene
parties had engaged in controversy; Thomas Aquinas was
rightly known as a "master of the sacred page"; and
Martin Luther, in the apt phrase of Heinrich Bornkamm,
was really a professor of Old Testament exegesis. Be
cause, as our definition states, Christian doctrine is based
on the word of God, we shall be turning to the exegetical
works of Christian theologians as well as to their dogmatic
and polemic_al writings. We shall also examine the doc
trinal implications drawn from certain proof texts of
Scripture. The history of biblical interpretation and the
development of hermeneutics deserve study on their own
merits and are not our direct concern here.

Viewing Christian doctrine as what the church believes,
teaches, and confesses on the basis of the word of God,
this history will not deal with the doctrinal content of
the Old Testament and the New Testament in their own
terms either. These constitute fields of research unto
themselves, and for our purposes the theology of the
New Testament is not what Jesus and the apostles may
have taught but what the church has understood them to
have taught. This is an ()Qgoing process rather than a
given product. There are also practical reasons for be
ginning with the second century, as suggested by the
story, probably apocryphal, of the German historian of
dogma who each year supplied more and more back
ground material until in his final year of lecturing on
Dogmengeschichte he concluded the semester with the
christology of the Epistle to the Hebrews. Our very in
sistence on the centrality of biblical exegesis in the
development of doctrine makes it unnecessary or undesir
able to preface this history with an epitome of New
Testament teaching-not because we want to "sneak
past" the problem of "kerygma and dogma," but be
cause that problem must be worked out in the develop
ment of the Christian tradition. Friedrich Schleiermacher
identified the twofold character of the New Testament as
"on the one hand, the first member in the series, ever
since continued, of presentations of the Christian faith"
and as, on the other hand, "the norm for all succeeding
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Schlelermacher (1960) 2 288 presentatIOns" For our purposes here-and for the out
look of the men and movements whom we shall be
studYlllg-the latter function IS the deClsive one

The form whIch ChnstIan doctrllle, so defined, has
taken m hIstory IS tradItion LIke the term "doctnne,"
the word 'tradItion" refers sImultaneously to the process
of communIcatIOn and to ItS content Thus tradItion means
the handmg down of ChrIstIan teachlllg durlllg the course
of the hIstory of the church, but It also means that whIch
was handed down We shall have occaSIon m thIS volume
to examllle the concept of tradItion as It was formulated
over agalllst anClent heresy, and repeatedly m later vol
umes we shall be referrlllg to the formal Issue of tra
dItIOn, partIcularly when It became a matter of doctrlllal
controversy or a factor III doctnnal development But we
shall be dealmg not so much WIth the formal as the
matenal Issue of tradItIOn, that IS, WIth the changes and
WIth the contmUlties of varIOUS Chnstlan doctnnes as they
shaped hIstory and were shaped by It Because It IS WIth
tradItIOn that we are deahng, we shall be mterested not
only m change but also m contmUlty, not only m con
flIct but also III agreement The pedIgree of heresy-for
example, the pre ChrtstIan and extra-ChrIstian hIstory of
GnosticIsm or even the apparently lllsoluble debate over
whether Paul of Samosata or LUClan of Antioch IS to be
regarded as the ancestor of ArIalllsm-will not be cen
tral to our mqUlry For the same reason, the vartous
theologIcal parties, some of them descrIbed by contem
porarIes and others mvented by nmeteenth-century hIs
torIans, WIll, more often than not, be mentIOned only III

passlllg mstead of bemg permItted to determme most of
our chapter headlllgs On the other hand, the hIStOry of
such questIOns as the meanIng of salvation WIll receIve
proportIOnately more space here than It does in most
histones of dogma

There IS a sense m whIch the very notIOn of tradItion
seems lllconsistent WIth the Idea of hIstory as movement
and change For tradItion IS thought to be anCIent, hal
lowed by age, unchanged smce It was first estabhshed once
upon a tIme It does not have a hIstory, smce hIStOry Im
pItes the appearance, at a certalll pomt III time, of that
whIch had not been there before Accordmg to the
Eccleslastzeal HIStory of Eusebms, orthodox Christian
doetrllle dId not really have a hIstory, haVIng been true
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eternally and taught prImItively; only heresy had a hIstOry,
havlllg ansen at particular times and through the lllnova
tIons of particular teachers Roman Cathohc polemICS has
frequently contrasted the VarIatiOns of Protestantism wIth
the stable and unchanglllg doctrllle of Roman CatholIosm
It seems that theologIans have been wIllIng to trace the
hIStOry of doctrllles and doetrlllal systems whIch they
found to be III error, but that the normative tradItion had
to be protected from the relatiVIty of havlllg a hIStOry or
of belllg, III any declSlve sense, the product of a hIstory
In the epIgram of Page SmIth, It was only when "tradI
tion had lost ItS authonty" that hIstory was "pressed llltO
servICe'

Upon closer examlllatIon, however, the problem of
tradItion and hIstory IS seen to be more complex Even
the most doctrlllaire traditIonahst must be concerned wIth
such questions as the authentICIty of works ascrIbed to an
ecclesIastical wnter or of decrees attrIbuted to a counol;
he must trace the orIglll and transmISSiOn of quotations
that appear III the documents of the church, he must
lllvestIgate the sooal settlllg of hIS texts, to understand the
very meanlllg of the words All of these are hIstorIcal
assIgnments, some of them wIth far more subtle ImplI
cations than the need of sImply checklllg dates or venfy
lllg texts The hIstory of histoncal theology as a dIsClplllle
of study demonstrates that the acceptance of orthodox
tradItIOn has not necessarIly been lllcompatIble wIth crIt
Ical hIStOry, even though thIS acceptance has often led
to an anachrOnIstIc readlllg of the hIstory of doctrllle
Such a readlllg accommodated early stages of develop
ment to later dogmatlC defi.ll1tIons by means of the
assumptIOn that what eventually came to be confessed
must have been belIeved, If not taught, that It must
have been, as Cardlllal Newman saId, "really held every
where from the beglllnlllg " It IS also eVIdent that WIth the
rIse of the modern cntIcal method of histoflcal research
has come nothlllg less than a new genetic way of vlewlllg
tradItiOn and of maklllg the locatiOn III time of a particular
doctrlllal formulatiOn an essentIal element III the under
standlllg of that formulatIOn

The development of ChrIstIan doctnne IS both an
Issue III the study of ChrIstian theology-perhaps the most
Important Issue III contemporary ChrIstian thought-and
a chapter III llltellectual hIstory, and It must be studIed by
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the methods and examined by the criteria of both fields.
If it is read only as a branch of theology, as it usually has
been, its role in the history of ideas, both as a continua
tion of pre-Christian lines of development and as a
persistent object of intellectual curiosity, may well be sub
ordinated to the interests of a confessional, dogmatic
authority or of a speculative, individual system of Chris
tian divinity. If it is read only in the context of the history
of ideas, its indispensable setting within the worship,
devotion, and exegesis of the Christian community will be
sacrificed to a historical treatment analogous to that em
ployed by the history of philosophical systems; as Etienne
Gilson has noted, "the general tendency among historians
of medieval thought seems to have been to imagine the
middle ages as peopled by philosophers rather than
theologians." But this is to neglect those elements in the
history of doctrine which have been, at one and the
same time, the most creative and the most reactionary,
namely, those that have come from the faith and the life
of the church.

Tradition without history has homogenized all the
stages of development into one statically defined truth;
history without tradition has produced a historicism that
relativized the development of Christian doctrine in such
a way as to make the distinction between authentic growth
and cancerous aberration seem completely arbitrary. In
this history we are attempting to avoid the pitfalls of both
these methods. The history of Christian doctrine is the
most effective means available of exposing the artificial
theories of continuity that have often assumed normative
status in the churches, and at the same time it is an avenue
into the authentic continuity of Christian believing,
teaching, and confessing. Tradition is the living faith of
the ,dead; traditionalism is the dead faith of the living.

The very concentration on continuity obliges this his
tory to be sensitive to the processes by which doctrine has
or has not moved from being believed to being taught to
being confessed and back again, and in the course of its
exposition of development to contrast one stage with
another. Thus both the variety of Christian teachings
within history and their possible unity within tradition
are integral to the subject matter of this book, as well as
to its theological position. The theological presupposition
of this history, a presupposition which is in turn based
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upon a particular reading of history, is the variety of
theologies and the unity of the gospel-the unity as well
as the variety, and the unity within the variety. It is
based on an acceptance of genuine novelty and change in
Christian history and on an affirmation of true develop
ment and growth. "Credo unam sanctam catholicam et
apostolicam ecclesiam."
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Acts 17 :22-3 1

Praeparatio
Evangelica

To interpret the development of doctrine in the ancient
church, it is necessary to pay primary attention to the
condition and growth of the church's faith and worship,
to its exegesis of the Bible, and to its defense of the
tradition against heresy; most of this book is based on a
study of materials used for such purposes. Yet it would
be a mistake to concentrate on these materials so com
pletely as to ignore the relation of the theology of the
church to the Jewish thought out of which it came and to
the pagan thought which it sought to convert; for when
the church confessed what it believed and taught, it did
so in answer to attacks from within and from without
the Christian movement" The relations of the church
fathers to Judaism and to pagan thought affected much
of what they had to say about the various doctrinal issues
before them. The development of the doctrine of the
person of Jesus Christ in relation to the Father must be
studied largely on the basis of writings drafted against
heresy, against Judaism, and against paganism. In the
case of most of the so-called apologists, only writings of
these kinds have survived, even though we know that
some of them wrote other books addressed specifically to
their fellow Christians. We must therefore attempt to
determine what they were believing and teaching on the
basis of what they confessed.

The risks involved in this procedure are obvious. If
the sermon of Paul on the Areopagus were the only
surviving scrap of evidence about his teaching, it would
be impossible to extrapolate the theology of his epistles
from this pericope. The character of the evidence has

TT
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constrained many histories of the development of doctrine
in the first three centuries to rely on such extrapolation,
and hence to underemphasize or even to distort the doc
trine being taught within the church of the time. There
fore the discovery of even so slight a tract as the Paschal
Homily of Melito of Sardis compels a deeper sensitivity
to the relation between apologetics and proclamation.
There is also reason to believe that while treatises against
heresy and defenses of the faith against Jewish and pagan
thought were written down in order to be circulated,
among the faithful and perhaps among the gainsayers,
much of the positive instruction of the people was con
fined to oral presentation. Even though the written sources
in their present state do not always make this explicit,
many of the same fathers carried on the apologetic and
the expository and the polemical responsibilities of
theology at the same time. The apologetic work of those
fathers is an important key-in the case of so decisive a
figure as Justin Martyr, the only key we have left-to how
they thought about the faith and doctrine of the church.

In addition, the relation of Christian doctrine to Jewish
and to pagan thought is a subject worthy of investigation
for its own sake. The very legitimacy of the development
of Christian dogma has been challenged on the grounds
of its supposed hellenization of the primitive message;
the contrast between Greek and Hebrew ways of thought
has been used to explain the distinctiveness of Christian
doctrine. These are only modern versions of an ancient
debate. The early church as a community and its theo
logians were obliged to clarify, for friend and foe alike,
how the gospel was related to its preparations and antic
ipations in the nation where it arose as well as in the
nations to which it was being borne.

The True Israel

According to tradition, only one of the writers of the
New Testament, Luke, was not a Jew. As far as we know,
none of the church fathers was a Jew, although both
Hermas and Hegesippus, for example, may have been;
Justin Martyr was born in Samaria but was a Gentile.
The transition represented by this contrast had the most
far-reaching of consequences for the entire development
of Christian doctrine.
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The earlies_t Christians were Jews, and in their new
faith they found a continuity with the old. They remem
bered that their Lord himself had said that his purpose
was to fulfill, not to abolish, the law and the prophets;
and it was useless for heretics to deny this saying. From
the early chapters of the Book of Acts we get a somewhat
idealized picture of a Christian community that continued
to follow the Scriptures, the worship, and the observances
of Jewish religious life. The members of the church at
Jerusalem, which Irenaeus called "the church from which
every church took its start, the capital city [,u:'7Tp67T"OAt~]
of the citizens of the new covenant," followed James,
who, as "the brother of the Lord," was a kind of "caliph,"
in refusing to acknowledge a fundamental cleavage be
tween their previous life and their new status. Clearly,
they recognized that something new had come-not some
thing brand-new, but somethin_g newly restored and
ful~lled. Even after the fall of Jerusalem in A.D. 70, these
"Nazarenes" maintained continuity with Judaism; they
"wish to observe the ordinances which were given by
Moses ... yet choose to live with the Christians and the
faithful." But especially in the period before A.D. 70, the
tensions within Jewish thought were reflected also in
the beginnings of Christian theology. The party headed by
James manifested significant analogies with Palestinian
Judaism, while the missionary party which eventually
came to be identified with Paul, as well as the Christian
apologetics of the second century, reflected certain affin
ities with the Jewish thought of the Hellenistic diaspora.

More fundamental than these parallels, however, is
the conflict between Hellenistic Jews and Hellenistic
Jewish-Christians over the question of the continuity of
Christianity with Judaism. After A.D. 70 that conflict
marked the relations between Christian and Jewish
thought everywhere. The extent and the scope of the
continuity produced controversy between Peter and Paul,
and this controversy went on troubling the church. Vari
ous practical solutions were designed to meet immediate
problems of cultic and dietary observance, but these did
not issue in a consistent way of interpreting the theological
question: What is new about the new covenant? What
ever else they may mean, the differences between the way
this question was answered in Acts 15 (with its crucial
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textual variants) and the way Paul discussed it in Gala
tians do suggest the continuing difficulty which the
church faced. The leaders of both sides were Christians of
Jewish origin; despite their differing answers, they asked
the question of continuity between Judaism and Chris
tianity with a deep personal poignancy.

As converts began coming more from pagan than from
Jewish ranks, the poignancy lessened and the obverse
side of the question became more prominent. For Jewish
Chris~ians, the question of continuity was the question of
their relation to their mother; for Gentile Christians, it
was the question of their relation to their mother-in-law.
What was offensive about Christianity in the eyes of
Gentiles was, to a considerable extent, what it had in
herited from Judaism. Celsus and other pagan critics
ridiculed the claim that God had put in an appearance at,
of all places, "some corner of Judea somewhere"; and the
emperor Julian scored the Jewish and Christian concep
tion of God as "essentially the deity of a primitive and
uncivilized folk," even while he chided the "Galileans"
for forsaking Judaism. Not only the Gentile critics of
Christianity, but also the Gentile converts to Christianity
demanded a decision about just how much of the Jewish
tradition they were obliged to retain. The attitude of
Marcion was a heretical instance of what may have been
a rather widespread resentment also among orthodox be
lievers; for the Epistle of Barnabas, while not going as
far as Marcion in its rejection of the Old Testament, did
claim that the original tablets of the covenant of the Lord
were shattered at Sinai and that Israel had never had an
authentic covenant with God. Tertullian's declaration, in
opposition to Marcion, that "today" there were more who
accepted the authority of the Old Testament than re
jected it raises the question of whether the number of
those rejecting it may not at one time have been
considerable.

This struggle over the authority of the Old Testament
and over the nature of the continuity between Judaism
and Christianity was the earliest form of the quest for a
tradition that has, in other forms, recurred throughout
Christian history. The Christian adoption of Abraham as
"father of the faithful" and the Christian identification
of the church, the city of God, with the heritage of Abel
are illustrations of this quest. When the church formu-
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lated its quest for a tradition in a doctrine of correction
and-fulfillment, it was enabled to claim as its own all the
saints and believers back to Abraham and even to Adam.
That doctrine of correction-and-fulfillment likewise
helped to set a pattern for the treatment of the problem
of tradition in subsequent centuries. Athanasius could
claim to have the tradition on his side despite the heretical
sounding language of many of the fathers; Augustine
could seek to exonerate the Greek fathers of the charges
of Pe1agianism; the orthodox opponents of Gottschalk
in the ninth century could seek to exonerate Augustine
in turn; the arguments between the Greek East and the
Latin West turned on the testimony of tradition; and the
Protestant Reformers could affirm their loyalty to the
catholic tradition despite their separation from Rome. All
these arguments followed the outline of the appropriation
of the Jewish tradition by the Christians of the first and
second centuries.

Primary evidence for the development of that ap
propriation is a genre of Christian literature devoted
to a comparison of Christianity with Judaism. Within
this genre "there is no dialogue ... which is conducted
on quite so high a level of courteousness and fairness" in
the early church as the Dialogue with Trypho of Justin
Martyr; and Justin's treatise was only one of many. Vir
tually every major Christian writer of the first five cen
turies either composed a treatise in opposition to Judaism
or made this issue a dominant theme in a treatise devoted
to some other subject. Scholars are generally agreed that
justin's work represented the literary form of an actual
interview, but that it was composed many years after the
fact and reflected the author's hindsight on the debate.
But it is equally clear that many of the later treatises
"adversus Judaeos" neither reflected nor envisaged such
interviews. Rather, the dialogue with Judaism became a
literary conceit, in which the question of the uniqueness
of Christianity in comparison with Judaism became an
occasion for a literary exposition of Christian doctrine
for a non-Jewish audience of Christian readers. When,
for example, Peter Abelard wrote his Dialogue between
a Philosopher, a lew, and a Christian, he may have in
corporated some of the subjects still being treated in face
to-face encounters between Jews and Christians, for these
were probably more frequent, even in the twelfth cen-
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tury, than the textbooks usually suggest But Abelard's
pnmary purpose was a dIalectIcal one, he was wrIting
to make ChnstIans thmk, not to make phIlosophers or
Jews accept ChrIStianIty

ComparIson of the treatIses agamst the Jews from
the first three centunes has dIsclosed the recurrence of
certam blbltcal passages and conflatIons of blbhcal pas
sages, certam hlstoncal references, and certam forms of
argumentation Thus, early m the twentieth century, the
dIscovery of the long-lost text of the Proof of the
Apostoltc Preachmg of Irenaeus III an ArmenIan verSIOn
provIded addItional support for the theory that there
eXIsted a compIlatIOn "of ScrIptural texts grouped under
argument-headmgs, llltended to conVlllce the Jews out
of the Old Testament Itself that the Old Law was abol
Ished, that ItS abolttlOn was foreseen m the Old Testa
ment, and that ItS purpose had been to prepare and
prefigure the New Law of Chnst' ThIS commonplace III

ChnstIan hterature, aImed at demonstratmg that the
church had now become the new and the true Israel, may
well have antedated the Gospels themselves From the
tradlttonal title of such treatises as Cypnan s To Qutrmus
Three Books of T esttmontes agamst the IewsJ thIS set of
commonplaces has acqUired the tItle "testimonIes" The
hterature of the dIalogue wIth JudaIsm provIdes Impor
tant data about the developmg self-understandmg of
ChnstIan theology, as well as about ItS understandmg of
the dIfferences between ChrIstIanIty and JudaIsm

A promment element m thIS lIterature of the dIalogue
was, lllevitably, the Issue of the contmumg valtdlty of the
MosaIC law The Old Testament had declared that the
law was as permanent as the covenant wIth Israel, but the
ChrIstIans, "treatmg thIS covenant wIth rash contempt,
spurn the responsibIltttes that come WIth It" ThIS
appeared to JewIsh thought to be a repudIation of both
the law and the covenant JustIn rephed to Trypho's
charge by, III effect, stratIfymg the Old Testament law
The ChrIstians retamed whatever m the law of Moses
was "naturally good, pIOUS, and rIghteous' -usually
whatever conformed to a reductIOnIstIc conceptIOn of the
natural law Even among Jews, ChrIstians mSlsted, the law
of nature took precedence over the law of Moses, as for
example when a woman gave bIrth to a chIld on the Sab
bath ThIs Implted that "the provIdence whIch long ago
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gave the law [of Moses], but now has gIven the gospel
of Jesus Chnst, dId not wIsh that the practtces of the Jews
should contmue " Chnsttans were not bound by anythmg
that had been addressed to the old Israel as a people
Such a stratIficatlOn of moral, cIvIl, and ceremomal ele
ments m the MosaIc law proved very dIfficult to mamtam
wIth any consIstency, and the fathers could not make It
stick Irenaeus, for example, celebrated the supenonty of
ChnstIan doctnne and ltfe to all of the law, mcludmg
the Decalogue, even though he also affirmed that "the
words of the Decalogue' had undergone "extenslOn and
ampltficatlOn' rather than 'cancellatlOn" by Chnst' scom
mg m the flesh

A more effective way than stratIficatton for copmg wIth
the law of the Old Testament was provIded byallegoncal
and typologIcal exegesIs Here agam the Eptstle of Barna
bas went further than most To the questlOn Is there not
a commandment from God whIch forbIds the eatmg" of
ceremomally unclean ammals, It replted "Yes, there IS,
but Moses was speakmg m spmtual terms" The same
was true of the ClfcumClSlOn of Abraham Less drasttc m
hIs spmtualtzatlOn of the Old Testament commandments,
Tertulltan argued that a "new law" and a "new Clrcum
ClSlOn" had replaced the old, whICh had been mtended
only as a SIgn or type of what was to come Drawmg
dIrectly on sources m HellemstIc JudaIsm, Qngen put hIs
mterpretatlOn of the MosaIc law mto the context of an
allegory on the exodus from Egypt, "wIth Ongen the
allegory of PhIlo [on the ltfe of Moses and the exodus]
WIll be mcorporated mto ChnstIan tradItion, and become
part of the tradItional typology , A speClal feature of the
typology of the exodus was the anttClpatIon of baptIsm
by the mIracle of the Red Sea; baptism was, m turn, set
m opposItion to the ClrCUffiClSlOn of the Old Testament
It IS certamly an exaggeratlOn to say that "by transform
mg the Gospel mto a New Law the ApostolIc Fathers
returned to the ImpossIble SItuatIOn of man wIthout
Chnst, for the term "new law' and related terms such as
"under the law of Chnst [XpturOvOfW'i'] were not devOld
of the evangeltcal content whIch "law sometimes bears
m the usage of the New Testamentr'At the same time It
IS eVIdent that as moraltsm and legaltsm mamfested them
selves m ChnstIan theology, much of the edge was re
moved from the argument of Chnstian apologetics agamst
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what was taken to be the "Phan~aIcal ' conception of the
law

Although the law and the prophets belonged together
In the language of JewIsh theology, ChnstIan theology
IdentIfied Its cause WIth that of the prophets agaInst the
law IgnatIUs argued that the prophets had observed Sun
day rather than the JewIsh Sabbath Chnstian apologetICs
was even more assIduous In lookIng for proofs that Jesus
was the fulfillment of the prophetic promIses than It was
In findmg mdicatIOns that he was the "end of the law"
The begmnIngs of thIS process are eVIdent already In the
New Testament, especIally, of course, In books such as
the Gospel of Matthew and the EpIstle to the Hebrews,
but also In the Gospel of Luke, the one New Testament
wnter who has tradItionally been Identified as a Greek,
It IS In thIS Gospel that the rIsen Chnst "begInnIng WIth
Moses and all the prophets mterpreted to them In all the
[Old Testament) SCrIptures the thmgs concernmg hIm
self" The New Testament formula "that the SCrIpture
mIght be fulfilled' may sometimes refer to a result rather
than a purpose, but the translatIOn . In order that [by
dIvme decree) It mIght be fulfilled' suggests that the
preCIse dIstinctIOn between purpose and result IS not
really applIcable Irenaeus summanzed the teachmg of the
New Testament and of early Chnstian tradItion generally
when he declared .'That all these thmgs would come to
pass was foretold by the SPl!1t of God through the proph
ets, that those who served God In truth mIght belIeve
firmly In them '

The two purposes of the testImOnIes were to show
that JudaIsm, WIth ItS laws, had had Its day, and to prove
that "he who had been foretold has come, m accordance
WIth the Scnptures" of the Old Testamen} To thIS end
the testImOnIeS compIled those passages that were most
readIly applIcable to Jesus as the ChrIst The rebellIon of
the natIOns agamst Yahweh, as descnbed In Psalm 2, was
fulfilled In the suffenng of Chnst "The heathen were
PIlate and the Romans, the people were the trIbes of
Israel, the kmgs were represented In Herod, and the rul
ers In the ChIef prIests' The psalms that spoke of en
thronement could be applIed to the resurrectIOn of ChrIst,
by whIch he had been elevated to the status of lordshIp,
already In the New Testament, Psalm lIO was a faVOrIte
proof text for thIS claIm The other favonte proof text
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was the description of the suffering servant in Isaiah 53.
The rabbis who disputed with Origen contended that it
"referred to the whole people [of Israel] as though a
single individual," but the text was interpreted so unani
mously and unambiguously as Christian Scripture that
even Trypho was constrained to admit that the Messiah
was to suffer, though not that he was to be crucified. The
"coming of the Lord" in later Jewish prophecy and
apocalyptic also referred to Jesus as the Christ; but now
it had to be divided into two comings, the first already
accomplished in the days of his flesh and the second still
in the future. Beyond the difference between humiliation
and glory it was not always clear what the basis was for
this division, which neither Judaism nor the anti-Judais
tic Marcionites would accept. The assurance with which
this interpretation was set forth indicates that Christian
doctrine took the christological meaniq.g of these passages
for granted.

What the Christian tradition had done was to take over
the Jewish Scriptures as its own, so that Justin could say
to Trypho that the passages about Christ "are contained
in your Scriptures, or rather not yours, but ours." As a
matter of fact, some of the passages were contained only
in "ours," that is, in the Christian Old Testament. So as
sured were Christian theologians in their possession of
the Scriptures that they could accuse the Jews not merely
of misunderstanding and misinterpreting them, but even
of falsifying scriptural texts. When they were aware of
differences between the Hebrew text of the Old Testa
ment and the Septuagint, they capitalized on these to
prove their accusation that the Jews had "taken away
many Scripture passages from the translations carried out
by the seventy elders." Of special importance was the
Septuagint translation "virgin [7Tap8€vo'i'] " in Isaiah
7: I4, which had been adopted by the New Testament and
was canonized by early Christian writers. In Psalm 22: I6
there may have been two Hebrew readings transmitted in
the Jewish tradition: "they have pierced my hands and
my feet" and "like a lion are my hands and my feet."
Christian teachers, following the Septuagint, read
"pierced" and applied this verse, together with the entire
psalm, to the crucifixion; their Jewish opponents "main
tain that this psalm does not refer to the Messiah."

In addition to these variant readings and canonized
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translatIOns there developed a group of ChnstIan addI
tIons to the text of the SeptuagInt or, as DanIelou has
termed them, ChnstIan targumIn and midrashIm, whIch
paraphrased and expanded passages from the Old Testa
ment In ways that substantIated ChrIstian doctnne JustIn
Martyr accused the Jews of mutilatIng the passage "The
Lord reIgned from the tree, ' to delete the obvIOUS refer
ence to the crucIfixIOn of Chnst The ChrIstian exegetical
tradItion claImed to find other such deletIOns and mutIla
tions In the JewIsh tradItion of InterpretatIOn It was per
haps a part of the same process of appropnatIOn when the
ChrIstIan hIstOrIan Eusebms ascrIbed to the JewIsh hIS
tonan Josephus a paragraph confeSSIng the messiahship
and the dIVInIty of Jesus, or when the same ChrIstian
WrIter supposed that PhIlo's On the ContemplatIve LIfe
was descnbIng the early ChrIstians rather than a commu
nIty of JewIsh ascetics {The growIng ease WIth whIch
appropnatIOns and accusatIOns alIke could be made was In
proportIOn to the completeness of the ChrIstian VIctory
over JewIsh thought

Yet that VIctory was achIeved largely by default Not
the supenor force of ChrIstian exegesIs or learnIng or
lOgIC but the movement of JewIsh hIstory seems to have
been largely responsIble for It It has been suggested that
by ItS rIse the ChnstIan movement deprIved JudaIsm of
some of ItS earlIer dynamIC, espeCIally of the proselytIng
zeal that had marked JewIsh thought In the HellenIstic
diaspora and even In PalestIne, where Jews were saId to
'traverse sea and land to make a SIngle proselyte ' There

were several translations of the Hebrew BIble Into Greek
by Jews (as well as perhaps one or more by ChnstIans)
By the end of the second and the begInnIng of the thIrd
century of the Chnstian era, when Latin gradually began
to dIsplace Greek In the western part of the Roman Em
pIre, the SItuation WIthIn JudaIsm Itself had changed
The SeptuagInt seems to have been called forth by the
InabIlIty of younger Jews In the diaspora to read Hebrew
and by the deSIre to present the case for JudaIsm to the
Greek-speakIng world But It seems that neIther of these
factors produced any translation of the Old Testament
Into LatIn by a Jew, when the Hebrew BIble began to
come out In LatIn verSIOns, these appear to have been
the work of anonymous ChnstIan translators and finally
of Jerome After the sack of Jerusalem In AD 70 and ItS
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desecratIOn dUrIng the folloWIng years, JewIsh polemIC
agaInst ChnstIamty was IncreasIngly on the defensIve,
whIle ChrIstian doctnne felt able to go ItS own way, WIth
out engagIng the rabbIs In a contInuIng dIalogue

OrIgen seems to have been one of the few church
fathers to partiCipate In such a dIalogue Ongen may also
have been the first church father to study Hebrew, "In
OpposItIOn to the SpIrIt of hIS time and of hIS people," as
Jerome says, accordIng to EuseblUs, he "learned It thor
oughly," but there IS reason to doubt the accuracy of thIS
report Jerome, however, was rIghtly celebrated as "a
tnhngual man" for hIS competence In LatIn, Greek, and
Hebrew, and AugustIne dearly admued, perhaps even
envIed, hIs ablhty to "Interpret the dIVIne SCrIptures In
both languages" The testimony about the knowledge of
Hebrew by other church fathers-for example, Dldymus
the BlInd or Theodore of MopsuestIa-Is less conclusIve
But It seems safe to propose the generahzatIOn that, ex
cept for converts from JudaIsm, It was not untIl the blbh
cal humaOlsts and the Reformers of the sIxteenth century
that a knowledge of Hebrew became standard eqUIpment
for ChrIstian exposItors of the Old Testament Most of
ChnstIan doctrIne developed In a church umnformed by
any knowledge of the ongInal text of the Hebrew BIble

Whatever the reasons, ChrIstian theologIans WrItIng
agaInst JudaIsm seemed to take their opponents less and
less senously as time went on, and what theIr apologetic
works may have lacked In vigor or fairness, they tended
to make up In self-confidence They no longer looked
upon the JewIsh commumty as a contInuIng partiCipant
In the holy hIStOry that had produced the church They
no longer gave serIOUS consIderatIOn to the JewIsh mter
pretatlOn of the Old Testament or to the JewIsh back
ground of the New Therefore the urgency and the POI
gnancy about the mystery of Israel that are so VIVId In the
New Testament have appeared only occasIOnally In ChrIS
tian thought, as In some passages In AugustIne, but these
are outweIghed, even In AugustIne, by the many others
that speak of JudaIsm and pagaOlsm almost as though
they were equally ahen to "the people of God' -the
church of Gentile ChrIstians

But the "de-JudaiZatIon of ChnStIaOlty" was not ex
pressed only by the place accorded to JudaIsm by ChnstIan
theologIans A more subtle and more pervasIve effect of
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thIS process IS eVIdent m the development of varIOUS
ChnstIan doctnnes themselves Among these, the doc
tnne of God and the doctnne of man bear marks of
de-JudaizatIon In JudaIsm It was possIble sImultaneously
to ascnbe change of purpose to God and to declare that
God dId not change, wIthout resolv1Og the paradox, for
the ImmutabIlIty of God was seen as the trustworthmess
of hIs covenanted relatIOn to hIS people 10 the concrete
hIstory of hIS Judgment and mercy, rather than as a pn
manly ontologIcal category But In the development of
the ChnstIan doctnne of God, ImmutabIhty assumed the
status of an aXIOmatic presupposItion for the dIscussion
of other doctrInes Hence the de-JudaizatIOn of ChnstIan
thought contnbuted, for example, to the form taken by
the chnstoiogical controversy, In whIch both SIdes defined
the absoluteness of God In accordance wIth the pnnCIple
of ImmutabIhty even though they drew OpposIte chnsto
logIcal conclusIOns from It

SImIlarly, the course taken by the development of the
AugustinIan tradItIOn has been affected by the loss of con
tact wIth JewIsh thought, whose refusal to polanze the
free sovereIgnty of God and the free WIll of man has fre
quently been labeled PelagIan But the label IS not ap
propnate, for JudaIsm has a PelagIan doctnne of nature
but an AugustInIan doctnne of grace AugustIne accused
the Pelagians of "puttIng the New Testament on the same
level wIth the Old' by theIr VieW that It was pOSSIble for
man to keep the law of God, and Jerome saw Phansaism
In the PelagIan notion that perfect nghteousness was
attamable wIthIn man's lIfe here on earth The develop
ment of ChnstIan theology m the East, espeCially In the
AntIOchene school, ma01fested other ways of transcend
mg the antitheses prevalent m the West and of setting
forth "a doctnne whIch cannot properly be called eIther
AugustInIan or PelagIan" But It, too, formulated the
questIOn m a manner alIen to the JeWIsh tradItIOn, even
as It sought to find the answer for the questIOn m the
JeWIsh BIble

Because the vIctOry of ChnstIan theology over JeWIsh
thought came more by default than by conquest, the ques
tion of the relatIOn between the two covenants has re
turned over and over to claIm ChnstIan attentIOn The
SIgnIficance of JeWIsh th10kers for ChnstIan theologIans
-for example, of Moses Maiffio01des for Thomas AqUl-
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nas, of Spinoza for Friedrich Schleiermacher, or of Martin
Buber for both Protestant and Roman Catholic theology
in the twentieth century-is not simply part of the con
tinuing interaction between theological and secular
thought. In spite of the philosophical cast of these Jewish
thinkers, Christian theologians have hearkened to them
more as relatives than as strangers. At the same time, the
less philosophical and more biblical elements of the Jew
ish theological tradition have failed to playa similar role
in Christian history. But whenever individual theologians
have seemed to be going too far in their denigration of
the Old Testament, as Marcion in the second century and
biblical criticism in the nineteenth century did, they were
denounced for relegating the larger part of the Christian
Bible to a sub-Christian status. One of the most reliable
indices of the interpretation of Judaism in Christian
thought is the exegesis of Romans 9-I I. The history of
this exegesis is the record of the church's struggle to give
theological structure to its intuitions regarding the rela
tion between the covenants, or to reestablish the sense of
continuity-with-discontinuity evident in the language of
the New Testament about Israel as the chosen people.
Repeatedly, therefore, we shall be turning to this exegesis,
as well as to the doctrinal implications of the litanies and
collects of the church, which sometimes preserved such
a sense more faithfully than did its formal dogmatics.

It was apparently from Jewish sectarianism that some
of the earliest forms of Christian heresy came. According
to Irenaeus, "all the heresies are derived from Simon of
Samaria," and one of the oldest catalogs of Christian
heretics, that of Hegesippus as preserved by Eusebius,
listed Simon first among those who came from "the
seven sects among the [Jewish] people" to "corrupt
[the church] by vain teachings." Eusebius himself termed
Simon "the prime author of every kind of heresy" and
identified him with the Simon of Acts 8:9-2 5. Cyril of
Jerusalem, too, called him "the inventor of all heresy."
But the primary source of information about the heresy
of Simon is Justin Martyr, himself a native of Samaria.
According to Justin, Simon was acknowledged by his ad
herents "as the First God," and they said that a certain
"Helen ... was the First Thought which he brought into
existence." The concept of the First Thought seems to
have been derived at least partly from Jewish speculations
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about the personal WIsdom of God "SImoman gnosis
arose out of Judaeo-Samantan sectananIsm," and through
It contnbuted to the begInmngs also of ChnstIan Gnosti
CIsm LIke other forms of GnostiCIsm, Simomamsm was
radIcally peSSImIstic In ItS vIew of the created world, ap
parently carryIng the ImpltcatlOn of the doctrIne of the
two spmts In the Dead Sea Scrolls all the way to the POInt
of an ontologIcal dualIsm

Not all the heretical forms of JewIsh ChnstIamty,
however, mamfested thIS dualtsm Irenaeus reported that
"those who are called EblOmtes agree [WIth JewIsh and
ChnstIan orthodoxy] that the umverse was made by
God" Where they dIverged from ChnstIan orthodoxy
was In theIr VIew of Chnst AccordIng to Ongen, there
were "two sects of EblOmtes, the one confessIng as we do
that Jesus was born of a vtrgIn, the other holdIng that he
was not born In thIS way but ltke other men' The first of
these sects seems to have been made up of the orthodox
ChnstIans of JewIsh ongIn mentlOned earlter, who con
tInued to observe the regulatlOns of the MosaIC law even
after they had accepted the messiahship and dIVIne son
shIp of Jesus, It seems lIkely that they were Identical wIth
the "Nazarenes ' The second group of EblOmtes taught
that though born as other men are, Jesus was elected to
be the Son of God, and that at hIS baptism Chnst, an
archangel, descended on hIm, as he had on Adam, Moses,
and other prophets Jesus, too, was no more than the
, true prophet' The distInctlOn between Jesus and Chnst
was also used by Cennthus and was to figure In vanous
GnostIc ChrIstian systems, but among the EblOmtes It
seems to have reflected Essene teachIng In additlOn, the
heretical EblOmtes "use the Gospel accordIng to Matthew
only, and repudIate the apostle Paul, maIntaInIng that he
was an apostate from the law" TheIr name seems to have
been denved, not, as some of the fathers thought, from
a founder called EblOn, but from the Hebrew word for
• poor The EbIomtes may have been those descendants
of the Essenes who remaIned Chnstian after the year 70
LIke the EblOmtes, the Eikesaites regarded Jesus as "a
man lIke every other man" and as one of the prophets, to
thIS extent they, too, bear marks of the heretical forms of
JeWIsh ChnstIamty

Perhaps the most Important ImplIcation of the Dead
Sea Scrolls for the hIStOry of the development of Chns-
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tIan doctrme after the New Testament IS the clarIficatIOn
of connectIOns between sectarIan JudaIsm and the begm
mngs of heretIcal ChrIstIamty WIth the help of such
addItIOnal sources, the less famIlIar aspects of the JewIsh
herItage of early ChrIstian teachmg are bemg Illummed,
and It IS becommg possIble to check more accurately the
varIous reports of the fathers about the mfluence of heret
ICal JewIsh Ideas upon heretical ChrIstian theology There
were also mfluences In the OpposIte dIrectIOn, as Manda
Ism and other heretical speCies of JudaIsm absorbed ele
ments of ChrIstian heresy, and so It came about that both
JewIsh and ChnstIan heresy contrIbuted to the OrIgInS of
Islam

WIthIn the maInstream of orthodox ChrIstIamty, how
ever, the JewIsh herItage remamed vlSlble m other ways
The growth of the cuitIC, hIerarchIcal, and ethIcal struc
tures of ChrIstIamty led to the ChrIstIamzatIOn of many
features of JudaIsm WhIle much of that growth does not
belong dIrectly to the hIstory of the development of doc
trIne, It IS Important because of thIS "re-JudaizatIOn' of
ChnstIamty JustIn argued that one of the dIfferences be
tween the oldcovenant and the new was that the prIest
hood had been superseded and "we [the church as a
whole] are the true hIgh-prIestly race of God" In the
New Testament Itself the concept of "prIest" referred
eIther to the Levltes of the Old Testament, now made
obsolete, or to ChrIst or to the entIre church-not to the
ordaIned mInIstry of the church But Clement, who was
also the first to use the term "layman [.\atKo,,],' already
spoke of "prIests" and of "the hIgh prIest" and sIgmfi
cantly related these terms to the LeVItical prIesthood, a
SImIlar parallel occurred 10 the Dtdache and 10 Hlppoly
tus For TertullIan, the bIshop was already "the hIgh
prIest,' and for hIS dISCiple, CyprIan, It was completely
natural to speak of a ChrIstIan "prIesthood" And so by
the tIme of Chrysostom's treatise On the Prtesthood It
seems to have become accepted practIce to refer to Aaron
and ElI as examples and warmngs for the prIesthood of
the ChnstIan church Chrysostom also spoke of "the Lord
bemg saCrIficed and laId upon the altar and the pnest
standmg and praymg over the VIctim,' summarIZIng the
sacnfiCIal language about the EucharIst whIch had also
become accepted practIce Therefore the apostles, too,
were represented as pnests
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But thIS re-JudaizatIOn does not mdICate any recovery
of close assoCiatIOn between JudaIsm and Chnstian the
ology, on the contrary, It shows how mdependent Chns
tIan doctnne had become of Its JewIsh ongms and how
free It felt to appropnate terms and concepts from the
JewIsh tradItIOn despIte Its earlIer dIsparagement of them
Now that ChnstIan theologIans were no longer oblIged
to engage 10 senous dIalogue wIth JudaIsm, they were
able to go theIr own ChnstIan way m formulatmg the
unIversal claIms of ChrIstianIty Not only the JewIsh
Scnptures and the LevItical pnesthood, but other prerog
atives and claIms of the chosen people were consIstently
transferred to the church-a practice whIch was both an
mdex to and a cause of the Isolation of Gentile ChnstIan
thought from the JudaIsm contemporary wIth Itself as
well as from the JewIsh ChnstIanIty out of whIch It had
ongmally come

The church, therefore, was the mhentor of the prom
Ises and prerogatives of the Jews "Just as Chnst IS Israel
and Jacob, so we who have been quarned out from the
bowels of Chnst are the true IsraelItIc race, ' the "thIrd
Israel' spoken of m IsaIah LIkewIse, the church was now
"the synagogue of God," "those who belIeve m" Chnst
havmg become "one soul, and one synagogue, and one
church" Not the old Israel, but the church had the nght
to call Abraham ItS father, to style Itself "the chosen peo
ple,' and to look forward to mhentmg the promIsed land
No title for the church m early ChnstIanIty IS more com
prehenSIve than the term "the people of God," whIch
ongmally meant "the new Israel' but gradually lost thIS
connotation as the ChnstIan claIm to be the only true peo
ple of God no longer had to be substantiated

ThIS appropnatIon of the JewIsh Scnptures and of the
hentage of Israel helped ChnstIanIty to surVIve the de
structIOn of Jerusalem and to argue that wIth the commg
of Chnst Jerusalem had served ItS purpose m the dIvme
plan and could be forsaken It also enabled ChnstianIty to
claIm an affinIty WIth the non-JewIsh tradItIOn as well as
wIth the JewIsh and to formulate such doctnnes as the
TnnIty on a more mclusive baSIS than that proVIded by
JewIsh monotheIsm alone These and other advantages
were Cited by the defenders of ChnstIanIty agamst Juda
Ism, they dId not usually mentIOn, even though they often
exhIbIted, the Impovenshment that came from the suppo-
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sition that in the Old Testament and in the Jewish ele
ments of the New Testament the Christian church had as
much of the tradition of Judaism as it would ever need.

The Christian Dispute with Classical Thought

The apologetic war of the early church was fought simul
taneously on two fronts, for the theologians also ad
dressed themselves critically to the other chief component
of their thought world, classicism. For their dispute with
Judaism they had extensive precedents in the New Testa
ment, where most of the arguments had appeared, at least
in seminal form. But the audience to which Christian
thought was directed increasingly, and then almost ex
clusively, during the second and third centuries was one
to which very little of the New Testament had been ad
dressed. Except for fragmentary reports like those in Acts
14:15-17 and 17:22-31 and discussions such as that in
Romans I: 19-2: 16, theologians had almost no biblical
precedent for their apologetic to pagan thought. There
fore these few passages from the New Testament have
been called upon to provide the apologetic enterprise in
every age with some sort of biblical justification for its
work. Faced with this situation, the defenders of Chris
tianity could take the Apocalypse of John as their model
and repudiate pagan thought with all its works and all
its ways, just as they unanimously repudiated the imperial
cult; or they could seek out, within classicism, analogies
to the continuity-discontinuity which all of them found in
Judaism. The theologians of the second and third cen
turies combined these two emphases, but in varying pro
portions.

This they did in a series of apologetic treatises, the most
comprehensive and profound of which was Against eel- 
sus by Origen. Some of the elements in the Christian self
defense and self-definition against Judaism also provided
ammunition for the theologians who sought to define
similarities and differences between the Christian faith
and classical thought. But in other respects the two apolo
getic cases were radically different, and the Christian
writers against paganism took over arguments that had
been standard in the apologias for Judaism, as well as
other arguments from Greek philosophers. Here again,
Justin is important not only for the intrinsic value of his
treatises in interpreting the apologetic conflict of the early
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church, but also for the mSights hIS works provIde mto
the relatIOn between the two fronts of that confhct The
earhest apology for ChnstIalllty (that of Quadratus), the
most bnlltant apology (that of Ongen), and the most
learned apology (that of Eusebms) were all wntten m
Greek, nevertheless, the LatIn wnters "Tertulltan, Lac
tantms, and Augustme outweIgh all the Greek apolo
giStS" We shall, of course, draw upon both bodIes of
apologetIc hterature m thIS InterpretatIOn

Much of the attack from pagan claSSICIsm, and there
fore much of the defense from Chnsttalllty, was not prIn
cIpally doctnnal In nature In the correspondence be
tween PlIny and TraJan, and In much of the apologetIC
ltterature to follow untIl the tracts of the emperor Juhan,
two of the charges that constantly recurred were those of
encouragIng CivIl disobedIence and of practIcIng Immoral
ity But m the midst of arguments about these charges,
whICh are not of direct concern to us, doctnnal issues
contInually arose For example, one of the most Wide
spread calumllles agaInst the ChrIstIans was the charge,
( most ImpIOUS and barbarous of all, that we eat human
flesh' or "loaves steeped m blood ' The basis of this ac
cusatiOn was the language used by ChnstIans about the
EucharIst, for they seem to have spoken about the pres
ence of the body and blood of Chnst so realtstIcally as to
suggest a ltteral canlllbaltsm In the midst of rather meager
and ambiguous eVIdence about the doctrme of the real
presence m the second and thIrd centunes and well beyond
that period, these slanders would seem to be an important
source of mformatIOn m support of the eXistence of such
a doctrIne, but it is also important to note that the fathers,
m defendmg themselves, dId not elaborate a doctnne of
the real presence

One doctrmal element In the pagan attack was the
claIm that the Chnstians taught absurd myths The the
ogollles of HesIOd and the tales of Homer had gradually
been allegonzed and spintualtzed by the leaders of clas
sIcal thought, who "ennobled what is base, ' untIl they
were able to speak of "the divme' (neuter) and of ( be
mg" In language that only rarely betrayed the ancestry of
their ideas m classical Greek and Roman mythology ThIS
process of refinement and spmtualtzatton, In whIch Soc
rates and others had been martyred for then CrItICIsm of
the mythical pIcture of the gods, had largely accompltshed
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its purpose by the time of the conflict between pagan
thought and Christian doctrine. And just when the lead
ers of pagan thought had emancipated their picture of
the divine from the crude anthropomorphism of the myth
ological tradition, the Christians came on the scene with a
message about one who was called "Son of God." It is not
surprising, when "the most learned and serious classes
... are always, in fact, the most irreverent toward your
gods," that these classes should also have been the ones
who vehemently resisted this message, which seemed to
be a relapse into "a physical meaning of a gross kind,"
the very thing from which, after such a hard struggle,
they had been rescued. Therefore they made fun of such
biblical narratives as those dealing with the virgin birth
and the resurrection. In Theophilus's defense of Christian
ity, the assertion that God had a Son was not meant "as
the poets and writers of myths talk of the sons of gods
begotten of intercourse [with womenJ." These and other
parallels between the Christian and the pagan criticisms
of ancient mythology were intended to show that, even
in speaking of Jesus as the Son of God, "we tell no in
credible tales when we explain the doctrines about Jesus."

Sometimes the pagan attacks struck at the very heart of
the Christian gospel. Despite the ambiguity that seems to
be present in the fathers of the second and third centuries
on the questions of justification, grace, and forgiveness,
they did have to deal with these questions in the attacks
of their pagan opponents. Celsus was the spokesman for
much of paganism when he attacked the gospel of for
giveness as cheap grace: "Those who summon people to
the other mysteries make this preliminary proclamation:
'Who has pure hands and a wise tongue.' . . . But let us
hear what folk these Christians call. 'Whoever is a sinner,'
they say, 'whoever is unwise, whoever is a child, and, in
a word, whoever is a wretch, the kingdom of God will
receive him.' " Julian expressed a similar judgment about
the promise of forgiveness in baptism. Such attacks
prompted even some fathers whose doctrine of grace was
not very profound to see that if "you compare the other
deities and Christ with respect to the benefits of health
[or salvationJ given by them," it would be recognized
that "aid is brought by the gods to the good and that the
misfortunes of evil men are ignored," while, by con
trast, "Christ gave assistance in equal measure to the
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good and the eVil" More perhaps than they themselves
could recogmze, these spokesmen for Chnstiantty pomted
to the distinctive character of the Chnstian message as a
promise of health and rescue based not upon worthmess
but upon need, here as elsewhere, the pagan cntics of
Chnstianity seem sometimes to have been more pro
found m their identificatiOn of this distinctive character
than were the defenders of Chnstiamty

In the same way, the pagan cntiCs acknowledged the
distmctiveness of Jesus Chnst 1fi a manner that was some
times more trenchant than the theology of the Chnstian
apologists and that thus called forth a more profound
statement of Chnshan doctnne than would have appeared
wtthout the challenge It was not only the story of the
resurrectiOn of Chnst that drew the fire of pagan cntics
as a fable or the report of a hystencal woman, but the Sig
ntficance attached to the resurrectiOn by Chnstlan theol
ogy Nowhere is that sigmficance more uneqUivocally ex
pressed than 1fi the polemic of some Chnstian theologians
agamst the pagan doctnne of the immortal soul "The
soul is not m itself immortal, 0 Greeks, but mortal Yet
it is possible for it not to die" In these words Tatian
vOiced the doctrme that hfe after death was not an ac
comphshment of man, much less his assured possessiOn,
but a gift from God m the resurrection of Chnst Even
when the apocalyptic ViSiOn had been echpsed and the
immortahty of the soul had become a standard element
1fi Chnstian teachmg, this stress on the divme imtlative
1fi the achievement of !tfe everlastmg contmued to act
as a check on the more drastic imphcatiOns of these
changes In these and other ways the attacks of pagan
authors on the Chnstian message left thetr mark on the
church's doctnnes long after their external challenge had
lost itS effectiveness

The reply of the apologists to that challenge has also
contmued to affect the development of Chnstian doctnne
both dtrectly and mdirectly It was at least partly m re
sponse to pagan cnticism of the stones m the Bible that
the Chnstian apologists, hke their Jewish predecessors,
took over and adapted the methods and even the vocabu
lary of pagan allegonsm Not even the most shockmg of
bibhcal narratives could match the crudity and "blasphem
ous nonsense" of the Greek myths, m which the gods were
depicted as bemg superhuman not m Virtue but m en-
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durance, "not more supenor m dommIOn than m vice"
The apologists reCited lengthy catalogs of the amorous
exploits of the gods, takmg care to note that these por
nographic detatls were bemg quoted from the pagan
authors themselves Those who held to such shameful ac
counts of the divme had no nght to reproach the Chns
tian narrative of "the birth of God m the form of a man

For it is not permissible even to compare our concep
tIOn of God with those who are wallowmg in filth and
mud" If the myths were true, they should not be admit
ted m pubhc; if they were false, they should not be CIrCU
lated among reltgIOus people A common way out of thiS
difficulty among sophisttcated pagans was allegoncal ex
egeSiS A sophisticated pagan such as Ce1sus "claims that
hiS own exegeSiS of anClent wnters is tn harmony with
their mtentIOn of handmg down the truth m veiled form,
to be uncovered by phtlosophical exegeSiS, whtle Jewish
and Chnstian exegeSiS is merely defensive"; Porphyry
accused Ongen of misapplymg Hellemstic allegory to the
Jewish SCClptures In hiS reply to Ce1sus, Ongen was will
mg to concede at least some valtdity to the allegoClcal
exegeSiS of the Homenc poems Most Chnsttan wnters,
however, denounced StOiC and other allegory as "the
veneer of sophistic disputes by which not the truth but
itS tmage and appearance and shadow are always sought
after" At one and the same time the apologists Cited the
pagan philosophers agamst pagan rehglOn and denounced
them for the artifiClahty of their efforts to square thetr
teachmgs with Homer and HesIOd Seneca was "often m
agreement with us" , but Socrates was the most important
of all, because he had reframed from allegonzmg Homer
and had bamshed him

The reason for thiS importance was that Christ had
been "known tn part even by Socrates" As the apologists
came to grips With the defenders of pagamsm, they were
compelled to acknowledge that Chnsttamty and its an
cestor, Judaism, did not have a monopoly on either the
moral or the doctnnal teachmgs whose supenonty Chris
tian apologetiCs was seekmg to demonstrate To some
extent thiS acknowledgment was a taClt admiSSIOn of
the presence withm Chnstian thought of doctrmes bor
rowed from Greek phtlosophy To account for the pres
ence of such teachmgs in pagan phtlosophy, the apolo
gists drew upon several deVices Justtn sought to draw a
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connection between the philosophers and the preeXistent
Logos It was the seed of reason (.\oyos- u7T'€pIJ-unKos-) m
man which enabled pagan thmkers ltke Socrates to see
dimly what came to be clearly seen through the revelatlOn
of the Logos m the person of Jesus As the Logos had
been adumbrated m varlOUS ways durmg the history of
Israel, so also what pagamsm had learned about God and
about the good hfe could be traced to the umversal func
tlOnmg of the Logos The StOlCS, the poets, and the hIS
tonans all "spoke well m proportlOn to the share [they}
had of the semmal Logos ' But now that the semmal
Logos had come m person, those who had been under hIS
tutelage could find the fuller meanmg of theu mtUltions
For Ongen, too, the "Logos who came to dwell m Jesus

mspued men before that " The apologists' use of the
Idea of the Logos m theIr dIspute WIth classlCism cer
tamly helped to estabhsh thIS title m the ChnstIan vo
cabulary about Chnst, but other factors were no less
Important

Tertulhan's explanatlOn of the presence of noble and
good elements m pagalllsm employed the Idea of natural
law rather than that of the semmal Logos For hIm these
elements mcluded knowledge of the eXIstence, the good
ness, and the JustICe of God, but espeClally the moral pre
cepts flowmg from that knowledge ThIS law of nature
agreed WIth ChnstIan revelatlOn m ItS condemnatlOn of
moral evtl Even m hiS Montalllst phase Tertulhan could
appeal to "the law of the Creator," apparently WIth thIS
law of nature m mmd In 0pposItlOn to JeWIsh teachmg
about the law of Moses, Tertulhan argued that the pn
mordial natural law, whlCh had been gIven m an unwnt
ten form to Adam and Eve and thus to all nations, had
now been "reformed for the better" Ongen used the
famIhar StOlC dIstmctlOfi between "the ultimate law of
nature" and "the wntten code of CIties" to JustIfy the
ChnstIan refusal to obey the idolatrous laws of the na
tIons, mcludmg Rome, he was "apparently the first to
Justify the nght to reSIst tyranny by appealtng to natural
law" But the ChnstIan acceptance of the pagan Idea of
natural law dId not compel a ChnstIan theologian such
as Ongen to be ObltvlOuS of the relatiVIty m the laws of
the natlOns Most of the hIStOry of ChnstIan thought
about naturallaw belongs to the development of ChnstIan
SOCIal ethICS rather than to the hIStOry of doctnne, but
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natural law dId playa role in the effort of early theolo
gIans to deal with paganism, and It went on to "provide
the daughter churches of Western CatholtClsm, Lutheran
ism and CalVInism, with the means of regarding and
shapIng themselves as a Chnstian umty of eivihzation."
Only m the new apologetics of the Enhghtenment did
this definition of the natural law meet wIth fundamental
opposition.

Probably the most Widespread theory proposed by the
fathers to account for the truth m pagamsm was the sug
gestiOn that it had come from the Old Testament Here
they were followmg a precedent set by JeWish apologists
Anstobulus claimed that both Plato and Pythagoras had
read Moses; Phtlo traced various Greek doctrines to a
bibhcal ongw; and Josephus maintained that the Jewish
Bible was the source of many of the most profound in
Sights in pagan thought. In the same spint, JustIn saw
Moses as the source for the doctrine of creation in Plato's
Timaeus, adding, however, that among Christians the
confession of thiS and related doctrmes was not confined
to the learned but was present also among illtterates.
Plato's Phaedrus was hkewise traced to the Bible by
Ongen, who professed to have received this explanatiOn
from other wnters. Theophllus of Antioch extended the
claim to the Greek poets as well as the philosophers, who
"plagianzed from the Scriptures to make their doctrines
plausible" MmuclUs Feltx took the various philosophiCal
notions of the conflagratiOn awaitmg the world as proof
that the "diVine proclamatiOns of the prophets" had pro
vided the phtlosophers WIth the basis of their correct,
even though "corrupted," inSIght. Charactenstically, Ter
tulhan, while concedmg the posslbtlity that the philoso
phers may have studIed the Scriptures, insisted that their
preposseSSiOns had prevented them from understanding
bibhcal truth. Augustine, too, considered the possibility,
which he had learned from Ambrose, that Plato had be
come acquamted with the Bible while both he and Jere
miah were m Egypt; later on, Augustine withdrew this
explanatlOn on historical and chronologiCal grounds, but
continued to feel that at least some acquamtance with the
Bible was the only pOSSible explanatlOn for Plato's cos
mology and ontology.

Clement of Alexandna also maintained that the doc
trmes of Plato's Tlmaeus came "from the Hebrews," but
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he had several other explanations for the parallels be
tween philosophy and revelation. "He begins with the
possibility that the truth contained in philosophy is to be
ascribed to an accident involved in God's providential
economy. He continues with explanations attributing the
element of truth in philosophy to the general revelation,
or even making the Greek philosophers prophets similar
to those of the Old Testament. And he ends by indicating
that philosophy owes its existence to a reflection of the
eternal truth itself, and that the philosophers have beheld
God-an imperfect, vague, unclear yet true vision.'" It is,
of course, true that many of the ideas that seemed so
similar to philosophical teachings were being read into
the Old Testament rather than being found theref for
example, Clement's doctrine of creation in some ways
owed more to Plato than to Moses, even though he
claimed to find that doctrine in the latter rather than in
the former and had to explain the embarrassing parallel.

This effort to demonstrate that the truth of revelation,
which was also being affirmed by the pagan philosophers,
had occurred first in the Old Testament was not merely a
way of finding biblical support for one or another doc
trine. It was also part of the campaign to prove the superi
ority of Christian doctrine on the grounds of its an~iquity.

Antiquity was widely regarded in pagan thought as lend
ing authority to a system of thought or belief. Celsus at
tacked Christianity in the name of "an ancient doctrine
which has existed from the beginning, which has always
been maintained by the wisest nations and cities and wise
men." Christ was spurned by the pagans as "only of yes
terday," as one who had not "been known by name" until
his own time. Or, as Arnobius paraphrased the case for
paganism on the basis of its supposed antiquity, "your
[that is, the pagans'} religious observances precede the
one we espouse by many years, and for that reason are
truer because fortified by the authority of age." Because
the Christian message was based not simply on some time
less truth, but on the historical events of the life, death,
and resurrection of Jesus under Pontius Pilate, it appeared
to be discredited as an innovation.

But the proclamation of those events was not the whole
of the Christian message; or, rather, the apologists, to
gether with the whole church, believed that those events
were announced beforehand in the Sacred Scriptures of
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the Old Testament On the basIs, then, of Homer and of
Moses, "the one bemg the oldest of poets and histonans,
and the other the founder of all barbanan wIsdom," Ta
han proceeded to prove "that our doctnnes are older, not
only than those of the Greeks, but than the mvenhon of
letters' Tahan s teacher, Justm, who argued the case for
Chnstian mnovatlOns agamst JudaIsm, had argued earher
that the Old Testament, whlCh was "now lO the possesslOn
of all Jews throughout the world but whlCh actually be
longed to Chnshamty, was "of greater anhqmty than the
Greek wnters " Tertulltan exclaImed "Moses and God
eXIsted before all your Lycurguses and Solons There IS
not a slOgle later age that does not denve from pnmIhve
sources" Expandmg upon these arguments, Clement of
Alexandna demonstrated, m the summary words of Euse
bms, "that Moses and the JewIsh race went back further
m thea onglOs than the Greeks' In reply to the sneers
of Celsus about the recent and outlandIsh onglOs of Chns
han teachlOg, Ongen, too, malOtamed that "Moses and
the prophets are not only earlter than Plato but also
than Homer and the dIscovery of wrttlOg among the
Greeks They dId not say these thmgs, as Celsus thlOks,
'because they mIsunderstood Plato' How could they have
heard a man who had not yet been born;:l ,

Ambrose appears to have been one of the few defend
ers of Chnstianity to admIt, m hIS dIspute wIth Sym
machus, that thIS argument from anhqmty dId not hold,
for "not the anhqmty of years, but that of morals IS laud
able It IS not shameful to move on to somethmg better"
Nor was thIS claIm to anhqmty compromIsed m the mmd
of most of the apologIsts by the CIrcumstance, sometImes
noted lO the wntmgs of theIr pagan opponents, that some
of the doctnnes whose antIquIty they demonstrated from
the Old Testament were not expltCltly stated there, but
had come lOtO Chnsttan theology by way of Greek phI
losophy and only then were dIscovered lO the JewIsh
Scnptures

Although Clement of Alexandna told the Greeks that
for the Ideas m Plato s Ttmaeus they were "mdebted to
the Hebrews, , he was hImself mdebted to the T tmaeus
Nevertheless, he JOIr.lcd wIth the other apologIsts m de
fendmg what he understood to be the bIbhcal VIew of
creatIon agalOst the cosmogo01es of the phIlosophers, m
cludmg the cosmogony of the Ttmaeus When "the chorus
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of the phtlosophers were gUllty of t delfY10g the Ulll
verse 10stead of "seek1Og the Creator of the universe,"
they needed to be told that t the sheer volttiOn [of God]
IS the makmg of the universe For God alone made It,
because he alone IS God m hiS be10g [OVTW,>] By hIS sheer
act of wIll he creates [OTJlJ.wvpyn] , and after he has merely
willed, it follows that thmgs come mto bemg In oppo
sItion to the Platolllc Idea of the demmrge, then, Clement
asserted that God hImself was the demmrge of all thmgs
On the baSIS of thIS and simtlar statements, E F Osborn
has concluded that "Clement is the first person to state
and give reasons for the doctnne of creatiOn ex mhtlo '

But Clement's contemporary, Tertulltan, elaborated the
doctnne of creatiOn out of nothmg more fully m hiS
Agamst Hermogenes To some extent he seems, both here
and elsewhere, to have been dependent on Theophtlus of
AntlOch, who had taught, in Opposition to the Platolllc
idea of the coeterOlty of God and matter, that "the power
of God is malllfested 10 thiS, that out of thlOgS that are
not he makes whatever he pleases and that therefore
"nothmg is coeternal WIth God' Concedmg that creatlOn
out of noth1Og was not expltCltly stated 10 the Bible but
only implted, Tertulltan argued from stlence that "if God
could make all thmgs out of noth1Og, SCClpture could
qUlte well omit to add that he had made them out of
noth1Og, but It should have said by all means that he had
made them out of matter, If he had done so, for the first
possIbihty would be completely understandable, even If
it was not expressly stated, but the second would be
doubtful unless it was stated ' ApologIsts hke Clement,
Theophtlus, and Tertulltan recoglllzed that the coeterlllty
of God and matter was lOconsistent With the sovereignty
and freedom of God In spIte of the dIfficulties raised by
the doctnne of creatlOn ex lllhilo for any attempt to cope
With the problem of eVil, the alternatives to thiS doctnne
appeared to be a pantheism whiCh taught that "God and
matter are the same, two names for one thmg' or a
dualtsm that could be resolved, if at all, by denY10g that
God the Creator "made all thlOgS freely, and by hiS own
power, and arranged and filllshed them, and hIS WIll is
the substance of all thlOgs "

Accord1Og to Irenaeus, God the Creator ''is discovered
to be the one and only God who created all th1Ogs, who
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alone IS omnIpotent, and who IS the only Father foundmg
and formmg all thmgs, vIsIble and mVIsible' In answer
both to mythologIcal polytheIsm and to the doctrme of
the coeterll1ty of God and matter, the apologIsts asserted
dIvme transcendence and stnct monotheIsm (or, In theIr
usual word, "monarchy) They "apply the word nearly
always to the absolute monarchy of God, and ItS pnmary
sense IS omll1potence But smce the whole sIgnIficance of
omll1potence IS that It can be wIelded only by one ulti
mate power, It really comes to mean monotheIsm" So
long as the challenge to ChrIstIan doetrme was commg
from classICal polytheIsm or from phIlosophICal panthe
Ism or even from GnostIClsm, thIS stress on the "mon
archy" seemed to alIgn the apologIsts wIth the Old Testa
ment doctrme of God, m spIte of theIr dIvergence from
JudaIsm But when ChnstIan thought was called upon to
vmdICate ItS language about the dIvme dispensatlOn
("economy") m Chnst as consIstent WIth monotheIsm,
It took on the far more subtle assIgnment of demonstrat
mg that Its doctrme of "the Trmity In no respect chal
lenges the monarchy, whIle It conserves the qualIty of the
economy

In theIr defense of the bIblIcal VLew of creatlOn, the
apologIsts were also obhged to take up the quesbon of
the meanmg of hIstory Greek histoncal thought had been
Impressed by the constantly recurrIng elements m human
hIstory, one of the means, though not the only one, by
whICh the Greeks mterpreted hIstory was a theory of
cycles Among the Romans, theIr own sense of mall1fest
destmy prompted a reVISlOn of thIS theory, It was asserted
that although prevIous events had foreshadowed the com
mg of Rome, as VergIl saId, the fall of prevlOus cIvIhza
bons dId not mdicate the mevitable course of empIre, so
long as Rome remamed true to the Ideals of ItS past In
declarIng the loyalty of the ChrIstians to the empIre
whIle repudIatmg the delficatlOn of the emperor,
apologetic theologIans were compelled to clanfy theIr
reasons for dIffenng from these theones of hIStOry It
was a necessary presupposItion of the ChrIstIan proclama
tion that hIstorIcal events were unrepeatable, otherwIse
"It IS mevitable that accordmg to the determIned cycles
Moses wIll always come out of Egypt wIth the people of
the Jews, [and] Jesus wIll agam come to vlSlt thIS hfe
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and WIll do the same thmgs he has done, not Just once
but an mfimte number of tImes accordmg to the cycles"
In opposItIon to Roman claIms, Tertulhan asserted that
"all natlOns have possessed empIre, each m ItS proper
tIme untIl at last almost umversal dommlOn has
accrued to the Romans,' addmg ommously "What
[God} has determmed concermng [the Roman Em
plre], those who are closest to hIm know '

When a theology was dommated, as Tertulltan s some
tImes was, by a VIVId futunstIc eschatology, It could share
the Roman beltef that the empIre represented the final
phase of human accompltshment, but always WIth the
provIso that now It was tIme for the final phase of dlvme
mterventlOn When that mterventlOn dId not come, at
least not m the form m whIch many had expected It, the
apologIsts had to deal WIth the posslblltty that the world
would contmue even WIthout the empIre as they had
known It They often fell back upon a more general con
ceptlOn of "the provIdence of God, whIch regulates
everythmg accordmg to ItS season' Such a VIew of
provIdence, ltke the monotheIsm of whIch It was a
corollary, senously compltcated the problem of evtl and
of free wIll, as the formula of Ongen suggests "As a
result of [God s] foreknowledge the free actlOns of every
man fit m WIth that dISposItIon of the whole whICh IS
necessary for the eXIstence of the unIverse" The doctnne
of dlvme provIdence became the standard rubnc under
whlCh theologIans consIdered the problem of hIStOry It
remamed for Augustme to clarIfy the Chnstlan conVIC
tIon that because of Chnst and despIte ' all appearances,
human hIStOry does not consIst of a senes of repetItIve
patterns, but marks a sure, If unsteady, advance to an
ultImate goal "

Concerned as they were WIth ethIcal q ..testlOns as much
as WIth doctnnal Issues, the apologIsts also sought to
prove and defend the supenonty of the ChnstIan ethlC
Of the devlCes employed m thIS defense, the most Impor
tant doctrmaUy was thea mterpretatlOn of the Chnstlan
gospel as a "new law" When Barnabas spoke of "the
new law of our Lord Jesus Chnst, whIch IS WIthout a
yoke of necessIty," he set a pattern followed by many
later theologIans Justm called Chnst "the new law
gIver," and Ongen termed hIm "the lawgIver of the
ChnstIans", by Cypnan's tIme such phrases as "the
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evangelical law" or "the law of the gospel" seem to have
become a standard designation for the Christian message.
As Moritz von Engelhardt has urged, such phrases
"passed over into Christian language without necessarily
indicating an inclination to a Jewish-Christian way of
thinking. And something that could otherwise be inter
preted in this sense acquires, in the context, a different and
evangelical meaning." The "new law" implied new de
mands (the knowledge of Christ, repentance, and a sin
less life after conversion) as well as new promises (for
giveness of sins and immortality). But when the Jewish
context of such terms as "covenant" became less evident to
Christians, "new law" also shed some of its earlier con
notations.

As Christianity became more respectable socially, its
apologetics became more respectable philosophically.
Long after the official adoption of Christianity by the
emperor and eventually by the law of the empire, Chris
tian theologians still went on writing apologetic treatises.
The Summa against the Gentiles of Thomas Aquinas
was written at a time when there were certainly very few
"Gentiles," that is, pagans, left in western Europe and
when those for whom it was ostensibly composed could
not have understood it. But the tone of that Summa, and
of apologetic treatises for some centuries preceding it,
indicates that the war was decided even though it was not
over. The statement of proofs for the existence of God
became a part of the Christian theological enterprise only
when it was no longer necessary for apologetic purposes,
as though to assure that the triumph of revelation had not
been won too cheaply. Conversely, one could afford to
give reason its due when its subordination to revelation
had been secured. Like the dialogues "adversus Judaeos,"
apologetics against classicism became more and more a
function of churchly theology and continued to be this in
most of the great systems in the history of Christian
thought until the Enlightenment, when Christian doctrine
found itself on the defensive again and was obliged to
reconsider the meaning of its earlier victory in the dis
pute with classical thought. Then it was that the apologetic
approach of works such as Origen's once more com
mended itself to the attention of theologians.

The victory of Christian apologetics was celebrated and
documented in two ways, represented by Eusebius and
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by Augustme Eu~eblUs, to whose learnmg and mdustry
later centunes are mdebted for much of what has been
preserved about the early hIstOry of ChrIstIan apologetlCs,
devoted a large part of hIS Immense ltterary output to a
defense of Chnstlantty HIS treatIse In two parts,
Praeparatlo evangellca and DemonstratlO evangellca, has
been called · wIth all ItS faults probably the most
Important apologetic work of the early church" In It
he summanzed and elaborated most of the arguments we
have been detatlIng here, but he also set hIS own work
apart from that of hIS predecessors by cntIClzmg theIr
preoccupatton WIth "dlalecttcal arguments [.\6YOL]" at
the expense of "hlstoncal facts [€pya] " To redress thIS
balance, Eusebms composed hIstorIcal works, first a
ChronKle and then hIS EccleSIastIcal HIstory, both of
whIch attempted to prove, by hIstorIcal facts rather than
merely by dlalectlCal arguments, that Chnsttantty and
Chnst possessed great antIqUlty and that the hIStOry of
Chnsttantty was a unIversal hIstory ThIS he dId In re
sponse to the repeated pagan charge that the ChrIstIan
message was too recent and too provmClal to merIt serlOUS
conslderatlOn He cast hIS apologetIc m the form of a
hlstoncal account and thereby laId the foundatlOns for
eccleSIastIcal hIStOry As he was wntlOg the EccleSIastIcal
HlStory, the polttIcal need for ChnstIan apologetIcs was
removed WIth the converSlOn of ConstantIne, he never
theless contmued to provIde the materIals for the apologIa
to the mtellectuals, whIch remamed necessary longer than
the apologIa to the empIre

It was the lag between these two kinds of apologIa
that prOVIded the occaSlOn for the definttIve expOSItion
of the ChrIstIan case agaInst classlCal thought, the CIty of
God of Augustme ThIS work was an "endeavor to reply
to those who attnbute the wars by whIch the world IS be
109 devastated, and espeClally the recent sack of Rome
by the barbanans, to the reltglOn of Chnst " The CIty of
God repeated many of the arguments agaInst pagantsm
and for ChrIstIantty that had become commonplaces of
the apologetlC lIterature, but It organIzed them mto an
InterpretatlOn of world hIStOry m whIch the eternal pur
pose of God was borne by the Clty of God Some earlIer
apologIsts had argued that, far from beIng the threat to
Rome whIch ItS opponents called It, ChrIstIantty was ac-
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tually the support of righteous governments. This argu
ment Augustine took up into his schematization of world
history as a conflict between the spiritual descendants of
Abel and those of Cain, claiming that the collapse of the
Roman ideal was due to the failure of the empire
to recognize the true source of its strength. Both
in the history of his chosen people and in the lives of
"holy pagans" God had made his city known among men.
Its ultimate destiny was that of the heavenly Jerusalem,
which, in Augustine's description at the conclusion of the
City of God, united and transformed many of the themes
of early Christian apocalypticism. Like Eusebius, Au
gustine translated apologetics into history; but the history
was not merely the account of the succession of the church
from the apostles, but the whole way of divine
providence.

The subsequent influence of the Ecclesiastical History
and the City of God helped to assure the arguments of
the apologists a permanent place in the development of
Christian doctrine, in addition to an important role in
other areas of Christian thought and practice. Christian
theologians viewed classical thought, at least until the
Renaissance, as the apologists of the early church had
taught them to view it.

The Triumph of Theology

The closing of the philosophical school at Athens by
the emperor Justinian in 529 is usually interpreted as the
victory of Christian theology over classical thought. Ac
cording to Gibbon, this was a time when Christian
theologians had "superseded the exercise of reason, re
solved every question by an article of faith, and con
demned the infidel or sceptic to eternal flames. In many
a volume of laborious controversy they exposed the
weakness of the understanding and the corruption of the
heart, insulted human nature in the sages of antiquity,
and proscribed the spirit of philosophical inquiry, so
repugnant to the doctrine, or at least to the temper, of an
humble believer."

The closing of the Athenian academy was more the act
of a coroner than an executioner. The establishment of
the imperial University of Constantinople by Theodosius
II, or perhaps by Constantine himself, had already trans-
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ferred the center of Greek learnmg from Athens to the
new capItal of the HellenlC world, and so the pagan
school m Athens "had already outltved Its purpose" and
"was no longer of great Import m a Chnstlan empIre"
The pagan professors emIgrated from Athens to PersIa
but eventually returned to the empIre, havmg obtamed a
promIse of safe-conduct from Justmlan Teachers of
phtlosophy, then, were regarded as both unwanted and
harmless From that mterpretatton It would be an easy
step, though a wrong one, to conclude that theology had
eltmmated phtlosophy from the attentlOn of thoughtful
men "PhIlosophy branched off from theology It became
ItS handmaId and Its nval It postulated doctnnes mstead
of mvesttgatlng them It had to show thetr reasonable
ness or to find reasons for them And for ages afterwards
phtlosophy was dead"

It IS true that the formal study of Greek phIlosophy
declmed WIth the nse to authonty of orthodox Chnsttan
theology Of the wntmgs of Anstotle It seems that only
hIS Categortes and On InterpretatIon had been translated
mto Latm by the close of our penod, not even the
rest of the treatIses be10ngmg to the Organon, much less
the ethIcal and metaphYSIcal wntmgs, were put mto a
form that would have made them accessIble to Western
theologIans BoethlUs, the translator of these treattses,
had mtended to render all of Anstotle and Plato mto
Latm, and thereby •'to brmg them mto harmony and to
demonstrate that they do not dIsagree on everythmg, as
many mamtam, but are m the greatest pOSSIble agreement
on many thmgs that pertam to phtlosophy But the two
10glCai treattses were all that he completed, or at any
rate all that was preserved, and apparently were all of
Anstotle that was known to the Chnstlan West untIl the
early part of the twelfth century Only then dId Western
thmkers turn once more to a concerted study of claSSIcal
phIlosophIcal systems, and that pnmanly as a result of
external provocatlOn as well as mternal theologIcal neces
SIty It was as theologIans that they studIed Anstotle It
seems as though phIlosophy and matters phllosophlCal
dIsappeared from the attentton of Chnsttan thmkers for
half a mlllennlUm or more

Yet thIS same BoethlUs, whose translatlOn of Anstotle
de1meates the end of classlCal thought as much as does
the nearly contemporary closmg of the school at Athens,
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was also the author of a book which seriously qualifies
any such interpretation of the triumph of theology. His
Consolation of Philosophy, "the noblest literary work of
the final period of antiquity," played a unique role in the
history of medieval literature and devotion. Manuscripts
of the work are widely distributed among the libraries of
Europe; it was translated by King Alfred, by Chaucer,
and perhaps by Queen Elizabeth I; and it provided com
fort to Dante Alighieri in his bereavement over the death
of Beatrice. Languishing in prison for treason and pre
sumably for his fidelity to trinitarian orthodoxy in defiance
of an Arian emperor, Boethius turned his hand to an old
genre of classical literature, the consolatory discourse or
"consolatio," which had been adapted from Greek models
by Cicero. Boethius seems to have been the first Christian
theologian to employ the "consolatio," but the result was a
form of consolation which pictured the operation of the
divine in the affairs of men without any unmistakable
reference to the Christian doctrine of God, either Arian
or Nicene. The basic theme of the book was a defense
of free will and of the goodness of divine providence,
under whose sovereignty fate was permitted to function.
In a dialogue with philosophy personified, Boethius ex
pounded his doctrine of God as "the constant foreknow
ing overseer . . . [whose} sight moves in harmony with
the future nature of our actions as it dispenses rewards
to the good and punishments to the bad."

Is this doctrine of God proof that "although doubtless
a professing Christian," Boethius had sentiments which
"were those of pagan philosophy" ? Or is it more accurate
to maintain that "the picture of God drawn there is so
warm and authentic in a Christian sense that even if there
were no decisive external proof available for the Christian
confession of the last of the Romans, one would be
justified in regarding Boethius as a Christian thinker"?
On the basis of content alone, there seems reason to doubt
the traditional account that the Consolation was written
by a Christian theologian. It seems plausible to conclude
that the author of the Consolation could not have been
the Boethius to whom five treatises on Christian doctrine,
including a polemic against Nestorius and Eutyches and
an influential exposition of the doctrine of the Trinity,
were attributed. But closer examination of the thought
and the language of the Boethian corpus shows that both
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the Consolatton and at least [our of the theologIcal
treattses came from the same man ThIs would suggest
that m the Consolatton Boethms was pressmg reason to
the very boundanes of faIth, and that thIS apologetIc aIm
. explams why there IS not a trace of anythmg specIfically
ChnstIan or Blbhcal m the entue work' But thIS does
not explam why at least one orthodox theologIan, m the
hour of utmost need, found solace more m phtlosophical
contemplatlOn based on natural reason than m the Chns
ttan revelatlOn to whlCh hIs theologlCal works pomted

In many ways, Boethms's Consolatton of Phtlosophy
only dramatIzes a more general problem The vIctOry of
orthodox Chnsttan doctrme over classlCal thought was to
some extent a PyrrhIc vIctOry, for the theology that
tnumphed over Greek phIlosophy has contmued to be
shaped ever smce by the language and the thought of
classIcal metaphyslCs For example, the Fourth Lateran
CounClI m 12 I 5 decreed that "m the sacrament of the
altar the bread IS transubstantIated mto the body
[of Chnst], and the wme mto [hIS] blood,' and the
Counctl of Trent declared m 155 I that the use of the
term . transubstanttatlOn" was "proper and appropnate '
Most of the theologlCal exposltlOns of the term "tran
substantIatlOn," begmnmg already wIth those of the thIr
teenth century, have mterpreted "substance" on the basIs
of the meanmg gIven to thIS term by such classlCal dlS
CUSSlOns as that m the fifth book of Anstotle's Metaphys
ICS, transubstanttatlOn, then, would appear to be tted to
the acceptance of Anstotehan metaphyslCs or even of
Anstotehan physlCs

Yet the appltcatlOn of the term "substance' to the dlS
CUSSlOn of the euchanstlC presence antedates the redIS
covery of Anstotle In the nmth century, Ratramnus spoke
of "substances vlSlble but mVlSlble," and hIS opponent
Radbertus declared that "out of the substance of bread
and wme the same body and blood of Chnst IS mystlCally
consecrated Even "transubstanttatlOn" was used durmg
the twelfth century m a nontechlllcal sense Such eVIdence
lends credence to the argument that the doctrme of tran
substantIatlOn, as codIfied by the decrees of the Fourth
Lateran and Tndentme counClls, dId not canOlllze Ans
totehan phIlosophy as mdlspensable to ChnstIan doctnne
But whether It dId so or not m prmClple, It has certamly
done so m effect, as natural law has come to be equated
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with a particular ecclesiastical formulation of what ought
to be natural, so substance has come to be defined as a
particular philosophical theology has defined it.

Transubstantiation is an individual instance of what
has been called the problem of "the hellenization of
Christianity." The charge that one's theological opponent
has subordinated the truth of divine revelation to the
philosophy of the Greeks is a common one in the history
of theological polemics. The Little Labyrinth, probably
written by Hippolytus, attacked the adoptionism of
Theodotus and Artemon because, among other errors,
these heretics had "deserted the Holy Scriptures of God"
and given themselves to a study of Euclid and Aristotle;
and Nestorius accused his opponents in the fifth-century
christological controversies of being "led astray by the
mentality of the Greeks." The accusation recurred in the
attacks of the Reformers on medieval scholasticism, but
it was in modern times that the idea of dogma as _~he

hellenization of Christianity became a widely circu)ated
explanation of the development of early Christian doc
trine. Taken as it stands, "hellenization" is too simplistic
and unqualified a term for the proces~ that issued in ortho
dox Christian doctrine. Nevertheless, it is true that in its
language and sometimes in its ideas orthodox Christian
doctrine still bears the marks of its struggle to under
stand and overcome pagan thought, so that what later
generations of the church (including those generations
that were themselves ignorant of antiquity) inherited in
the dogma of the church included more than a little of
Greek philosophy as well. Victory over classical thought
there assuredly was, but a victory for which some Chris
tian theologians were willing to pay a rather high price.

How high a price is evident from the writings of the
apologists. Even when the reader makes due allowance for
the task of the apologists as the interpreters of the church
to the Gentile world-and due allowance would mean
more allowance than many historians of doctrine have
been willing to make-the fact remains that "their atti
tude toward ancient culture is contradictory. On the
one hand, the zeal of battle prompts them to look for
contrasts and to accentuate them sharply, purposely to
bring out the shadows, to create a dark background for the
bright beam of Christianity, and not to be ashamed of
using evil means for that end. On the other hand, the
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deepest contrasts are often concealed and vetled from
them, because they have already taken up the gospel 1Oto
the conceptual forms and Ideas of the ttme and have
blended It WIth them They claIm to be fight10g for the
new faIth agamst the old world, 10 fact, they are partly
cont1Ou1Og the battle of 10tellectual currents whIch were
already at war 10 the anCIent world, only add10g to them
some new Issues and weapons In vanous ways they
JOlned to assert the thesIs that Chnst had come as the
revealer of true phtlosophy, anClent and yet new, as the
correctlOn and also the fulfillment of what the phtlosoph
lcal mInd had already grasped

That theSIS receIved ItS most authontattve exposltlOn
10 the apologetIcs of Clement of Alexandna LIke other
apologIsts, Clement has been represented as a thorough
go1Og hellelllzer, who tnmmed the Chnstlan faIth to SUlt
the presupposlttons of an alten phIlosophy, because' the
tradItIon of the church [was] a foreIgn th10g to hIm
both 10 ItS totaltty and 10 every detatl Hence hIS wnt
lOgS have been 10terpreted as pnmanly or even exclusIvely
apologetIc 10 10tent But the dommant theme of hIS
authorshIp was clearly "the problem of tra1010g the
Immature WIsely' 10 Chnsttan doctr1Oe and even more
10 the ChnstIan lIfe, as was expltClt 10 the Tutor and
lmpltclt throughout the Mzscellanzes But In the Exhorta
tzon to the Greeks Clement addressed an appeal to hIS
phtlosophlCal colleagues to complete theIr world VIew
by accept10g Chnst What they had already grasped of
the ultImate nature of reahty he called a slender spark,
capable of be109 fanned 1Oto flame, a trace of WIsdom,
and an Impulse from God He chIded them for bemg
sattsfied WIth a rehglOus outlook that pIctured deIty as
theIr reltglOns dId, whtle theIr phtlosophical outlook had
far transcended these crude pIctures TheIr representa
ttons of Zeus were "an Image of an Image,' but the true
Image of God was 10 the Logos, therefore the authentiC

Image of the Image was the human m10d Itself, not the
crude statues whose 10adequacy theIr phtlosophers had
taught them to recoglllze He portrayed 10 glow1Og terms
the 10tellectual and moral superlOflty of the Chnstlan
way to anyth10g that even the noblest pagalllsm had been
able to dIscover For' that whlCh the chIef of phtlosophy
only guessed at, the dISCIples of Chnst have both appre
hended and proclaImed Therefore he appealed to them,
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blending Scripture and Homer: "Philosophy is a long
lived exhortation, wooing the eternal love of wisdom,
while the commandment of the Lord is far-shining, 'en
lightening the eyes.' Receive Christ, receive sight, receive
your light, 'in order that you may know well both God
and man.''' Clement did not feel obliged to refute the
charges of immorality and irrationality still being directed
against Christian life and doctrine. He wrote as an
evangelist among the Greeks.

The importance of philosophy for his doctrine is not
to be sought primarily in his complimentary remarks
about the persons or even about the ideas of the philos
ophers, especially about Socrates and Plato, but rather
in the influence of Middle Platonism upon his thinking
about such crucial Christian doctrines as the nature of
man and the person of Christ. Man he pictured as a dual
being like the centaur of classical myth, made up of
body and soul; it was the lifelong task of the Christian
"philosopher gnostic" to cultivate the liberation of the
soul from the chains of the body, in preparation for the
ultimate liberation, which was death. This conception
appeared even in Clement's profoundest statements of
the Christian doctrine of man as creature and sinner, and
was reflected in his accommodations to the Platonic doc
trine of the preexistence of the soul. A similar ambiva
lence was evident in his christology. He repeatedly
affirmed the historicity of the incarnation and the reality
of the flesh of Jesus; but because his definition of what
constituted true humanity labored under the handicaps
just described, his christological statements frequently
came to formulations that sound docetic. It seems evident
that Clement was not in fact a docetist, but he did blur
the distinction between the Logos and the soul in a way
that could lead in that direction. Not the history of the
life, death, and resurrection of Jesus Christ, but the divine
Logos who appeared in that history was the motif of
Clement's christology. He seems to have spoken with
greater ease about the mode of existence peculiar to the
resurrected Lord than about the mode manifest in his
sufferings. One reason for this lay in Clement's concept
of the resurrection itself, whether Christ's or the Chris
tian's. The Middle Platonic view of the immortal soul
sometimes seemed for Clement to be equated with resur
rection, despite other indications that he did not consider
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the soul to be naturally Immortal ThIs was no sImple
hellemzatIOn of the gospel, as hIS polemICs agamst
GnostIC1sm for Just such hellemzatIOn made clear, but
It was less of a vIctory of ChnstIan doctnne over Greek
thought than It appeared to be

Ongen, too, has been represented as a consIstent hel
lemzer, one of hIS pagan contemporanes saId of hIm that

whIle hIS manner of life was ChrIstian and contrary to
the law, he played the Greek, and mtroduced Greek
Ideas mto foreIgn fables From a study of Ongen s
maSSIve works on the BIble It IS eVIdent that he rehed
far less than dId Clement on the notion of secret tradltlOn
and that he was even more mtent than Clement on keep
mg hIS speculatIOns wlthm the confines of tradItion
Therefore the tenSIOn between blbhcal and phl1osophlCal
doctnne was, If anythmg, even more acute m Ongen than
m Clement An apt 11lustratlOn of the tenSIOn IS Ongen s
doctnne of the resurrectIOn, to whIch he devoted two
books and two dIalogues (all of them lost, except for
fragments) The doctnne of a hteral resurrectlOn of the
physlCal body was one that was preached m the
churches for the simplemmded and for the ears of the
common crowd who are led on to hve better hves by theu
behef But Ongen regarded thIS hteral doctnne as an
allegory for the teachmg that m the body there hes a
certam pnnClple whlCh IS not corrupted from whIch the
body IS raIsed In corruptlOn -not the same body that
dIed, but a body appropnate to the new and Immortal hfe
Ongen was qUIte wl1lmg to acknowledge, meanwhl1e,
that he shared the doctrme of the Immortality of the soul
wIth pagan phl1osophers He also taught that the lIfe of
the soul dId not begm when the soul was lomed to the
body but that the soul had preexIsted and had fallen m
that earlIer state To another ChnstIan of the thIrd cen
tury, thIS was the tnflmg of some who shamelessly do
VIOlence to Scnpture, m order that theIr opmlOn, that the
resurectIon IS wIthout flesh, may find support, supposmg
rational bones and flesh, and m dIfferent ways changmg
It backwards and forwards by allegonzmg The pagan
phl1osopher faIled to grasp what Ongm beheved to be
the true meanmg of the ChnstIan doctrme of the resur
rectlOn, whIle the ChnstIan hterahst regarded that mean
mg as a betrayal of the bIbhcal message to Platomc
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spiri~ualism. Eliminating either pole of Origen's thought
from his system would make him more consistent; but it
would be an oversimplification and a distortion of his
thought, for biblical doctrine and philosophical specula
tion are both essential components of his theology.

Biblical doctrine and philosophical speculation were
also intermingled in the theology of Tertullian, though in
different proportions. His question, "What has Athens to
do with Jerusalem?" and the resoundingly negative
answer he repeatedly provided to that question have
sometimes obscured the philosophical elements in his
thought. The very issues whose significance we have
examined in Origen, the resurrection and the soul, il
lustrate Tertullian's aversion to philosophy and his de
pendence upon it. His treatise on the resurrection
acknowledged a degree of affinity between Christian
doctrine and the teachings of some philosophers, but
proceeded to expound various biblical passages about the
flesh in antithesis to the philosophers and the heretics;
he gave special attention to I Corinthians I 5. The treatise
on the soul opened with a similar attack on philosophical
doctrines, specifically on the doctrine of the soul in Plato,
whom he later called "the caterer to all these heretics."
Once more he had to acknowledge parallels between bib
lical truth and philosophical teaching, but he was intent
upon "freeing, on the one hand, the sentiments held by us
in common with them from the arguments of the philos
ophers, and of separating, on the other hand, the argu
ments which both parties employ from the opinions of
the same philosophers."

In theory Tertullian owed loyalty only to the Bible and
to the "most frequent admonitions" of the Montanist
Paraclete; "what we are ourselves, that also the Scriptures
are (and have been) from the beginning." But it was by
no means obvious what the Scriptures and the tradition
of the church (or even the Paraclete) taught about the
origin and nature of the human soul. Therefore he felt
obliged to "call on the Stoics also to help me, who, while
declaring almost in our own terms that the soul is a
spiritual essence (inasmuch as breath and spirit are in
their nature very near akin to each other), will yet have
no difficulty in persuading [us} that the soul is a
corporeal substance." By the time Tertullian had finished
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vmdiCatmg the blbhcal doctnne of the soul agamst the
phtlosophers, he had mvoked not only the StOiCS, but
Anstotle (whom he does not seem to have Clted anywhere
else) and other phtlosophlcal sources rangmg from the
pre Socratlcs Herachtus and Democntus to the phtlosoph
lcal scholar of the Augustan age, Anus Dldymus For hiS
doctrme of the resurrectlOn and of the simultaneous
ongm of soul and body, Tertulhan could not aVOld quot
mg the very phtlosophy agamst whose pretenslOns he
had spoken so vlOlently Thus whl1e Ongen may be
said to illustrate the moddicatlOn of philosophical con
cepts by contmUlng exposure to blbhcal mottfs, Tertulhan
may be saId to Illustrate the contmumg and unavoIdable,
If not always acknowledged or e\ en consClOUS, mfluence
of phtlosophlcal Ideas on Chnsttan doctnne Each shows
that there was mdeed a victory of theology over classical
phl1osophy, but also that the vIctory was by no means as
one sided as the spo1.esmen for Chnstian doctnne claImed
it was

Lest the examples of Ongen and Tertulhan be dis
missed as unrepresentatIve on the grounds that both
have been condemned as heretics, the uOlmpeachable doc
tnnal rectitude of a Gregory of Nyssa may be taken as
eVIdence for the thesIs that the tenslOn between bIbhcal
and phIlosophIcal doctnne contmued to charactenze the
orthodox theology of the catholtc tradltlon Even If it
IS not accurate to mamtam that hiS doctnne of the TnOlty
was rescued from tntheIsm by a Middle PlatoOlc con
cept of essence, hiS View of the doctrmes we have exam
med m Clement, Ongen, and Tertulhan, the doctrmes of
the soul and of the resurrectlOn, relllforces the thesIs, as
the very title of hiS treatise, On the Soul and the Resur
leetlon suggests It, too, lllsIsted that "whIle [pagan
phtlosophyJ proceeded, on the subject of the soul, as far
m the dIrection of supposed lmpltcatlOns as the thlllker
pleased, we are not entttled to such hcense, namely, of
affirmmg whatever we please For we make Sacred Scnp
ture the rule and the norm of every doctnne Upon that
we are obltged to fix our eyes, and we approve only
whatever can be brought mto harmony with the mtent
of these wntmgs Yet Gregory, h1.e hiS mentor Ongen,
could not altogether escape the dommance of PlatoOlc
philosophy, m form and even m content, hIS treatIse
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on the soul repeatedly betrayed its ancestry 10 the
Phaedo, just as his mystical theology documented both his
involvement in and his transcendence of Platonic thought.

Two Christian doctrines are perhaps the most reliable
indications of the continuing hold of Greek philosophy
on Christian theology: the doctrine of the immortality of
the soul and the doctrine of the absoluteness of God
"God and the soul, that is what I desire to know, nothing
more," in Augustine's familiar formula. The idea of
the immortal and rational soul is part of the Greek in
heritance in Christian doctrine; Thomas Aquinas and
Philip Melanchthon are only two of the many theologians
to compose treatises with the title On the Soul whose
content was determined more by philosophical than by
biblical language about the soul.

Indeed, the idea of the immortality of the soul came
eventually to be identified with the biblical doctrine of
the resurrection of the body, a doctrine one of whose
original polemical targets was the immortality of the
soul. The pagan or heretical equation of the soul with
life and the claim of natural immortality apart from the
action of God the Creator were rejected by Christian
thinkers on the grounds that "the soul itself is not life,
but participates in the life conferred upon it by God,"
by whose will alone the soul received the capacity to
endure eternally. Therefore "the soul participates in life
because God wills it to live; thus it will not even have
such participation when God no longer wills it to live."
Tatian's statement that "in itself the soul is not immortal,
but mortal" was based on his assumptions concerning
the relation between time and eternity and between body,
soul, and spirit. Yet it did give voice to the insistence on
the doctrine of the resurrection in opposition to natural
immortality.

The basis for this insistence was the Christian doctrine
of creation. Because only God was without beginning
and everything else had been "brought into existence by
the Framer of all things above, on this account we believe
that there will be a resurrection of bodies after the con
summation of all things." Athenagoras argued at length
that the confession of God as the Creator required a doc
trine of resurrection as the completion of the divine pur
pose, and that "the reason for [man'sJ coming to be
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guarantees hIS resurrectIOn, for wIthout thIS he would not
be permanent as man' But the argumentatIon of
Athenagoras, In contrast wIth that of TatIan, IS already
an IndIcatIOn of the synthesIs between Immortaltty and
resurrectIOn that was to be the orthodox doctrInel<' Ongen s
speculatIOns about the preexIstence of souls and theIr
eventual salvatIon were condemned formally In the sIxth
century, but had been repudIated by most theologIans all
along The doctnne of creatIon was defended by beIng
dIstIngUIshed from the doctrIne of the fall of man human
SIn and mortaltty were not due to some prehIstOrIC fall
of the soul and ItS subsequent IncarceratIOn In the body,
but to man s first dIsobedIence Once the doctnne of the
Immortaltty of the soul was separated from the notIOn
of the preeXIstence of the soul, It could be harmonIzed
wIth the doctnne of the resurrectIon The treatIse of
Ambrose on the resurrectIOn VOIced the standard vIew
when It argued that the doctnne of Immortaltty was In
complete wIthout the doctnne of resurrectIOn, resurrec
tIon meant the conferral upon the body of that deathless
ltfe whIch the soul already possessed What the phIlos
ophers taught about the Immortaltty of the soul was not
Incorrect, only Incomplete

The other ChnstIan doctnne whose development was
SIgnIficantly affected by the contmumg domInance of
Greek thought was the doctrIne of God Impltclt m the
bIblICal VIew of God as the Creator was the affirmatIon
of hIS sovereIgn Independence God was not dependent
on hIS creatures as they were on hIm But In theIr asser
tIon of the freedom of God, the prophets emphasIzed
at the same tIme hIS Involvement wIth the covenant people
m love and wrath Therefore the Old Testament doctnne
of the sovereIgn freedom of God could not be synonymous
wIth the phIlosophIcal doctnne of dIVIne ImpasslbIltty
(a:iTu(}€La) , whICh meant first of all that God was free
of the changes and suffermgs that charactenze human ltfe
and feelmg, although denvatIvely It could also mean
ImpassIvIty-that God was IndIfferent to the changes and
sufferIngs of man It IS sIgmficant that ChnstIan theolo
gIans customanly set down the doctrme of the ImpassIbIl
Ity of God as an aXIOm, wIthout bothenng to prOVIde
very much blbltcal support or theologICal proof The tra
dItIonal argumentatIOn IS well summanzed In a brIef
treatIse, On the bnpaSSlbdlty and Pass,bd,ty of God, by
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Gregory the Wonder-Worker, which has been preserved
only in Syriac. Even Tertullian, for all his hostility to
metaphysics, argued this way against Praxeas. For Atha
nasius it was "an admitted truth about God that he
stands in need of nothing, but is self-sufficient and filled
with himself," as it was "a principle of natural philosophy
that that which is single and complete is superior to those
things which are diverse." Didymus the Blind took it
for granted that the Holy Spirit, as God, had to be "im
passible, indivisible, and immutable." According to
Theodore of Mopsuestia, "it is well known ... that
the gulf between [the Eternal One and a temporal one]
is unbridgeable"; and again, "it is known that variety
belongs to creatures and simplicity to the divine nature."
Cyril of Alexandria dismissed as "madness" any sug
gestion that the Logos, as God, could be transformed.
Apollinaris summarized the position of Christian theolo
gians, regardless of party, when he declared: "Anyone
who introduces passion into the [divine] power is athe
istic." For Gregory of Nyssa the very suggestion that God
could be passible was too absurd to merit serious consider
ation and too blasphemous to bear Christian repetition.
Whether theologians found Platonic speculation com
patible with the gospel or incompatible with it, they were
agreed that the Christian understanding of the relation
between Creator and creature required "the concept of
an entirely static God, with eminent reality, in relation to
an entirely fluent world, with deficient reality"-a con
cept that came into Christian doctrine from Greek
philosophy.

Nevertheless, any such concept had to be squared with
the assertions of both the Old and the New Testament
that God was wrathful against sin, as well as with the
confession that Christ the crucified was divine. Some
Christian theologians went so far as simply to identify
the Christian doctrine of God with the philosophical
rejection of anthropomorphism; Arnobius argued that
God (the gods) had to be "immune to every disturbance
and every perturbation," with no "agitation of spirit" or
wrath. Others did not go to this extreme, but maintained
that the philosophical doctrine of impassibility was not
incompatible with the biblical language about the wrath of
God; Justin referred to God as impassible, but also spoke
"again and again of God in the most personal language."
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Still others seem to have been comtrained at least partly
by their polemical stance to think through the relation
between wrath and transcendence wIth more awareness
of Its subtlety, Tertull1an contended agamst Praxeas for
the Impassibll1ty of God, but Marcion's separatlOn of the
God of love from the God of wrath evoked from hIm the
d1stinctlOn that "God may be wrathful, but he is not
Irritated." The doetnne of the absoluteness and impas
sib111ty of God came to form one of the presupposItions
of the tnnitarian and chnstological Issues; and the doc
tnne of the atonement in Anselm of Canterbury was based
on the aXlOm "that the dIvine nature is Impassible, and
that 1t can in no sense be brought down from ItS loftmess
or tOll in what It wills to do,"

Although the aXlOm of the impassibility of God did not
reqUlre conventional bibl1cal proof, one passage from
the Old Testament served as the proof text for Chnstian
dlscusslOns of ontology: "I am who I am"-the word
from the burning bush. To Clement of Alexandria it
meant that "God IS one, and beyond the one and above the
monad 1tself"; to Origen, that "all thmgs, whatever
they are, participate in h1m who truly IS"; to Hilary it
was "an indicatlOn concerning God so exact that it ex
pressed m the terms best adapted to human understanding
an unattainable inSIght into the mystery of the divine
nature"; to Gregory of Nazianzus it proved that "he who
IS" was the most appropnate designation for God; to
Theodore of Mopsuestla It was the mark of distinction
between the Creator and all his creatures; to Philoxenus
of Mabbug It was the divine way of "expelhng the
tradltlon of polytheIsm"; to Augustine It proved that
"essence" could be used of God with stnct propnety,
whl1e "substance" could not. From these and other
sources, such as On Dlvme Names of Dionysius the
Areopaglte, the ontologICal understanding of the passage
passed mto authontative summaries of Christian doc
trine, namely, the Orthodox Falth of John of Damascus
In the East and the Summa Theologlca of Thomas
Aqumas in the West. It IS no exaggeration, therefore, to
speak of "a metaphysics of Exodus," WIth which a church
father such as Clement of Alexandna sought to harmo
mze his Chnstlan Platomsm.

Even m the case of the theology of Clement, however,
it 1S misleadmg to speak of hellenIzation. For, as Henry
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Chadwick has stated the paradox, "Clement is hellenized
to the core of his being, yet unreserved in his adhesion
to the Church." Although theologians quoted Scripture
in support of ideas originally derived from philos
ophy, they often modified these ideas on the basis of
Scripture. The tension between biblical and philosophical
doctrine is especially visible in those thinkers, such as
Origen and Augustine, whose preserved writings include
both apologies addressed to pagans and biblical exposi
tions addressed to Christians. This tension, in turn, raises
serious doubt about the validity of a distinction between
apologetic and kerygmatic theology, whether the distinc
tion be historically or theologically intended. At most, it
would appear valid to distinguish between the apologetic
and the kerygmatic tasks performed by the same theolo
gians, and in such a distinction to keep the entire pic
ture in view, with all its tensions.

It is even more a distortion when the dogma formu
lated by the catholic tradition is described as "in its
conception and development a work of the Greek spirit on
the soil of the gospel." Indeed, in some ways it is more
accurate to speak of dogma as the "dehellenization" of the
theology that had preceded it and to argue that "by its
dogma the church threw up a wall against an alien
metaphysic." For in the development of both the dogmas
of the early church, the trinitarian and the christological,
the chief place to look for hellenization is in the specu
lations and heresies against which the dogma of the
creeds and councils was directed. Speculation there con
tinued to be, even after the dogma had been promulgated.
The question of the proper function of philosophy in
the exposition of Christian doctrine remained inescapable
even for theologians such as Tertullian or Luther, who
strove to rule it out of court. Christian doctrine also
proved again and again that it could not live by philos
ophy alone, but had to turn to the word of God In the
Old and New Testament.

The Expectation of the Nations

The end result of these disputes with Judaism and with
classical thought was a schematization of the relation
between Christianity and other religions that assured the
finality of God's revelation in Christ while acknowledging
the partial validity of earlier revelations. "A leader shall
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not fail from Judah, nor a ruler from hiS thighs, until
that which has been laid up for him shall come; and he
shall be the expectatiOn of the nations" This prophecy

\ from Genesis 49.10 (LXX) became a proof text, sum
manzmg all three pomts of this schematizatiOn, namely,
the historic miSSiOn of Israel, the end of that missiOn
With the commg of Jesus, and the place of Jesus as the
divme answer to the aspiratiOns of all the nations. Justin
tOOh. the prophecy to mean that Judaism had completed
itS vocatiOn and that the Gentiles now looked to Christ
as the one who was to come agam; he mamtained that
the phrase "the expectation of the natiOns" proved that
the passage referred to Christ rather than to Judah him
self. Irenaeus saw in it the prophecy that Christ was to
be "the hope of the Gentiles," and Cypnan took it as
eVidence that it would be the Gentiles rather than the
Jews who would believe m Chnst With Justin, Hip
polytus referred it to the second commg of Christ.

Origen summed up the meaning of the passage
for the relatiOn of Chnstianity to Judaism as well
as paganism: "The man who reads the prophecy with
an open mind would be amazed at the way m which,
after saying that the rulers and leaders of the people
would come from the tnbe of Judah, he also fixes the time
when the rule itself is to come to an end. . . . The
Christ of God, for whom are the things which are laid
up, has come, the ruler of whom the promises of God
speak. He was obviously the only one among all his
predecessors and, I would make bold to say, among

1postenty as well who was the expectatiOn of nations."
The prophecy became the theme for the statements of the
Chnstian ll1terpretatiOn of history, as in Eusebius, Au
gustme, and Sozomen, and it has been cited to prove the
finality of Jesus Chnst throughout Christian history.

The finality of Chnst was interpreted in various ways,
but each involved some acknowledgment of the revela
tions that had gone before. The theme of Clement's
Tutor was a definitiOn of virtue as "a will in conformity
to God and Christ in life, rightly adjusted to life ever
lastmg," but the very terminology of this definition was
transposed from StOicism; and hiS exposition of the
Decalogue as a symbol of the name "Jesus" prompted him
to observe that the Greek philosophers had "caught a
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spark from the Sacred Scriptures" but had not appre
hended the full truth. The revelation of the will of God
in the Decalogue and the investigation of virtue in the
philosophers had both been granted by God, but they
now had to yield to him whose way they had prepared,
the teacher of the good and perfect life. Where the
apocalyptic vision predominated, the decisiveness of
Christ was seen as an explicitly chronological finality.
Tertullian warned his pagan readers of the coming of
Christ as judge, "which now impends over the world, now
near its close, in all the majesty of Deity unveiled"; but
even he had to admit that "in former times the Jews
enjoyed much of God's favor" and "special revelations,"
and that the pagan "philosophers, too, regard the Logos I

... as the Creator of the universe." The coming of Christ'
was the last and greatest revelation of the will of God,
but earlier manifestations had to be accorded at least a
temporary importance.

When the cross and suffering of Christ were taken as
the primary content of his uniqueness, even these new
and unprecedented events were interpreted as the fulfill
ment of prophecy. F<2r Irenaeus, "Christ is the treasure
which was hidden in the field, that is, in the world . . .
but the treasure hidden in the [Old Testament] Scrip
tures is Christ, since he was pointed out by means of
types and parables." But the "types and parables" were
not merely the words of the prophets, who, as "members
of Christ ... set forth the prophecy" about him; the events
and persons of the history of Israel performed this func
tion also, as when "the suffering of the Righteous One
was prefigured from the beginning in Abel, also described
by the prophets, but perfected in the last times in the Son
of God." Abel was a hero of the Christian faith. Abraham
was "the chief and the herald [princeps et praenuntiator]
of our faith," who "saw in the Spirit the day of the Lord's
coming and the dispensation of his suffering"; but with
that coming and suffering, the mission of Abraham had
reached its goal, and it was right for his followers to
"forsake their ship and their father and to follow the
Logos." Some ancient Christian writers went further.
Origen, defending Christ against the claim of Celsus
that "Jesus' message of salvation and moral purity was
not sufficient to prove his superiority among men ...
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[because he] should not have died," replied that "if
[CelsusJ considers as evils poverty, and a cross, and the
conspiracy of wicked men, obviously he would say that
evil also befell Socrates"; but Socrates "would not have
been able to prove that he was pure from all evils," while
Christ was. A comparison between the suffering of Christ
and that of Socrates seems to have become a common idea
in Christian apologetics, which was thus able to find an
anticipatory parallel in pagan as well as in Jewish litera~

ture for the message of the cross and at the same time to
demonstrate the superiority of Christ.

In the apologetics against paganism-although not so
obviously in that against Judaism-the old age of the
Christian Scriptures was a testimony to their credibility.
Against Judaism the apologists consistently maintained
that the Jews did not understand their own Bible properly
because they had not accepted Jesus as the Christ. The
Christian attitude toward the Jewish Bible was an am
bivalent one. On the one hand, the Old Testament could
be regarded as obsolete, now that "he for whom it
had been laid up" had come; on the other hand, by means
of a "spiritual interpretation," it could be claimed for
the church as Christian Scripture. The radical version
of the former position seems never to have been taken by
the majority of Christians. To be sure, Tertullian did
make the intriguing statement that "today" there were
more who accepted "our position" that the Old Testament
was still a part of the Christian Bible than there were of
those who accepted the heretical position of Marcion that
the Old Testament had become completely obsolete and
devoid of authority with the coming of Christ. But even
Harnack was not prepared to conclude any more from this
than that "it is not altogether impossible that there was
a decade during the second century in which the number
of Christians who rejected the Old Testament was greater
than the number who accepted. it." Nevertheless, the
very term "Scripture," which originally referred exclu
sively to the Old Testament, came to be applied, both in
the singular and in the plural, to the entire Christian Bible,
comprising the sacred writings that Christianity had in
herited from Judaism as well as the Christian writings
on the basis of which the Jewish Scriptures were being
interpreted. This is the valid basis for Harnack's judg
ment that the most significant event in the history of the
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church between 150 and 250 was that Christianity became
a religion of the two Testaments.

"The authority of the Old Testament," as Nathanael
Bonwetsch observes in his comment on Harnack's state
ment, "was the immediate consequence of the services
which the Old Testament had performed, and was still
performing, for the church." These services were mani
.fold. To its eighteenth-century author, the theme of
Christianity as Old as the Creation was primarily the
congruence between Christianity and natural religion; but
to the early church, this congruence was between Chris
tianity and the Old Testament. When Justin, disputing
with Trypho, referred to the Old Testament as "your
Scriptures, or rather not yours, but ours," he was voicing
the almost universal Christian claim that the direct line
of succession ran from the Old Testament to the church,
not to the synagogue. Adam, Noah, Abraham-"all these
... it would be no departure from the truth to style
as Christians, in point of fact if not in name." A promi
nent token of this continuity was the worship of the
church. "None of our authorities give us [clear] informa
tion on the use of the Psalms and other hymns or chants
in the primitive church," but we do know from Justin
that "the memoirs of the apostles or the writings of the
prophets" were read in the Sunday service, and the
eucharistic prayer in the Didache gives thanks "for the
holy vine of thy son David, which thou madest known
unto us through thy Son Jesus." Whether or not the
liturgy of the early church included the actual singing of
the Psalms, it was certainly replete with allusions to the
Old Testament in its prayer, reading, and exhortation.

Yet another service performed by the Old Testament
was its contribution to the development of the Christian
conception of the apostolic ministry into a priesthood that
stood in continuity with the Levitical priesthood of the
Old Testament people. Origen, for example, combined
the apostolic and the priestly definitions of the Christian
ministry when he said that "the apostles and their suc
cessors, priests according to the great High Priest . . .
know from their instruction by the Spirit for what sins,
when, and how, they must offer sacrifice." Perhaps as
important as the cultic service rendered by the Old Testa
ment to the concrete life of the church was the ethical
service provided by the commandments of the Old
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Testament, espeClally by the Decalogue For despIte the
stnctures on the JewIsh law that became a stock argu
ment of anti-JewIsh polemICs, the Decalogue, as sum
manzed and reInterpreted by the ethIcal teachIngs of
Jesus, was accorded a speClal place In the church Irenaeus
saId that' the words of the Decalogue remaIn In force
among us", and even the GnostIC Ptolemy, a follower
of Valentmus, dIstIngUIshed In hIS Letter to Flora be
tween the Decalogue and all the rest of the law of Moses,
seeIng the former as fulfilled In Chnst and the latter as
eIther abolIshed or spIfltualIzed It IS not clear what role
the Decalogue played In Chnstian worshIp (although
there IS some IndIcatIOn that It was reCIted at certaIn
servIces) or In ChnstIan educatIOn (although certaIn
passages In AugustIne gIve the ImpreSSIOn that It was
used as a baSIS for mstructIOn In ethIcs), but It IS clear
that the Decalogue was hIghly valued as a summary of
the law of God, both natural and revealed

In these and other ways, the church took posseSSIOn
of the Old Testament-or, at least, of those portiOns of
the Old Testament that were susceptible of ChnstIan
InterpretatIOn Allegoncal and typologIcal exegeSIS were
very Important 10 the ChnstIan dIsputes WIth Judaism,
but the spmtual InterpretatIOn of the Old Testament was
charactenstIc also of the theologIcal explanatIOn of the
Old Testament for other ChnstIans Most of what the
Chnstian theologIans of the second century and even
the thIrd century had to say about the InSpIratIOn of the
bIblIcal wnters pertamed to the Old Testament prophets
rather than to the authors of the books of the New
Testament WIth PhIlo, Athenagoras thought that the
prophets "spoke out what they were In travaIL WIth, theIr
own reasonIng fallIng Into abeyance and the Spmt makIng
use of them as a flutISt mIght play upon hIS flute" Clement
of AlexandrIa called the prophets "the organs of the
dIvme VOIce, ' but dIstIngUIshed between the ecstasy of
false prophets and the InSpIratIOn of authentIc prophets,
whIch preserved the IndIVIdualIty of the latter For
Ongen, the InSpIratIOn of the Old Testament precluded
Imputmg unworthy meanmgs to the text, or, as he argued
In another passage, "If therefore [all ScnptureJ IS In
spIred by God and IS profitable, we ought to belIeve that
It IS profitable even If we do not recognIze the profit"

From thIS Ongen drew the conclUSIOn that the profit
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of the Old Testament could not be found through a
literal exegesis, which frequently led to absurd or other
wise unprofitable meanings. For Scripture was to be in
terpreted according to three senses, the literal, the mgral,
and the intellectual or spiritual; and the last was the
perfect and complete meaning. Although the explicit
discussion of Origen's hermeneutical theories and of their
application belongs to the history of interpretation rather
than to the history of doctrine, the subj ect does bear
mention here as part of the process by which the Christian
doctrine of Scripture developed and as the precondition
for the development of other doctrines. For, diverge
though they did in so many other ways, Origen and
Tertullian agreed that, in the words of Tertullian against
Marcion, "heretics either wrest plain and simple words
to any sense they choose by their conjectures, or else they
violently resolve by a literal interpretation words which
... are incapable of a simple solution." The progre,ssive
growth of the allegorical interpretation of the Old Testa.
ment was not simply a compensation for the decline
in the eschatological expectation of the church, but the
explication of the Christian conviction that "the writ
ings of Moses are the words of Christ,'.' and that therefore
the term "words of Christ" did not include "only those
which he spoke when he became man and tabernacled in
the flesh, for before that time, Christ, the Logos of God,
was in Moses and the prophets."

On the basis of this conviction it was possible to read
the Old Testament as a Christian book and to see "the
words of Christ" not only in such passages as Psalm 22,

as was explicitly warranted by the New Testament, but
also in such books as the Song of Songs. The development
of the doctrine of the Trinity, for example, was decisively
shaped by the use of Proverbs 8:22-31 (LXX) as a pas
sage dealing with the relation between the preexistent
Logos and the Father. And although both the orthodox
and the Arians read this passage as a "word of Christ,"
Newman's generalization is probably an accurate one: "It
may almost be laid down as an historical fact, that the
mystical interpretation and orthodoxy will stand or fall
together." When the mystical interpretation was sur
rendered or at least seriously qualified, as by Theodore of
Mopsuestia, his opponents professed to see a causal con
nection between his hermeneutics and his christology.
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The chnstologICal exegesIs of the Old Testament and the
dogma of the two natures In Chnst supported each other
The declaratIOn of I Connthians 15 3-4, echoed by the
Nlcene Creed, that the death and the resurrectIon of
Chnst had taken place "m accordance wIth the ScrIp
tures," provIded the orthodox tradItIOn wIth JustIficatIOn
for elaboratIng the statements of the New Testament by
addItIons from the Old

A good example was Deuteronomy 28 66 (LXX)
"You shall see your lIfe hangIng before your eyes,"
whlCh, frequently In cOnjUnctIOn wIth JeremIah I I 19
and other passages, came very early to be Interpreted as a
reference to those who cruCIfied ChrIst The heretICS
who refused to see prophecIes of Chnst In the Old Testa
ment claImed that "there IS nothIng eaSIer than to prove
that thIS does not refer to Chnst," but IS a threat addressed
to Israel by Moses But Irenaeus spoke for the orthodox
tradItIon In challengIng the heretics to show who but
Jesus Chnst could have been meant by such propheCles as
thIS, he and Cypnan lInked It WIth Psalm 22, IsaIah 65 2,

and other passages whIch were conSIdered to be standard
propheCIes of the cross TertullIan's verSIOn predIcted the
cross even more explICItly, sayIng "Your lIfe wIll hang
on the tree before your eyes," whIch he explatned on the
basIs of other references to the tree of the cross Among
Western wnters, NovatIan, Lactantms, and Rufinus all
echoed the tradItional usage and connected It WIth the
usual passages from the psalms and the prophets Among
Eastern thInkers, Athanasms and Cynl of Jerusalem
quoted the passage from Deuteronomy as eVIdence of the
clear language about ChrIst In the Old Testament ThIS
became the standard tnterpretatIOn of the passage; ItS
content and the dIfferences between Jews and ChrIstians
over ItS exegesIs were seen as proof that the Old Testa
ment had clearly predIcted the comIng of Jesus Christ
but that JudaIsm had faIled to understand the Old Testa
ment correctly The propheCIes of the Old Testament
were fulfilled, the relIgIOn of the Old Testament was
replaced

The attItude of the church fathers toward classICal
thought contatned a somewhat analogous Judgment of ItS
hlstonc role "Whatever thtngs were nghtly saId among
all men, ' wrote JustIn, "are the property of us Chns
tIans ' ChnstIanity laId claIm to all that was good and
noble In the tradItIon of classICal thought, for thIS had
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been 10spired by the semmal Logos who became flesh 10
Jesus ChrIst ThIs meant that not only Moses but Socrates
had been both fulfilled and superseded by the com1Og of
Jesus Some anCIent Chnsttan wnters were wIlltng to con
cede a great deal to the preparatory work of the semmal
Logos among the Greeks, others were less generous

None went so far as to deSIgnate the hIstory of Greek
thought a second Old Testament, although In some of hIS
formulatlOns Clement of Alexandna approached such a
designatlOn Before the advent of the Lord, phtlosophy
was necessary to the Greeks for nghteousness For
God IS the cause of all good th1Ogs, but of some pnmanly,
as of the Old and the New Testament, and of others
by consequence, as of phIlosophy Perhaps, too, phI
losophy was gIven to the Greeks dIrectly and pnmar
tly, ttll the Lord should call the Greeks For thIS was a
schoolmaster to bnng the Greek m10d to Chnst, as the
law brought the Hebrews PhIlosophy, therefore, was a
preparatIOn, pavIng the way for hIm who IS perfected 10
Chnst Here the statement of Paul In Galatians 3 24
became a JustificatIOn for a posIttve evaluatIOn of the place
of Greek phIlosophy 10 the hIstory of salvatIOn, or at
least 10 the hIstory of revelatIOn But 10 other passages
Clement ma1Ota1Oed that the Greeks, unltke the Jews, had
no schoolmaster to teach them the wIll of God

Even thIS conceSSIOn to phIlosophy, however, was
aImed at prov1Og that claSSIcal thought had represented
only a preparatory apprehenslOn of dIV10e truth In ChrIS
tian practICe, claSSIcal thought contmued to perform such
a preparatory functIOn For example, Cicero s HortensluS

turned my [Augustme sJ prayers toward thee, a Lord,
and gave me new hope and new deSIres Justm had been
prepared for Chnsttan revelatIOn by the study of StOICIsm,
then of Anstoteltantsm, then of Pythagoreantsm, and
finally of PlatonIsm None had satIsfied hIS search for
truth, but each had led hIm progressIvely closer to those
teachers who were more anCIent than all those who have
the reputatIOn of be10g phllosophers, the Old Testa
ment prophets Vanous apologIsts seIzed upon vanous
bIts of eVIdence for the antIClpatlOn of revealed truth In
the wntmgs of the classlCal traditton-now m Socrates,
now m CIcero, now In other thmkers and wnters Two
of the most Important sources of such eVIdence were
VergIl s Fourth Eclogue and the Sybtllme Oracles

Although the apologettc 10terest m Vergil seems to



Aug CIV IO 27 (CCSL 47 302)

Hler Ep 53 7 (CSEL 54 454)

Const 01 J C I9-20 (GCS
7 I8I-86)

Dant In! I 85

Highet (I957) 73

Aug CIV IO 27 (CCSL 47 302)

Verg Aen 6 36

DlOn Hal Ant Rom 4 62 5

Carter (I906) 7 I

PRAEPARATIO EVANGELICA

have been drawn first to the AeneId, It came to concen
trate on the fourth of hIS Eclogues ThIs "meSSIanIC ec
logue, wrItten m 41 or 40 B C , prophesIed a golden age,
the culmmatton of the centunes, m whIch a vIrgm would
return and a new offspnng, beanng a dIvme !tfe, would
descend from heaven to earth to rule a world transformed
by h1S father s vIrtues Augustme belreved that these words
really referred to Chnst, even though "poettcally' smce
the poet had actually spoken them of someone else Jerome
was not wtllmg to "call the Chnstless Maro a Chnstian"
on the bas1s of these lmes, but the Oratton of Constantme
went much further than Augustme In cla1mmg that Ver
gIl mtenttonally made hIS language obscure to avoId per
secutIOn, but that he "was acquamted w1th that blessed
mystery whICh gave to our Lord the name of SaVIOr"
W1th these credenttals Vergtl became the beloved poet
even of Chnsttans who were hosttle to class1callrterature
The medIeval West multIplted legends of Vergil's super
natural knowledge and explo1ts, and 1t was both for his
style and for hIS content that Dante was able to celebrate
Vergtl as "my master and my author" Whether Vergtl's
1magery owed ItS ongms to Hebrew meSSIanISm or not,
It was "the expreSSIOn of the profound longmg for
peace, the unvOlced yearnmg for a world governed by the
goodness of God rather than the confltctmg deSIres of
men It was thIS longmg that prepared the way for
the expanSIOn of ChnsttanIty," and at least m thIS sense
the Fourth Eclogue was "meSS1anIC" But to some apolo
glStS for Chnstlamty Its meSS1anISm was consIderably
more explrCIt

Vergtl s authonty was enhanced by h1s reference to
Cuma m the Fourth Eclogue, a reference whIch Chnstian
wnters connected w1th the Cumaean SIbyl also men
tIOned m the AeneId "There IS no posseSSIOn of the
Romans, sacred or profane, whIch they guard so care
fully as they do the Slbyllme Oracles," wrote DIOnyslUs
of Ha!tcarnassus, and a modern hlstonan has observed
that "the study of the outward and lnward effects of the
Slbyllrne books 1S the real hIstory of reltgIOn In the
first half of the [Roman] repub!tc" Vanous mterpo
latIOns had crept mto the Slbyllme books already under
Roman auspIces, but It was espeCIally from Jew1sh and
then from Chnstlan sources that such mterpoiattons came
Josephus CIted the authonty of the books to substantIate
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hIS apologetIc case for JudaIsm, and Eusebms drew upon
Josephus Several ChrIstian apologIsts followed hIs lead,
to the POInt that Celsus rIdIculed ChrIstians as ' Sibylhsts '
Justin cIted the Sibylm support of the ChrIstian doctrIne
"that there IS to be a dissolutlOn by God of thmgs cor
ruptIble " Theophllus lumped the SIbyl wIth the Hebrew
prophets among the "men of God who were borne along
by the Spmt and became prophets, beIng mspued and
made WIse by God , the SIbyl "was a prophetess among
the Greeks and the other natlOns, who had propheSIed
the eventual conflagratlOn of the world He quoted from
the Slbyllme Oracles more extensIvely than dId most other
ChrIstIan WrIters and may have been the source for some
oracles Clement of AlexandrIa found the SIbyl "m re
markable accordance wIth mspiratlOn" but dId not accept
her oracles unCrItIcally Lactantms found proof not only,
as other fathers had, for ChrIstIan eschatology, but for
monotheIsm, for the doctrIne of creatlOn, and even, by
comb1nmg the oracles WIth Proverbs 8 22-31, for the
doctrIne that God had a Son, AugustIne based hIS use of
the SIbyl at least partly on Lactantms Other apologIsts,
too, made use of the SIbyl to corroborate ChrIstian teach
mg It was an epItome of thIs apologetIc use when the
medIeval hymn, DIes lrae} propheSIed the comIng of the
day of wrath on the baSIS of the dual authOrIty of "DavId
and the SIbyl' -a conflatlOn whIch more timId ChnstIans
vamly tned to modIfy SometImes the references to the
SIbyl were combmed WIth citatlOns of "Hystapes," a
syncretIstic work pubhshed under the name of the PerSIan
magus, whIch proVIded addItional eVIdence for the claim
that pre-ChrIstIan paganIsm had not been deVOId of ex
pectattons of that whIch had come m Jesus ChrIst

ThIS mterpretatlOn of the relatlOn between natural and
revealed rehglOn found support In many areas of the lIfe
of the church, as dId the mterpretatlOn of the relation
between ChrIstIanIty and JudaIsm dIscussed earher The
mIsslOnary practIce of the church was constramed to rec
ognIze from the outset that' God shows no partIalIty, but
m every nation anyone who fears hIm and does what is
fIght IS acceptable to hIm, ' and that therefore the Greek
dId not have to become a Jew en route to the gospel From
thIS premIse It appeared to follow that ChnstIan miSSlOn
arIes should affirm whatever could be affirmed of the re
hglOn prevallIng m the natIons to whICh they came and
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should represent ChrIstIanIty as the correctIon and ful
fillment of the expectatIOns at work In those natIOns
When Gregory I Instructed the mIsSiOnary Augustme to
adapt both pagan temples and pagan holy days to ChrIS
tIan usage, he was but followmg the practIce wIdely
current In the days when the Roman EmpIre was bemg
converted And whIle It may be an exaggeratIOn to speak
of thIS approach to the relIgiOn of the natIOns as "the
syncretIsm of a unIversal relIgiOn, It was based on the
prInCIple that Jesus ChrIst was the d1vInely ordamed an
swer to the needs and aspIratiOns of the GentIles as well
as the fulfillment of the meSSIanIC hopes of Israel Partly
as a consequence of such mIsSiOnary practIce, a SImIlar
V1ew of the relatIOn between natural relIgIOn and re
vealed relIgIOn IS eVIdent In the development of ChrIstian
pIety, as the church led the natIOns through lower to
hIgher forms of devotIOn and worshIp

For the development of ChrIstIan doctrme, the most
SIgnIficant area where thIS prInCIple manIfested Itself
was probably the relatiOn between phIlosophy and the
ology Most of the generous thmgs whICh the church
fathers saId about paganIsm applIed to the phllosophers
For the relIgIOUS rItuals of Greek and Roman paganIsm
ChrIstIan apolog1sts had only contempt They d1d not,
for example, elaborate on the sIgnIficance of pagan sac
rIfices for the SaCrIfiCIal SIgnificance of the death of ChrIst,
as they shared WIth theIr pagan opponents a dISgUSt at the
crudItIes of polytheIstic practIce But they took the pOSI
tIon that whlle the pnests and profeSSiOnal rehgIOnIsts
of the nations had been perpetuatIng 1dolatrous belIefs
and practICes, the phllosophers had begun the process of
emanCIpatiOn and ratIOnalIzatIOn wh1ch ChrIst, the eternal
Reason of God, had now consummated Both pagan poly
theIsm and JewIsh monotheIsm had now been transcended
by h1s commg Gregory of Nyssa summanzed the case m
a remarkable passage echoed by other theologIans

Truth passes m the mean between these two conceptIOns,
destrOyIng each heresy, and yet acceptIng what IS useful
to It from each The JeWIsh dogma IS destroyed by the
acceptance of the Logos and by the belIef m the Spmt,
whIle the polytheIstIc error of the Greek school IS made
to vanIsh by the UnIty of the [dIvme] nature abrogatmg
th1s notiOn of pluralIty Yet agam, of the JewIsh concep
tIon, let the UnIty of the nature stand, and of the Greek,
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only the dlstmctlOn as to persons It IS as If the num
ber of the Tnmty were a remedy m the case of those who
are m error as to the One, and the assertion of the umty
for those whose behefs are dIspersed among a number of
dlvmlties

In the orthodox doctnne of the Tnnlty, Chnstianlty
articulated ItS contmUlty WIth the Old Testament and ItS
answer to classlCal thought Augustme s On the T Ylntty

first demonstrated the doctnne of the Trmlty from the
Scnptures, espeClally from the Old Testament, It then
proceeded to argue that "m the Tnmty, Chnstian WIS
dom dIscovers that for whIch ClaSSiCIsm had so long
vamly sought, VIZ, the logos or explanatlOn of bemg and
motion, m other words, a metaphySIC of ordered process"
The controversIes over the doctrme of the Tnnlty Itself
and the IrrepressIble dIsputes over the propnety of phtlo
sophlCal speculatIOn wlthm the hmits of orthodoxy are
eVIdence that the relation of Chnstlan doctrme to JudaIsm
and to classIcal thought has been a perennIal Issue In the
ology The forms of the Issue were largely set by the Itt
erature of the first five centunes, but the questlOns that
were left unanswered m the trmmph of Chnstlan the
ology over JudaIsm and claSSlClsm were to take theIr re
venge by reasserting themselves WIth mSlstent force when
the pohttcal, cultural, and eccleSIastical presupposItions
of orthodoxy began to WIther away In the modern era



2 Outside the
Mainstream

One of the prInClpal concerns of the apologists was to
demonstrate the contInmty of the gospel with the history
of God s revelatIOn In the world ThIs meant above all
the gospel s descent from, and fulfillment of, the Old
Testament, but even with other chapters In world history
the apologists sought to claim a certam amount of con
tInUlty So overndIng was thIS concern to demonstrate
contInUlty that the dIstInctiveness of Jesus Chnst and the
newness of the gospel sometImes seemed to be obscured
or even JeopardIzed It IS signtficant that although some
of the trregular verSIOns of early Chnstlanlty overempha
SIzed ItS contInUlty WIth JudaIsm, the major hereSIes of
the first two or three centunes were those that stressed
the radIcal and unheard of In the Chnstlan message over
agaInst the Old Testament and natural reltgIOn MarClon
proclaImed the gospel of a God who, In grantmg salva
bon, was wholly other than the Creator and Judge of the
Old Testament The GnostIcs held to a secret cosmologl
cal Wisdom which had been hIdden from preVIOUS ages
and even from the maJonty of ChnstIans Montamsm
laId claIm to speClal revelatIons of a new prophecy denIed
to the seculanzed church DIfferent though they were not
only from what came to be seen as the maInstream of the
orthodox development but also from one another, these
three hereSIes all stressed dlstlnctlveness even at the cost
of contInUlty

HIstory IS usually dIctated by the VIctors As the pnn
Clpal sources of mformatlOn about the development of
Chnstlan doctrIne are the wntlngs of orthodox theolo
glans, so most of what has been known about these here

68
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OutsIde the Mamstream

Sies-at least untIl the twentIeth century-has come
from the works of those who combated them The pre
SUpposItIOn of those works was that the prImItIve deposIt
of ChrIstIan truth had been gIven by ChrIst to the apostles
and by them In turn to the succeSSIOn of orthodox bIshops
and teachers, whIle the heretICs were those who forsook
thIS succeSSIon and departed from thIS deposIt "Here
tICs,' saId Ongen, "all begIn by beltevlOg, and afterwards
depart from the road of faIth and the truth of the church's
teachlOg" WIth only a few latttudmarIan exceptIons,
both the heretIcs and the orthodox (although It IS mIs
leadIng to use such terms as though there were some
method of determmmg a prIOrI who were the villams and
who the heroes) were agreed throughout the controver
SIes from lOa to 600 that there was only one true doctrIne,
whICh each party claImed to possess The truth was one,
and there could be no pluraltsm m ItS confessIOn, one's
opponents were not merely espousmg a dIfferent form of
ChrIstIan obedIence, they were teachmg false doctrme
The heretIcs were no less Implacable than the orthodox
m claImmg that only theIr posItIOn was the correct one

In Its earltest ChnstIan use, the term 'heresy" was not
sharply dIstmguished from "schIsm"; both referred to
factIOusness But a dommant characterIstIc of such fac
tIousness was that It created "dIssensIOns and dIfficultIes,
m opposItIon to the doetrme whichyou have been taught"
At least as early as Irenaeus, therefore, "heresy" came to
be the term for a devIatIOn from the standard of sound
doctrme It was consIstent WIth thIS development that
Augustme eventually came to define heretIcs as those who
'm holdmg false 0plOIOns regardmg God, do Injury to

the faIth Itself,' as dIstIngUIshed from schIsmatIcs, who
, m wIcked separatIOns break off from brotherly chanty,
although they may belteve Just what we belteve' BasIl's
dIstInctIOn was only sltghtly dIfferent heretIcs were "men
who were altogether broken off and altenated m matters
relattng to the actual faIth," and schIsmatIcs were "men
who had separated for some ecclesIastIcal reasons and
questIOns capable of mutual solutIOn" But already In the
conflIct wIth MontanIsm, even more In the conflIct wIth
DonatIsm, and above all m the church hIstory of the West
smce the ReformatIon, the dIstInctIOn between heresy
and schIsm has not been easy to maIntam wIth any con
sIstency
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As a departure from the truth of sound doctrme, heresy
was a ' doctrme of dem~lOs It was, Justm mSisted, the
devtls who had 'put forward MarClon of Pontus and
who contmued to produce heresies Although the demons
were the ultimate source of heresy, Tertulltan mamtamed
that heresies are themselves mstigated by phtlosophy, ,
and Hippolytus attacked the heretics because' they seek
not for what the Sacred Scnptures declare, but labonously
set themselves to find a form of syllogism which may
support thea godlessness Some heresies seem to have
retamed the conceptual framework and the language of
an earlter perwd, after the development of doctrme had
rendered these obsolete, the term "fullness [7l"A~pw,ua],"

which came as close as any word to bemg a technical chns
tological term m the epistles of the New Testament bear
mg the name of Paul, was vitiated by ItS assoClatwn With
the GnostiCism of Valentmus, whose use of it, Irenaeus
charged, "stnves to adapt the good terms of revela
tion to [itS] own WiCked mventiOns" and managed to
discredit the term despite itS prommence m the New
Testament Yet the same Irenaeus, unswervmgly ortho
dox though he was, had, at another pomt, fatled to an
tiClpate the dueetiOn that the development of doctrme
would take For him, a millenmal understandmg of the
kmgdom of God was a hallmark of orthodoxy, but such
an understandmg soon became an aberratiOn from the
soundness of "apostoltc tradition'

Nevertheless, this discovery that heresy may be a re
sult of poor timmg has come only as a consequence
of modern histoncal research the pnmitive church was
not charactenzed by an expltClt unity of doctnne, there
fore heresy could sometimes claim greater antiqUity
than orthodoxy But what did charactenze pnmitive
Chnsttanity was a umty of lIfe, of fidelIty to the Old
Testament, of devotiOn, and of loyalty to its Lord, as he
was witnessed to m the Old and New Testament Heresy
was a deViatiOn from that unity, and as the unity came to
be transposed mto the language of creed and dogma from
that of testimony and proclamatiOn, heresy was seen as
an aberratiOn from "the pattern of the sound words
which you have heard It is becommg mcreasmgly eVi
dent that this "pnmltive catholtClsm, with itS move
ment from kerygma to dogma, was already far more
expltCltly at work in the first century than was once sup
posed
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T he SeparatIOn of Law and Gospel

Heresy was treated by the early church as the concern
not only of doctrmal theology, but also of moral theology,
of canon law, and finally of CIV11 law as well Thls was
not only because of the stock accusatlOn that false doctrme
led to "all those kmds of forbldden deeds of whlch the
Scnptures assure us that 'they who do such thmgs shall
not mhent the kmgdom of God,' , but because of the
clalm that the mventlOn and espeCIally the propagatlOn of
false doctnne were due to 'a vamglory that has preoccu
pled theu mmd' A heretiC, m the later formula of
Thomas Aqmnas, ' no longer adheres to the teaching of
the church as to an mfalhble rule, but to hlS own will "
The formal condemnatlOn of heresy by eccleslastical au
thonty made It a matter of church law, and the enforce
ment of orthodoxy by the Impenal authonty made heresy
a matter of CIvll law as well "The older methods [of
combatmg heresy} operated through the medmm of mu
tual agreement among blshops toward a commonly de
sued end, cognlzant of bmdmg eccleslastical law only as
expressed in terms of universal tradltion The new meth
ods of admlillstratlOn, on the other hand, operated
through the medmm of synodlcal leglslation and the
estabhshment of a rule by law, the process bemg bor
rowed from CIVIl government and to a degree being forced
upon the Church from wlthout" The moral and legal
aspects of heresy are relevant to our histOry of the Chns
tIan tradltion only as the context wlthin whlch doctrine
developed, but not as the object of speCIal mvestigation
We are hkewlse mterested only m the Chnsban careers
of the heretical doctrmes rather than in theu connection
wlth HellenlstlC syncretism or in then post-ChnstIan
hlstones

T he SeparatIOn of Law and Gospel

It IS eVldent that certain forms of JudaIsm were the ongin
of the earhest forms of Chnstian heresy, "to Judalze' was
long a term for "to teach false doctrme" Nevertheless,
the most Important early hereSies were not JeWIsh, but
anti-Jewlsh m theu mspuatlOn Thus, accordmg to Irenae
us, "Cerdo taught that the God proclaImed by the
law and the prophets was not the Father of our Lord
Jesus Chnst For the former was known, but the latter
unknown, whtle the one also was Just, but the other benev
olent' Although It had been suggested that "Irenaeus
slmply transferred MarclOn's prmopal doctnne to Cerdo
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Heresy was treated by the early church as the concern
not only of doctrinal theology, but also of moral theology,
of canon law, and finally of civil law as well. This was
not only because of the stock accusation that false doctrine
led to "all those kinds of forbidden deeds of which the
Scriptures assure us that 'they who do such things shall
not inherit the kingdom of God,' " but because of the
claim that the invention and especially the propagation of
false doctrine were due to "a vainglory that has preoccu
pied their mind." A heretic, in the later formula of
Thomas Aquinas, "no longer adheres to the teaching of
the church as to an infallible rule, but to his own will."
The formal condemnation of heresy by ecclesiastical au
thority made it a matter of church law, and the enforce
ment of orthodoxy by the imperial authority made heresy
a matter of civil law as well. "The older methods [of
combating heresy} operated through the medium of mu
tual agreement among bishops toward a commonly de
sired end, cognizant of binding ecclesiastical law only as
expressed in terms of universal tradition. The new meth
ods of administration, on the other hand, operated
through the medium of synodical legislation and the
establishment of a rule by law, the process being bor
rowed from civil government and to a degree being forced
upon the Church from without." The moral and legal
aspects of heresy are relevant to our history of the Chris
tian tradition only as the context within which doctrine
developed, but not as the object of special investigation.
Weare likewise interested only in the Christian careers
of the heretical doctrines rather than in their connection
with Hellenistic syncretism or in their post-Christian
histories.

The Separation of Law and Gospel

It is evident that certain forms of Judaism were the origin
of the earliest forms of Christian heresy; "to Judaize" was
long a term for "to teach false doctrine." Nevertheless,
the most important early heresies were not Jewish, but
anti-Jewish in their inspiration. Thus, according to Irenae
us, "Cerdo . . . taught that the God proclaimed by the
law and the prophets was not the Father of our Lord
Jesus Christ. For the former was known, but the latter
unknown; while the one also was just, but the other benev
olent." Although it had been suggested that "Irenaeus
simply transferred Marcion's principal doctrine to Cerdo
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because he had read m his source that Cerdo, as MarCion's
teacher, had mfluenced him,' the testimony of Tertulhan
and others makes the account of Irenaeus more credible
Accordmg to another account, Cerdo not only taught two
gods, 'one good, the other cruel, but also repudiates
the propheCies and the law, renounces God the Creator,
mamtams that Chnst who came was not the Son of the
supenor God, affirms that he was not m the substance of
flesh, states him to have been only m a phantasmal shape,
not to have really suffered, but undergone a quasi passiOn,
and not to have been born at all A resurrectiOn of the
soul merely does he approve, denymg that of the body
The Gospel of Luke alone, and that not entire, does he
receive Of the apostle Paul he takes neither all the
epistles, nor [those he does accept] m their mtegrtty The
Acts of the Apostles and the Apocalypse he rejects as
false If Cerdo had taught all that thiS treatise attnbuted
to him, he would have antiCipated almost everythmg
taught by MarciOn, who would have been thus qUite un
ongmal m hiS doctnne, it may have been the mtent of
thIS report to disparage the ongmahty of MarCion by
transferrmg hIS doctnne to Cerdo

MarClon s biOgraphy, even as presented by hosttle wnt
ers, makes it eVident that he had come to hIS baSiC m
Sights mdependently of Cerdo Accordmg to these wnters,
MarCion raised the questiOn of the proper exegesis of
statements of Jesus about the new wme and the old WIne
skins or about the two kmds of trees With thea frUit
before hIS excommumcatlon by the church at Rome and
before hiS affihatlon With Cerdo Two of the prinCipal
emphases of hiS theology-the newness of the gospel and
the contrast between two sources as an explanatiOn for
the antithesis between good and evtlm the world-would
seem to have been promment m hiS thought while he was
still m ASia Mmor, that is, about 140, they may even
have been the occasiOn for an earher excommunicatiOn,
at the hands of the bishop of Smope, who was hiS own
father Nevertheless, he does not seem to have systema
tized hiS thought unttl after 144, when he was excom
municated at Rome and went on to found hiS own church

"MarClon s speCial and prmCipal work, ' accordmg to
Tertulltan, was "the separatiOn of the law and the
gospel ,his speClal and fundamental rehgiOus convictiOn
was a smgle-mmded dedicatiOn to the gospel "Oh, won-
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der beyond all wonder or rapture, beyond all power or
astonishment it is that one cannot express anything at
all about the gospel, nor even think about it, nor compare
it with anything else at all 1" This inexpressible and in
comparable wonder of salvation was so overwhelming
that it obscured all else in the world-not only in the
world as the kingdom of the devil, but in the world as
the creation of God. The salvation of man was a more
urgent cause than any other and "transcends all others in
its importance." It was the key to the proper understand
ing of other doctrinal issues, such as the resurrection of
the body, which had to be interpreted in a manner con
sistent with the centrality of deliverance, that is, had to
be changed into "the salvation of the sou1." For it was the
purpose of the coming of Jesus to abolish all the works
belonging to "this world" and to its Creator, the "ruler
of the universe [KOO}tOKparwp)." Sun and moon, constel
lations and stars, all were overshadowed by his coming.
When he came, "he did not come into that which was his
own, but into that which was alien to him." The natural
world was made up of "beggarly elements," among which
Marcion especially included reptiles .and insects. Particu
larly repulsive to him was the "uncleanliness" of sex and
of childbirth, none of which could have anything to do
with the salvation of man. An epitome of this elevation of
divine deliverance over everything else was the statement
of Marcion and his followers that this "one work" of
delivering man through the supreme and most excellent
goodness of God was vastly preferable to "the creation
of all the locusts."

It was the reality of the world of locusts, crocodiles,
and sex that raised for Mardon the "celebrated question"
of the meaning of Luke 6:43, "the question of the origin
of evil," which was, according to Tertullian, a favorite
preoccupation of heretics. For Marcion, however, it was
not primarily a speculative problem, but a religious one.
If God were at one and the same time good, all-knowing,
and all-powerful, how could he permit the deception and
the fall of man? Since this was precisely what he had
done, it followed that God could not be possessed of
all three of these attributes. For a good tree did not bear
bad fruit. The presence of two kinds of fruits bore wit
ness to the existence of two kinds of trees. To account for
the difference between salvation and creation and to
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achIeve hIS "speCIal and pnnCIpal work," whIch was "the
separatIOn of the law and the gospel, MarCIon posIted
the eXIstence of two gods, "one JudICIal, harsh, mIghty
In war, the other mIld, plaCId, and sImply good and ex
cellent The former was the Creator of the world, the
God of the Old Testament, the latter was the Father of
Jesus ChrIst, who had descended to earth for the first
time In the fifteenth year of the reIgn of Tlberms Caesar

AccordIng to Irenaeus, MarCIon called the Creator "the
creator of evIls, lustful for war, Inconstant In hIS attitude,
and self-contradICtory" In another account, however,
Irenaeus attnbuted to MarCIon a dIstinction between a
god who was "good and one who was "JudICIal" Ter
tulltan suggested that MarCIon regarded the Creator as
equIvalent to the devIl, even though he had stated a ltttle
earlter that for MarCIOn "there are two gods, one Just and
the other good " Thus there IS one set of testImonIes that
Maroon regarded the Creator as "Just" and "judICIal,"
but as a lesser dIVIne beIng than the hIghest God, whIle
accordIng to another set of testImOnIeS he actually de
nounced the Creator as "evIl" It IS not clear how to In

terpret the contradIctIOns between these two sets of testi
monIes It IS plaUSIble that Maroon dId regard the Creator
as eVIl, whIle Cerda dId not, or It may be that Maroon
aVOIded the Impltcatton that the Creator was actually an
eVIl prInople; perhaps the most reasonable InterpretatIon
IS to suppose that "MarCIon Indeed started WIth a plaIn
contrast of good and bad gods, but later accepted Cerda's
teachmg that the creator was not altogether evIl, but In
some respects Just"

The attrIbutes of MarCIon s good God are more eVI
dent He was saId to possess goodness In a pure and SIm
ple sense, to be "a BeIng of SImple goodness, to the exclu
SIon of all those other attnbutes, sensattons, and affecttons,
whIch the MarCIonites mdeed transfer from theIr
god to the Creator All contradICtton between Justtce and
mercy, between law and gospel, was foreIgn to hIm He
could not VISIt Judgment or grow wrathful or take ven
geance He was charactenzed by "serenIty and mIldness'
WhIle the Creator of the unIverse was recognIzed on the
baSIS of hIS creatton, the true God had remaIned the un
known God untIl the commg of Jesus He had "neIther
any work nor any prophecy, nor accordIngly any ttme, to
show hImself , but "although he dId not manIfest hlm-
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self from the beginning and by means of the creation,
[he} has yet revealed himself in Christ Jesus." To this
God and to this Christ, the world fashioned by the Creator
was alien, as was the law of Moses. He was wholly other
than the God who could be known either from the crea
tion or from Old Testament revelation. So it was that
Marcion resolved the tensions within the Christian doc
trine of God by a radical separation, which purchased the
doctrine of salvation at the cost of the doctrine of the
unity of God. The importance of the issue can be gauged
by the later struggle to maintain both doctrines at once in
the doctrine of the Trinity. Tertullian anticipated that
struggle in his trinitarian terminology generally and spe
cifically in his response to Marcion's doctrine of the two
gods: "Whatever attributes you require as worthy of God,
must be found in the Father, who is invisible and unap
proachable, and placid, and (so to speak) the God of the
philosophers; whereas those qualities which you censure
as unworthy must be supposed to be in the Son, who has
been seen, and heard, and encountered, the witness and
servant of the Father, uniting in himself man and God,
God in mighty deeds, in weak ones man, in order that he
may give to man as much as he takes from God. What in
your esteem is the entire disgrace of my God, is in fact the
sacrament of man's salvation." Marcion's separation be
tween the two gods was taken up into Tertullian's doc
trine of the relation between the eternal, invisible Father
and the Son, who had become true man in Jesus Christ.

But Marcion had not been able to take this way out of
the dilemma, for his Jesus Christ had not been true man.
The Creator, too, had promised a Christ, who had not
yet come; but "the Christ who in the days of Tiberius was,
by a previously unknown God, revealed for the salvation
of all nations, is a different being from him who was or
dained by God the Creator for the restoration of the Jew
ish state, and who is yet to come." Marcion separated his
authentic Christ from the political Messiah of the Jews
by "a great and absolute difference." This authentic Christ
could not have assumed a material body that participated
in the created world, for such a body would have been
"stuffed with excrement." A material body and a physi
cal birth belonged to the Creator and were unworthy of
the true Christ. If he had become a man with a material
body, this would have meant the end of divinity. Irenaeus
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would seem to have been refernng to MarClon (among
others) when he attacked certam heretics for teach10g
that Chnst merely suffered putatIvely, bemg naturally
ImpassIble

Human nature, or the condItion of havmg a matenal
body and partIClpatmg 10 the change and suffenng of the
creatIOn, was that from whIch man had to be deltvered,
but not that by whIch he would be deltvered It bound
man to thIs world and to the Creator, but Chnst came
from the true God and therefore could not have been born
of a woman He was revealed full grown at once HIS
body was ltke the bodIes assumed by the angels of the
Creator when they met WIth Abraham and Lot, ate, and
worked It was 10 such a body that Chnst was cruClfied,
to purchase man from the Creator, for man belonged to
another, namely, to the Creator The Creator would not
have exposed hIs own Son to the curse he had pronounced
on anyone who was hanged on a tree, but as the Son of
the Supreme God, Chnst brought down upon hImself
the curse of the Creator on the cross Although the
manger had been unworthy of the true Chnst, the tomb
was not ThIS chnstology was SIgnIficantly dIfferent from
that of other Gnostics, who deOled the paSSIOn and death
of Chnst as well as hIS btrth, on the other hand, It was not
as dIfferent from the teach10g of more orthodox theolo
glans at the mIddle of the second century as theIr attacks
upon It would 10dIcate And even the chnstologlcal ortho
doxy of the fourth and fifth centunes was to find almost
msuperable the task of attnbutmg genUIne bIrth, suffer
109, and death to the Son of an ImpassIble deIty

Dlscont1OUIty was the theme of the relatIOn not only
between creatIOn and salvatIOn, the law and the gospel,
the Creator and the Father, man and Chnst, but also be
tween the Old Testament and the New and between the
apostoltc commuOlty and the apostle Paul As the God of
the Jews was radIcally separate from the Father of the
Lord Jesus Chnst, so the deposIt of the revelatIOns of the
former could not be authontatIve for the true dISClpIes of
the latter The Old Testament had not been fulfilled, but
abolIshed Jesus had come "to subvert the Creator and
overthrow the law and the prophets, rather than to
establIsh and fulfill them, 10 fact, later followers of Mar
Clon even emended Matt 5 17 to read I have not come
to fulfill the law but to aboltsh It HIS com1Og had not
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been prophesied by the Old Testament, but had been sud
den and unforeseen. Where the New Testament referred
to the Old Testament as "Scripture" or employed the
formula "It is written," Marcion deleted the passage. He
accused the Old Testament of "foolishness, weakness,
dishonor, meanness, and contempt." He criticized various
details of its dietary laws, the law concerning the Sabbath,
and other prescriptions. Not only the ceremonial law, but
the moral law of the Old Testament was unworthy of the
true God, who could not, for instance, have commanded
Israel to despoil Egypt at the time of the exodus. At the
same time, Marcion did concede to the moral law of the
Old Testament a limited and temporary function.

In keeping with this refusal to allow the Old Testa
ment the status of Christian Scripture, Marcion also re
pudiated the method of nonliteral interpretation. He
would not grant that in the Old Testament "very many
events are figuratively predicted by means of enigmas and
allegories and parables, and that they must be understood
in a sense different from the literal description." He in
sisted that the Old Testament prophecies concerning the
Christ of the Creator must be taken literally and that they
therefore could not apply to the true Christ. Moreover,
the Old Testament had not prophesied that the Christ of
the Creator would suffer on the cross. When the Old Tes
tament referred to David's progeny, it meant Solomon,
not Christ. There is considerable reason to believe that in
this respect and in others Marcion was reflecting the in
fluence of Jewish interpreters. The Old Testament was
valid as Jewish Scripture; its historical reports were re
liable, and even its moral legislation had been appropriate
to its purpose. But that purpose had not been to predict
the coming of the true Christ or to prescribe the conduct
of the members of his church. As Harnack has said, "It
goes without saying that by such an interpretation Mar
cion was abusing the Old Testament and draining it of
its meaning, and that he falls far short of the understand
ing that was present even among the pious and spiritually
advanced Jews of the time. But since everything in this
book, inspired and canonical as it was regarded, stood on
one level, it is understandable that someone came along
who read the book from left to right rather than from
right to left and explained the highly developed and won
derful parts in terms of the primitive ones."



2 Cor 4 6

Tert Marc 5 II 12 (CCSL
I 698

Tert Marc 33 I (CCSL I 510)
Tert Marc 4162 (CCSL
I 581)

Tert Marc 4 II 10 (CCSL
I 568)

Iren Haer 4 34 I (Harvey
2 269)

Iren Haer 3 13 I (Harvey
2 72)

OUTSIDE THE MAINSTREAM

The rejectiOn of the Old Testament was consIstent WIth
MarClon s attitude toward the doctnne of creatiOn, whose
place In the body of ChnstIan teachmg depended on the
authonty of the Old Testament For although the doc
tnne of creatiOn was explICltly taught m many passages
of the New Testament, most of these passages were Clta
tIons or paraphrases of the Old Testament SImIlarly, the
dIScussIons of the doctnne of creatiOn In the apologIsts
were usually based on such passages as the creation stones
m GenesIs or Proverbs 8 22-3 I, whIch were read as
proof that the preexIstent Chnst had been the agent of
creatiOn Therefore the histoncal commg of Chnst was
connected to thIS prehlstonc hIstory 'For It IS the God
who saId, 'Let lIght shme out of darkness, who has shone
m our hearts to gIve the lIght of the knowledge of the
glory of God m the face of Chnst " From thIS It followed,
Tertulhan argued, that Chnst as well as the apostles, the
gospel as well as Moses, all belonged to that God who
was also the Creator of thIS world rather than to a God
who had not saId, "Let hght shme out of darkness" ThIs
contmUlty Maroon denIed, m the name of the newness
of the gospel of Chnst Any contmUlty or sequence
(ordo) was unnecessary, for the commg of Chnst had
been sudden and ImmedIate The keynote of the teachmg
of Chnst had been ItS newness Luke 5 37 meant that the
content and the form of that teachIng had been dIfferent
from the law of Moses But If It was valId to use the
Old Testament as a ChnstIan book and to find the detal1s
of the hfe and teachmg of Jesus prophesIed there, one
had to ask "Then what was there new about what the
Lord brought to us when he came? ThIs was why one
could not express anythmg at all about the gospel, or
even thmk about It, or compare It WIth anythmg else at
all The meffable newness of the gospel would be funda
mentally compromIsed If It were represented as havmg
already been present m the JewIsh Scnptures

MarClon's rejectiOn of the prmClple of contInUlty was,
however, even more radIcal The authentic Chnstlan gos
pel had to be dIsengaged not only from the JewIsh com
mumty, but also from the Chnstlan commumty, not only
from the so called prophets of the Old Testament but
also from the so-called apostles of the New The apostle
Paul was the only one who had transmItted the gospel
wIthout adulteratiOn "Paul alone knew the truth, and to
hIm the mystery was manIfested by revelatiOn" The sepa-
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ration of law and gospel had been the theme of the origi
nal gospel of Jesus and of Paul, but it had been adulter
ated by the other apostles and their followers and was now
being restored by Marcion. The Epistle to the Galatians
had been an attack on such adulterations; the "other gos
pel" referred to in Galatians I: 8 was the adulterated
gospel introduced by the Creator and his apostles. There
fore Paul's teaching that the law of Moses did not apply
to believers had not been received from the other apostles,
but from a direct personal revelation. The conflict be
tween Peter and Paul provided Marcion with a principle
of discrimination by which he could separate the authentic
Pauline gospel from the adulterations. These included
many passages in the received writings of Paul and in the
Gospels. Marcion set about purging the Pauline epistles
of such elements as the acknowledgment of the Christian
authority of the Old Testament and the identification of
the Creator with the Father of the Lord Jesus Christ. In
place of the so-called Gospels he put a purified Gospel of
Luke, which he took to be the only authentic Gospel and
the one most closely connected with Paul. This. mak~s
Marcion an important figure not only in the history of the
development of doctrine, but also in the history both of
the text and of the canon of the New Testament.

The history of the development of doctrine takes ac
count of Marcion's textual emendations only because they
embody the theological motifs of his separation of the law
and the gospel. His canon, too, belongs in this history.
For it has been suggested that "if Marcion's canon was
Scripture at all, it was the first distinctively Christian
Scripture," and therefore "Marcion is primarily respon
sible for the idea of the New Testament." He appears to
have set his twofold Scripture of "the Lord" (the Gospel
of Luke) and "the apostle" (the ten authentic epistles of
Paul, namely, and in this order, Galatians, I and 2 Co
rinthians, Romans, I and 2 Thessalonians, Ephesians,
Colossians, Philippians, and Philemon) in opposition to
the twofold Scripture of "the law" and "the prophets."
This is not necessarily synonymous with saying that there
would not have been a Christian canon of the New Testa
ment except for the opposition to Marcion. There was an
increasing tendency to cite apostolic writings as authori
tative, and there seem to have been the beginnings of
collections of these writings. But regardless of any such
tendencies, Marcion's view of the antithesis between the
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Old Testament and the pure gospel and his accusatiOn of
apostasy agamst all the apostles except Paul obliged him
to expurgate the Chnstian wfltmgs that were m clfcula
tion and to orgamze them mto a Chnstian Scnpture that
could counterweigh the authonty of the Jewish Scnpture,
which had been fOisted upon the church Even though it
is an oversimplificatiOn to say that the Chflstian canon of
the New Testament as eventually adopted was the
church s answer to MarClon s canon, it does seem accu
rate to say that MarClon s canon was his answer to the Old
Testament

MarClon did not found a school but a church Dunng
the second half of the second century, the MarciOmte
church was a noteworthy nval to orthodox Chnstianity,
at least m certam areas W ntmg dunng MarClon s life
time, Justm admitted that there were many people m
every nation who had been persuaded by his heresy The
sheer volume of the antiheretlCal literature duected
agamst the MarClomte heresy dunng the second and thud
centunes is testimony to itS contmUlng importance, thiS
literature was probably volummous enough to serve as the
prmClpal source for Tertullian s treatise agamst MarClon
Withm the MarClonite community the wntmgs of the
master were preserved and hiS name was revered Accord
mg to Ongen, there were some who taught that Paul was
seated at the nght hand of Chnst m heaven, and MarClon
at the left

But the most significant doctrmal development ill the
MarClomte movement is that assoClated with Apelles, who
seems to have revised both the master s dualism and his
docetism There was a smgle divme prmClple, not two
gods, as MarciOn had taught, thiS Apelles declared, not
on the basis of proof from prophecy or even of "knowl
edge, but on the basis of bemg persuaded of it Another
feature of MarClon s system which Apelles felt obliged
to reVise was the master s View of the body of Chnst Al
though he agreed with MarClon that the body had not
been born, he went on to teach that it was a real body
nonetheless, but a body made up of the elements of stars
rather than of ordmary human flesh In thiS way he sought
to obViate the objectiOn agamst MarClon that the SaviOr
had delivered mankmd by means of a deceptiOn when he
pretended to have a genUlne body m his suffermg and
death But Apelles remamed a MarClonite in his View of
the Old Testament
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As these revisions suggest, Marcion's doctrine was
not a complete and finished system, but the expres
sion of his fundam~ntal religious beliefs. They also
suggest that the doctrines of the unity of God and of
the humanity of Christ were-together with the ques
tion of authority-the continuing points of divergence
between Marcion and his opponents. These two points of
doctrine were to constitute the program for the dogmatic
conflicts within the doctrinal mainstream of the next sev
eral centuries, and the problem of authority was to be the
hinge on which many related issues were to turn. Nor
was this problem disposed of with the excommunication
of Marcion. The Old Testament achieved and maintained
its status as Christian Scripture with the aid of spiritual
exegesis. There was no early Christian who simultane
ously acknowledged the doctrinal authority of the Old
Testament and interpreted it literally. For raising the
question of the authority of the Old Testament in the
Christian community and for compelling at least some
clarification of the question, the church's doctrine was
indebted to Marcion. It acknowledged the debt by refer
ring to him whenever the question came up. Thus, in the
period covered by this volume, Augustine lumped Manes
with Marcion in his defense of the Old Testament against
the Manicheans, and Jerome attacked Marcion as a rep
resentative of the hatred and contempt for the works of
the Creator that marked many heretics; that remained the
standard attitude toward Marcion. But when the historical
and biblical scholarship of the eighteenth and nineteenth
centuries reopened the entire problem of the biblical
canon, the name of Marcion once more became a cause
celebre. And the publication of Harnack's monograph on
Marcion caused Karl Barth to reflect on his "remarkable
parallels" to the arch-Paulinist. Comparisons between
Marcion and Luther have become as commonplace as
they are superficial, but they do illustrate the continuing
importance of Marcion's thought.

Systems of Cosmic Redemption

The most important heresies in the early church were
those that have been grouped under the name "Gnostic."
The name itself is largely the creation of modern his
torical scholarship. Early Christian writers usually re
ferred to an individual Gnostic group by the name of its
founder or eponymous master, and "Gnostic" was a per-
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fectly respectable name for a Chnstlan, who had access to
the knowledge (yvw<n<;) revealed 10 Chnst The GnostIc

(0 rvwanK6<;) was the tItle of a book about the Ideal
monk by Evagnus Pontlcus The term has been applIed to
so wIde a vanety of teachers and teachlOgs that It IS 10

danger of loslOg ItS usefulness Smce there IS no satIsfac
tory alternatlve term, we shall be deallOg here wIth
"GnostlCIsm,' but we shall be deallOg wIth It only as a
chapter 10 the hIstory of the development of ChnstIan
doctnne It IS essentIal for the understandmg of early
ChnstIan doctnne to see Its relatIOn to the reltgIOus syn
cretlsm of the Helle01stic age, of whIch vanous speCIes
of GnostICIsm are a pnme example Apart from ItS Chns
tian forms, GnostICIsm appeared In three other mIlteus
the Synan, the IranIan, and the JeWIsh It IS not altogether
clear whether there was a pre-Chnstian as well as an
extra-ChnstIan GnostICIsm and a post-Chnstian GnostI
CIsm, but It does seem clear that, 10 QUlSpe1 s formulatIOn,
'GnostIC1sm mmus ChnstIa01ty IS stIll GnostICIsm'

VIewed as a chapter 10 the hIstory of ChnstIan doc
tnne, GnostICIsm may be defined as a system whIch taught
the cosmIC redemptIOn of the spmt through knowledge
Irenaeus Clted certam devotees of ValentmIan GnostICIsm
who taught that "the knowledge of the lOeffable greatness
IS Itself perfect redemptIOn Knowledge IS the re
demptIOn of the lOner man ThIS, however, IS not cor
poreal, smce the body IS corruptIble, nor IS It a01mal, smce
the soul IS the result of a defect, and IS, as It were, the
habItatIOn of the spmt The redemptIOn must therefore
be spmtual, for they claIm that the lOner, spmtual man
IS redeemed through knowledge, that they possess the
knowledge of the entlre cosmos, and that thIS IS true re
demptIon ' Thus . the cosmIC redemptIOn of the sptrit
through knowledge' lOcludes the pnnClpal themes of thIS
system, whIch are also the themes It shared WIth most
other forms of Chnstlan GnostlCIsm The nch growth
and extravagant folIatIOn of GnostIC formulas can easIly
obscure ItS doctnnal SIgnIficance, as one reCItes the pass
words and dIvlOe names that prolIferated 10 the vanous
Gnostlc systems Or one can attempt to abstract a defi01
twn of GnostICIsm from the eXIstlOg documentary eVI
dence and to expound, WIth the aId of the language of
metaphYSICS or of eXIstentlalIsm, a GnostICIsm that has
never eXIsted 10 hIstory but IS relIgIOusly mtellIgible The
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surviving evidence-both the heresiologies of the church
fathers and Gnostic documents themselves-makes it
clear that there was a basis in Gnosticism itself for both
these tendencies. Mythology as well as philosophy, spec
ulation combined with magic, were all intertwined in a
bizarre and bewildering variety of forms. Gnostics de
lighted in these as ritual, and orthodox Christians de
lighted in them as proof of the absurdity of heresy and
of its demonic origin. Neither the Gnostic incantations
nor the Gnostic affinities with modern philosophy will be
our chief concern here. Both the myth and the philosophy
were set forth as statements of Gnostic doctrine, and it is
to this doctrine that we must pay primary attention.

Although the taxonomy of the Gnostic sects and teach
ers cannot be our chief concern either, at least a brief
catalog must precede a summary of Gnostic teachings;
for the variations among these teachings are pertinent to
the relation between the doctrines of Gnosticism and
those of the church. Much of the origin of Christian
Gnosticism lies in Jewish sectarianism and in the eclipse
of the apocalyptic vision within Judaism. The earliest
Christian Gnostics, therefore, stood on the borders be
tween heretical Judaism and heretical Christianity.
Whether "Simon Magus" was one Gnostic teacher or
several, Simonian Gnosticism combined certain elements
of Jewish speculation with myths from Tyre and with
Christian teachings about Jesus, to form a system of re
demption from the tyranny of the body and of this earth
through the coming of one who was to be the restorer of
all things. "He came to free [Helen] from her bonds and
to offer men salvation through their recognition of him.
For when the angels misgoverned the world, since each
of them desired the primacy, he came for the restoration
of all things, transformed and made like the principalities
and powers. With men he seemed a man, though not a
man; he seemed to suffer in Judea, though he did not suf
fer." Similarly, the Gnosticism of Cerinthus seems to
have been based upon the speculations of a heretical form
of Jewish Christianity. He taught that there was a dis
tinction between the Supreme God and the Creator, and
that at baptism Christ had descended upon Jesus (who
until then had been an ordinary man), departing from
him once more before his crucifixion. The next step in
the development of this species of Gnosticism came with
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SaturOlnus, who elaborated certatn rabblOlcal Ideas about
the creatlOn IOta a sharp dualIsm between creatlOn and
redemptlOn, Chnst descended from heaven 10 the form
of a slave to bnng the revelatlOn of the redemptlOn from
the created world, from sm and from sex "Chnst came
to destroy the God of the Jews, but to save those who
belIeve 10 hIm, that IS, those who have the spark of lIfe 10

them
Concernmg the GnostIcIsm of SImon Magus, CerlO

thus, and SaturOlnus we have only the testimony of the
church fathers, chIefly of Irenaeus Even he was best 10

formed about, and pnnClpally mterested m, another spe
Cles of ChnstIan GnostlClsm, that assoClated wIth the
name of Valentmus, whICh also appears to be the form
of Gnostic teachlOg most thoroughly authenticated by the
dued testimony of the newly dISCO\ ered GnostIc sources;
much of what we say here about Gnostic doctnne 10 gen
eral wIll be denved speClfically from our IOformatlOn
about ValentIOlan GnostIClsm There are SIgnIficant af
fiOltIes between thIS form of Gnostic heresy and vanous
lmes of thought m the second century that are acknowl
edged as more or less orthodox, such as the Shepherd
of Hermas, the Chnstlan gnosls of Clement of Alex
andna, and the speculatlOns of the apologIst Justm
Whether or not It was the work of Valenttnus hunself,
the Gospel of Truth presented some of the prlOClpal
revelatlOns granted to hIm, and the Odes of Solomon
were a lIturgIcal statement of ValentIOlan doctrme In
the Gospel of Truth the GnostIc revelatlOn was presented
as one of "Joy for them who have receIved the boon,
through the Father of Truth, of knowmg It ' Eventually
thIS revelatlOn was developed mto a theology further
removed from normative church doctnne Both the adop
tlOn of more myth and the elaboratlOn of more speculatlOn
carned the pupIls of Valentmus beyond the boundanes
of that doctnne, as Ptolemy s Letter to Flora makes eVI
dent

ApproxImately contemporary wIth Valenttnus and
MarClon, but apparently comlOg from Syna and Alex
andna, was the other pnnClpal Gnostic teacher refuted
by the church fathers, BasllIdes AccordlOg to Hlppolytus,
one major dIfference between Valentmus and Basdldes
was that the former "may Justly be reckoned a Pythag
orean and PlatoOlst' whde "the doctnnes advanced by
BasllIdes are 10 realIty the clever qUlbbles of Anstotle"
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The summary of the teach10gs of Basilides given 10 Hip
polytus is contradicted at so many P010tS by that given
10 Irenaeus that Irenaeus's account seems to be a state
ment of later developments We shall be not1Og both
similantles and dIfferences between ValentiOlan and
Basilidian GnostiClsm Although these are the pnnClpal
speCies of GnostiCism with whiCh the Chnstian theolo
gians of the second and thud centunes dealt, even this
bnef catalog would be 1Ocomplete without a reference to
a similar movement that was to be an important nval of
catholic ChnstiaOlty 10 the fourth century, Manicheism
It, too, belongs pnnClpally to the history of religiOns
rather than to the history of the development of speCif
ically Chnstian doctr1Oe, for Manes not only borrowed
from the teach10gs of the church, but also elaborated some
of the ideas of the followers of MarClon and Basilides
For our purposes, then, MaOlcheism is a useful source of
1OformatiOn, not about the development of Chnstian
doctnne as such, but about the evolutiOn of the
syncretistic religiOns and Chnstian heresies over agamst
which the church defined itS doctnne

The ontological presuppositiOn of the Gnostic systems
of redemptiOn was a dist10ctive doctnne of the div10e
reality and of itS relatiOn to the cosmos Ptolemy, the
ValentiOlan theologian, posited "a perfect preexistent
aeon, dwell10g 10 the 10visible and unnamable elevatiOns,
this is prebeg1On1Og and forefather and depth He is
uncontamable and 1OvlSlble, eternal and ungenerated,
10 qUlet and 10 deep solitude for 10finite aeons
With him is thought, which is also called grace and
silence' Apparently the earlier ValentiOlan teach10g
made "depth an attnbute ot God rather than a dist10ct
being, and the contradictiOns that eventually emanated as
"aeons' were immanent With God But 10 the theology
of Ptolemy "aeon' became 'an emanatiOn from the
div10e substance, subsistmg coordmately and coeternally
with the deity' By emanatiOn the aeons came forth from
depth and silence, two by two, until there were thirty
of them, together with the Supreme God, these consti
tuted the pleroma, the fullness of the div10e reality
Theu names were the persoOlficatiOns of divme attnbutes
and titles, as well as of other abstractiOns, m each pau
one had a masculine name, the other a femmme one
It appears that the ongmal monotheism eVident m the
Gospel of Truth evolved mto a mythological theory m
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later Valentm1an Gnosbosm Yet the d1sbnctive empha
SlS on the tenslOns w1thm the d1vme realtty 1tself seems
to be the common element 10 both the Gospel of Truth
and Ptolemy In the mytholog1cal cosmology of Bas1ltdes,
1t was not only aeons but sp1f1tual bemgs called "archons"
or rulers' that carrted out thlS emphas1s The cosmos
d1d not emanate from God, but was made out of nothmg
by a God to whom the category of eX1stence could not
be applted "The nonex1stent God made a nonex1stent
cosmos out of the nonex1stent " Th1s he d1d by makmg a
seed wh1ch contamed a "trtparbte sonsh1p,' out of whlCh,
10 turn, there came the great archon who created the
cosmos and another archon who made th1s world

The d1stmctlOn between the Supreme God and the
Creator, present also 10 the teach10g of Maroon, under
lay the Valentintan myths of the emanatlOn of aeons
and the Bastl1d1an doctrtne of creatlOn out of nothmg
Between the Supreme God and the created world, accord
109 to Ptolemy, was a demmrge, "the Father and God
of everythmg outs1de the pleroma In support of th1s he
adduced the testimony of the prologue to the Gospel
of John, accordmg to wh1ch "a certam pnnopIe was first
generated by God 10 wh1ch the Father em1tted all
thmgs semmally" Thus "to all the aeons after 1t the
Logo') was the cause of formatlOn and anglO" Another
Valentmtan exegete, Heracleon, also found support for
h1s teachmg 10 the Gospel of John, but he taught that
"the aeon and what 1S m the aeon d1d not come mto
bemg through the Logos,' smce the aeon was d1stinct
from the created world Although the Gospel of Truth
d1d not attrtbute the creatlOn of the world to a demmrge
or some other mtermed1ate prmople, th1S was the duec
tion taken by the Valenttntan and other Gnostic doctrmes
of creatlOn, 'the duectlOn of hosttltty toward the Crea
tor ' The God of the Old Testament, who was equated
w1th the demmrge, was eventually seen as less than
the Supreme God and as an enemy

Yet the deta1led theogontes of the Gnosttc teachers
were finally a1med at dealmg w1th the human pred1ca
ment, not slmply at accountmg for the anglO of the
cosmos As one Gnostic teacher counseled, "Abandon
the search for God and the creatlOn and other matters
of a slm1lar sort Look for h1m by takmg yourself as
the start109 pomt Learn who 1t 1S who w1th1O you makes
everythmg h1S own and says, 'My God, my m1Od, my
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thought, my soul, my body.' Learn the sources of sorrow,
joy, love, hate. Learn how it happens that one watches
without willing, rests without willing, becomes angry
without willing, loves without willing. If you carefully
investigate these matters, you will find him in yourself."
Cosmology provided the context for a doctrine of creation
and fall, and for an eventual doctrine of redemption.
Each in its own way, the Gnostic systems all included a
diagnosis of the cosmological descent of the human
spirit into matter and sin. In the Gospel of Truth} error
(represented in a quasi-personal form) conspired against
truth, that is, God, and led men astray. Ptolemy's expla
nation of the fall was characteristically more elaborate.
The thirtieth and last of the aeons, wisdom, fell from
the perfection of the pleroma through an excess of pas
sion, finally giving birth to a shapeless mass. "And hence
they declare material substance had its beginning from
[her] ignorance and grief, and fear and bewilderment."

Three kinds of substance came into existence: the
material, the psychic, and the spiritual. Corresponding
to these were three classes of men, represented by the
three sons of Adam-Cain, Abel, and Seth. The truly
spiritual men were not in need of salvation, and the
material were incapable of it; but the psychic, "those-of
the-middle" as the Gospel of Truth called them, were
both vulnerable to the fall and capable of redemption.
Their creator, the demiurge, "made heaven without know
ing heaven; he formed man in ignorance of man; he
brought earth to light without understanding earth." This
was one of the most explicit statements of the Gnostic
doctrine that the creation of man-or at least of all men
below the level of the fully spiritual Gnostic-was an
act of ignorance on the part of a divine being who was
less than the Supreme God, and that therefore the crea
tion of man and the fall of man ultimately coincided.

Frequently this rejection of creation was associated with
a revulsion at the processes of human generation and
birth, as it was also in Marcion. Other early Christian
Gnostics, such as the Encratites, "preached against
marriage, thus setting aside the original creation of God,
and indirectly blaming him who made the male and
female for the propagation of the human race." Satur
ninus ascribed the origin of marriage and generation to
Satan. He also taught that the original man was the
creature of the angels rather than of the Supreme God,
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but that the Supreme God took ptty on man and added
the sparh. of 11fe to what the angels had made, thlS
sparh. returned to ltS own after death ImphClt 10 many
Gnostlc statements about the cosmologlcal descent of man
was a doctnne of the preexlstence of man or of hlS
soul, thus accordmg to the Sethlan-Ophltes, "Adam and
Eve prevlOusly had bodles that were 11ght, clear, and,
as lt were, spmtual, as they were at thelr creatlOn, but
when they came mto thlS world, these changed 1OtO
bodles more opaque, gross, and slugglsh Thelr soul, too,
was feeble and langUld, 10asmuch as they had recelved
from thelr creator a merely mundane msplfatlOn "

Although the creatlOn of thlS world was the work of a
be10g lower than the Supreme Power and the entry of the
human soul mto thlS world cOlnClded wlth the fall of man,
humantty even 10 thlS world was not bereft of the dlvme
spark Accordmg to Basl11des, Romans 5 13-14 meant
that "we who are spmtual are sons, who have been left
here to arrange, and mold, and rechfy, and complete
the souls whlch, accordmg to nature, are so constltuted
as to contmue 10 thls quarter of the untverse ' In the
Valenhntan system of Ptolemy, the demmrge made the
earthly man and breathed the psyche mto hlm, but un
beknown to hlm, a product of the hlgher deslfe, called
"achamoth, was deposlted 1Oto hlm, "so that through
hlm lt mlght be sown mto the soul created by hlm and
1OtO the matenal body, mlght grow and 10crease 10 them,
and mlght become ready for the receptlOn of the perfect
Logos Thls dld not refer to the corporeal class of men,
who were beyond redemptlOn, but to the splf1tuals or
true Gnoshcs, who belonged to the true church and
through whom the redemptlOn was to be communlCated
also to the pSYChlCS who stood between them and the
corporeal

The presence of thlS dlvme element 10 the world and
10 part of humantty supplted the pomt of contact that
made redemptlOn posslble Of the three elements, lt was
to the pSyChlC, whlch had free wlll, that he came, 10
order to save lt "He assumed the pnmary elements of
those bemgs whlCh he was gomg to save From achamoth
he took the spmtual, from the demmrge he put on the
pSYChlC Chnst, and from the conshtuhon of the cosmos
he acqUlred a body whlch had psychte substance and was
constructed by 10effable art so as to be vlslble, tanglble,
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and subj ect to passion. He acquired nothing material at
all, for matter is not capable of being saved." Both the
church fathers and the interpreters of Gnosticism who
have simply repeated their accounts have sometimes per
mitted the confusing proliferation of emanations with
names such as Only-begotten, Savior, Logos, Jesus, Christ,
and Holy Spirit to obscure the centrality of redemption
in Christian Gnosticism; yet this is the leitmotiv evident
in the various Gnostic gospels.

Even Irenaeus unwillingly attested to this centrality
when he charged that "there are as many schemes of
'redemption' as there are mystagogues of this science."
The Gospel of Truth announced the message of "the
Logos, who has come from the pleroma and who is in
the thought and the mind of the Father; he it is who is
called 'the Savior', since that is the name of the work
which he must do for the redemption of those who have
not known the Father. For the name of the gospel is the
manifestation of hope." The Gospel of Thomas spoke
repeatedly of "return" as the content of salvation, mean
ing thereby "liberation from matter and reunion with
the light-world." And even the Gospel of Philip declared
that "Christ came to ransom some, to save others, to
redeem others." It seems clear that the figure of the
Savior-which was variously interpreted in the several
Gnostic systems-may be used as a way of distinguishing
between Christian and non-Christian species of
Gnosticism.

It is, however, also a way of distinguishing between
Gnostic and non-Gnostic species of Christianity, for one
of the characteristics of Gnostic doctrine was its denial
that the Savior was possessed of a material, fleshly body;
in fact, the very epithet "docetist" seems to have occurred
for the first time in reference to the evidence of Gnostic
influence on the Gospel of Peter. In the strata of Gnostic
literature still close to the New Testament, for example
in the Gospel of Truth} the reality of the body of Jesus
and of his sufferings was not denied outright, but the
language used there about the resurrected body of Jesus
does seem to suggest the beginnings of a docetic tendency.
Whatever chariness there may have been about docetism
was soon overcome, and an explicit effort to protect the
person of the Savior from involvement in matter and in
suffering soon became a hallmark of most Christian
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Gnostics. In the theology of Ptolemy, the Savior "re
mamed 1mpass1ble, for 1t could not experience passion,
smce it was unconquerable and invis1ble; therefore when
he [Chnst] was led before Ptlate, that Spirit of Christ
set 10 hIm was taken away.... What suffered was [only]
the pSYCh1C Chnst." Even this psychic Christ had "passed
through Mary as water passes through a p1pe," and the
SaVlOr had descended on h1m at the time of his baptism.
In the theology which Irenaeus ascnbed to Bas1hdes,
Slmon of Cyrene was crucdied instead of Jesus, who did
not and could not undergo death, for salvation pertained
only to the soul, not to the body. How early the docetic
tendency appeared in at least some Christian groups 1S
shown by the polemic of Ignatius against the heretical
denial of the full humanity of Chnst, a polemic which
seems to have been dtrected at some form of GnosbClsm.

Although the body in which the SaVlOr appeared may
not have been real, the cosmic redemptlOn which he
brought was real. His cross "lS actually consuming all the
matenal elements as fire consumes chaff but is purifying
those who are saved as the fan purifies wheat." The
purpose of h1S passlOn was to demonstrate in actlOn the
pnmeval passlOn of the aeons and thus to reveal the
h1dden mystery both of human origins and of human
destmy. In one way or another, redemptlOn seems to have
been equated with revelation; hence the emphasis on
knowledge. The coming of the Savior made possible a
soterioiogical ascent to undo the damage of the descent
into matter and S10 The descent of Slmon Magus was "to
rescue [Helen, the lost sheep] from her bonds, and to
offer men salvation through thetr recognitlOn of him."
That recognitlOn, granted by the SavlOr, would enable
the saved to ascend as he had descended; he disclosed
to them the way back to thetr origin and the magical pass
words that would let them through the hostile world of
the planets. And so, in the system of Basilides, "the
cosmos remains 10 th1s conditlOn until the whole sonsh1p
left below to benefit the souls, in their shapeless state,
and to rece1ve benefit by being refashioned, follows
Jesus and ascends above and comes there after being
punfied."

The appropriation of this knowledge was not, how
ever, possible for everyone. Those who were corporeal
or matenal were forever condemned to separatlOn from
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the redemptIOn, for what was matenal ended 10 cor
ruption But the saved-or, as they were termed espe
Clally 10 Mamchean hterature, the elect -shared w1th
the SavIOr 10 the punty of the restored order of th10gs
Several Gnostic wnt10gs spoke of the man of hght as
the one who understood h1s heavenly anglO and destmy
RedemptIOn cons1sted 10 the transformatlOn of human
hfe, so that, 10 the summary descnptIOn of Puech, one

acqU1res, w1th the possessIOn of h1S ego and h1s true
and ontolog1cal bemg the mean109 of h1S destmy and
the final certatnty of h1S salvatIOn, thus d1SCO\ enng h1m
self as a bemg who, by nght and for all etermty, 1S
saved Th1s return of the lOner man from the dungeon
of th1S world to the kmgdom of hght was accomphshed
by h1s knowledge of who we were and what we have
become, where we were and where we have been cast,
wh1ther we are hasten109, whence we are be109 redeemed,
what bath 1S, and what rebath

As the cosmologlcal descent of the soul through the
spheres of the cosmos had carned 1t further and further
from the transcendent God, so 1tS sotenologlCal ascent
carned lt back through the layers and enabled 1t to throw
off, stage by stage, the accretlOns that had separated 1t
from 1tS true anglO w1thm the d1vme reahty As the
Oph1tes ascended, they spoke the appropnate passwords
at each stage, mcludmg th1S one And thou, Ialdabaoth,
first and seventh, born to have power wlth boldness, be
109 rulmg Word of a pure mmd, a perfect work for Son
and Father, I bear a symbol marked w1th a p1cture of
hfe, and, havmg opened to the world the gate wh1ch
thou dldst close for thme etern1ty I pass by thy power
free agam May grace be w1th me Father, let 1t be w1th
me The spmtual men would shed thea souls and,
havmg become mtelhgent spmts would be adm1tted
1OtO the very pleroma, and, contmued Ptolemy, 'then
the fire hldden 10 the cosmos wlll shme forth and 19mte
and become effective 10 consummg all matter along w1th
1tself and finally w111 become nonex1stent The chmax of
th1S Valent101an eschatology was not only the dehverance
of the spmt from the tyranny of the flesh and of th1S
world, but the very destructIOn of the cosmos and of all
matter As for the psychte men, they could be saved, too,
but not automattcally The spmtual men would be saved
slmply because of thea sp1ntual nature, regardless of
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theIr conduct, but the psychIc would need to have faIth
and to practIce sexual contmence 10 order to attalll to
theIr mIddle state of salvatlOn

The redeemtng knowledge brought mto thIs world
by the SavlOr was a reve1atlOn and, as such, was not gen
erally avaIlable to all men It was not even avatlable to
all who styled themselves Chnshans Only those who
had been mducted mto the Gnostic mystenes could have
access to It, for It was contamed 10 a speClal form of
the apostohc tradihon, whlCh only the Gnoshcs had re
ceIved by theIr own succeSSlOn It seems that one of the
purposes of compos1Og speGal gospels was to convey

the secret words whIch the hvmg Jesus spoke and
Didymus Judas Thomas or some other evangehst (be
sIdes Matthew, Mark, Luke, or John) wrote down As
Gartner has observed, "It IS thIS secret tradItion whIch
mediates the truth and IS the key to the understand10g
of the saymgs of Jesus, and It IS therefore not surpns10g
that Gnostic cIrcles had a defimte tendency to assert theIr
own traditlOns, preserved wIth10 theIr own closed CIrcle,
as agamst those of the Church Therefore the nsen
Chnst was represented 10 the PlStlS SophIa as declar10g
that now he would hold noth1Og back but would speak
directly, WIthout parables Parables had been the appro
pnate means of 1Ostruct1Og the psychIcs and of conceal1Og
the deepest gnosis from the corporeal, but after hIs resur
rectlOn he dIsclosed the full truth to the few 10 a speClal
apostohc succeSSlOn

In the confhct between GnostIc Chnshans and other
ChrIstians, therefore, the Gnostics would declare that
t the truth cannot be extracted from [the ScnpturesJ by
those who are Ignorant of tradItion For they allege that
the truth was not dehvered by means of wntten docu
ments, but VIva voce, wherefore also Paul declared, 'But
we speak WIsdom among those that are perfect, but not
the WIsdom of thIS world The "perfect were, of
course, the Gnoshc t spmtuals, the elect To them
gnosis was dehvered from the' few among the dIscIples
to whom the rIsen SaVlOr had dIsclosed It dur10g hIS
sOjourn on earth after the resurrection ThIS rehance
on an arcane tradItlOn dId not prevent the Gnostics from
deal10g WIth the New Testament, as IS eVIdent from
the 1OterpretatlOns of the Gospel of John by both Valen
tmus and Heracleon, but It dId permIt them to argue
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that the New Testament could not be properly understood
except on the baSIS of the tradItIon, whIch supplted the
key for the "sptrttual exegesIs of the New Testament
wntmgs Thus Baslltdes claImed access to the secret
teachmgs of Peter, and Valentmus to those of Paul Only
wIth the help of these secret teach10gs was It possIble to
"explam the ambIguous passages of Scnpture" as ref
erences to the cosmlC drama It was 10 thIs sense that the
GnostIcs claImed 'the authonty of the Scnptures" and
espeClally of the New Testament

The attItude of ChnstIan GnostIcs toward the Old
Testament seems to have been more compltcated They
dId not, as IS sometImes supposed, reject the Old Testa
ment outnght Wlthm the New Testament they saw
varY10g levels of splntual perceptlOn, reflect10g dIfferent
degrees of InttlatlOn 1Oto the sacred mystenes The Old
Testament mantfested even greater vanatlOn, for the
prophets had spoken theIr propheoes under the 1Osplra
tIon of dIfferent gods Therefore, although some parts
of the Old Testament were the work of the seed of the
pleroma planted 10 thIS world, many others were the
product only of the demmrge, who had also been the
one who sent the prophets Accord1Og to SImonIan
Gnosttosm, the angels who made the world also msptred
the prophets, Saturnmus went further and ascnbed some
of the prophecIes to Satan The story of the creatlOn 10
GeneSIS proved to the SImon Magus of the Clementme
Recogmttons that the God who created the world was
weak 10 many ways and that there was a hIgher God, the
preoccupatlOn of Gnosttc exegesIs WIth Hebrew names,
espeoally wIth Elohlm, the name for God, suggests that
as they ascnbed vanous portlOns of the Old Testament
to vanous dlv10e and demonIc powers, so they found
proof 10 the fluctuatlOns between varlOUS dlv10e names
that the Supreme Power was not the same as the Creator
or the "God of the Jews ' LIke other ChristIans, the
GnostIcs stratIfied the law of Moses Ptolemy dlSttn
gUlshed three strata the first was completed by the
SaYlOr, the second was enttrely destroyed, the thud was
translated and changed from the lIteral to the spmtual
But he also asserted that parts of the law had come from
men, not from any god

The ambIvalence 10 the GnostIc treatment of the Old
Testament 10dteates that Maroon's attttude toward It
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was both more extreme and more consIstent WIth hIm,
the other Gnosttcs shared a deepen10g hosttltty to the
creatlOn and the Creator, the God of the Jews, but whtle
hIS ltteral exegesIs of the Old Testament led hIm to
repudIate ItS scrIptural authonty, theIr allegorIcal 1Oter
pretatlOn enabled them to ascnbe to It a partIal valtdlty
whIch was, after all, the only valtdlty they were wl1110g
to assIgn even to the New Testament Thus It was both
from . the wnt10gs of the evangehsts and the apostles"
and from "the law and the prophets that they supported
thea doctnnes

Although the antI-GnostIc fathers would not concede
the Gnosttcs nght to use the Chnsttan Scnptures 10 that
way-or, accord1Og to Tertulltan, 10 any other way-the
parallels between certam GnostIc doctnnes and those that
have been acknowledged as orthodox are too stnk10g to
be Ignored Two apparent analogIes between GnostIClsm
and orthodoxy have been of parttcular 10terest Gnostt
Clsm s connectlOns v.lth the thought of Paul and John
and ItS affinlttes WIth the "Chnsttan gnosls" of Clement
and Ongen The dIscovery of the Gospel of Truth has
raIsed 10 a new form the hlstoncal problem of the
slmtlantIes 10 language, and perhaps also 10 content, be
tween It and the Gospel of John John was the favonte
Gospel of at least some GnostIc teachers, espeClally of
those who belonged to the Valent10lan school, the Gospel
of Tmth conta1Os many echoes of the Gospel of John,
and varlOUS ValentIntan teachers commented on the
Fourth Gospel It seems undentable that the mottfs of
descent and ascent appeared 10 John and that they bore
some genetIc relatlOn to these motIfs 10 GnostIc specula
tlOn The SavlOr 10 John was one who had descended from
heaven as the ltght of the world He came to Judge the
world and ItS pnnce, the devtl, and to restore to the
ltght those who had strayed Stated 10 thIS form, the story
of the Gospel of John was one that the GnostIcs could
have recogntzed as thetr own "Yet It IS a story whIch,
though Gnosttc and mythologteal 10 form, IS not Gnostlc
10 content For the hIstory It recounted had really hap
pened, the protagonIst was a real man, wIth flesh and
blood and falhngs, rather than a phantasm The emphasIs
of the Gospel of John on the hlstonclty of ItS account
separated It from the mythopoelc lmaglnatlOns of even
the most ChnstIan among the Gnosttcs
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Similarly, the Gnostic echoes in the Pauline epistles
are quite striking, but not finally decisive, not even if we
include as Pauline epistles those to the Ephesians and
Colossians. Portions of these latter epistles have been
identified, with perhaps some justification, as citations
from Gnostic hymns; there is an lO>j:1ressive body of
shared terminology between these two epistles and the
Gnostic teachers, most strikingly perhaps In the term
"fullness [7i"A~pwfJ-a]," which, although it appeared else
where in the New Testament, acquired what might be

called ontological significance only in these two letters.
The Gnostic use of I Corinthians 2 :6, to which we have
already referred, is additional evidence of the affinities
between the Pauline and the Gnostic understanding of the
elect in the church. Similarly, the Pauline letters to the
Corinthians called Satan "the god of this age" and spoke
of "the rulers of this age [apxovT€~ TOV alwvo~ TOVTO'V)"

in a terminology resembling that of the Gnostic
masters.

Yet those very letters provided the final line of
demarcation between such language and Gnostic meta
physics: "Although there may be so-called gods in heaven
or on earth-as indeed there are many 'gods' and many
'lords'-yet for us there is one God, the Father, from
whom are all things and for whom we exist, and one Lord,
Jesus Christ, through whom are all things and through
whom we exist. However, not all possess this knowledge."
Whatever may have been the existential relation between
religious devotees and their "gods" or "lords," there
was in fact one God and one Lord: this against all Gnostic
mythology and polytheism. Indeed, if Ephesians, Colos
sians, and the pastoral epistles-or any part of this later
corpus-may legitimately be called Pauline, it seems safe
to say that "Paul" (whether the apostle himself or his
pupils, who felt justified in using his name) regarded
incipient Gnosticism as a sufficient threat to the gospel
to address specific letters against it and to urge defense
of the deposit of the faith in response to its challenge.

The relation between the Gnosticism we have been
examining and the "Christian gnosis" of Clement and
Origen is considerably more ambiguous. This is not
only because, especially in Clement, the term "Gnostic"
was used as a title for the Christian intellectual, but be
cause these Alexandrian theologians shared many of
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the Ideas we have been descnbIng Some passages In the
wntIngs of Clement do suggest the preexIstence of the
human soul, and Ongen s doctrIne of a prehistonc fall
from essence to eXIstence bears more than formal affinIties
WIth the Gnostic myth of cosmologIcal descent More
generally, Ongen seems to have shared the GnostIC pre
SupposItion that temporal events are an Image of what
takes place In the world of pure spmts, ' whICh deter
mIned hIS way of Interpreting bIbltcal hIstory Ongen's
eschatology was remInIScent of the soterIOloglCal ascent
In Gnostic teachIng For hIm, too, the soul had come
down from a purely spmtual state and would eventually
be restored to that state, thIS applted to all spints, even
to the devIl FInally, no one can faIl to be remInded of
GnostiCIsm when he reads Clement s claIm to possess a
secret tradItion, neIther publtshed In the New Testament
nor known to the common people, one of hIs terms for
thIS secret tradItion was gnoSIS On the basIs of thIs
substantial body of common teachIng between GnostICIsm
and the thought of the Alexandnan theologIans, would
one be Justified In regardIng Clement and Ongen as the
nght WIng of ChnstIan GnostiCIsm rather than as the left
WIng of ChnstIan orthodoxy")

A consIderation of the entire body of theIr thought
makes such an InterpretatIOn, however attractIve It may
be, finally untenable, for at each of the pOInts of SImIlar
Ity, cruCIal dIfferences appear whIch set Clement and
Ongen apart from the Gnostic systems QUIte sImply put,

Ongen was not a Gnostic because the BIble forbade hIm
to be one NeIther he nor Clement would allow hIs
speculatIOns about aeons or spmts to threaten the oneness
of God the Supreme God was the Creator and the Father
of Jesus Chnst Even amId all the allegonzatIon of Old
Testament accounts by both Clement and Ongen, the
histonCIty of these accounts was not dented, It was sImply
relegated to a pOSItion of secondary Importance Above
all, the histoncal realtty of the bIrth, death, and resurrec
tion of Chnst stood firm agaInst any Gnostic docetism
ThIs realtty was the guarantee of redemptIOn and the
foundatIOn of the church, whIch was catholtc and In
cluded all sorts and condItions of men, not merely the
spmtual eltte The vIgor of the defense agaInst Gnos
tiCIsm, eVIdent, for example, In Ongen s runnIng battle
WIth Heracleon over the exegesIs of the Gospel of John,
Illustrates both the attractIOn whIch Gnostic speculatIOn
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held for Ongen and hIS final InabtlIty to square tt wtth
the testtmony of Scnpture as thts was belIeved, taught,
and confessed by the church

Nevertheless, at each of the pomts we have sum
manzed, GnosttClsm served as a remInder of what the
theologtans of the church, IncludIng Clement and Ongen,
may have been mclmed to forget The myths about the
dlV10e abyss counterwetghed the overstmpltficatlOn 1m
pltClt 10 the doctnne of dtvme tmpasstbtltty, whtch
seemed to reduce the paradox of mercy and wrath to a
ratlOnal formula The Idea of the cosmologtcal descent
of the spmt spoke more mean10gfully about man's
alIenatton from the world, from hIS own true bemg,
and from God than the moraltsttc anthropology of many
church theologians For all ItS docettsm, the GnostlC ptc
ture of the SavlOr came closer 10 some ways to certam
themes of the New Testament than dId the defiOltlOn of
Chnst as the gIver of the new law Above all, Chnsttan
GnosttClsm was a reltglOn of redemptlOn and of the
reconClltatlOn of the human spInt wtth the meffable great
ness of God It represented a fundamental dtstortton of
Chnsttan doctnne at each of these po1Ots, and the church
had to restst tt But tt also represented a senous effort
to come to terms wIth tssues of ChrIstIan doctnne from
wh1Ch no theologtan, be he orthodox or herettcal, could
escape

The New PlOphecy

One of the earltest schtsms or herestes 10 the anClent
church was that called forth by the work of Montanus,
a Phrygtan presbyter around the mtddle of the second
century Surpns10gly ltttle IS known of hts actual teach
mg, stIll less of the partIculars 10 hIS blOgraphy, we are
not even sure Just when hts work began, although tt was
somettme between about I35 and I75 The prmClpal
sources avatlable to us today on MontaOlsm stem from
Its catholIc opponents, 10 whose wnttngs we must make
the customary allowances for dtstortlOn, and from Its
later adherent, Tertulltan, the reltabIltty of hts wnt10gs
as an 10dex to the ongmal proclamatlOn of the MontaOlst
sect must be subjected to senous questlOn as well The
Montantsts produced many sacred wrtt10gs and evoked
other wntIngs dtrected agamst them, but most of these
have not been transmttted to us

Work1Og from the extstmg source matenal, Nathanael
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Bonwetsch defined prImItive Montanism as follows t An
effort to shape the entire lIfe of the church In keepIng
wIth the expectatIOn of the return of ChrIst, ImmedIately
at hand, to define the essence of true ChrIstIamty from
thIS POInt of VIew, and to oppose everythIng by whICh
condItions In the church were to acqUIre a permanent
form for the purpose of enterIng upon a longer histoflcal
development In the explIcation of hIS thesIs, Bonwetsch
placed the prInCIpal stress upon Montanism s attItude to
ward questions of the ChnstIan hfe In relation to the
world, and he saw It as the first outstandIng movement to
be called forth by a concern WIth these questIOns Our
Interest here IS In the doctrInal presupposItions and ImplI
cations of that concern In the Montamsts, and In the
Impact that the Montamst sect had upon the teachIng
of the greater church

The effort to explaIn most major phenomena In the
early church on the basIs of pagan Influence has brought
about the thesIs that for an explanatIOn of Montanism
we are to look to the orgIastic relIgIOns of Phrygia For
some phenomena In the anCIent church (for example,
GnostiCIsm), thIS effort has produced Irrefutable eVIdence
of pagan Influence In the early ChnstIan movement But
a meticulous eXamInatIOn of the sources by WIlhelm
Schepelern shows, It seems qUIte conclUSIvely, that though
there are traces of general pagan Influence In Montamst
pIety, "Montamsm arose from ground soaked WIth blood
-not the blood of the ragIng slashed adherents of the
cult of Cybele, but the blood of ChrIstian martyrs, and
Montamsm grew In an atmosphere saturated not WIth
PhrygIan mystery Ideas, but WIth the apocalyptic con
ceptIOns of JudaIsm and ChnstIamty" Noteworthy In
thIS connectIOn IS the absence In the earlIest antI
Montamst polemICs of any mention of cultIc aberratIOns
In the movement, and cultus would seem to have been
the first place for the Influence of the pagan mystenes to
mamfest Itself

SpeCIfically, the explanatIOn of the ongIns of
Montanism lIes In the fact that when the apocalyptic
VISIon became less VIVId and the church's polIty more
rIgId, the extraordInary operations of the SpIrIt character
IStiC of the early church dimimshed In both frequency
and IntensIty The declIne In the eschatologICal hope and
the rIse of the monarchICal eplscopate are closely Inter-
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related phenomena worthy of speCIal treatment; both
mdicate a process of settlIng already at work In the second
century church, and perhaps earlIer, by whlCh many ChrIS
tians were begInmng to adjust themselves to the pos
sibIltty that the church mIght have to lIve In the world
for a conSIderable time to come Part of that process of
settlIng was the gradual declIne, both In IntensIty and In
frequency, of the charIsmata that had been so promInent
In the earlIer stages of the ChrIstian movement

The AscensIOn of IsaIah, an apocryphal ChrIstian addI
tion to the Book of IsaIah, datIng probably from the latter
part of the first century or at the latest the early part of
the second century of the ChrIstian era, descnbed in
quasI-apocalyptic language what was gOIng to happen'
"And there WIll be a great contentIOn about hIS advent
and hIS comIng And the Holy Spmt WIll WIthdraw
from many Nor WIll there be In those days many prophets
or those who speak thIngs confirmed, except a few m a
few places And they WIll neglect the prophecy of
the prophets who were before me, neglecting my VISIOns
as well" It would be useful to Investigate how long
VISIons, dreams, and apocalypses continued In the church,
along WIth the claIm to speak on behalf of the Holy
Spmt, and how all of thIS dIed out among the laIty but
contInued among the clergy, and espeCIally among the
monks Celsus attested to the presence of "prophets" In
PalestIne and PhoenICIa JustIn Martyr based hIS case
agaInst JudaIsm partly on the claIm that "among us untIl
now there are prophetic charIsmata," whtle they had dIed
out among the Jews, and Irenaeus descrIbed the many
brethren In the church of hIS day who had these
charIsmata, speakIng In tongues by the Spmt, brIngmg
out the secrets of men s hearts and the mysterIes of God

Though not a Montamst, CyprIan contended that the
church had a greater share of VlSlons, revelatIOns, and
dreams than dId they, and Eusebms's anonymous antI
Montamst cntIc belIeved that "the apostle declares that
the prophetic charIsma should continue to be In the entire
church unttl the last parousia " It therefore seems to be
correct to note that thIS type of prophetic speech was at
home In the Montamst sect and m the greater church
But the tone of thIS InSIstence on the part of the CrItics of
Montamsm seems to mdICate a certaIn amount of em
barrassment on theIr part that m practice If not in prm-
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Clple the chansmata were becommg rarer and rarer
DespIte theIr assertIOn of the theoretical possibIltty of
prophecy In the church, the other guarantees of the
presence and work of the Spmt In theIr mIdst were be
comIng so firm In theIr mmds that when Montamsm
claImed to actualtze thIS theoretical possibIltty wIth a
vengeance, they were put to a severe test

Such was mdeed the cla1m of Montamsm Montanus
hImself seems to have made the cla1m that the promIse
of Jesus concernlllg the Paraclete had been umquely ful
filled 1ll h1m He was glfted wIth VISIOns and speClal
revelatIOns One of these seems to have been that the
end was near at hand, and that the commg of the Para
clete was the last sIgn to precede that end Eusebms s
anonymous source asserted that Montanus spoke and
made strange sounds, prophesYlllg 1ll a manner dtfferent
from that whICh was tradItional 1ll the church from the
begmmng Th1s mayor may not mean that Montanus
was caught up 1ll ecstatIC speech, but It does seem clear
that Montanus belteved he had lllSp1ratIon from God
What IS more, he promIsed th1s lllSp1ratIon to h1s adher
ents Notably, It descended upon two of hIS d1sCIples,
both women, and these prophetesses were filled w1th the
Holy Spint and spoke what was revealed to them In thIS
ecstatic condItion ThIS contInued 1ll the Montamst com
mumty for some time, Tertulltan spoke of a slster among
us today who had the chansmata of revelatIOn dunng
worsh1p, converslllg WIth angels, and sometimes even
WIth the Lord h1ffiself The PassIon of Perpetua and
Felleltas, contemporary WIth Tertulltan 1f not actually
wntten or at least edIted by hIm, spoke of acknowledglllg
and honorlllg the new propheCies and VISIOns and the
other powers of the Holy Spmt whICh had come upon
the church 1ll thIS latter day

It IS 1mportant to note at thIS POInt that the central
content of these V1SIOns, revelatIOns, propheCies, and
dreams was not doctnnal but ethICal Tertulltan llls1sted
that the Paraclete had come to establtsh a new disCIplllle,
not a new teachlllg Hippolytus and the other early
cntIcs of the Montamst movement laId greater stress upon
ItS moral lllnOvatIOns and ngor than upon any theologIcal
aberratIOns 1ll It, although Montamsm was eventually
Important on thIS latter score as well SpeCifically, Mon
tanism asserted that the glfts of the Spmt were absent
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In the church on account of Its moral laxIty The marrIage
ethIc of the church was permIttIng wIdows and wIdowers
to remarry, when accordIng to the Montamsts the demand
of monogamy, stated In the phrase husband of one
wIfe, forbade multIple marrIage In serIes as well as In
parallel, as Indeed It had for some earlter ChnstIan WrIters
such as Hermas The church was groWIng lax In the
enforcement of fastIng, but the Montamsts Insisted that
the rapId approach of the end demanded greater strIctness
than ever In fasting These questIOns, together wIth Issues
ltke flight from martyrdom and pemtentIal disCiplIne,
formed the prInCipal emphasis of the new prophecy WIth
a sternness and zeal that has tended to characterIze the
moral reformers of the church more than ItS doctrInal or
theologIcal reformers, Montamsm called the church to
repent, for the kIngdom of God was now finally at hand

ThIs would seem to have been the qualtty In Montamsm
that attracted men ltke Tertulltan, whose WrItIngs are one
of our few prImary sources for Montamst teachIng
HIS reltabIltty as such a source constitutes a maJor prob
lerp. On the one hand, hIS Montanism dated from a
perIod almost two generations later than the OrIgInS of
the movement, and It IS almost aXIOmatic that two genera
tions can and usually do alter the character and emphasIs
of a movement considerably On the other hand, Tertul
han himself was obvIOusly a man of such strong mInd
and wIll as to support the conJecture that he changed
Montamsm at least as much as he was changed by It
ThIS seems certaInly to have been the case wIth hIS
eschatology, and It may well be true throughout his
theology Not for ItS theologICal novelty, If any, was
he drawn to It, but for ItS moral zeal, so that, In Bon
wetsch s apt formulatIOn, "what he had previOusly de
manded as a consequence of a pIetistIC and rIgOrIstIc
conceptIOn of ChrIstIamty, he now reqUired as a Mon
tamst on the basIs of dIVIne authorIty , Nevertheless,
when It comes to the questIOn of the doctrInal sIgmficance
of Montamsm, It IS upon Tertulhan s testimony that we
must rely In great measure, testing it as well as we can
agaInst the other scraps of InfOrmatIOn that are avaIlable
ThIs doctrInal sIgmficance is to be sought In two prInCipal
areas, In the doctrIne of the TrImty and In the concept
of the Spmt and of authorIty In the church

The problem of the InterpretatIOn of the TrInIty In
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Montamsm revolves chIefly around the Issue of the Para
clete It has been suggested that the Idea of the Paraclete
played a mInor role, If any, In the earltest stage of the
Montamst movement, agaInst thIS suggestion stands the
tradItional notlOn that Montamsm was "a faIth In the mIS
SIOn of the Paraclete, Incarnate In the person of Mon
tanus' Tertulltan's usage of the term "Paraclete' seems
to have been qUIte ambIguous, even Labnolle must grant
that there IS "a small dIfficulty" In dlscovenng ItS meanIng
In the treatise Agamst Praxeas, findIng only one place In
that treatise where It was "wIthout doubt Intended to
mean Montanus In person

From our sources It seems ltkely that when he was
caught up In ecstatic rapture, Montanus spoke of the
Paraclete In the first person "I am the Paraclete" Ac
cordIng to Eplphanms, Montanus saId "I am the Lord
God AlmIghty, who have descended In a man"; and
agaIn "It IS neIther an angel nor an elder that has come,
but I, the Lord God" Dldymus the Bltnd transmItted
another oracle that he had heard attnbuted to Montanus
"I am the Father and the Son and the Paraclete" On the
baSIS of such oracles some of the later crItICS of Mon
tamsm were moved to maIntaIn that Montanus IdentIfied
hImself WIth the Holy Spmt In an essential way, so, for
example, Cynl of Jerusalem wrote that Montanus "had
the audaCIty to say that he hImself was the Holy Spmt "
But a companson between the statements attnbuted to
Montanus In thIS regard and other SImIlar statements,
both ChnstIan and pagan, In those who cultivated 'the
practIce of ecstatic speech would seem to IndICate that thIS
Interpretation IS not accurate It would appear, rather,
that such formulas express the sense of passIvIty as an
Instrument or mouthpIece of the dIVIne whIch IS character
IStiC of thIS practice, not the arrogation to hImself by a
human beIng of the claIm to deIty Eplphanms also quoted
Montanus as sayIng "Behold, man IS ltke a lyre" What
thIS practIce eventually became In Montamsm IS perhaps
qUIte another matter, but In the case of Montanus hImself
and of hIS ImmedIate successors, It would appear to be the
more ltkely conclusIOn that the practICe had thIS Instru
tTIental nature

Such a conclusIOn IS borne out also by the fact that
through MaximIlla, one of the prophetesses, the Spmt
SaIQ "I am the Word [P~fUl] and the Spmt and the
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Power MaximIlla dId not claIm these prerogatIves for
herself, but for the Spmt that spoke through her The
almost Itturgical character of the utterance suggests that
thIS may have been a pecuItar Montamst form of the
doctnne of the Tnmty In that case, Word would refer
to the Logos, WIth more stress on ItS nature as the spoken
word than on the phIlosophIcal and cosmologICal con
notatIons usually ImpIted 10 the term Then Power
would have to refer to the Father But 10 much of early
Chnstian usage, power was usually connected WIth the
Holy SpInt, 10 such a passage as Luke I 35, the two
terms seem to be parallel On the other hand, Father
dId connote power 10 Chnstlan language, partIcularly 10
those wnters who came to assooate the tItle WIth crea
tIOn, mak10g God the Father of the cosmos and of all men
rather than the Father of the Lord Jesus Chnst and
denvatIvely of all beItevers The possibiItty does eXIst
that thIS was a trmitarIan formulatIOn, It does not seem
plausIble that here the Spmt IS defimng hImself WIth
one general term and two others More sIgmficant, how
ever, IS the realIzatIon that such a formulatIOn as thIS
could have been a qUIte orthodox doctnne of the TrImty
10 the second half of the second century

Eventually, however, Montanism may have gone much
farther than dId ItS ongmal founders ThIS IS the Impres
sIOn gIven by an 1OscnptIOn dIscovered 10 NumIdIa
• FlavIUS, grandsire of the household In the name of
the Fathe'r and the Son [and] of the Lord Muntanus
What he promIsed, he performed The 1OscnptIOn IS
obVIOusly not of pagan ongm, at the same tIme, It would
mtlitate agamst the entIre faIth and practIce of the cath
oItc and orthodox church to msert the name of a samt
IOta the name of the Holy Tnmty Hence the effort to
connect the Muntanus mentIOned here WIth an ortho
dox Carthag10Ian martyr of that name creates consIderable
dIfficulty At most, as 10 a famous passage of JUSt10 on
the angels, such a name mIght be closely lInked to those
of Father, Son, and Holy Spmt, but not substItuted for
one of them It would seem that thIS IS an mscnption from
late Montanism If thIS IS truly the case, then It mIght
follow that sometIme 10 the course of ItS deve1opment
and It seems ImpossIble to date the mscnptIOn-Mon
tamsm had among ItS adherents some who took the
IdentIficatIon of Montanus WIth the Parac1ete qUIte



OUTSIDE THE MAINSTREAM 1°4

Bas Ep 188 I (PG 32 668)

HIPP Haer 8 192 (GCS
~6 238)

H1PP Haer 8 19 3 (GCS
26 238)

Ps Tert Haer 7 2 (CCSL
2 14°9)

See PP 176-77 below

Tert Prax I 5 (CCSL
2 II 59-60 )

ltterally, InclUdIng hIm as the thIrd person In the TrInIty
Whether or not one accepts the further reports of the
fathers that In the fourth century the MontanIsts were
baptizIng In the name of PrISCIlla or of Montanus, It
does seem possIble that In thIS later stage of ItS devel
opment MontanIsm had parted company wIth the great
church In the doctrIne of the Tnnlty

Though thIS was deCIdedly a later development, sttll
some of It may have been ImpltClt In the movement all
along Hlppolytus, whtle acknowledgIng In all faIrness
that some members of the MontanIst sect "confess the
Father as the God of everythIng and the Creator of all
thIngs, In agreement wIth the church, and they wItness to
Chnst In accordance wIth the gospel," reported that there
was one party among the MontanIsts who, In hIs words,

agreeIng wIth the heresy of the Noettans say that the
Father IS hImself the Son, and that he underwent bIrth
and suffenng and death ' ThIS IS substantiated by the
report of Pseudo-Tertulltan, Agamst All HeresIes After
descnbIng the general blasphemy of the MontanIsts, who
claImed that the Paraclete, speakIng through Montanus,
had gone beyond the revelation In Chnst, thIS treatIse
went on to speak of a group follOWIng AeschInes, who
'add thIS, that they say that ChrIst hImself IS the Son

and the Father In other words, they would seem to
have embraced the doctrIne that Father, Son, and Holy
Spmt were only successIve modes of manlfestatton of
the one God In that case, the manIfestatIOn of God as
Son In Jesus would have been followed by the manIfesta
tIOn of the one God as Paraclete In Montanus, each In
turn Such language about the Tnnlty was In Itself qUIte
acceptable In the second century, and even later, but
when the church went beyond It to formulate the dogma
of the TnnIty, those MontanIsts who contInued to use
thIS language as a way of IncludIng Montanus In the manI
festatIOns of God found themselves heretical on thIS
score as well

It would be a mIstake to gather from thIS that Mon
tanlsm necessanly Implted such a doctnne On the con
trary, the most powerful statement of the case agaInst
the doctnne came from the Montamst Tertulltan In hIs
treattse agaInst Praxeas, he accused thIS Roman presbyter
of two errors "He threw out prophecy and brought In
heresy, he put the Paraclete to fltght and cruClfied the
Father The treatIse was devoted to a cnttque of the
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doctnne that spoke of the Father as suffenng and beIng
cruCified, hence Its eventual name "Patnpassiamsm " And
It was Tertulltan, wntIng as a Montamst, who attacked
a doctnne of the Identity between the Father and the
Son that some of hIS Montamst brethren were eventually
to employ as a theologIcal rationale for thea system
There was room for partisans of both brands of tnmtanan
theology In the Montamst sect-so long as they dId not
remarry after theIr WIves had dIed

In any case, the cruCial place for an eXamInatIOn of
the sIgmficance of Montamsm for the hIstory of the doc
trIne of the Tnnity IS Tertulhan Is It correct to say that
"what IndIvIdual adherents of the new prophecy dId for
the theologIcal articulation of the doctrIne of the Tnmty
dId not come from theIr MontanIsm"") Or IS It more
accurate to suggest that Montamsm taught Tertulhan to
thInk of the Paraclete In more personal terms than he had
In hIS early works, so that he came to a more metaphysIcal
doctnne of the Tnmty") WIth certaIn reservatIOns, the
second alternative seems preferable, partly for sheer
chronologICal reasons The early wfltIngs of Tertulhan
tended to stress the Father and the Son at the expense
of the Holy Spmt, those whIch defimtely dated from the
Montamst penod, on the other hand, dId contaIn a more
metaphysIcal doctnne of the "Tnmty -a word whIch
Tertulltan seems to have been the first theologIan to
employ In LatIn The emphasIs In Montamsm on the
Spmt IS the explanatIOn of thIS shIft that suggests Itself
most InSIstently The great Influence of Tertulltan on the
subsequent tnmtanan dIscussIOn would mean, then, that
whIle some Montamsts held to a naIve formula for the
Tnmty that was shared by other ChnstIans, Tertulhan's
Montanism helped hIm to InsIghts by whIch the church
eventually transcended thIS formula and developed a
more consIstent doctrIne of the Tnmty

More cntIcal than Montamsm s theory of the role of
the SpIrIt In the Tnmty was ItS conceptIOn of the role of
the Spmt In the church, and It was at thIS POInt that
the prInCIpal doctnnal battle was JOIned Montamsm
laId claIm to supernatural InSpIratIOn by the Holy Spmt
as the source of Ib prophecy, and It pOInted to the moral
declIne of the church as the maIn reason for ItS haVIng
lost thIS power of the Spmt Most orthodox wnters In
the second and even In the thIrd century maIntaIned that
such InSpIratIOn by the Holy Spmt was not only possIble,
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but present and actIve In the church In meetIng the chal
lenge of Montamsm, they could not, for the most part,
take the approach that the age of supernatural InspIratIon
had passed Among the earlIest crItICS of MontanIsm,
there was no effort to dIscredIt the supernatural character
of the new prophecy Instead, these crItICS affirmed that
the ecstatIc seIzures of the Montamsts were Indeed super
natural In ongIn, but claImed that the supernatural In
volved was not the Holy Spmt of God but demonlC
spints Yet the declIne of genuIne prophecy and of the
extraordInary functIOmng of the Spmt among the ranks
of the catholIc church tended to reduce the effectIveness
of thIS charge that the prophecy of the Montamsts was a
pseudoprophecy because ItS supernatural source was
demomc

There was another way to meet the doctrInal ImplIca
tIons of the Montamst challenge, and In the long run
that was the way orthodoxy took The first artIculate
spokesman of thIS VIeWpOInt of whom there IS record was
Hippolytus of Rome, a contemporary of TertullIan Ap
parently he recogmzed that the weakness whIch Mon
tamsm had dIscovered In the church lay In the church's
concept of a contInUIng prophecy ThIS concept was of a
pIece WIth a VIVId eschatology, for apocalyptic has always,
as suggested by ItS very name, whIch means "revelatory,"
brought WIth It the notion of supplementary revelatIOn,
by whIch, among other thIngs, the apocalyptIClst IS con
VInced that the end has truly come More consIstently than
most of the antI-Montamst wnters were wIllIng to do,
Hippolytus subjected to questIon the very foundatIOns
of the Montamst movement He was franker than most
of hIS contemporanes In admIttIng that the church was
not necessarIly 11\ Ing In the last times, and In OppOSItIOn
to Montamsm he defended the process by whIch the
church was begInnIng to reconCIle Itself to the delay In
the Lord s second comIng As he pushed the tIme of the
second comIng Into the future, so he pushed the tIme of
prophecy Into the past It had ended WIth the apostle
John, whose Apocalypse Hippolytus maIntaIned was the
last valId prophecy to have come from the Holy Spmt
And though John was entItled to claIm the InSpIratIOn of
the Spmt for hIS prophetIc work, later so-called prophets
had no such nght

By settIng the authOrIty of the bIblIcal prophets, both
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in the Old and in the New Testament, against the claims
of the new prophets, Hippolytus struck at the foundation
of the Montanist movement. But in so doing, Hippolytus
and the theologians that followed him also struck at the
Christian movement that had preceded them. As Sche
pelern has summarized the situation, "A half century ear
lier such a movement could still count on ecclesiastical rec
ognition. Between the preaching of judgment by John and
that by Montanus, however, there lies the decisive phase in
the development of the church's organization and minis
try, and the free manifestations of the Spirit protest
against their authority in vain." The simple fact was that
in the context of the course that church doctrine was tak
ing by that time, Montanism was obsolete and could not
succeed or survive. Its principal significance for the
development of church doctrine was to serve as an index
to the gradual solidification of the church's message and
work, and to its inevitable need for fixed forms of dogma
and creed.

Montanism was obsolete because the church had begun
to find its most trustworthy guarantees of the presence
and functioning of the Holy Spirit in the threefold apos
tolic authority taught by Irenaeus rather than in the
ecstasy and prophecy that the Paraclete granted to the ad
herents of Montanism. In the face of this situation the
apocalyptic spontaneity of Montanism was "an attempt at
restoration which could not count on any recognition"
and had no place in a church that was soon to make its
peace not only with the empire but with the world as such.
And by the adoption of the threefold norm for the
church's life and teaching, orthodox Christianity funda
mentally altered a conception of the activity of the Holy
Spirit that had figured prominently in its earlier history.
To validate its existence, the church looked increasingly
not to the future, illumined by the Lord's return, nor to
the present, illumined by the Spirit's extraordinary gifts,
but to the past, illumined by the composition of the apos
tolic canon, the creation of the apostolic creed, and the
establishment of the apostolic episcopate. To meet the
test of apostolic orthodoxy, a movement or idea had to
measure yp to these norms.

In this way the apostles became a sort of spiritual
aristocracy, and the first century a golden age of the
Spirit's activity. The difference between the Spirit's activ-
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Ity In the days of the apostolIc church and In the hIstory
of the church now became a dIfference not only of degree
but fundamentally of kmd, and the promIses of the New
Testament on the commg of the Holy SPlflt were referred
pnmanly to the Pentecost event and only through that
event, "Ia the apostles, to the subsequent ages of the
church The promIse that the SPlflt would lead mto all
truth, whIch figured prommently 10 Montamst doctnne,
now meant pnnCIpally, If not exclusIvely, that the SPlflt
would lead the apostles mto all truth as they composed
the creed and the books of the New Testament, and the
church mto all truth when It was bUIlt on thelf founda
tIOn Here, too, the transItIon was gradual, and It was
not complete The hIstory of the church has never been
altogether wIthout the spontaneous gIfts of the Holy
Spmt, even where the authonty of the apostolIc norms
has been most mcontestable In the expenences of monks
and fnars, of mystIcs and seers, as well as In the under
ground relIgIOn of many belIevers, the Montamst heresy
has carned on a sort of unoffiCIal eXIstence

Clltella of ApostoliC ContmuttJ

In one way or another, each of the three controverSIes
studIed 10 thIS chapter dealt wIth the questIon of contmu
Ity MarCIon severed the bond between Chnstlan revela
tIOn and the Old Testament, he Isolated the apostle Paul
from the rest of the apostolIc commumty and attnbuted
the full knowledge of the Chnstlan truth about the rela
tIOn between law and gospel to Paul alone, and he mter
preted the developmg catholIc ChnstIamty of hIS day as
an apostasy from truly apostolIc, that IS, Paulme, teach
109 The GnostIcs radIcalIzed the dISjUnctIOn between
creatIOn and redemptIon and made of It an ontologIcal
prmCIple, rooted wIthm the very nature of the dIvme
realIty Itself, they attnbuted to the apostles of Chnst a
pedagogICal accommodatIOn to the erroneous thought
patterns of thelf day, whIch meant that true gnosIs could
not be derIved dIrectly from the apostolIc wntmgs, but
was to be dIscovered there only wIth the aId of GnostIC
hermeneutIcs, they, too, pItted thelf GnostIC doctrme,
whIch they had receIved by true succeSSIOn, agaInst the
catholIc teachmg of what came eventually to be regarded
(thanks 10 part to these very controversIes) as the ortho
dox mamstream And the Montamsts were, If anythmg,
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even more explicit than either Marcion or the Valentin
ians in setting forth the idea of a fall of the church since
the apostolic age, brought on by the worldliness of its
life and the compromises in its teaching; the true succes
sion from the apostles lay with those who, like the apos
tles, continued to receive the special revelations promised
by Christ to the apostles and by them to the church in all
subsequent generations.

Each of these systems of doctrine asserted that authen
tic continuity lay with it, and that the catholic claim to
continuity was illegitimate. The question was: What are
the criteria of doctrinal continuity? And if the answer
was "the consanguinity of doctrine with that of the apos
tles," or the claim that "Christ comes with a message from
God, and the apostles with a message from Christ," this
simply moved the question over one notch, to the issue of
apostolic continuity. It was presumably with some of
these heretical claims in mind that Clement of Alexan
dria propounded his definition of the true Gnostic as one
who had matured in the Scriptures (that is, of both the
Old and New Testament) and who maintained apostolic
and ecclesiastical orthodoxy in doctrine; this was, he said,
a lite of words and actions i!1 conformity with "the tradi
tion of the Lord." This was merely one obiter dictum
among many in the Stromata; some of the others laid
claim to secret revelation in a manner reminiscent of the
Gnostics.

A more systematic statement of this doctrine of apos
tolic continuity is found in the preface to the most im
portant work of Clement's pupil, Origen, On First Prin
ciples. It has been preserved only in the Latin version of
the book prepared by Rufinus, which has been so dis
torted in other passages (where there happen to exist
fragments of the Greek original) that scholars have been
extremely skeptical about basing any argument concern
ing the teaching of Origen only upon passages in Rufin
us's translation-especially if such passages set forth the
party line of mainstream orthodox catholic doctrine. For
the purposes of the history of church doctrine, however,
the difficulties created by Rufinus' s expurgated text are not
as devastating as they would be if Origen's theology were
our primary focus of interest. If the passage is authentic
Origen, it shows him to have been a champion of emerg
ing catholic orthodoxy; if it is not authentic, but has been
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doctored by Rufinus, It IS stIll a strIkIngly complete and
accurate summary of how that catholIc orthodoxy defined
the CrIterIa of apostolIc contInUIty-suffiCIently complete
and accurate, Indeed, to provIde an outlIne for our sum
mary as well

From the statements of the Gospel of John that "grace
and truth came through Jesus ChrIst and that ChrIst was
"the truth" In person, It followed that the only relIable
source for the ChrIstIan lIfe lay In the very words and
teachIngs of Chnst But, contInued Ongen, the words of
Chnst dId not Include only the words whIch he spoke
whIle he was In the flesh, for Chnst had also been the
Word of God actIve In Moses and the prophets To as
sert the authonty of the word of Chnst, therefore, was
sImultaneously to affirm ItS contInUIty wIth the revelatIOn

)

set down In the Old Testament ThIS contInUIty was an
essentIal element In authentIc apostolIc tradItIon It was
denIed outnght by MarClon, and In effect by ValentInus,
In TertullIan s formula, "One man perverts the Scnp
tures wIth hIS hand, another theIr meanIng by hIS expos1

tIon For behInd MarClon s denIal of contInUIty between
Chnst and the Old Testament was hIS hostIlIty to the
Creator and the creatIOn, whIch was IncreasIngly shared
by the Valentlman and other forms of ChnstIan GnostI
CIsm MontanIsm does not seem to have cast SImIlar asper
SIons on the Old Testament, but the newness of the new
prophecy certaInly ImplIed a dimInutIOn of the authonty
of the old prophecy, whether ChnstIan or JeWIsh

So IntImate was the apostolIc contInUIty WIth the Old
Testament that the words of the Old Testament could be
read as propheCIes not only about Chnst by the prophets,
but also by Chnst about the apostles and all the faIthful
In succeSSIOn The mISSIOn of the ChnstIan apostles Into
the world, their message and theIr suffenngs-all were
predIcted In the Old Testament The very boldness of
PaulIn attackIng the authonty of the Old Testament law
was predIcated on a contlllUlty WIth the Old Testament and
on the IdentIty between the God of the law and the God
preached In Chnst Because that contInUIty and IdentIty
did not come Into questIOn dunng the lIfetime of the
apostles, thIS was truly apostolIc doctnne, vmdlcated as
such both matenally, by ItS content, and formally, by ItS
presence WIthIn churches of apostolIc foundatIon Re
plyIng to the MarClomtes and to "the ValentImans, Ire
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naeus argued that "both the apostles and their disciples"
had taught as the church was teaching concerning the
difference as well as the unity and harmony between the
Old Testament and the New. Since the apostles, whom
Christ had designated .'witnesses of every action and of
every [catholic] doctrine," had treated the law of the
Old Testament as the ordinance of the same God whom
they had known in Christ, it followed that they stood in
continuity with "the first Testament." The anti-Gnostic
fathers turned the tables on their opponents by maintain
ing that the very basis of the Gnostic and especially of
the Marcionite case-the polemic of the New Testament,
specifically of the apostle Paul, against the law of Moses
-served to confirm the case for the authority of the Old
Testament within the apostolic tradition. In support of
his position on the continuity between the Testaments,
Irenaeus also cited a presbyter who had been a pupil of
the apostles.

This defense of the Old Testament, however, presup
posed the correctness of spiritual interpretation as the
method for discovering the Scriptures' deeper meaning.
The teaching that the Scriptures had a meaning which
was not evident at first sight was, Origen asserted, unani
mously accepted throughout the church and belonged to
the universally acknowledged content of the ecclesiastical
and apostolic tradition. This claim was, however, com
promised by the Gnostic use of the allegorical method to
interpret not only the Old Testament but the New, not
only Genesis but the Gospel of John. This was consistent
with the Gnostics' application of the contrast between
the psychic and the spiritual man in I Corinthians 2: 14
IS to the difference between the Gnostic interpreter of
Scripture and the catholic. Quoting this very passage
from Paul, Irenaeus contended that only the true spiritual
could discern the "character of the divine economy" in
the Old Testament. There had been two Testaments in
the two peoples, but the apostolic doctrine was that the
Old Testament contained "types" both of the church and
of heaven. To "search the Scriptures" meant to find evi
dences that the Son of God had been "planted" through
out Moses and the prophets.

Another implication of the apostolic continuity with
the Old Testament appeared in the context of the same
passage. The continuity between the Old Testament and
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the New was a corollary of the oneness of God, as the
dtfference between the two Testaments was based on the
two dIspensatIons of the one God The contInUIty of the
New Testament WIth the Old reqUIred a contInUIty be
tween creatIon and redemptIOn 'The entIre ecumenIcal
church has receIved from the apostles the tradItIon' that
the one God who was Maker of heaven and earth was also
the one who should be addressed as our Father' From
the hIstory of the Old Testament It was eVIdent, Tertul
Ilan saId agaInst Maroon, that the tItle 'Father of mer
CIes properly belonged to the Creator and the tItle "the
blessed God to hIm who, accordIng to GeneSIS I 22, had
blessed all thIngs and, accordIng to the Book of DanIel,
was blessed by them The beautIes of the creatures showed
that It was not unworthy of hIm to have been theIr Crea
tor, as even the hIstory of relIgIOn outsIde the Old and
New Testament affirmed Ongen summed up thIS first
cnterIon of apostolIc contInUIty In the confessIOn "that
there IS one God, who created and arranged all thIngs,'
, the God of the apostles and of the Old and New Testa
ments "

A second form of contInUIty In the apostolIc tradItIon
was the contInUIty of the apostles WIth one another as the
faIthful messengers of Chnst Ongen spoke In an utterly
matter-of-fact way about "the teachIng of the apostles,"
who, lIke the prophets of the Old Testament, had been In
spIred by the Holy Spmt ThIS definItIOn of apostolIc
contInUIty was dIrected agaInst the IsolatIOn of one apos
tle from the apostolIc communIty Irenaeus descnbed It
as a charactenstIc of heresy that each heretIc selected part
of the whole apostolIc WItness and, after adaptIng It to
hIS system, elevated ItS authOrIty above that of the other
apostles The EbIOnItes denIed the authonty of any Gos
pel except the Gospel of Matthew, MarCIon accepted only
the Gospel of LUke, certaIn other GnostIcs, who taught
that Jesus had suffered but ChrIst had not, preferred the
Gospel of Mark, and the ValentInlans relIed on the Gos
pel of John It was espeCIally Maroon who denIed the
contInUIty of the apostles WIth one another, assertIng that
Paul was the apostle who knew the truth, because Its
mystery had been communlcated to hlm In a speCIal reve
latIon "MarClon or hIS followers may even have taught
that the other apostles could not have been saved, SInce
Paul was the only one who was baptIzed In the Lord
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Therefore, accordIng to the MarClonItes, the polemIc of
the EpIstle to the GalatIans agaInst false apostles was
aImed at Peter, James, and John, and at the forged gos
pels CIrculatIng In the churches even though MarCIon
does not seem to have consIstently meant the other apos
tles wIth the term false apostles, the confhct between
Peter and Paul was a recurnng theme of hIS teachIng For
Maroon, Paul was not one apostle among others, but the
only apostle, and he dId not follow the preachIng of the
apostles

The answer of the church to thIS elevatIOn of Paul was
the ascrIptIon of apostolIc authonty to the entIre apostolIc
communIty and to the canon of the New Testament, and,
consequently, the InSIstence that there was no confhct be
t\\ een the teachIng of Paul and that of the other apostles

Peter was an apostle of the very same God as Paul was,
declared Irenaeus, and TertullIan affirmed that Peter was
on the same level wIth Paul In martyrdom SInce MarCIon
had not only elevated Paul above the other apostles but
elevated the EpIstle to the GalatIans above the other let
ters of Paul, plaCIng It first In hIS collectIOn of the epIstles,
hIS catholIc crItICS sought to prove out of GalatIans that
Paul regarded hImself as part of the apostolIc communIty
and shared ItS doctnne Paul s VISIt to Peter, referred to
In GalatIans I 18, was an acknowledgment of Peter s of
fice and of a shared belIef and message, haVIng been
converted from a persecutor to a preacher, he IS mtro
duced as one of the brethren to brethren, by brethren
to them, Indeed, who had put on faIth from the apostles
hands In effect thIS Interpreted the Paul of the EpIstle
to the GalatIans on the baSIS of the Paul of the Book of
Acts (not accepted as canonIcal by Maroon and Cerdo),
one of whose themes was the pnmacy of the twelve apos
tles and Paul S acknowledgment of theIr authonty The
report In GalatIans was saId to harmOnIze both logIcally
and chronologICally, WIth that In Acts, In fact to be Iden
tIcal WIth It In the Interests of thIS harmOnIZatIOn, the
text of GalatIans 2 5, . To them we dId not YIeld submis
Sion even for a moment, seems to have been altered to
say that Paul dId yIeld submIssIOn-altered, apparently,
by the same Irenaeus and TertullIan who attacked Mar
CIon for tampenng WIth the text of the wntIngs of Paul

The presupposItIon for thIS harmOnIZatIOn was the
deepenIng authOrIty of a normatIve body of wntIngs, In
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whIch not only the Paul of GalatIans and the Paul of Acts,
not only Paul and Peter, but the entIre body of the apostles
had expressed the one apostolIc faIth From the apostles
the entIre church throughout the world had had Its foun
datIon It IS not clear how early the term "Scnpture," as
applIed to one or more of the books now collected In the
New Testament, began to carry some of the connotatIons
of authonty It had when applIed to the Old Testament
2 Peter 3 16 suggests that at least certaIn PaulIne epIstles
were suffiCIently Invested WIth these connotatIons to be
subjected to the same dIstortIOn as "the other Scnptures "
AttackIng such dIstortIon, Irenaeus could speak of "the
plethora of matters contamed In the Scnptures' and, as
the context mdIcates, mean by thIS not only the Old Testa
ment, but collectIons of books by the apostles What the
apostles had preached VIva voce, they had then "handed
down to us m the Scnptures as the pIllar and bulwark of
our faIth' Not to assent to the content of these Scnptures
was to hold m contempt those who had had commUnIon
WIth Chnst the Lord In the usage of Irenaeus, "Scnp
ture" could stIll mean nothIng more than the Old Testa
ment, and In almost half of ItS occurrences It apparently
dId But It had also come to mclude what could, from
that tIme on, be called the canon of the New Testament

"The canon of the New Testament IS authontatIve
Scnpture" For the hIstory of doctnne It IS the predIcate
rather than the subject of thIS sentence that must be spe
CIfied The development of the canOH IS a fascmatmg and
Important area of research, and one whose hIstory de
mands new mvestIgatIOn In the lIght of the texts under
consIderatIOn In thIS chapter But It IS the doctnne about
the authonty of Scnpture, rather than the process by
whIch the scope and extent of ItS canon have been de
termIned, that concerns us here Hlstoncally, to be sure,
the doctnne and the process have mteracted, at the very
POInt WIth whIch thIS sectIOn IS dealIng, the cntenon of
apostolICIty As John Knox has observed, "CanoniCIty
and apostolICIty became almost synonymous terms
The argument moved both ways II Peter, SInce It was
presumably wntten by an apostle, must be accorded
canOnIcal status, Hebrews, because It obVIOusly deserved
canOnIcal status, must have been wntten by an apostle"
The lIst of these canOnIcal or apostolIc books contInued
to fluctuate for centunes; what dId not fluctuate was the
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doctrine, precisely formulated for the first time against
the heresies described in this chapter, that in the canon of
the New Testament were recorded "the voices of that
church from which every church has its origin, the voices
of the mother city of the citizens of the new covenant,"
the voices of the apostles of Jesus Christ.

Yet, as Irenaeus observed, when the Gnostics were
confronted with arguments based on these apostolic Scrip
tures, they would reply that the Scriptures could not be
properly understood by anyone who was not privy to "the
tradition," that is, the secret body of knowledge not com
mitted to writing but handed down from the apostles to
the successive generations of the Gnostic perfect. The
catholic response to this claim, formulated more fully by
Irenaeus than by any other Christian writer, was to appeal
to "that tradition which is derived from the apostles."
Unlike the Gnostic tradition, however, this apostolic tr~

dition had been preserved publicly in the churches t~at

stood in succession with the apostles. Or, in the formula
of Origen, it was "the doctrine of the church, transmitted
in orderly succession from the apostles and remaining in
the churches to the present day." Together with the
proper interpretation of the Old Testament and the
proper canon of the New, this tradition of the church
was a decisive criterion of apostolic continuity for the de
termination of doctrine in the church catholic.

Clearly it is an anachronism to superimpose upon the
discussions of the second and third centuries categories
derived from the controversies over the relation of Scrip
ture and tradition in the sixteenth century, for "in the
ante-Nicene Church ... there was no notion of sola
Scriptura, but neither was there a doctrine of traditio
sola." At the same time, it is essential to note that doc
trinal, liturgical, and exegetical material of quite differ
ent sorts was all lumped under the term "tradition," from
the christological interpretation of specific passages in the
Old Testament to a chiliastic interpretation of the apoca
lyptic vision; and the process of accretion continued far
beyond the ante-Nicene era. Some of the most important
issues in the theological interpretation of doctrinal de
velopment have been raised by disputes over the content
and the authority of apostolic tradition as a source and
norm of Christian doctrine and over the relation of this
tradition to other norms of apostolicity.
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For Irenaeus, God In Chnst was both the ongIn and
the content of the traditIOn Chnst had given the traditiOn
to hiS diSCiples that the Father was the one and only God
This one and only God had been announced by the
prophets and by the true gospel, he it was whom Chns
hans worshiped and loved with their whole heart The
church had received this gospel tradihon from the apos
tles and had handed it on to her children Unlike the
secret traditiOns of the Gnostics, which had been trans
mitted only to the chosen few, unlike the new prophecy
of the Montamsts, whiCh separated them from commum
cation with the brethren, this apostolic tradition had been
proclaimed as by a town cner It was charactenstIc of the
apostles that what they had learned from Chnst, they
transmitted openly to all, without discnmInatIng against
anyone The apostolic tradition was a public traditiOn the
apostles had not taught one set of doctrines In secret and
another In the open, suppressing a portiOn of their tradi
tion to be transmitted through a speCial succeSSion to the
Gnostic elite So palpable was this apostolic traditiOn that
even if the apostles had not left behind the Scnptures to
serve as normative eVidence of their doctflne, the church
would still be In a positiOn to follow "the structure of
the traditiOn which they handed on to those to whom they
committed the churches" This was, In fact, what the
church was dOing In those barbanan terntones where be
!levers did not have access to the wntten depOSit, but still
c1.refu!Iy guarded the anCient tradition of the apostles,
summanzed In the creed-or, at least, In a very creedlike
statement of the content of apostolic traditiOn

Like the development of the canon of the New Testa
ment, the evolution of Chnstian creeds is an essenhal and
unavOldable part of the history of early Chnstian doc
tnne, almost equally unavoidable is the temptatiOn to
document the inclusiOn and exclUSiOn of indiVidual books
from the canon or of particular articles from the creeds
Some amount of such documentatiOn belongs here, but
only when (and to the extent that) it truly does serve as
an Index to the directiOn of doctnnal development More
immediately relevant here is the claim of the anti Gnostic
fathers that their creedal statements of faith were an in
tegral element In the determination and demonstratiOn
of apostolic continUity These statements were Integral
for such continUity before, dunng, and after the estab-
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lishment of the canon of the New Testament: before, in
order that Christians might have the essentials of the
faith assured to them; during, so that a principle of dis
crimination might enable the church to sort out the writ
ings claiming apostolic sanction; and after, because the
canon of the New Testament was too long and complex
to act as a standard of faith and needed to be condensed
into a rule that could be learned and confessed. The term
"rule of faith" or "rule of truth" did not always refer to
such creeds and confessions, and seems sometimes to have
meant the "tradition," sometimes the Scriptures, some
times the message of the gospel.

A study of the creedal phrases in Irenaeus, Tertullian,
and Hippolytus shows there was great variation not only
between one Christian writer and another, but between
one quotation and another by the same writer, suggesting
that the texts of the creeds themselves were far from uni
form and that an author adapted and elaborated the texts
to suit his purposes. Two elements remain constant
through the citations, and one or both of them may safely
be said to have formed the outline of most creeds: Fa
ther, Son, and Holy Spirit; the life, death, and resurrec
tion of Jesus Christ. These were, according to Origen,
"{'he particular points clearly delivered in the teaching
of the apostles"; apostolic continuity, he argued, did not
preclude discussion of other issues, but this central con
tent was not negotiable. The liturgical evidence supports
this interpretation, as do the liturgical echoes in the fa
thers. Irenaeus spoke of the faith which the church had
received from the apostles and from their disciples, and
proceeded to quote a creed; Tertullian spoke of a rule of
truth which had been handed down from Christ through
his companions. Not only was its content the tradition
derived from the apostles, but there developed a tradition
that after Pentecost the apostles "assembled in one spot
and, being filled with the Holy Spirit, drafted this short
summary ... of their future preaching," the Apostles'
Creed, "so that they might not find themselves, widely
dispersed as they would be, delivering different mes
sages." This summary was to serve as a guarantee of doc
trinal unity and as a criterion of apostolic continuity.

B~th doctrinal unity and apostolic continuity were con
trasted with the teachings of the Gnostics. Irenaeus spoke
of "their variety" and of "their doctrines and succes-
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SiOns, but claimed that the church, dispersed across the
world and speakmg many languages, was of one heart
and mmd, holdmg the unity of faith HiS argument that
apostolic traditiOn provided the correct mterpretatiOn of
the Old and New Testament, and that Scnpture proved
the correctness of the apostolic traditiOn was, m some
ways, an argument m a Circle But m at least two ways it
broke out of the Circle One was the identificatiOn of tra
ditiOn with 'the gospel,' which served as a norm of
apostolic teachmg The other was the appeal to the
churches of apostolic foundation as the warrantors of con
tinUity with the apostles For when neither Scnpture nor
traditiOn could conVince the gamsayers, Irenaeus insisted
that it lay within the ' power of all in every church who
may wish to see the truth, to contemplate clearly the tra
dition of the apostles mamfested throughout the whole
world, and we are in a positiOn to reckon up those who
were by the apostles instituted bishops in the churches,
and to [demonstrate] the succeSSiOn of these men to our
times Chief among these in authonty and prestige was
the church at Rome, in which the apostolic traditiOn
shared by all the churches everywhere had been preserved
Apostolic foundatiOn and the apostolic succeSSiOn were
another cntenon of apostolic contmUity

The orthodox fathers also demed the heretics any legi
timate claim to thiS cntenon Tertullian demanded of
Maroon that he produce one MarciOmte church that
could trace itS descent from an apostle The heretics were
said to have come much later than the first generation of
bishop" to whom the apostles had entrusted theu
churches Therefore it was mevitable that the heretics
should lose both contmUity and umty of doetnne, while
the church, possessing the sure traditiOn of the apostles,
proclaimed the same doctnne in all times and in all places
Irenaeus appears to have argued that thiS apostolic suc
ceSSiOn of the churches was empincally venfiable, on the
baSiS of the lists of the bishops ThiS claim was shared by
other wnters Accordmg to Tertullian (apparently before
he became a Montamst), no one was to be received as a
preacher Without authonzatiOn from the churches of apos
tolic foundation, which were the matnx and fountain of
the faith, apostolic tradition was what these churches
taught In thiS sense and on thiS baSiS, all churches that
taught nghtly could be called pnmitIve and apostolic, be-
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cause they shared the tradition preserved in the churches
founded by the apostles. His pupil, Cyprian, took Mat
thew r6:r8, "You are Peter, and on this rock I will build
my church," to mean that the church was built on Peter,
even though a similar power was entrusted to the other
apostles; without retracting this, he seems later to have
clarified his meaning by adding that "the other apostles
were all that Peter was, endowed with equal dignity and
power, but the start comes from him alone." And Euse
bius, who summarized much of the development of the
third century, wrote his Ecclesiastical History to document
the proposition stated in his opening words, "the suc
cessions from the holy apostles."

Argument in a circle or not, this definition of the cri
teria of apostolic continuity did propound a unified sys
tem of authority. Historically, if not also theologically, it
is a distortion to consider anyone of the criteria apart
from the others or to eliminate anyone of them from
consideration. For example, when the problem of the re
lation between Scripture and tradition became a burning
issue in the theological controversies of the Western
church, in the late Middle Ages and the Reformation, it
was at the cost of the unified system. Proponents of the
theory that tradition was an independent source of reve
lation minimized the fundamentally exegetical content of
tradition which had served to define tradition and its
place in the specification of apostolic continuity. The sup
porters of the sole authority of Scripture, arguing from
radical hermeneutical premises to conservative dogmatic
conclusions, overlooked the function of tradition in secur
ing what they regarded as the correct exegesis of Scrip
ture against heretical alternatives.

It is an oversimplification to maintain that the heresies
and controversies described here produced these criteria,
in the sense that the system of authority would not have
developed without them. One can guess, however, that it
might not have developed when it did and as it did with
out them. The Apostles' Creed might not have been
obliged to make so explicit the identity of God with the
Father, the Almighty, the Maker of heaven and earth;
the canonical status of the Shepherd may have remained
in flux much longer, and that of the pastoral epistles may
not have been settled with such dispatch; the validity of
revelations and of priestly acts outside the proper chan-
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nels of the ecclesiastical structure could have been seen
as an extraordmary gift of divme generosity rather than
as a plot of demomc mventiOn, and the excesses of alle
gory could have been cntIC1zed on orthodox grounds if
MarClon had not helped to assure the future of allegory
by attackmg it We may entertam any or all these con
Jectures Without necessanly acceptmg, for example, the
extreme Judgment that "by hiS orgamzatiOnal and theo
logical ideas and by hiS activity MarGon gave the declSlve
impetus to the creatiOn of the early catholic church and
provided it With a model, what is more, he deserves the
credit for first graspmg and carrymg out the idea of a
canomcal collectiOn of ChnstIan wntmgs, the New Testa
ment'

For it was some decades before MarClon or Montamsm
that the church was said to have been founded on the
apostles and the prophets, Jesus Chnst himself bemg the
chief cornerstone on the prophets, because there was al
ready an acknowledged practice, if not a speClfied theory,
of how to read the prophets, and on the apostles because,
as the context m Ephesians suggests, both the apostolic
message and the apostolic office were fundamental to the
preservation of the ChnstIan gospel GnOSiS and the new
prophecy called forth the followmg defimtIon, as its
closmg words show, but the content of the defimtiOn
came from the life, faith, and memory-that is, from the
traditiOn-of the church "The true gnosis is the doctnne
of the apostles, and the anCient constitutiOn of the church
throughout the world, and the character of the body of
Chnst m accordance With the succeSSion of the bishops,
by which they have handed on that church which is
present m every place and has come down to us, bemg
guarded and preserved, Without any distortiOn of the
Scnptures, by a very complete system of doctnne, neither
addmg nor subtractmg anythmg It is a readmg [of the
Scnptures} Without forgery, and a lawful and diltgent
exposition m accordance With the Scnptures, both With
out danger and Without blasphemy And above all, it is
the preemment gift of love, whiCh is more preClous than
gnosis, more glonous than prophecy, and which excels
all other gifts of love ' So it was that "apostoltc, ' "catho
lic, ' "traditional," and "orthodox" became synonymous
terms "the apostolic dogmas" was a standard term for
that which was believed, taught, and confessed by the
orthodox catholic church on the baSiS of the word of God
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Against various heresies and schisms, the orthodox and
catholic church defined as apostolic doctrine that which it
believed, taught, and confessed. This doctrine, so it was
presumed, had been believed and taught by the church
before heresy demanded that it be confessed. Yet the task
of reconstructing it from the existing documents is a com
plex one. A large part of the Christian literature which
has been preserved was preoccupied either with the de
fense of Christianity against the cultured among its de
spisers or with polemics against heresy. Hence the inter
pretation of what was Christian doctrine during the
second and third centuries is likely to concentrate on these
same issues, at the expense of other doctrinal themes in
the belief and piety of the church. The methodological
problems in the attempt to uncover those themes in the
documents are formidable, but the documents themselves
make the attempt both necessary and justifiable. To cite
one of the most explicit instances from the second cen
tury, Athenagoras opened his apologetic for the doctrine
of the resurrection with a distinction between a "plea for
the truth," addressed to skeptics and doubters, and an
"exposition of the truth," addressed to those who were·;
prepared to accept the truth; he noted that the exposition
was more valuable and important, but that pagan hostil
ity to the Christian doctrine of the resurrection of the
dead made it necessary for him to give precedence to the
plea over the exposition. Athenagoras's distinction justi
fies the effort to supply as much as possible of the missing
"exposition" in defense of which the "plea" was made.

Another set of problems in the study of the state of
Christian doctrine in the second and third centuries is
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raised by the literary and historical analysis of the docu
ments. The manuscript tradition of the epistles of Ignatius
contains two and even three recensions of his works, vary
ing not only in length and style but also in doctrinal con
tent. How one interprets Ignatius's doctrine of the church
and the episcopacy depends upon one's choice from
among these recensions, although it has also been true that
the decision about the authenticity of one or another ver
sion has frequently been shaped by one's doctrinal predi
lections. Similarly, the garbled transmission of the manu
scripts of Cyprian's Unity of the Church has raised
questions about his doctrine of the primacy of Peter. The
chronology of the writings of Tertullian continues to
elude precise determination; yet without such determina
tion it is difficult to decide when he was speaking as a
catholic and when as a Montanist. Literary analysis of
Irenaeus's five books Against Heresies has attempted to
isolate their several (sometimes contradictory) sources;
and even though the attempt has not met with widespread
acceptance, it does make an uncritical use of the treatise
hazardous. Large parts of Origen's authorship have been
preserved only in the Latin translations of Rufinus, which
there is reason to regard with suspicion and even with
skepticism.

These literary problems, which could be multiplied al
most endlessly through these two centuries and well
beyond them, jeopardize any history of the early develop
ment of Christian doctrine that proceeds from one thinker
to the next, tracing origins, influences, borrowings, and
divergences. Because we are trying here to listen to the
chorus more than to the soloists, some of the problems of
text, translation, and authorship recede in importance.
Their place is taken by the even more slippery problem of
locating a document or its author in the "penumbra" be
tween heresy and orthodoxy, without making such a de
cision in a dogmatic rather than a historical way, on the
basis of what the fourth or the fifth (or the sixteenth or
the twentieth) century determined to be orthodox doc
trine. Perhaps the only way to cope with this latter prob
lem-or, at least, the way followed here-is to accept and
to document the existence of such a penumbra and to
seek for lines that may be drawn within it without doing
violence to the evidence.

For our purposes, therefore, the importance of Ignatius
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lies in "the Christianity presupposed" by his letters; Cyp
rian's treatise is "a good example of what a dogma can
look like while still in an early stage of its development";
even in his Montanism, Tertullian "was in no sense un
orthodox, and nowhere makes any claim that the new
prophecy supersedes the apostolic faith"; whatever may
have been the sources of Against Heresies, Irenaeus lived
"with all his soul, with his heart and with his head, in the
faith of the church"; and in Origen we shall pay attention
to what a not uncritical historian has called "his funda
mental respect for the Christian tradition of doctrine."
We shall also draw upon anonymous liturgical and creedal
sources as evidence about the faith of the church catholic.

The Apocalyptic Vision and Its Transformation

"Apocalypticism ... was the mother of all Christian the
ology." The earliest christology was not expressed in the
cool identification of Jesus with the Logos as the rational
principle of the universe, but in the fervid vision of the
Son of man breaking the power of the demons and usher
ing in the new aeon with divine judgment and mercy.
Baptism was a radical renunciation of the past and of
this world, the breaking through of the kingdom into
this present age. Each major tenet of primitive Christian
belief must be understood in this apocalyptic context: the
very charter of orthodoxy, the command of the risen
Lord to the apostles to make disciples and to teach them
to observe everything that he had commanded, was predi
cated on the promise and the prophecy that he would be
with them until the consummation of the age. When that
consummation was postponed, it could no longer serve as
the premise for affirmations of Christian doctrine, which
had to be transposed into another key. Of course, the
expectation of the end of the world was itself a cardinal
tenet of Christian faith, too firmly embedded in the mes
sage of Jesus and in the "apostolic doctrine" of the early
Christian community to be expunged by such trifles as the
details of world history. The place of this expectation as
a Christian doctrine and its relevance to the development
of other doctrines belong to this summary of the faith of
the church.

It would be, however, a gross exaggeration of the evi
dence to describe the eclipse of the apocalyptic vision as
"catastrophic" for the generation that followed the apos-
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tIes Any such descnptIOn IS based on too sImpltsttc a
VIew of the role of apocalypttc In the teachIng of Jesus
and In the early church Nor IS It corroborated by later
texts, for one looks In vaIn for proof of a bItter dIsap
pOIntment over the postponement of the parousia or of a
shattenng of the early Chnsttan commUnitIes by the delay
In the Lord s return What the texts do suggest IS a shIft
wIthIn the polanty of already/not yet and a great varIety
of SolutIons to the exegetIcal and theologIcal dIfficultIes
caused by such a shIft These Included the reInterpreta
tIon of bIbhcal passages that had carned an eschatologIcal
connotatIOn, the reonentatIOn of ethIcal Imperatives
toward a more complex descnptIOn of the hfe of faIth
and love wIthIn the forms of the present world, and the
reconsIderatIOn and eventual reJectton of certain types of
apocalypttc expectatton that could claIm ancIent sanctIOn
but were no longer sUlted to the new stage In the develop
ment of ChnstIan eschatology Here, too, It IS Important
to see the elements of contInUlty as well as the elements
of change

Indeed, the eVIdence even suggests that the apocalypttc
VIsIon was not ecltpsed as qUlckly or as completely In the
church of the second and thIrd centunes as the statements
of a few theologIans would IndICate One IndICatIOn of
the vIsIon's survIval IS the tenaCIty of the millenanan
hope, based upon RevelatIOn 20 1-10 Probably the first
IndIcatIOn that the prophecy In thIS chapter was being
Interpreted to mean an earthly reIgn of a thousand years
follOWIng the return of Chnst IS that assoClated wIth the
name of Paplas The only doctnnal posItIon definitely
attnbuted to hIm was the teachIng, whICh he claImed to
have denved from "unwntten traditton, that "there wdl
be a mtllennmm follOWIng the resurrectIOn of the dead,
when the kIngdom of Chnst IS to be establtshed phYSI
cally on thIS earth" Irenaeus, WIth hIS reverence for
"apostohc tradItIon," descnbed In glOWing terms the
transformatIOn of the cosmos and the animals dunng the
mdlennmm, as hIS authonty he CIted PapIas, who was a
man of hoary anttqUlty, had heard the apostle John
(wnter of the Book of RevelatIOn), and had been asso
Clated WIth Polycarp The EpIstle of Barnabas, for all ItS
hostIltty to JudaIsm, seems to have appropnated thIS ele
ment of JewIsh eschatology

But there IS stnkIng eVIdence not only that the millen-
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arian hope continued in the church after the apostolic
age, but also that, probably from the beginning, it stood
in tension with other descriptions of the reign of Christ,
which were not as privy to the details of the timetable
for this reign. Although he himself entertained the ex
pectation that Jerusalem would be rebuilt and that the
saints of both the Old and New Testament eras would
share with Christ in the joys of the new age, Justin ad
mitted that there were other Christian believers, no less
pious and orthodox than he, who did not have such an
expectation. It would seem that very early in the post
apostolic era millenarianism was regarded as a mark
neither of orthodoxy nor of heresy, but as one permissible
opinion among others within the range of permissible
opinions. Although its terminus a quo is set very early,
its terminus ad quem is much more difficult to fix.
Origen's polemics against millenarianism recounted the
exegesis of the literalists on the various promises concern
ing the kingdom of Christ, but concluded that such an
interpretation was "unworthy of the divine promises";
the exegesis of such passages "in accordance with the
understanding of the apostles" led to the conclusion that
not the body but the soul was the subject of these prom
ises, and that therefore the promised kingdom was a
purely spiritual one. But this polemical attack is evidence
more for the continuation of millenarianism than for its
disappearance, and at least some other indications point
to its persistence among Christian believers. Even Meth
odius, in the very context of an attack on literalistic exege
sis, set forth a basically millenarian view of the kingdom;
and Commodianus simply took such a view for granted.

Additional evidence for the persistence of primitive;
eschatology well after the delay in the parousia of Christ'
comes from the continuing use of apocalyptic imagery and
of eschatological motivation, especially in the popular
literature of the second and third centuries. There is a
surprising amount of such language in the treatises that
have survived, and some reason to believe that even these
do not indicate how much apocalypticism actually surged
within the Christian community. The Shepherd of Her
mas was regarded by Irenaeus as canonical, by others as
dubious, and by Tertullian (in successive periods of his
life) as both. Its christology was vague at best, heretical
at worst. Nevertheless, it was preserved-and in no less
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prestigIOus a matnx than the Codex SInaitIcus of the
BIble The author (or authors) of the Shepherd used the
format of an apocalyptic summons to call the readers to
repentance The VIvIdness of ItS eschatologIcal language
IS exceeded only by the deCIsIveness of ItS plea The Lord
had not yet returned, and therefore the work of Judgment
was not yet complete, but It would soon be fimshed, and
then the consummatIOn would come The doctnnal aber
ratIOns In the apocalypses that have been presened must
not be permItted to obscure the eVIdence they supply
about the faIth and hope of people who were Innocent of
any heresy The ImpressIOn seems unavoIdable that the
relatIOn between "already" and . not yet' In ChnstIan
apocalyptIC raIsed more problems for phIlosophIcal the
ologIans In the early church and for the proponents of
"consIstent eschatology among modern exegetes than it
dId for belIevers and worshIpers In the second and the
thIrd century

That ImpressIOn IS corroborated by the references to
the "comIng of Chnst In the scraps of early lIturgIes
that have come down to us For example, the BenedICtus
of Matthew 2 I 9 was clearly an affirmatIOn of the comIng
of the end wIth the promIsed arnval of the meSSIamc
kIngdom But at least as early as the ApostolIC ConstItu
tIOns, and presumably earlIer, the lIturgIcal practice of the
church employed these same words to salute eIther the
celebrant or the euchanstIc presence For, as Wetter has
pOInted out In commentIng on the prayers of the early
lIturgIes for the · comIng of Chnst In the EucharIst, "It
IS InterestIng to observe how the epIphany In the cultus IS
practically amalgamated WIth the eschatologically onented
parousia ThIS IS eVIdence how these Ideas, too, are
connected WIth prImItive ChrIstian belIef and perhaps
developed from It The comIng of ChrIst was "already'
and "not yet he had come already In the InCarnatIOn,
and on the baSIS of the Incarnation would come In the
Euchanst, he had come already In the EucharIst, and
would come at the last In the new cup that he would drInk
WIth them In hIS Father's kIngdom When the ancIent
lIturgy prayed, "Let grace come [or "Let the Lord
come ], and let the world pass away, ' ItS eschatologIcal
perspective took In both the final comIng of Chnst and
hIS comIng In the Euchanst The euchanstIc lIturgy was
not a compensatIOn for the postponement of the parousIa,
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but a way of celebrating the presence of one who had
promised to return.

The creeds performed some of the same function.
While it is true that the addition and the revision of the
phrases in the creeds are an index to the evolution of the
church's teaching, it is also true that from the very begin
ning the creeds were a conservative force as well, instruct
ing the candidates and reminding the worshipers of what
the church had been believing, teaching, and confessing,
which included some doctrinal themes that did not figure
as prominently in Christian piety and instruction at one
time as they had in another. Even when the consummation
of history had failed to materialize as it had been ex
pected, the creed continued to speak of the coming of
Christ in both the past and the future tense; even when
Platonic theologians were teaching the immortality of the
soul as a biblical doctrine, the creed went on confessing
the resurrection of the body. It served to counterbalance
any oversimplified resolution of the alreadyjnot yet in
either direction.

Partly because of the conservative influence of the
creeds, eschatological language and apocalyptic imagery
continued to occupy a prominent place in Christian speech
even when the imminent return of Christ was not as
vividly expected as it once had been. The writings of
Tertullian documented the ebbing of that expectation in
some remarkable ways. It is no less remarkable, however,
that when he used the word "hope," it was almost with
out exception related to the great hope of the end of the
world, not to lesser hopes this side of the parousia; the
same was true of his use of "judgment." The continuing
preoccupation with the figure of the Antichrist also in
dicates the persistence of certain apocalyptic themes. Not
only did the figure appear frequently in Tertullian, as
might perhaps be expected, but patristic literature dealt
with Antichrist often enough to warrant the supposition
that piety and preaching continued to make much of this
apocalyptic sign. Nor was the sign of Antichrist simply
a religious way of expressing the political conflict with
Rome. It could be this, as when Commodianus prophesied
that Nero would rise from hell and proclaim, "I am
Christ, to whom you always pray." But Irenaeus saw in
Antichrist the recapitulation of every error and idolatry
since the deluge; and, in accordance with the prophecies
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of both the Old and New Testament, as Interpreted by
the apostolIc trad1tIon of "men who saw John face to
face, he belIeved that AntIchnst would be a member of
the tnbe of Dan H1ppolytus took the same pos1tIon, and
In an entire treatise on AntIchnst argued that the
propheCles of the Book of Damel had not all been ful
filled yet and that therefore the end was not 1mmed1ately
at hand, h1S expos1tIon of Damel, the oldest extant com
mentary by a ChnstIan, developed th1S argument In the
context of a full-length exeges1s of those prophecIes As
Hippolytus's cntIque of the 1dentificatlOn of Antichnst
wIth Caesar makes clear, he dId not expect the return of
Chnst 1mmediately, but hIS Commentary on Damel,

AntIChrIst, and Apostoltc TradItIOn alll1lustrate how the
exegetical, dogmatic, and lIturg1cal tasks of the theolog1an
compelled h1m to deal wIth such apocalyptic themes re
gardless of hIS own expectations or lack of them

It was, of course, possIble for a theolog1an so to d1stort
the themes of bIbhcal apocalyptic In the lrght of h1S own
expectatlOns or lack of them as to make of them some
thIng fundamentally d1fferent from the church's con
fesslOn There IS a sIzeable body of OpInIOn that Just
such a d1stortIOn appeared In the theologIcal tradItion that
ran from Clement of Alexandna through Ongen to
Gregory of Nyssa Clement 1S sa1d to 'understand by the
parousia not an event of the 1mmediate future, as Paul
d1d, but somethIng that has already been fulfilled w1th
the comIng of Jesus as the Logos made flesh" Ongen's
teach1ng 1S sa1d to be "not a Platomzed form of genUine
ChnstIan eschatology, but an alternative to eschatology,
Indeed an evaSlOn of 1t ' And 1t IS sa1d that ''It was only
as an apologIst of catholIc ChnstIamty that Gregory held
closely to the h1stoncal personahty of Chnst," but that
In h1S own thought he was a panthe1st who had no need
e1ther of a h1stoncal comIng or of a h1stoncal second com
109 of Chnst Such a Judgment would apply more to
Clement than to Ongen, and more to Ongen than to
Gregory It 1S correct to say that Ongen, hke Clement
before h1m and Gregory after h1m, took up the 1dea of
the parousia lOtO a schema of world h1story from pre
h1story to final restoratIOn As he h1mself observed,
apostolIc tradItion had very httle to say about the detal1s of
eschatology What 1t d1d say, he sought to affirm; but
by absorbIng 1t Into the cosmK process of a succeSSlOn of
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universes, he jeopardized its most fundamental affirma
tions. This Gregory of Nyssa sought to correct in his
mystical and yet biblical eschatology. To Gregory and to
the later tradition, Origen's eschatological theories
served as a cautionary tale of what an individual theolo
gian was entitled-and was not entitled-to undertake in
his private speculations on the basis of tradition.

Most of Origen's eschatological speculation, however,
escaped official anathema; so did the millenarianism
against which he had reacted with so much vigor. The
condemnations of Montanism were not directed prin
cipally against its apocalyptic teachings, and the attack
against Gnosticism mentioned, but did not concentrate
upon, its millenarian tendencies. Eschatology that denied
the creed was anathematized as heresy; eschatology that
merely went beyond the creed was tolerated as a private
opinion (as in the case of the Origenism of Gregory of
Nyssa) or as a remnant of earlier and less refined
apocalyptic thought (as in the case of millenarian im
agery). Eusebius was certainly speaking for a large body
of theological opinion in the East when he called Papias's
mI1lenarianism "bizarre" and "rather mythological." And
Augustine set the standard for most catholic exegesis in
the West when he surrendered the millenarian interpre
tation of Revelation 20, to which he had held earlier,
in favor of the view that the thousand years of that text
referred to the history of the church. Nor is it altogether
irrelevant to note that Eusebius and Augustine repre
sented, in their interpretations of the future of the world
as in their views of its past, the church's new affirmation
of the place of universal history in the economy of
salvation.

That affirmation had been adumbrated in earlier ex
pressions of Christian concern for the processes and insti
tutions of world history. Perhaps the most dramatic
example of the contrast between such concern and the
simple fervor of the apocalyptic vision came in Tertul
lian's Apology. Describing the worship of the Christian
community, a society knit together by its common con
fession, its discipline, and its hope, he enumerated some
of its petitions : "We pray also for the Caesars, for their
ministers, and for all who are in high positions; for the
commonweal of the world; for the prevalence of peace."
To this rather conventional list he appended one more
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petitIOn: "And for the delay of the end." The apologetic
context of the statement is signIficant, but so is its
liturgical context. The mstructions of I Timothy 2: 1-4,
echoed m Tertullian's words, were apparently being taken
in the hturgy to imply the prayer that the world be spared
and that the consummation of the age be postponed It
was another echo of the same New Testament passage
when Tertullian claimed-directly after predicting the
immment wrath of God-that Chnstlans were intent on
"savmg all men." In both statements, Tertulhan pro
fessed to be speaking for the corporate will and action of
the church, not simply to be voicing his pnvate opinions.
The same serVlCe of worship in which the church prayed
for the delay of the end also mcluded the reading of the
Scriptures, not, presumably, to the exclusIOn of their
apocalyptic portions; some serVices included also a recita
tion of the creeds quoted by Tertullian, including their
eschatological affirmations. The prayer for the delay of
the end was not a negation of these eschatological hopes,
but belonged with them to an eschatology that cannot be
classified as either "futuristic" or "realized." It was an
eschatology that could go as far as to say that "even if
Scripture offered me no hand of celestial hope, I would
still have enough of a prehminary judgment of this
promise, since I already have the gift on earth and I
could expect something from heaven, from the God of
heaven as well as of earth," and at the same time could
cast this hope in millenarian terms

The plam fact was that the categones of an undiffer
entiated apocalyptic were inadequate to the needs of a
faith whose content was a history that had already hap
pened. In the teaching of Jesus itS "not yet" had stood in
dialectic with the "already" of his visible presence. Both
poles of the dialectic appeared in his words and deeds, as
these were remembered by the church. When the
apocalyptic vision was echpsed, however, many of those
words and deeds appeared enigmatic Much of the his
tory of the interpretation of the Gospels during the sec
ond and third centunes does consist in the effort to make
sense of apocalyptic passages when the presuppositions
had shifted. The "end" in such passages as Matthew
10·22 came to refer to the death of the individual, not
to the end of the age.

The use of the apocalyptic form in the teaching of
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Jesus did not assure it a place in the church's teaching
about Jesus. Even more significant than the exegetical
readjustments were the doctrinal ones. The doctrine of
salvation bore much of the dialectic that had originally
been embodied in the apocalyptic vision. The historical
figure of Jesus of Nazareth had applied to himself-or
had allowed to be applied to him-the otherworldly
predicates of the apocalyptic vision of the Son of man.
The risen and exalted Lord, present in the church and
sovereign over the world, now became the one to whom
were applied the thisworldly predicates of the histo
rical portrait of the Son of Mary. Neither the apocalyptic
imagery nor the more ontological language of the
christological dogma avoided or solved the problem of
the relation between the immanent and the transcendent.
Similarly, the salvation promised in the teachings of Jesus
was described in futuristic terms; and although that con
notation did not disappear from Christian preaching and
worship, the dialectic between the achievement of salva
tion in the death and resurrection of Christ and its com
pletion in his return with glory to judge the quick and
the dead had now to make manifest the balance between
"already" and "not yet." Only a distinction between two
comings of Christ, which was also necessary in sorting out
the prophecies of the Old Testament in response to
Judaism, could do justice to that balance. To deny the
historical character of the first coming, as Gnostic doce
tism did, or to spiritualize the second coming into a
parable of the soul, as Origenistic speculation did, was
to subvert apostolic doctrine. _

If the teachings of the early church and of Jesus could
simply be described as consistent eschatology, we could
then trace the decline of such an eschatology as the pri
mary factor in the establishment both of ecclesiastical
structures and of dogmatic norms. Neither primitive
Christianity nor the church catholic was consistent in so
single-minded a way, as each new bit of evidence or new
study of old evidence makes clear. But once the dialectic
of already/not yet is permitted to emerge from the texts,
the magnitude of the change may become visible. It was
nothing less than the decisive shift from the categories of
cosmic drama to those of being, from the Revelation of
St. John the Divine to the creed of the Council of Nicea.
Yet it was through that very creed that the human por-
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trait of the Son of Mary was preserved, and by that very
creed that the postapocalyptic generations of the church
catholic were taught to look for the resurrection of the
dead and the life of the age to come.

The Supernatural Order

Christian apocalypticism reflected a supernaturalistic view
of the world, which Christian believers shared with other
religious men of antiquity. This world view, in turn,
formed the presupposition for Christian doctrine. Yet
because of its distinctive content, Christianity gave its
own special twist to supernaturalism and eventually
transcended it through the doctrine of God as Trinity.

"The sky hung low in the ancient world," says Shirley
Jackson Case. "Traffic was heavy on the highway be
tween heaven and earth. Gods and spirits thickly popu
lated the upper air, where they stood in readiness to
intervene at any moment in the affairs of mortals. And
demonic powers, emerging from the lower world or
resident in remote corners of the earth, were a constant
menace to human welfare! All nature was alive-alive
with supernatural forces." With but very few adjustments
of vocabulary in one direction or the other, that descrip
tion of the relation between the natural and the super
natural order could have been recognized by Jews, Chris
tians, and devout pagans in the first century. It formed
the common ground on which the apologists for Chris
tian doctrine and their non-Christian opponents stood, as
the apologists themselves were frank to concede. The
Christian fathers did not attempt to cast doubt on the
supernatural character of the phenomena of Greek and
Roman religion; instead, they assigned these phenomena
to the demonic province of the supernatural world.

For the history of Christian doctrine, the understanding
of the supernatural order evident in the faith and life of
the first two or three Christian centuries is an essential
element in the development of the teaching of the church.
Yet it was not itself codified as a dogma of the church.
At one level Christianity seems to have done little more
than to evidence a universal climate of opinion and, if
anything, to have transformed crass supernaturalism into
blatant superstition. But we must go on to examine not
only the similarities but also the differences between
folk piety and church doctrine at each of these points,
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to see how the church s teachIng, shaped by consideratlOns
of both Its own theologIcal mtegrIty and phIlosophICal
enlrghtenment, finally managed to bend even the most
dommant and unrversal relrglous sentiment of Its time
Into conformIty WIth the "reasonable serVIce" of the
gospel

PervasIve though It was through all of ChrIstian devo
tion and doctrIne, the Idea of a supernatural order made
Itself especIally eVIdent at two pOInts m the conception
of angels and demons as bemgs that somehow stood
lower than God but hIgher than man, and m the use of
mIracle and prayer as means that Interfered WIth the
natural order of thmgs to enlIst superhuman aId and to
ward off superhuman threats Of the superhuman be
Ings that caused the traffic between heaven and earth,"
those most Inseparably connected to the gospel story were
angels and demons Angels had been the heralds of
the wondrous buth of Jesus and hIS mIraculous resur
rection, they had also been the agents of the annunciatlOn
that preceded hIS bIrth and were depIcted by the
Apocalypse as carryIng the melody of the church s lIturgy
dUrIng ItS hIstory on earth and m eternal glory Here
the bIblIcal traditlOn attached Itself to JeWIsh speculation
about angelIc beIngs as well as to the Gnostic cosmologIes,
one of whose dommant features was an almost mfinrte
senes of aeons, medlatmg for good or III between the
unknown HIghest God and humankmd Just how Inti
mate the attachment could become IS eVIdent from the
polemIC of ColOSSIans 2 18 agaInst "worshIp of angels
and from other hInts In the New Testament that some
ChrIstians were aSSIgnIng to angels an Importance Inde
pendent of theIr functlOn as messengers and servants of
God

That polemIC makes all the more enrgmatIC a remark
able passage m JustIn Martyr, whIch appears to reflect the'
lIturgICal practice and publIc doctrIne of the second-cen
tury church Replymg to the charge that the ChrIstians
were atheIsts because they dId not worshIp the official
deIties of the Roman state, JustIn declared "We concede
that we are atheIsts WIth regard to such gods, but not WIth
regard to the most true God, the Father of Justice and
moderatIOn and of all the other VIrtues, who IS beyond
all uncleanlrness But we worshIp and adore hIm, and the
Son who proceeded from hIm and taught us these thIngs,
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and the host of the other good angels who follow and
are made lIke hIm, and the prophetic SPlflt" Less fre
quently noticed IS the analogous statement of Athenagoras,
who, after replying to the same charge of atheIsm wIth a
reCItatIOn of the doctnne of the TnnIty, added "Nor does
our doctrine of God [TO O€OAoytKOV] stop there, but we
assert a multitude of angels and mInIsters" Far from
"cleanng up" Justin s statement about the relatIOn of the
angels to the TnnIty, thIS passage merely proves that
Justin was not the only ChnstIan teacher to POSIt some
sort of simIlanty of natures between God and the angels
-a simIlanty substantial enough to Justify mentIOning
the angels In the same breath wIth the dIvine Tnad It
does not appear unwarranted, therefore, to conclude that
there IS some cultus of the angels ImplIed In Justin'S
statement, even though the passage "hangs unsupported
In the au"

When we turn from obIter dICta of this sort to the
content of the church's teaching and confessIon, however,
the fundamental tenet In the doctnne of the angels IS the
emphatIC inSIstence that they are not minor deIties but
creatures The contrast between church doctrine and the
folk pIety that seems to speak In Justin'S words IS qUIte
stnkIng When the Gnostics read the contradIctions of the
UnIverse Into the dIvIne realIty Itself and yet tned to
screen off the hIghest God from them by means of a senes
of aeons, angels, and other demIgods, the church's con
fessIOn sought to make the doctrine of God as Creator
uneqUIvocal From the statement of John I 3 that wIthout
the Logos nothIng had been made, Irenaeus concluded
that "all thIngs, be they angels or archangels or thrones
or dOmInIOnS, were both establIshed by hIm who IS God
over all and created through hIS Logos" It was a dIstor
tion of the relatIOn between Creator and creature to attnb
ute the creation of the world to angels Hermas seems to
have been echOIng some such notion but attemptIng to
square It WIth the doctrine of creatIOn when he spoke of
the angels as the first creatures of God, to whom the
whole creation had been handed over In the preface to
On Ftrst Prtnctples Ongen found that the express teach
Ing of the church had laId It down as the affinal tradItion
that the angels were the servants of God (and, as such,
hIS creatures), but had left the time of theIr creation and
the nature of theIr eXIstence as matters for Investigation
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and speculation. That official tradition was canonized as
dogma when the council of Nicea adopted a confession
that went beyond the simple thettcal statements of crea
tion in other creeds to specify that God was maker not
only of heaven and earth, but of "all thIngs visible and
invisible." Speculation about angelology was not cut off,
but In its doctrine of creatlOn the church set a limit
beyond which such speculatlOn could not be permitted
to go.

The same was true of demonology Because it pro
vided so much of the vocabulary and structure for the
doctrine of man as sinner, demonological speculation
proved to be even more attracttve to the fathers of the
second and third centuries than the doctrine of angels.
Carrying on the cosmological and exegetical interests of
Jewish thought, ChnstIan wnters reflected on the nature
and deeds of the fallen angels, especially on what was
taken to be the first expliClt reference to them, in Genesis
6:1-4. It appears to have been from the narrative in
this passage that Tertulltan took his description of the
"angelic apostates" as the "deserters of God, the seducers
of women," and the inventors of astrology. Their lust
for human virgins had inflamed them to the pomt that
they forsook the presence of God and fell into sin.
Thereupon they dedicated themselves to leading men
astray Now Satan and his angels had filled the whole
world and had corrupted man and the rest of creation
This picture of the origm of the demons became a com
monplace m the hterature, as is evident from the state
ment of Minucius Feltx that the erring spirits had been
degraded by their lusts and now sought to degrade man;
from Athenagoras's rehearsal of what "the prophets" had
said about the angels whose lust had brought about their
fall; and from the identification of the pagan deities with
the fornicating angels

Christian attentlOn to the dangers of human commerce
With demons, fallen angels, and Satan took a sharp up
swing with the begmnings of monastic piety, which was
also responsible for the development of a new body of
Christian hterature, the monastic biography In the first
and most influential of such biographies, Athanasius's
Life of Saint Antony, the conflict between the Christian
hero and the demonic powers may be said to be the
major theme. Attributing to the demons superhuman
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perceptlOn as well as activIty, Antony nevertheless
descnbed them as 'powerless, espeClally before the sIgn
of the cross, whlCh preval1ed agamst all magIc and
sorcery Not only from the ltves of sa10ts and ascetics,
but from the comments of less commItted observers we
know how Important the sIgn of the cross was as a means
of ward10g off eVIl spmts, the emperor Juhan expressed
the op1OlOn that "these two th10gs are the qu10tessence
of theu [Chnstians ] theology, to hISS at demons and
make the sIgn of the cross on thea foreheads ' Although
Ongen's pnvate demonology was bound up wIth hIS
Ideas about the prehlstonc fall, he was certamly sum
manz10g the faIth and pIety of the church when he
warned that evtl spmts were IY10g 10 walt to lead men
astray and that the behever should cultIvate the aId of
the admlOlstenng spmts of God to repulse the hostl1e
demons

It IS not surpns10g that when thIS Chnstian pIety was
uOlted WIth duahstic speculatlOns, as It was 10 the var
lOUS GnostlC, MaOlchean, and PnsCllhaOlst systems, the
devl1 and hIS k1Ogdom became a nval not only to the
Chnstian soul, but to the dlv10e sovereIgnty The re
currence of popular duahsm and the persIstence of
satanIC arts throughout Chnstian hIstory seem to prove
that Chnstian doctnne dId not succeed 10 eradlcat10g the
10ng-stand1Og convIction of many Chnstian beltevers that
, the god of thIS world really was a god after all The
teach10g of the church was, however, plam and uneqUlv
ocal, already In reaction agamst GnostiClsm and even
more 10 response to the MaOlchean and PnsCllltaOlst dual
Isms The monastic anecdotes about the demons also In
SIsted that they were powerless because the cross of Chnst
had dIsarmed them Agamst MaOlchean dualtsm
Augustme defined evl1 10 NeoplatoOlc terms as the
absence of good, therefore God was the source of all
power, even of the power that was hurtful, and the
demons were fallen creatures of the one good God And
agamst the PnsCllhanlsts a counClI at Braga 10 563
decreed 'Whoever deOles that the devtl was ongmally
a good angel created by God, contend1Og 10stead that
he arose from the chaos and the darkness and has no
Creator but IS hImself the pr10Clple and the substance
of evtl let hIm be anathema" Once aga1O, although
the reahty of the supernatural order was accepted, the
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oneness of God and the goodness of creation, which
Christianity had learned to affirm on the basis of the Old
Testament, kept supernaturalism within strict limits, at
least in the area of Christian doctrine.

In his conflicts with the demons Antony frequently
manifested miraculous powers. He expelled demons from
those who were possessed by them, and he was able to
heal many of the sick who came to him. Yet Athanasius
took pains to point out many times over in his biography
that Antony "healed not by giving out commands, but by
praying and by calling upon Christ's name, so that it
was clear to all that it was not he who did this, but the
Lord showing his loving-kindness to men and curing the
sufferers through Antony." And there were times when
Antony's miraculous powers did not work, because it
was not the will of God. There had been earlier claims
and accounts about certain Christians who had been en
dowed with supernatural powers, notably the legend of
"the thundering legion." But despite such accounts, the
Christian doctrine of miracles was worked out almost
completely in the exegesis and the defense of the biblical
narratives. When Celsus asserted that God did not will
anything that was contrary to nature, Origen countered
with the teaching that whatever was done in accordance
with the will and word of God could not be contrary to
nature; this applied especially to so-called miracles. In
his own exegesis of the miracle stories in the Bible,
Origen seems to have held to their literal factuality, while
in Against Celsus and especially in On First Principles he
argued at length that these stories were not to be taken
as they stood, but as mystical statements of spiritual
truths. Tertullian, on the other hand, brushed aside the
criticism of miracles on the grounds of natural law, since
the philosophers who propounded natural law denied
the omnipotence of God. Accepting the rule of faith and
the inerrancy of the Bible, Tertullian also took the miracle
stories as literal truth. In both Origen's doctrine and
Tertullian's, the noteworthy element is the restraint which
the doctrine of God as Creator put upon the definition
of the natural and upon the fascination with the super
natural.

That restraint is even more evident in the development
of the patristic doctrine of prayer. Both Origen and Ter
tullian wrote special treatises on this subject, using the
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lord's Prayer For that matter, prayer seems to have been
the constltutlve element 10 many of the muacles as well
Perhaps nowhere are the affimtles between Chnstlan and
pagan supernaturahsm more ObVlOUS than 10 thea prayer
practlces, thIS affimty was so ObVlOUS to Tertulhan that
he found 10 Roman blessmgs and curses a "teshmony of
the soul' for the correctness of ChnStlanlty As Fnednch
Hetler has commented, ' The close relahon between non
Chnstlan and Chnshan forms of prayer has repeatedly
brought astonIshment to Chnstlan theologIans", yet he
has noted elsewhere that "the hIstory of the Chnstlan
hfe of pIety IS the most stnkmg proof of the umque
ness and absoluteness of ChnStlanlty among the rellglOns
of the earth ' The task of formulatmg the Chnstlan doc
tnne of prayer 10 such a way as to take account of both
these mSlghts fell to the church fathers of the second,
thud, and fourth centunes The fact of prayer and the
forms whIch It assumed 10 the church are the busmess of
the hIstory of pIety and the hIstory of llturgy, the mean
109 and purpose of prayer are a matter for the hIstory
of the development of Chnstlan doctrme

But of course the doctrme began wIth, and presup
posed, the fact of prayer and ItS forms A Chnshan was
a man of prayer In the apologetlc llterature, the charge
that Chnstlamty was sedlhous was refuted by reference
to the prayers that were offered for the empue and for
Caesar WIth rhetoncal VIgor Tertulllan turned the tables
on the cnhcs wIth the assertlOn that It was the very refusal
of the church to pray to anyone but God alone that
supported Caesar and made hIm great 'I cannot ask thIS
of anyone except the God from whom I know I shall
receIve It, both because he alone bestows It and because
I have claIms upon hIm for hIS gIft ' ThIS he set mto
contrast wIth the ntuallsm of Roman sacnfice Reluctant
though they were to expose the sacred mystenes of Chns
tlan worshIp to the blasphemous ndlcule of thea oppo
nents, the apologIsts dId occaslOnally feel constramed to
descnbe the postures and gestures of Chnstlan prayer as
well as some of the content of the mvocatlOn, praIse,
confesslOn, and thanksglvmg spoken 10 publlc and 10
pnvate Slgmficantly, however, the most complete ex
planatlOns of the doctr1Oe of prayer were reserved for
wnt10gs addressed to the church



The Supernatural Order

From those writings it is evident that contemporary
interpretations of the supernatural provided the Christian
doctrine of prayer with two major options for relating
the practice of prayer to the teaching of the church.
Prayer could be seen as one of the means-together with
magic, imprecation, witchcraft, and the like-for mak
ing the supernatural order friendly to man; for "the

las.5: 16 prayer of a righteous man has great power in its effects."
Origen observed that one could suppose, in the heat of
summer, that by his prayer he could reverse the course of

Or Orat.5.3 (GCS 3:309) the seasons and bring back the balmy spring. Or the
relation between prayer and providence could be the
other way around, and prayer could be subordinated so
completely to divine sovereignty and predestination as

Or Orat.5.2 (GCS 3:308-309) to be rendered objectively useless; for "your Father knows
~fatt.6:8 what you need before you ask him." The first of these

options beckoned when the writer was exhorting believers
to pray and describing the power of prayer, as in Ter-

Tert Orat.29.1 (CCSL r:273-74) tullian's treatise; the second when the writer was answer
ing the doubts, his own and those of his readers, arising
from the attempt to harmonize the practice of prayer with
the doctrine of a wise and sovereign God, as in Origen's

Or Orat.5.1 (GCS 3:308) treatise. The first option was based on religion, the sec
ond on reflection.

Attractive though each of these options was on its own
peculiar grounds, neither could satisfy the needs of the
Christian doctrine of prayer, because neither could be
squared with the doctrine of God as personal and with the
doctrine of man as free. If it was legitimate to address
God as the Father in heaven, he was beyond manipulation,

Tert Ora!.4.1 (CCSL 1:259) and prayer could not ask him to aet contrary to his will.
But this will was one that from eternity had taken into
account the actions of man's free will, including his
prayers, saying in effect: "r will give ear to this man
who prays with understanding on account of the prayer

Or Orat.6.4 (GCS 3:314) itself which he will utter." Divorced from the doctrine
of a personal God and from the doctrine of free will in
man, the idea of a supernatural order could lead to either
magic or fatalism or both, and in more than one Chris
tian life it evidently did. But the Christian doctrine of
prayer, while acknowledging the affinities between the
church's practice and prayer as a general religious phe
nomenon, learned from the Old Testament and especially
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from the Lord s Prayer to transcend both magIc and
fatahsm The God who had created man wIth a free
w111 was sovereIgn also over the supernatural order

Although the vocabulary and thought of supernat
urahsm were transcended 10 Chnshan doctnne, they con
tmued to provIde much of the framework wlthm whIch
Chnstlan doctnne was arhculated The doctnne of the
person of Chnst and the doctnne of the work of Chnst
depended on thIS framework for some of thea classlC
formulations One of the most notable terms for Chnst,
and even for the Holy Spmt, 10 the church's theology be
fore NlCea was "angel" The term was 10terpreted by
some ChnstIan teachers 10 the hght of JewIsh speculatlOns
about the world of angehc be10gs and by others In the
hght of Gnostic speculations about the world of aeons
It was eventually Nlcea that "drew the boundary hne
between God and the world of angels, between Creator
and creature,' put Chnst on the Creator's sIde of that
boundary hne, and thus ehmmated the mythologIcal el
ements of "the [earher] tr10ltanan tradltlOns' Slml1arly,
the Image of the cross and resurrectlOn of Chnst as a
'wondrous duel' wIth the devl1 could be cast 10 the
form of a thoroughgo1Og duahsm What saved It from
duahsm was the consIstent apphcatlOn of the doctr1Oe
of God as Creator, whIch meant that the devl1 had
usurped whatever power he had and that therefore
Chnst was restonng the dlv10ely estabhshed order of
th10gs

For thIS corrective upon the ImphcatlOns that could
be drawn from ItS acceptance of a supernatural order
Chnstian doctr1Oe was 10debted to ItS blbhcal roots, espe
Clally to ItS retentlOn of the Old Testament Harnack's
exclamation, "What a wealth of rehglOus matenal, de
nved from the most vanegated stages 10 the hIstory of
rehglOn, IS contamed 10 thIS book I" IS certamly borne
out by the lush rehglOus Imagery of the hturgy or by the
hIstory of the ChnstIan exegesIs of the Song of Solomon
But It utterly overlooks what the Old Testament had
done to thIS "wealth of rehglOus matenal" A myth that
seems ongmally to have descnbed the dIscovery of sex
became the most profound of accounts of the fall, and the
CanaanIte celebratlOns of cosmIC and human fertIhty
were transformed 1Oto festivals of the covenant between
the people of Israel and a Just and merClful God The
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church used, but it did not need, the Old Testament as
a resource for the supernaturalism that bound it to the
history of religion. But from the Old Testament it learned
to redefine the "supernatural," drawing the line of
demarcation not between "the spiritual world" and this
world, but finally between God the Creator and all his
creatures; for it believed, taught, and confessed "that
neither death, nor life, nor angels, nor principalities, nor
things present, nor things to come, nor powers, nor
height, nor depth, nor anything else in all creation} will
be able to separate us from the love of God in Christ
Jesus our Lord."

The Meaning of Salvation

When Irenaeus, in a classical definition, declared that
"to follow the Savior is to participate in salvation, and
to follow the light is to perceive the light," he was
enunciating a Christian belief to every word of which
his Gnostic opponents would have willingly subscribed.
In Marcion's New Testament no less than in Tertullian's,
the gospel was called the power of God for salvation
to everyone who has faith, even though Marcion went on
to emend the latter part of the verse, deleting the word
"first" because it ascribed a priority to Judaism. The'
gospel was a message of salvation; on this all Christian
teachers agreed. But they did not agree about the meaning
of the salvation proclaimed by this message.

Nor did that meaning become, in the strict sense, a
dogma of the church. The creed adopted at Nicea con
fessed that it had been "for the sake of us men and for
the purpose of our salvation" that Christ "came down
[from heaven] and was made flesh, was made man, suf
fered, was raised on the third day, ascended into the
heavens, and will come to judge living and dead." But
neither it nor later dogmas specified in any detail just
how the salvation which was the purpose of Christ's
coming was related to these events in his earthly and
heavenly states. While the relation of Jesus Christ to
God and the relation of the human and the divine within
his person became the subject for doctrinal controversy
and dogmatic definition, the saving work of Christ re
mained dogmatically undefined. Yet it was certainly a
major constituent of Christian doctrine-if by doctrine
we mean what the church believes, teaches, and con-
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fesses, not only 10 1tS polem1cs and creeds, but also 10

1tS hturgy and exeges1s
The very absence of exphClt dogmatlC and extens1ve

polem1cal treatment of the meanmg of salvatlOn makes
1t necessary as well as hazardous to find some other
scheme for orgaOlzmg the doetnnal matenal on th1S
subject It would be poss1ble, for example, to base a
d1Scuss1on of the development of the doctnne of salva
tion on the h1story of the doctrme of sm, notmg the
relation between the d1sease and the cure, for that rela
tlOn has often been a reClprocal one Or the later flowenng
of vanous theones of the atonement could serve as a bas1s
for an exammatlOn of the1r ancestry Or, smce the
doctnne of the person of Chnst d1d become a dogma
even though the doetnne of the work of Chnst d1d not, the
h1story of doctrme could examme the major alternative
theones about the person of Chnst w1th a V1ew toward
mak10g exphClt the defin1tion of salvatlOn at work 10
each

Although there 1S somethmg to be sa1d 10 favor of
each of these methods of systematizmg the doctrmal ma
tenal, we shall follow a procedure that seeks to go be
yond them, or more accurately behmd them, to the under
lymg conceptlOn of Chnst as SavlOr For 1t 1S "the P1C
ture of Chnst" as d1stingUlshed from "the dogma of
Chnst" that concerns us 10 th1S section, and smce much
of the matenal has a hturg1cal and exegetical context, the
organ1zatlOn of the matenal around the three themes of
the hfe and teach1Ogs, the suffenng and death, and the
resurreetlOn and exaltatlOn of Chnst would appear to be
leg1tImate Such a schema for doctnnes of salvatlOn 10

the second, thud, and fourth centunes must not be taken
to 1mply that e1ther the hfe or the death or the resurrec
tion of Chnst was ever seen as the one savmg event 10

utter 1solatlOn from the whole of the b1bhcal pIcture
Repeatedly we shall see the several emphases brought
together 10 one passage But d1fferences of emphas1s do
eX1st and can be 1dentified

From an exammatlOn of how Chnstian wnters of the
second century employed matenals that are now 10

corporated mto the synoptic Gospels and of how they
transm1tted other matenals that d1d not find theu way
mto the canon of the New Testament, 1t 1S clear that
med1tatlOn on the hfe and teachmgs of Jesus was a major
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preoccupation of the piety and doctrine of the church.
To cite one of the earliest writers, Clement of Rome
ended an extensive catena of biblical quotations about
the humility and patience of Christ with the exhortation:
"You see, beloved, what the example is that has been
given us." Christ as example and Christ as teacher were
constant and closely related doctrinal themes, but pre
cisely because salvation, however it may have been de
fined, was the fundamental truth of the gospel, the imita
tion of Christ as example and the obedience to Christ
as teacher must be seen in their close connection with it.

Where that connection is not noted, the doctrines of
Christ as teacher and Christ as example can be inter
preted as evidence of a moralism bereft of the idea of
salvation. For one critic of First Clement) "It is difficult
to see any place for Christ in the Christian salvation
beyond that of a preacher of the 'grace of repentance.' "
"The most astonishing feature" of all the apostolic
fathers, he states in summary, "was the failure to grasp
the significance of the death of Christ." Even more open
to this criticism were the apologists. "Only Justin pro
vides anything resembling an answer.... Undoubtedly
the principal purpose of the incarnation, when he views
the matter as a philosopher, strikes him as having been
didactic." Some of the other apologists did not even
make much of a point of that. Bent as they were upon
proving that Christianity was the fulfillment of the
intuitions and expectations of all the nations, not only
of the Jews, the apologists represented Christ as God's
answer to the ideas and aspirations of the Greek phi
losophers. In their treatises, therefore, salvation could
be equated with the gift of this answer. But it is a mis
take to read their treatises in isolation from what the
church was believing, teaching, and confessing. As one
of the most influential and most critical of the inter
preters of Justin pointed out, "It is equally certain that
Justin's own faith was nourished more by that which
the congregation confessed and taught concerning Christ
its Lord than by that which he himself interpreted in a
theoretical way." He was, after all, ready to lay down his
life for Christ; and his martyrdom speaks louder, even
doctrinally, than does his apologetics.

The writings of the apologists, even those of Justin,
were addressed to readers on the outside. Is there any
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reason to assume that In the doctnne of the church "on
the InsIde" the cruCIaltty of Chnst as teacher and example
ran deeper than the rather vapId expressIOns of Justm
and the other apologIsts would IndICate;l The answer
to that dIfficult questIon IS bound up wIth the Interpreta
tIOn of Irenaeus's doctrIne of recapItulatIOn If that
doctrIne was completely a pIece of hIS pnvate speculatIOn,
then It cannot serve as proof that the church's doctrIne
went beyond the theorIes of the apologIsts; but then It
would also prove that Irenaeus was unbeltevably more
of an IndiVIdualtstIC reltgIOus genms than hIS own doctrIne
of the CrIterIa of apostoltc contInUIty would have per
mItted eIther hIm or any other ChrIstIan teacher except
a ValentInIan heretIC to be LIturgIcal sources and the
WrItIngs of other church fathers suggest that In thIS
doctrIne of recapItulatIOn, as In hIS teachIng generally,
Irenaeus was reflectIng the m10d of the ChrIstIan commu
nIty, even though hIS own mInd may have elaborated and
embelhshed the semInal Ideas present In the beltef,
teachIng, and confessIOn of the church Even the artIfiCIal
lIterary theorIes regardIng the sources of Irenaeus lead
to the same conclUSIOn

Irenaeus's doctrIne of recapItulatIOn can be read as the
most profound theologIcal VIndIcatIOn In the second and
thIrd centUrIes of the unIversal ChrIstIan Ideal of the
ImItatIOn of ChrIst For Irenaeus, the ImItatIOn of ChrIst
by the ChrIstIan was part of God's cosmIC plan of salva
tIOn whICh began wIth ChrIst's ImItatIOn of the ChrIstIan
or, more preCIsely, wIth ChrIst's ImItatIOn of Adam The
Logos "assImIlated hImself to man and man to hImself'
In hIS hfe and In hIS paSSIOn After hIS InCarnatIOn he
passed through every stage of human growth, hallOWIng
each and redeemIng each by "beIng made for them an
example of pIety, rIghteousness, and submIssIOn" The
dIsobedIence of the first Adam was undone through the
complete obedIence of the second Adam, so that many
should be JustIfied and attaIn salvatIOn He summed up 10

hImself the entlfe contInUIty of the human race and
proVIded man wIth salvatIOn In a conCIse summary "So
the Word was made flesh, In order that S1O, destroyed
by means of that same flesh through whIch It had gamed
the mastery and taken hold and lorded It, should no
longer be In us, and therefore our Lord took up the same
first formatIOn for an InCarnatIOn, that so he mIght JOIn



The Meaning of Salvation 145

Iren.Dem.31 (ACW 16:68)

Iren.Haer.5.16.2 (Harvey
2'367)

Tert.Marc.3.9.5 (eeSL 1:520);
Tert.]ud.13.rr-19 (eeSL
2.1387-88); Hipp.Dan.4.11.5
IGCS 1-1:212-14)

Hlpp.Antichr.26
IGeS 1-11:19)

Cypr.Domin.orat.36 (CSEL
':294 )

Clem.Str.2. 19. 100.4 (GeS
~2 :168)
Clem.Paed. 1.5 .20.4 (GeS
12 : 102 )

Clem.Str.2.22.136.6 (GeS
~ 2: 188)

battle on behalf of his forefathers, and overcome through
Adam what had stricken us through Adam." Christ be
came the example for men, as Adam had been the exam
ple for Christ; being the Logos of God, Christ was not
only the example, but the exemplar and prototype of
the image of God according to which man had been
created. The origin of this parallelism in the Pauline dis
cussions of the first and the second Adam, Irenaeus's
quotation from a lost work of Justin where the parallelism
appeared, and the echoes of it in other writers all bear
out the impression that the term "example" in the doc
trine of salvation carried connotations not exhausted by
its rather superficial exposition at the hands of the
apologists.

The same is true of the term "imitation" of God or of
Christ. It was laden with connotations which it had
acquired in Platonic usage, where imitation had come to
mean "the process by which the poet or actor assimilates
himself . . . to the person whom he is portraying and
thereby extinguishes his own personality for the time
being" and where the imitation of God was the ideal.
Echoing some of Tertullian's eschatological ideas,
Cyprian admonished his readers to "imitate" what they
would some day be. Philo had combined the Platonic
aspiration toward the imitation of God with biblical ideas,
and on this basis Clement of Alexandria developed one
of the fullest doctrines of imitation. The statement of
the Sermon on the Mount, "Be merciful, even as your
Father is merciful," provided biblical warrant for describ
ing the mature Christian as an imitator of God; for "the
[Old Testament] law calls imitation 'following,' and
such 'following' to the limits of one's power makes one
like the model." This assimilation to Christ would pro
duce incorruptibility and salvation. After a series of
quotations from Plato, supported by a series from the
Old Testament, Clement found his definition of imita
tion summed up in I Corinthians II :r, which he took to
mean that "assimilation to God, so that as far as possible
a man becomes righteous and holy with wisdom, [Paul]
lays down as the aim of faith, and the end to be that
restitution of the promise which is effected by faith."
Platonic and highly idiosyncratic though Clement's doc
trine of imitation quite unabashedly was, both it and
Irenaeus's doctrine of recapitulation act as a corrective on
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any reductIOntsm In the InterpretatIOn of what was meant
by salvatIOn through obedIence to the teachIngs of Chnst
and through ImItatIOn of hIS example

Yet the language of Irenaeus and Clement also shows
that neIther the teachIngs nor the example of Chnst could
be Isolated from the message of the cross Accordmg to
Irenaeus It was not only by recapItulatmg each stage of
human development that Chnst brought salvatIOn, but
espeCIally by the obedIence of hIS passIOn, whIch on the
tree of the cross undId the damage done by the tree of
dIsobedIence And even Clement, though he could speak
almost gltbly of Chnst s 'actmg out the drama of human
salvatIOn and not so much as mentIOn the cross In thIS
connectIOn, went on a ltttle later to declare that Chnst
had transformed sunset mto sunnse and by hIS cruCI
fixIOn turned death mto lIfe It IS sIgntficant that thIS
confessIOn follows a passage that sounds ltke a quotatIOn
from the church SworshIp For there IS reason to belIeve
that the savIng power of the suffenng and death of
Chnst was more expltCItly celebrated In the hturgy of
the second century than formulated m ItS theology

There are certaInly ltturgIcal echoes audIble In some
of the language of the church fathers descnbIng Chnst s
death as a sacrIfice, whICh was a term borrowed from
pre ChnstIan worshIp, both JewIsh and pagan, and
adopted very early for Chnstlan worshIp Just how early
the Idea of sacnfice was applted to Chnstlan worshIp,
speCIfically to the Euchanst, IS the subject of controversy
But by the date of the Dldache-although that date IS
Itself a controversIal Issue-the appltcatIOn of the term

sacnfice to the Euchanst seems to have been qUIte
natural, together wIth the IdentIficatIOn of the ChnstIan
Euchanst as the pure offerIng commanded m MalachI
I I I But even wIthout an answer to the questIOn of
the ChnstIan sacrIfice, the descnptIOn In the EpIstle to
the Hebrews of the death of Chnst as a sacrIfice seems
to have been based on the JewIsh ltturgy When the
JewIsh ltturgIcal context of thIS sacnfiCIallanguage could
no longer be taken for granted among ChnstIan hearers
and readers, the Chnstlan ltturgles were already usmg
sImIlar language about the offenng of the prayers, the
gIfts, and the ltves of the worshIpers, and probably also
about the offermg of the sacrIfice of the Mass, so that the
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sacrificial interpretation of the death of Christ never
lacked a liturgical frame of reference. When Barnabas,
perhaps alone among the apostolic fathers, identified
Jesus with the sacrificial victim of Old Testament worship,
this accorded with his view of the Old Testament. And
when, somewhat more than a century later, Cyprian
described Christ as offering the sacrifice of his suffering,
it was in the context of the most extensive discussion
of the celebration of the Eucharist in the third century.
Between Barnabas and Cyprian, we find Tertullian
speaking of Christ "offering himself up [to God) for
our offenses" and citing the sacrifices of pagan worship
in defense of the appropriateness of such an idea; and
in a contrast between the "sacraments" of the Old Testa
ment and those of the New, he spoke of Christ as a
"sacrifice for all the Gentiles."

Yet the development of the doctrine of the death of
Christ was to be shaped by another term, "satisfaction,"
which Tertullian seems to have introduced into Chris
tian language but which was to find its normative exposi
tion only in the Middle Ages. Tertullian's doctrine of
"satisfaction" may have come from Roman private law,
where it referred to the amends one made to another for
failing to discharge on obligation, or from Roman pub
lic law, which enabled the term to be interpreted as a
form of punishment. In the language of the church,
"satisfaction" was a term for the reparation made neces
sary by sins after baptism, within the context of the
developing doctrine of penance. Tertullian's treatise on
repentance spoke of God as "one to whom you may make
satisfaction" and of confession as motivated by a desire to
make satisfaction. One who repented was "making satis
faction to the Lord," one who lapsed after repentance
was "making satisfaction to the devil." The momentous
consequences of the introduction of "satisfaction" into
Christian vocabulary did not become evident until later.

The first to apply the term to the death of Christ seems
to have been Hilary, who equated "satisfaction" with
"sacrifice" and interpreted the cross as Christ's great
act of reparation to God on behalf of sinners. Although
the actual use of Tertullian's term "satisfaction" for the
death of Christ cannot be traced to Tertullian himself,
it was a fuller exposition of such statements of his as this:
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"Who has ever redeemed the death of another by hIS own,
except the Son of God alone;> Indeed, It was for
thIs purpose that he came-to dIe for sInners" And the
term adds ItS own weIght to the ImpreSSIOn that many of
the themes In whIch theologIans eventually expressed
thea dIscuSSIOns of the saVIng power of the death of
Chnst came from the !tturgICal and sacramental !tfe of
the church

One such term, however, was certaInly not ltturgIcal,
but exegetIcal In ItS basIs, the term "ransom" The basIs
was provIded both by the sayIngs attnbuted to Jesus, which
spoke of the Son of man "gIVIng hIS ltfe as a ransom
for many," and by the more frequent use of thIS Idea In
the Old Testament, espeCIally In IsaIah 53 5-6, a passage
that was claImed by ChnstIans, begInntng wIth the wnters
of the New Testament, as an exp!tcIt prophecy of Chnst's
paSSIOn The EptStle to DlOgnetus was apparently repeat
Ing the language of the BIble when It saId that God
"hImself parted wIth hIs own Son as a ransom for US, the
holy for the lawless, the gUIleless for the eVIl" But
neIther thIS statement nor the bIbltcal passages on whIch
It was based speCIfied to whom the ransom had been paId

, Because of the promInence of demonology In Christian pi
ety and theology, the Chnstlan thInkers who dealt wIth
the Idea of ransom usually took It to be a ransom paId to
the devll to set man free Irenaeus does not seem to have
had thIS conceptIOn In mInd In hIS exposItIon of the Idea
of the ransom, but Ongen clearly dId Ongen's bIbltcal
commentanes, where "hIS doctrIne [was] much nearer
to the common ecclesIastICal ChnstIanIty," repeatedly
referred to the Idea of Chnst s beIng handed over by hIS
Father to the hostlle powers SInce the devIl had the
power of death, the way man was rescued from devIl and
death was for the Son to be deltvered by the Father Into
the devIl's hands, and by him In turn Into the hands of
the enemIes of Chnst "To whom dId he gIve hIS soul
as a ransom for many;> CertaInly not to God' Then why
not the devIl;> For he had posseSSIOn of us untIl there
should be gIven to hIm the ransom for US, the soul of
Jesus" Only In the fourth century, In the thought of
such men as Gregory N aZIanzus, dId thIS notIOn of a
ransom paId to the devIl yIeld to further theologIcal reflec
tIon That reflectIOn shared WIth the notIon It rejected
a basIc recognItIon of the place of the cross In the Chns-
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tian understanding of salvation; together with the
sacrifice, the idea of ransom sustained that recognition in
the thought of Origen.

Yet when a modern Western Christian turns to the
Christian writers of the second and third centuries for
their understanding of salvation in Christ, it is neither
their attention to the teachings and example of Christ
(which he may, rather superficially, identify with that
of Protestant liberalism) nor their preoccupation with
the passion and death of Christ (which he may, with
some justification, see as an ancestor of the orthodox
doctrine of vicarious atonement), but their emphasis
on the saving significance of the resurrection of Christ
that he will find most unusual. So great was that emphasis
in the soteriology of many church fathers that the defini
tion of salvation through Christ's victory over man's
enemies has been called "the classic" theory of the atone
ment. To be sure, other ways of speaking about the atone
ment were too widespread even among the Greek fathers
to permit us to ascribe exclusive or even primary force
,to anyone theory, but Christ as victor was more important
in orthodox expositions of salvatioq and reconciliation
than Western dogmatics has recognized.

It was apparently in defense of what he thought the
church believed and taught, not merely in defense of his
own speculations, that Origen asserted, in opposition to
Celsus, the proposition that it was not enough for Christ,
as a "wise and perfect man," to provide "an example
of the way to die for the sake of religion," but that by
his death he had begun the overthrow of the devil's
dominion over the whole earth; and "it was he who dwelt
in the apparently human Jesus who said that he was the
resurrection." The "baptism" spoken of in Luke 12: 50

was not merely the suffering of Christ, but his "leading
captivity captive." The church doctrine described here
by Origen was developed more fully by Irenaeus, with
two biblical passages, Genesis 3: 15 and Matthew 12: 29,
supplying the basis for his exposition. The promise of
the woman's seed in Genesis 3: I 5 described the conflict
between Christ and the devil as one in which the devil
would win temporarily but Christ would triumph
eternally. It required that the champion of mankind him
self be a man who would do battle with Adam's conqueror
and vanquish him, granting the palm of victory over
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death to those who had been captive to death and the
devIl The woman's seed, the conquering Christ, crushed
the head of the serpent and destroyed the last enemy,
death; man was set free, and "his salvation is death's
destructIOn" Chnst, by his suffermg, destroyed death
and error, corruptibIlity and Ignorance, and he endowed
believers with incorruption. The words of Jesus in Mat
thew I2: 29 meant that Satan would be bound with the
very chains with whICh he had bound man and would
be led captIve. Paraphrasmg the passage, Irenaeus said:
"He [ChnstJ fought and was victorious; for he was
man domg battle for the fathers, and by his obedience
utterly aboltshmg disobedience. For he bound the strong
man, ltberated the weak, and by destroying sin endowed
hIS creation with salvatIOn."

From these statements of Irenaeus and Origen it is
evident that not only the resurrectIOn of Christ, but espe
CIally hIS passion and death belonged to the description
of salvatIOn as the victory of Christ over the enemies of
man. Another event sometimes associated with that
victory was the descent into hell. The earliest references
to this event seem to have been in Syriac materials, where
it probably was synonymous with his death and burial;
some later references to It seem to have kept thIS mean
ing. But in Justin It had already come to acquire addi
tional connotatIOns, thanks to one of the passages which
Justin accused the Jews of expunging from the Old
Testament: "The Lord God remembered his dead people
of Israel who lay in thetr graves, and he descended to
preach to them his own salvation" Quoted also by
Irenaeus, this passage seemed to interpret Christ's
"descent mto the realm of the dead" as a liberation of
the patnarchs of the Old Testament. The only passage
of the New Testament that could incontrovertibly be
applted to thIS event was I Peter 3: I9, where, however,
it was not the patriarchs, but "the spirits in prison" to
whom Chnst descended to preach. This could be taken
to refer to pagan spints who had not heard him in the
days of his flesh, but whose expectation of him made
their paganism a preparation for the gospel. Ephraem
Syrus represented the demons as exclaiming at the
"OdIOUS sign" when Christ captured their cities. But it
was in the West that the descent acquired creedal status
with its incorporatIOn into the final text of the Apostles'
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Creed, no earlier than 370. By that time, however, West
ern theology was interpreting the atonement as a sacrifice
and increasingly as an act of satisfaction offered by the
death of Christ. The descent into hell then assumed the
function which the Greek fathers had assigned to the
death and resurrection, the triumph celebrated by Christ
over the devil and his legions. As "the harrowing of
hell," the descent played a significant part in the arts as
well as in the church's teaching, but it was not until the
Middle Ages and the Reformation that it became an
issue of dogmatic debate.

Certainly the boldest version of the idea that salvation
was a triumph over the devil was Origen's speculation
about "the restoration of all things [a7rOKa'7'a{T'7'a{n~

7ravT<.Uv]." From his theory of the preexistence and the
prehistorical fall of the soul he drew a corollary about its
ultimate destiny; for "the end is always like the begin
ning." The decisive text for his picture of this "end" was
I Corinthians 15: 24-28, which prophesied the eventual
subjection of all enemies, including death, to Christ, and
the delivery of the kingdom by Christ to the Father. Then
God would be "all in all." The pedagogical process by
which this subjection was to be carried out would achieve
"salvation," and Origen was prepared to believe "that
the goodness of God, through his Christ, may recall all
his creatures to one end, even his enemies being conquered
and subdued"-not only "the last enemy," death, but also
the devil, who held the world in his dominion. God
would not truly be "all in all" until "the end has been
restored to the beginning, and the termination of things
compared with their commencement. . . . And when
death shall no longer exist anywhere, nor the sting of
death, nor any evil at all, then truly God will be all in all."
In voicing this speculation, Origen believed himself to be
thinking within the confines of ecclesiastical orthodoxy,
which had not pronounced on these eschatological ques
tions. Eventually, in the sixth century, it did pronounce
on them, condemning this version of universalism. The
version of it propounded by Gregory of Nyssa, disen
gaged from Origen's idea of preexistence but grounded in
Gregory's definition of the vision of God as an eternal
process in which "one never reaches satiety in his yearn
ing for God," was not condemned, at least not formally;
but it was also not made a dogma. A temporal creation
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and a temporal end of history were part of the church's
official doctrine, as was Christ's victory over death and the
devil. It was left to theology to ponder the various the
ories about how the reconciliation of God with the world
was achieved in the life, death, and resurrection of Christ,
as well as the various speculations about how the victory
assured by this reconciliation would eventually be actual
ized in history and beyond history.

Roughly corresponding to these three themes of the
life and teachings, the suffering and death, and the resur
rection and exaltation of Christ as the means by which
salvation was achieved were three ways of defining the
content of the salvation which he brought: revelation of
the truth; forgiveness of sins and justification; immortal
ity and deification. These definitions are, if anything,
even less discrete in the literature than are the atonement
themes we have just examined. Nor is the correspondence
between each of the definitions and its counterpart an
exact one. There is, in fact, an even deeper, though
largely unexamined, ambiguity in the doctrine of salva
tion through Christ, running through both the atonement
themes and the definitions of salvation. Was the work of
Christ to be thought of as having accomplished the recon
ciliation between God and the world or as having dis
closed a reconciliation that had actually been there all
along?

That ambiguity was especially palpable when the work
of Christ was represented as that of the exemplar and
teacher who brought the true revelation of God's will for
man. His prophecies had come true in the past, Justin
argued, and the reasonable man should therefore believe
his teachings. To be a Christian meant to live in accord
ance with these teachings. When Clement of Rome re
ferred to Christ as "our salvation, the high priest who
offers our gifts, the patron and helper in our weakness,"
he went on to specify the content of that salvation:
"Through him the eyes of our heart were opened.
Through him our unintelligent and darkened mind shoots
up into the light. Through him the Master was pleased to
let us taste the knowledge that never fades." Although
the doctrine of the eternal Logos gave this emphasis upon
Christ as the imparter of saving revelation a depth that
went beyond the simple designation of Jesus as the great
est of prophets, it served only to accentuate the stark con-
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trast between what the apologists said about the person of
Christ and what they said about the work of Christ: He
did not have to be identified that intimately with God if
his chief vocation as Savior was to teach men the truth
about monotheism and the moral life.

These same apologists also spoke often about the cruci
fixion of Jesus. Their theories of its effect on the relation
between God and man were far more rudimentary than
were their ideas about the enlightenment in Christ's teach
ings, but in the liturgy of the church and in its biblical
imagery they found so high an esteem for the cross that
they had to include it even if they had no adequate sys
tematic formulas to describe its importance for salvation.
He who was bound to the wood of the cross of Christ,
Clement of Alexandria promised his pagan readers,
would be delivered from destruction. Christ was "the
purifier [from sin], the Savior, and the bringer of peace."
As God, Christ forgave sins; as man, he trained his fol
lowers not to sin. The application of Isaiah 53 to Christ
frequently shaped the connection between the death of
Christ and the forgiveness of sins. Origen quoted almost
the entire chapter in his defense of the doctrine that those
who had once been sinful had been "healed by the pas
sion of the Savior." But as many of the passages from the
fathers which we have quoted make clear, the definition
of salvation as revelation and the definition of it as for
giveness were repeatedly linked with what seems from
the surviving documentary evidence to have been by far
the most widespread understanding of salvation in the
church catholic of the second and third centuries, namely,
salvation from death and the attainment of everlasting
life.

Liturgical sources from widely scattered areas attest to
the universal importance of this understanding. One of
the earliest of Christian prayers thanked God for "the
knowledge, faith, and immortality, which thou hast made
known through thy servant, Jesus"; similar prayers ap
peared in other liturgies. The doctrine of salvation as
rescue from the power of death, expressed in these litur
gies, was carried over into the literature of apologetics,
exegesis, and instruction. If it were not for the knowledge
of God that had come in Christ, wrote Minucius Felix to
the pagans, what substantial happiness could there be,
since death was inevitable? Christians, declared Justin
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In response to Trypho, were able to rejOICe In death be
cause they expected to be raIsed free of corruptIOn,
change, and death The love spoken of In the Song of
Solomon, saId OrIgen In hIS commentary, . alone pas
sesses Immortahty,' and therefore It alone could make
beltevers Immortal The fire unquenchable threatened
everlastIng death, wrote IgnatlUs to the EpheSIans, but
Chnst had breathed InCOrruptIOn upon the church ThIS
defimtIOn of the meamng of salvatIOn, whIch reached ItS
consummate expreSSIOn In the theology of AthanaslUs,
was the common property of catholtc Chnsttamty

Frequently It was bound up WIth the contInuIng though
flaggIng hope for the speedy return of Chnst The ex
pressIOns of that hope, however, were also frequently
tted to the assurance that the substance of the InfinIte
bhss of heaven was already the posseSSIon of the church
on earth Tertulhan's recourse to such assurance IS par
ttcularly sIgmficant In VIew of hIS Importance for the de
velopment of eschatologIcal doctrIne HIS graphIC de
SCrIptIOn of the great spectacle on the day of Judgment,
when poets, phIlosophers, and rulers would receIve theIr
long-delayed recompense, concluded WIth the observatton
that by faIth behevers could have the JOy of thIS spectacle
even now He taunted MarCIon for teachIng a dehverance
that was Imperfect because It lay exclUSIvely In the future
In language and thought closely related to Tertulltan~,

MInuclUS Fehx boasted that Chnstlans · both rIse agaIn
In bhss and are already hVIng In contemplatIOn of the
future' And Tertulltan's dISCIple Cypnan assured hIS
readers of salvatIOn from death here and hereafter be
cause the SaVIOr, "who once conquered death for us, IS
contInually conquerIng It In us

An Important element of thIS salvatIOn from death was
salvatton from SIn A proof text for the defimtIOn of the
relatIOn between salvatIOn from death and salvatIOn from
SIn was the healIng of the paralyttc In Matthew 9 2-9, as
Interpreted by the Greek fathers AccordIng to Irenaeus,
thIS passage meant that the only Son of God had come
from God for the salvatton of man Through hIS Son, he
agamst whom man had SInned came to grant the forgIve
ness of SInS Because dIsease was one of the consequences
of SIn, It was approprIate that the bnnger of "salvatton
[awT'YJptu)" be the bnnger of "health [awT'YJptu]," and
agaInst the GnostIcs Irenaeus InsIsted that the brInger of
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salvation from sin and the bringer of salvation from dis
ease had to be the same. Therefore when Jesus remitted
sins, he healed man, and also manifested who he himself
was. No one could forgive sins but God; the salvation of
healing and forgiveness which Jesus brought demon
strated that he was the very Logos of God, so that while it
was as man that he suffered for man, it would be as God
that he had mercy on man and forgave him his sin. Or, as
Clement of Alexandria said in summarizing the same
pericope, the good tutor, the Logos, healed the body and
soul, granting restoration of health to the sick and for
giveness to the sinners; and to both he was "the Savior."

For the Greek patristic tradition, especially in its mys
tical forms, the final goal and result of this saving knowl
edge, this forgiveness, and this rescue from death was
"deification [e€{t){n~]." The appeal of Clement of Alex
andria to the Greeks was that "the Logos of God had be
come man so that you might learn from a man how a man
may become God." Origen took the petition of the Lord's
Prayer for daily bread to mean that those who were nour
ished by God the Logos would thereby be made divine.
In many other places, too, he defined salvation as the at
tainment of the gift of divinity. Identification with Christ
would lift the believer through the human nature of
Christ to union with his divine nature and thus with God
and thus to deification. The full clarification of the term
"deification" had to await the resolution of the conflict
over the deity of Christ; the church could not specify what
it meant to promise that man would become divine until
it had specified what it meant to confess that Christ had
always been divine. But even from the writings of Ire
naeus, Clement, and Origen, for all the differences be
tween them, we can conclude that the church could not
regard "salvation" as simply a restoration of what had
been lost in the first Adam, the original creation; it had to
be an incorporation into what had been vouchsafed in the
second Adam, a new creation.

The Church and the Means of Grace

Historically, the relation between the doctrine of grace
and the doctrine of the means of grace has been ambigu
ous. The doctrine of grace as justification and forgiveness
developed slowly and unsteadily; the doctrine of the
means of grace, on the other hand, developed very rapidly.



Iren Haer 3 24 I (Harvey
2 132)

Tert Bapt 16 I (CC5L I 290)

Iren Haer 4 33 2 (Harvey
2 257-58)

Or CelJ 833 (GC5 3 249)

5ymb Nrc -CP (Schaff 2 58)

Schaff 2 55

Drd 10 6 (Blhlmeyer 6)

THE FAITH OF THE CHURCH CATHOLIC

A hIgh estImate of the means of grace was not necessanly
IncompatIble wIth a low estImate of grace Itself, that IS, It
was possIble to emphaSIze the sacraments as somethIng
whIch a man dId, at the expense of grace as somethIng
whIch God gave A theologIan dId not have to be very
specIfi.c about the content of the means of grace to InSISt
that they were essentIal

In one sense, of course, the use of ' means of grace" as
a plural IS deceptIve, for the church was Itself the pnmary
means of grace Irenaeus was expressIng a common con
VIctIOn when he saId "Where the church IS, there IS the
Spmt of God, and where the Spmt of God IS, there IS the
church, and every kInd of grace But he dId go on In the
next sentence to speak of "the fountaIn that Issued from
the body of Chnst, ' apparently refernng, on the baSIS of
the tradItIOn reflected In John 19 34 and In I John 5 6-8,
to baptIsm or to the Euchanst or perhaps even to both
The doctnne of the church and the doctrIne of the sacra
ments were corollanes, for both descnbed the dIVInely In
stItuted means through whICh grace was commumcated
The church, the Scnptures, the prIesthood, the sacraments
-all were called "holy,' both because they were holy In

themselves and because they made men holy by the sanctI
fyIng grace whose Instruments they were To Ongen, for
Instance, the Euchanst was "a certaIn holy body whICh
sanctIfies those who partake of It WIth a pure IntentIOn'

The term "holy applIed WIth speCIal force to the
church It was used already In the New Testament, and
of the four claSSIC notes of the church defined In the
Nicene Creed-one, holy, catholIc, and apostolIC-It ap
peared In more creeds and In earher creeds than dId any
of the others In the present connectIOn, the notes of
holIness and umty are of ImmedIate relevance, for by
theIr IntImate and IntnnsIC aSSOCIatIOn WIth the doctnne
of the sacraments-an aSSOCIatIOn eVIdent already In I

CorInthIans-they helped to shape that doctnne and were
shaped by It In turn ThIS aSSOCIatIOn was espeCIally de
CISIve for the doctrIne of the holIness of the church, as an
early lIturgIcal formula suggested when It InVIted the
commumcants WIth the words "If any man IS holy, let
hIm come, If any man IS not, let hIm repent" It was also
over the defimtIOn of the holIness of the church and over
ItS ImplIcatIOns for baptIsm and penance that some of the
earlIest ecclesIOlogical controversIes arose
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There was no controversy over the absolute reqUire
ment that the church be holy, that was ulllversally assumed
and unanImously asserted, by cathohcs, schIsmatics, and
heretIcs ahke, as can be seen from the wItness of Tertul
han Wntmg as a cathohc, Tertulhan boasted that the
members of the church alone were wIthout cnme, wntmg
as a Montalllst schIsmatic, he scorned the moral com
promIse whIch supposed that a member of the church
could become supenor m holmess through self-mdul
gence, and he quoted MarClon the heretic as demandmg
cehbacy for sanctIty In hIS church Hlppolytus warned that
If anyone wanted to become a Citizen of the church but
lacked the fear of God, It would be of no benefit to hIm
to congregate wIth the saInts The church was holy be
cause Chnst was present m It, therefore It was called "the
spouse of Chnst' or "the body of Chnst" or even "the
body of Father, Son, and Holy Spmt" But the holIness
that was the gIft of the mdwelhng Chnst also had to be
an attnbute of the members of the church Susanna was
"a figure of the church for Hippolytus, exhlbltmg the
freedom from the sms of the flesh that belonged to the
true hoImess of the church and of Its members, CyprIan,
too, read the story of Susanna as an allegory of the church
and ItS punty, both doctnnal and moral

Yet both Hlppolytus and Cypnan became mvolved m
grave doctnnal controversIes about the hoImess of the
church Hippolytus clashed wIth Calhstus, bIshop of
Rome, over the latter s wIllmgness to define the holmess
of the church m such a way that men who had "mdulged
m sensual pleasures' were not completely excluded If they
were properly pellltent Whether or not Calhstus was
bemg accused of vIOlatmg the church s stand on absolu
tion after proper penance and whether or not thIS accusa
tIon was faIr-both hIghly mooted questIOns-It seems
ObVIOUS that Hippolytus, for hIS part, was defendmg a
defillltIOn of the holmess of the church as "the holy as
sembly of those who hve m accordance wIth nghteous
ness' In OpposItIOn to hIm Calhstus argued on the baSIS
of two blbhcal proofs the parable of the wheat and the
tares, whIch was to become dommant m the later catholtc
defense of the Idea of the church as a "composIte body
(corpus permlxtum)" made up of samts and smners, and
the anCient typology of the ark of Noah, whIch mcluded
unclean ammals together wIth the clean These were taken
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to Imply that the definItIon of the holIness of the church
would have to be based on forgIveness rather than on the
empmcal sanctIty of Its members The tares were, CallIs
tus maIntaIned, ' the SInners In the church' As Hamel has
summarIzed the conflIct between the two, "For Hippol
ytus the church IS the congregatIOn of saInts, whose holt
ness IS guaranteed by the uncondItIonal punty of ItS mem
bers from SInS of the flesh But accordIng to CallIstus, the
church does not lose ItS character as 'church catholIc' even
when unworthy members remaIn WIthIn It '

Cypnan's conceptIOn of the holIness of the church was
both more profound and more complex It was called
forth by two dIstInct though related cnses In the lIfe of
the LatIn-speakIng church, the controversy over the re
admISSIOn of the "lapsed -those gUIlty of apostasy dur
Ing persecutIOn-Into the communIOn of the church and
the controversy over the rebapLsm of those who had been
baptIzed by heretICS Both of these controversIes were to
reach, WIth theIr repercussIOns, Into the doctnnal debates
of the fifth century and even beyond Therefore the evolu
tIOn of Cypnan's attItude toward the Issue of readmIssIOn,
whtle pnnCIpally a part of the hIstory of church disCIpltne,
was cruCIal for the entIre development of the doctnne of
the church as well On the one hand, the gradual relaxa
tIOn of the condItIOns for readmIssIOn Involved the con
ceSSIOn that the Ideal of a pure church had to yteld to the
concept of the church as the place where punty was to be
pursued, on the other hand, CyprIan contInued to argue
agaInst the wholesale appltcatIOn of the parable of the
wheat and the tares to the doctnne of the church Cyp
nan's resolutIOn of thIS tenSIOn between two definItIOns
of the holIness of the church came In the course of hIS
controversy WIth the bIshop of Rome over the valtdity of
baptIsm outSIde the church Although he had been com
pelled, In the controversy over the lapsed, to concede that
the presence of SInful members dId not invalIdate the
holIness of the church, he would not permIt that to mean
that the church could tolerate SInful clergy For the people
could not be free of the contagIOn of SIn If they commUnI
cated WIth a SInful pnest Cypnan seems to have con
cluded that the very condItIon of the church as a mIxed
body reqUIred that the bIshops and clergy be pure, so that
they mIght admInIster the sacraments by whIch the mem
bers of the church could become pure
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This reinterpretation of the holiness of the church was
to become one of the chief issues in the Donatist contro
versy. But it also served to give additional force to Cyp
rian's view of the church as the institution outside of
which there was no salvation. Noah's ark, which to Cal
listus meant that both clean and unclean could be saved,
meant to Cyprian that only those within the church could
be saved; he cited it as a self-evident axiom that there was
no salvation outside the church. Hence it was imperative
that the unity of the church be preserved, and Cyprian
devoted his most famous treatise to this theme. The unity
of the church, like its holiness, was to be found in the
bishops, in their unity with one another, affirmed by the
words of Jesus to Peter in Matthew 16: 18-19. No pas
sage in Cyprian's writings has received more detailed at
tention than the two versions of the exegesis of these
words in chapter 4 of his Unity of the Church: one ver
sion seems to assert the primacy of Peter as prerequisite to
unity among the bishops, while the other seems to treat
the primacy of Peter as only representative of that unity.
It seems that the first of these versions came first, chrono
logically, while the second was a clarification of it issued
by Cyprian himself, because Rome was making more of
his words than he had intended. But the debate over the
"papal" vs. the "episcopal" exegesis of Matthew 16: 18
19 should not obscure the more fundamental point shared
by both kinds of exegesis: the indispensability of the em
pirical unity of the church, "this holy mystery of oneness,
this unbreakable bond of close-knit harmony . . . por
trayed in the Gospel by our Lord Jesus Christ's coat,
which was not divided or cut at all. ... [For] that man
cannot possess the garment of Christ who rends and
divides the church of Christ."

In making such an issue of the empirical unity of the
church, Cyprian was expressing the conviction of the
church catholic from the beginning. Heresy and schism
were closely related because both of them violated the
unity of the church. It is interesting that in all seven
epistles of Ignatius the church was explicitly called "holy"
only once, while the unity of the church in the bishop
was one of the overriding preoccupations of all the
epistles, so much so that it seems accurate to conclude that
"the most important aspect of the church for the apostolic
fathers is its unity." It has also been observed that the
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noun ' unIty" occurred eleven times In Ignatms and the
verb SIX tImes, but that neIther was found anywhere else

In the apostolIc fathers For both IgnatIUS and Cypnan,
moreover, the bIshop was the key to authentic umty, and
schIsm was IdentIfied as party spmt In oppOSItion to hIm
Therefore the efforts to supenmpose upon the second or
thIrd centunes the dIstInctIOn made by AugustImsm and
espeCIally by the ReformatIOn between the vIsIble and the
InvI~Ible churches have proved qUIte Ineffectual, even In

InterpretIng the thought of Ongen, whose dIchotomy be
tween the heavenly and the earthly churches mIght seem
to have tended In that dIrectIOn, but on earth there was
only one church, and It was finally Inseparable from the
sacramental, hIerarchIcal InstItutIOn ThIS church was, In

a strIkIng phrase of Ongen, "the cosmos of the cosmos,
because Chnst has become ItS cosmos, he who IS the
pnmal lIght of the cosmos '

For another dIstInctIOn of AUgustInISm and the Ref
ormatIOn, however, there IS conSIderable support In the
teachIng of the second- and thIrd century fathers the dIS
tInctIOn between the hIerarchIcal prIesthood and the
pnesthood of all belIevers Already In Clement of Rome
and In the Dtdache the attrIbutes of the LeVItIcal pnest
hood of the Old Testament were beIng applIed to the
mimsters of the church Yet the conceptIOn of the prIest
hood of belIevers remaIned alongsIde thIS development,
as IS eVIdent from qUIte dIvergent lInes of tradItIon Ire
naeus was the most artIculate defender of the theSIS that
the contInUIty of the church was guaranteed by the apos
tolIc office of the men who held the apostohc sees, yet It
was also Irenaeus who, perhaps more explICItly than any of
hIS contemporanes, affirmed that "all the nghteous have a
pnestly order and that therefore all the dISCIples of the
Lord are Levites and pnests The Montamsm of Tertul
Ilan represented an attack upon the structures of eccleSI
astical order, IncludIng that of the clencal prIesthood, In
the name of the mamfestatIOns of the Spmt through the
new prophecy, whIch transcended the dIstInctIOn of clergy
and laIty, yet It was also TertullIan who, In the same
Montamst treatIse, formulated the prInCIple that whIle
all belIevers could say WIth the apostle In r Connthians
7 40, , I thInk that I have the Spmt of God," thIS dId not
make all belIevers apostles, the dIstinctIOn between clergy
and laIty was stIll to be observed
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The earliest formula of ordination to have survived,
that which is preserved in the Apostolic Tradition of
Hippolytus, prayed that God would pour out upon the
bishop the power of the Holy Spirit, which Christ had
bestowed on the apostles, and would endow him with the
authority to intercede on behalf of the people and to ab
solve them of their sins. The surviving liturgical infor
mation and canonical legislation also reinforce the
impression of great variety of usage, as well as of nomen
clature, in the relation between the offices of priest (or
presbyter) and bishop, which seem to have been inter
changeable in some places but not in others; but these
sources also document the general and deepening doc
trinal agreement on the sacramental understanding of the
priesthood as dispenser of the means of grace, on its
continuity with the apostles, and on its function as the
assurance of unity.

One means of grace associated with the ecclesiastical
office, though not exclusively, was the word of God.
"Word of God" was, of course, one of the most impor
tant technical terms for Jesus Christ in his relation to the
Father; and when "the Gospel" or "Scripture" was
equated with the "word of God," the presence of C~rist

in this means of grace was seen as in some way analogous
to his presence in the flesh. The translation of '\oyo~ with
"sermo," speech or discourse, seems to have been wide
spread in early Christian Latin: Christ was the preaching
of God. It suggests the teaching that, through his presence
in the preached word, Christ the personal Word gave in
struction to the church and conferred the power to be
lieve and obey that instruction. When Origen spoke of
"the divine word" promising to take away wickedness
from those who heeded it, he was referring to Christ as
the Word but also to Scripture as the word and to the
proclamation of the word. The old man who converted
Justin to Christianity kindled in his soul a love for the
prophets and for the disciples of Christ. The words of
Christ, he found, "have in themselves something of
dreadful majesty, and are enough to put to shame those
that turn out of the right way, while rest most delightful
comes to those who carry them out in practice."

A special version of the doctrine of the word as means
of grace came in the claim that the Scriptures could con
vert a reader, even apart from such instruction or proda-
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mation. Tertullian maintained that anyone who "listened
to" (which in the context seems to have meant "read")
the Old Testament would find God there, and that if he
took the trouble to understand it he would be brought to
faith. Tatian maintained that while he was pondering the
religious practices and philosophical ideas of paganism he
chanced upon the Old Testament, whose literary style,
prophetic vision, moral force, and doctrine of providence
caused him to believe it, to give obedience to the words of
God, and in this way to be delivered from the tyranny of
the rulers of the cosmos. Similarly, Theophilus described
how, while he was still an unbeliever, he had encoun
tered the prophets of the Old Testament and had been
converted; therefore he urged his reader to pay reverent
attention to the prophetic Scriptures. The providential en
counter with just the right admonition or exhortation of
Scripture became a conventiqn in the literature of con
version: for example, in the account of Antony's hearing
of Matthew 19: 2 1 and Matthew 6: 34; in the related
narrative of Augustine's reading of Romans 13:13, which
drove away his doubt and enlightened him with complete
certainty; in the story of a chance reading of a psalm at
Mass, vindicating Martin of Tours; and in the legend that
Francis of Assisi made the sign of the cross over the Bible
and then opened it to the three passages in the Gospels
that spoke to his condition. The attention to the sacra
ments in dogmatic theology has failed to do justice to the
place of the doctrine of the word of God, proclaimed bl}-t
also written, within the total doctrine of the means of
grace during the second and third century.

In this same period, the doctrine of the means of grace
did refer primarily to the sacraments, although the term
"sacrament" frequently did not refer only to what later
centuries of the church called sacraments. From the writ
ings of Tertullian and Chrysostom it is clear what a great
variety of Christian usages and teachings, far beyond any
thing termed sacramental in modern dogmatic terms,
the Latin "sacramentum" and the Greek p,v(rr0pwv

could cover; in the New Testament the Greek word does
not seem ever to refer explicitly to "sacraments." Nor did
early Christian theology treat in detail the question of
sacraments in general; rather, its sacramental doctrine
emerged from the concrete teaching and practice of the
church. Baptism and Eucharist were linked as early as 1
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Corinthians 10:1-4 and perhaps John 19:34 and I John
5 :6, but there could not be a doctrine of the sacraments
before the doctrines of baptism, the Eucharist, penance,
and whatever other sacraments had developed. The defi
nition of a doctrine of sacraments in general and the de
termination of their number at seven came only with the
beginnings of scholastic theology in the Latin West, and
they seem to have been adopted by the Greek East on the
basis of their Western development.

Although references to the doctrine of baptism are
scattered throughout the Christian literature of the sec
ond and third centuries, only one extant treatise from that
period is devoted exclusively to the subject, that of Ter
tullian. And the most succinct statement by Tertullian on
the doctrine of baptism actually came, not in his treatise
on baptism, but in his polemic against Marcion. (It was
a similar polemical need that called forth Irenaeus's sum
mary of the catholic doctrine of the Eucharist.) Contend
ing against Marcion's dualism between the Creator and
the Redeemer, Tertullian argued that none of the four
basic gifts of baptism could be granted if that dualism
were maintained. The four gifts were: the remission of
sins, deliverance from death, regeneration, and the b~

stowal of the Holy Spirit. All of these would be vitiated
on the basis of Marcion's presuppositions. It is note
worthy that Tertullian, regardless of how much a Mon
tanist he may have been at this point, was summarizing
what the doctrine of the church was at his time-as well
as probably before his time and certainly since his time.
Tertullian's enumeration of the gifts of baptism would
be difficult to duplicate in so summary a form from other
Christian writers, but those who did speak of baptism
also spoke of one or more of these gifts.

Baptism brought the remission of sins; the doctrine of
baptism was in fact the occasion for many of the refer
ences to forgiveness of sins in the literature of these cen
turies. The Lord had commanded in Matthew 28: 19-20,

said Cyprian, that the nations be washed in the name of
the Father and of the Son and of the Holy Spirit and that
their past sins be remitted in baptism. Hippolytus de
scribed those who were cleansed and who, by faith in the
word of truth, put off the filth of their sins, as those who
would receive the Holy Spirit. For Irenaeus, the story of
the cleansing of Naaman the leper in 2 Kings 5 was a
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type of baptism, for as we are lepers In SIn, we are made
dean by means of the sacred water and the InVOcatIOn of
the Lord, from our old transgressIOns, beIng spmtually
regenerated as newborn babes The baptIsm of John the
BaptIst was a baptism of repentance for the forgIveness
of SInS ,but thIS meant, accordIng to TertullIan, that John
announced a forgIveness that was to come, whIle 1n Chnst
and In the baptIsm whICh he Instituted the forgIveness

"and sanctdlcatIOn were actually conferred BeIng baptIzed
for (lIterally, mto) the forgIveness of SInS meant, warned
Clement of Alexandna a break WIth the pagan way of
lIfe and a SubstItutIOn of faIth for SIn, thIs was what made
SIn after baptIsm such a grave offense, and second re
pentance a prtvilege not to be dealt WIth trtflIngly

Clement also attached remISSIOn of SInS In baptIsm to
deltverance from death, whIch was probably the most

WIdely dIssemInated term for the content of salvatIOn
through ChrIst In a descnptIOn of the baptism of the
ChnstIan as an ImItatIOn of the model [lJ7roypaep'IJJ of
ChrIst s baptIsm, he enumerated ItS effects BeIng bap
tIzed, we are IllumInated IllumInated, we become sons,
beIng made sons, we are made perfect, beIng made per
fect, we are made Immortal I say, says he, you are gods,
sons of the Most HIgh, all of you ThIS work IS varIously
called gIft of grace, IllumInatIOn, perfectIOn, and wash
mg washIng, by whIch we wash away our SInS, grace, by
whIch the penaltIes accruIng to transgressIOns are remIt
ted, and IllumInatIOn, WIth whIch that holy ltght of sal
vatlOn IS beheld, that IS, by whIch we see God clearly
IllumInatIOn dS delIverance from darkness was a famIlIar
metaphor for thIS delIverance from death through bap
tIsm, as Hebrews 6 4 and 10 32 suggest When JustIn
explaIned the metaphor as SIgnIfyIng that those who were
baptized were IllumInated In theIr understandIng, thIS
seems to have been an apologetIC reductIOn of the mean
mg gIven to IllumInatIOn In the church s teachIng for
other Instances of the term bear out Clement sunder
standIng of It as a synonym for delIverance Another
metaphor for thIS delIverance was seal, as when Hermas
spoke of the water of baptism as a seal, by means of whIch
those who were to be saved ascended from the deadness
of theIr former lIfe to be made truly altve, even the
descent Into hell was Interpreted to mean that the apostles
had descended mto the abode of the dead to preach and
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to grant thIS seal of baptism, whICh would dehver them
from death

WIth delIverance from death came a new hfe and re
generatIOn The phrase washIng of regeneratIOn In
TItus 3 5 was synonymous wIth the baptIsm of regenera
tIOn WeavIng together TItuS 3 5 and the creatIOn story
from GenesIs, Methodms of Olympus de\eloped the Idea
that the church, through IntImate unIon WIth the Logos,
gave bIrth to the faIthful by means of the regeneratIOn
granted In baptism, the IllumInated receIve [from the
Holy Spmt], and by (hIm} they are nghtly begotten Into
ImmortalIty WhIle he was aware that pagan baptIsmal
ntes had the supposed purpose of achIevIng regenera
tIon and release from punIshment, TertullIan contrasted
such ntes wIth ChnstIan baptism, whIch truly destroyed
death by washIng away SInS The practICe of Infant bap
tIsm contnbuted to the development of a more preCIse
doctnne of ongmal sm by Cypnan HIS argument was
based on the Idea that baptIsm conferred the remISSIOn
of sms and grace, for the Son of man came not to destroy
men s lIves but to save them Therefore Ongen could
POInt to the regeneratIon and renewal of lIfe that had
been effected by the washIng of regeneratIOn as proof
of the transformmg power of the gospel and of ItS supen
onty to pagan phIlosophy

But It does seem that for Ongen as for church doctnne
generally, the most distInctn e gIft of baptIsm was the gIft
of the Holy Spmt As Ongen s words suggest, the doc
tnne of baptIsm was frequently the context wIthIn whIch
the doctnne of the Holy Spmt as the gIft of baptism came
up for dIScussIon, and SInce thIS was long before the dog
matic determInatIOn of the doctrIne of the Holy Spmt,
thIS tendency to speak of the Holy Spmt In less than per
sonal terms may well have held back the development of
the full form of the doctnne of the TnnIty Conversely,
an earlIer settlement of the doctrIne of the Holy SPlflt
wIthIn the doctnne of the TrInIty mIght have affected
the development of the doctnne of baptIsm, but In fact
thIS settlement came too late to matter sIgnIficantly The
assoCIation of Chnst s baptIzmg wIth the gIft of the Holy
Spmt was attnbuted to John the BaptIst In all four Gas
pels and appeared In Acts as well It had established Itself
early In ChrIstIan teachIng Ignatms may have been can
trastIng the gIft of the Holy Spmt through the water of
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baptism with the promlse of the Splnt mother ntual
washmgs when he referred to "eloquent water', else
where, too, he lmked baptism and the Holy Spmt The
conferral of the Holy Spmt in conjunction With baptism
was the pnnClpal doctnnal pomt ln Tertl,.!lhan s On Bap
tISm, where the story of the angel descendmg on the pool
became the occaSlOn for a descnptlOn of the cleansmg m
baptism, which was followed by anomtmg and then by
the lmposltlOn of hands, through whlCh (rather than
through baptism ltself) the Holy Spmt was granted The
hturglcal eVldence in the Apostoltc TradttlOn of Hlppol
ytus about the grantmg of the Holy Spmt to the baptized
lS garbled m textual transmlSSlOn and remarkably eqUlvo
cal on the very question whether baptism ltself or some
other part of the ntual conferred the Spmt Although the
questlOn cannot be answered from Hlppolytus's own
teachmg either, lt is eVident that m some way he connected
the "washmg of regeneratlOn' m Titus 3 5 wlth the
breath of the Holy Spmt, and made the glft of the Holy
Splnt contmgent on a "cleansmg" that came m baptism
Whatever the preClse moment of the commg of the Holy
Spmt may have been thought to be, Cypnan was express
mg a catholtc doctrme when he wrote that "water alone
is not able to cleanse away sms, and to sanctlfy a man,
unless he also has the Holy Splnt Therefore it is neces
sary that they [hiS opponents on the questlOn of rebaptiz
mg heretlcs] should grant the Holy Spmt to be there,
where they say that baptism lS, or else there is no baptism
where the Holy Splnt is not, because there cannot be bap
tism Without the Spmt Tertulhan s summary of these
four gtfts makes lt clear "that by the end of the second
century, tf not fifty years earher, the doctrme of baptism
(even wlthout the ald of controversy to glve it preclslOn)
was so fully developed that subsequent ages down to our
own ha\ e found nothmg slgmficant to add to lt '

The same cannot be sald m any sense about the doetnne
of the real presence of the body and blood of Chnst m the
Euchanst, whlch dld not become the subject of contro
versy until the mnth century The definitive and preClse
formulatiOn of the cruClal doctrmal issues concernmg the
Euchanst had to awalt that controversy and others that
followed even later ThiS does not mean at all, however,
that the church did not yet have a doctnne of the Euchar
1St, it does mean that the statements of ltS doctnne must
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not be sought 10 polemIcal and dogmatic treatIses de
voted to sacramental theology It means also that the
effort to cross examlOe the fathers of the second or thud
century about where they stood 10 the controverSIes of
the nInth or sIxteenth century IS both sIlly and futile

Perhaps the best IllustratIon of such futilIty IS the con
troversy that has been carned on, at least SlOce the SIX
teenth century, over the euchanstIc teachlOg of Irenaeus,
espeCIally over one passage SlOce It unItes the basIc
themes of euchanstIc doctnne, thIS passage may serve the
same functIOn 10 thIS dIscussIOn of the Euchanst that was
served by the passage from TertullIan In our summary of
the doctnne of baptIsm ArgulOg, Just as TertullIan dId,
agalOst a dualIstIc dIsparagement of creatIOn, Irenaeus
used the sacramental practice and teachlOg of the church
to refute Gnostic claIms, It was over bread whIch belonged
to the creatIOn that Chnst had pronounced hIS bless109

and saId, "ThIS IS my body The church had receIved thIS
tradItIon from the apostles, and all over the world It made
thIS offer109 to God "We offer to hIm the thlOgs that are
hIS own, consIstently announclOg and confess109 the fel
lowship and unIty of flesh and spmt For as the bread
taken from the earth, when It has receIved the consecra
tIOn from God, IS no longer common bread but IS the
Euchanst, whIch conSIsts of two realItIes, earthly and
heavenly, so also our bodIes, when they receIve the Eu
chanst, are no longer corruptible, but have the hope of
the resurrectIOn IOtO eternal [lIfe] , In the lIght of the
controversy over these words It does seem an exaggeratIon
to say that "nothlOg can be more express and clear than
the language of the fathers upon thIS POlOt '

Yet It does seem "express and clear that no orthodox
father of the second or thud century of whom we have
record eIther declared the presence of the body and blood
of ChrIst 10 the Euchanst to be no more than symbolic
(although Clement and Qngen came close to dOIng so)
or speCIfied a process of substantIal change by whIch the
presence was effected (although IgnatIUS and JUStlO came
close to dOlOg so) WithlO the lImIts of those excluded
extremes was the doctnne of the real presence Funda
mental to that doctnne was the lIturgIcal recollection
(avet/-tv7Jfnr;;) of ChrIst It was, accord109 to JustIn Martyr,
a "recollectIOn of [ChrIst s] be109 made flesh for the sake
of those who belIeve 10 hIm and of "the sufferlOg whIch
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he underwent" to delIver men from theIr sms and from
the power of evIl But m the act of remembrance the war
shIpmg congregatIon belIeved Chnst hImself to be pres
ent among them That he was also present among them
apart from the Euchanst, they affirmed on the baSIS of
such promIses as Matthew 18 20, whIch Clement of Alex
andna applIed to matnmony, and Matthew 28 20, whIch
Ongen CIted agamst Celsus as proof that the presence of
God and of Chnst was not spatIal Yet the adoratIon of
Chnst m the Euchanst through the words and actIOns of
the lIturgy seems to have presupposed that thIS was a
speCIal presence, neIther dIstInct from nor merely Illus
tratIve of hIS presence m the church In some early Chns
tIan wnters that presupposItIon was expressed m stnk
Ingly realIstIc language IgnatIUS called the EucharIst "the
flesh of our SavIOr Jesus Chnst, whIch suffered for our
sms, , assertmg the realIty of Chnst s presence m the Eu
chanst agaInst docetIsts, who regarded hIS flesh as a phan
tasm both m the mcarnatIon and m the Euchanst, IgnatIUS
combmed the realIsm of hIS euchanstIc doctrIne wIth a
symbolIc ImplIcatIon when he equated the 'bread of
God wIth' the flesh of Jesus Chnst, , but went on to
equate "hIS blood' wIth • mcorruptIble love ' Tertulhan
spoke of the eucharIstIc bread as a "figure of the body of
Chnst, but he also taught that m the Euchanst the flesh
of the commUDlcant fed on the flesh and blood of Chnst
The theologIans dId not have adequate concepts withm
whIch to formulate a doctrme of the real presence that
eVIdently was already belIeved by the church even though
It was not yet taught by explICIt mstructIon or confessed
by creeds

As Irenaeus's reference to the Euchanst as "not com
mon bread' mdicates, however, thIS doctrIne of the real
presence belIeved by the church and affirmed by ItS lIt
urgy was closely tIed to the Idea of the Euchanst as a sac
nfice Many of the passages we have already CIted concern
mg the recollectIOn and the real presence spoke also of
the sacnfice, as when m several ambIguous passages Justm
contrasted the sacnfice of JudaIsm wIth the sacnfice of
fered up m the ' remembrance effected by the solId and
lIqUId food of the ChnstIan EucharIst One of the most
ample and least ambIguous statements of the sacnfiCIal
mterpretatIOn of the Euchanst m any ante NlCene theolo-
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gian was that of Cyprian, who is also one of the earliest
authorities for the sacerdotal interpretation of the Chris
tian ministry. In the course of a discussion of liturgical
problems, Cyprian laid down the axiom: "If Jesus Christ,
our Lord and God, is himself the chief priest of God the
Father, and has first offered himself a sacrifice to the
Father, and has commanded this to be done in commemo
ration of himself, certainly that priest truly discharges the
office of Christ who imitates that which Christ did; and
he then offers a true and full sacrifice in the church to God
the Father, when he proceeds to offer it according to what
he sees Christ himself to have offered," This was based
on the belief that "the passion of the Lord is the sacrifice
which we offer." The sacrifice of Christ on Calvary was a
complete offering; the sacrifice of the Eucharist did not
add anything to it, nor did it "repeat" it, as though there
were more than the one sacrifice. But as the sacrifice of
Melchizedek the priest "prefigured the sacrament of the
sacrifice of the Lord," so the eucharistic sacrifice of the
church was performed "in commemoration" of the sac
rifice of Good Friday and in "celebration with a legitimate
consecration." In other liturgical di?cussions, too, Cyp
rian made it clear that "sacrifice" was an appropriate way
of speaking about the Eucharist; but he also insisted that
"the sacrifice of a broken spirit" was "a sacrifice to God
equally precious and glorious."

Another prominent theme of eucharistic doctrine was
the belief that participation in the Lord's Supper would
prepare the communicant for immortality. Perhaps the
most familiar statement of this theme came in the words
of Igna!ius, describing the bread of the Eucharist as "the
medicine of immortality, the antidote against death, and
everlasting life in Jesus Christ." The much-debated words
of Justin about the "transmutation [1L€Ta,BoA~]" taking
place in the Eucharist may be a reference either to the
change effected in the elements by their consecration or to

"'transformation of the human body through the gift of
immortality or to both. Irenaeus explicitly drew a parallel
between these two transformations when he declared that
the bodies that had received the Eucharist were no longer
corruptible, just as the bread that had received the conse
cration was no longer common. On the other hand, it is
not self-evident that every echo of this theme was an ex-
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plIClt reference to the Euchanst When Clement of Alex
andna spoke of "the medIclOe of ImmortalIty' as "mag
nIficent, there does not seem to have been any euchansbc
overtone 10 hIS words And when Ongen, lOterpretlOg
the petitIOn of the Lord s Prayer for "supersubstanbal
bread {(, dpTO'i (, E7nOVO'tO'i],' defined It as "that {bread]
whIch 1S most adapted to the ratIOnal nature and IS aklO
to ItS very substance, bnnglOg to the soul health and
well-belOg and strength, and gIVlOg to hIm that eats of It
a share of ItS own ImmortalIty,' It IS not obvIOUS that
he was descnblOg the effects of consumlOg the euchansbc
bread Perhaps hIs added comment that "the Logos of
God IS Immortal may serve to explam hIs language about
ImmortalIty through the "supersubstanbal bread" and
much of the language about sacnfice 10 such wnters as
JUStlO, for both themes were ultimately denved from the
teachlOg that Chnst the Logos was the true sacnfice and
the true gIft of ImmortalIty

Both themes, moreover, seem to presuppose the teach
lOgS of the church and ItS lIturgIcal practIce Liturgtcal
eVIdence suggests an understandIng of the Euchanst as
a sacnfice, whose relabon to the sacnfices of the Old Tes
tament was one of archetype to type, and whose relatIon
to the sacnfice of Calvary was one of "re presentatIon,"
Just as the bread of the Euchanst "re-presented" the body
of Chnst It would also seem that the spmtualIzatIOn of
matenal realIty 10 the theology of Clement of Alexandna
and Ongen went as far as It could WIthout verglOg on
GnostIc heresy, therefore theIr noneuchanstIc use of such
euchanstIc notIOns as 'medIclOe of ImmortalIty' and
"bread that confers ImmortalIty would seem to suggest
how promment such notIons were 10 the doctrlOe that
was be109 expressed by the lIturgy and pIety of the
church They were splfItualIzlOg what seem to have been
prevalent modes of descnbmg the mean109 of the Lord's
Supper Those modes of speakmg, prevalent 10 wIdely
scattered remalOS of the lIterature, are more Important for
the development of church doctnne than the spmtualIza
tIOn that was dependent upon them Great theologIcal
refinement was needed before these modes of speaklOg
could be buIlt up lOtO a euchanstIc theology, above all,
the doctnne of the person of Chnst had to be clanfied
before there could be concepts that could bear the weIght
of eUCharIstIc teachmg But even WIth concepts that bent
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under the weight, the church went on celebrating and
believing, teaching and experimenting with metaphors,
defending and confessing. In its doctrine as in its liturgy,
it recalled One who was present in its celebration, and in
its corporate experience it was united to that sacrifice by
which the promise of eternal life became real.

In many ways it is inappropriate to speak of other
"sacraments" in the teaching of the ante-Nicene church,
except in the case of penance, whose development during
these centuries we have sketched in our discussion of the
attribute of holiness in the doctrine of the church, and
perhaps also in the case of holy orders, whose indis
pensability as a prerequisite for the valid celebration of
the Eucharist helped to endow holy orders with sacra
mental status. It was only after the conflict between
Augustine and the Donatists that Western theology was
able to begin constructing a full-blown theory about the
nature and the number of the sacraments, and it was not
until the Middle Ages that such a theory was evolved.
But the early centuries in the development of doctrine
had the assignment of clarifying the function of the
church as the means of grace; this clarification was the
prerequisite for any understanding of the word of God
and the sacraments.
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The Mystery
of the Trinity

The climax of the doctrinal development of the early
church was the dogma of the Trinity. In this dogma the
church vindicated the monotheism that had been at issue
in its conflicts with Judaism, and it came to terms with
the concept of the Logos, over which it had disputed
with paganism. The bond between creation and redemp
tion, which the church had defended against Marcion and
other Gnostics, was given creedal status in the confession
concerning the relation of the Father to the Son; and
the doctrine of the Holy Spirit, whose vagueness had been
accentuated by the conflict with Montanism, was in
corporated into this confession. The doctrine believed,
ta~ght, and confessed by the church catholic of the sec
ond and third centuries also led to the Trinity, for in this
dogma Christianity drew the line that separated it from
pagan supernaturalism and it reaffirmed its character as
a religion of salvation.

Such a statement about the relation of the Nicene
dogma of the Trinity to the centuries preceding it could,
however, give the superficial impression of a greater
smoothness than the facts warrant, for the formulation
and reformulation of the dogma were called forth by a
doctrinal debate more vigorous than any the church had
ever experienced. The central question in that debate has
been concisely stated as follows: "Is the divine that has
appeared on earth and reunited man with God identical
with the supreme divine, which rules heaven and earth,
or is it a demigod?" The controversy over that question
occupied most of the fourth century. Dominating the
history of the controversy was the career of Athanasius,
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who became bishop of Alexandria and champion of
orthodoxy in 328, three years after the Council of Nicea,
and died in 373, only eight years before the Council of
Constantinople. Instead of following the controversy in
a rigidly chronological way, however, we shall concen
trate on the doctrinal issues, the conflicting positions,
and the creedal settlements. Such a concentration will
also preclude any but the briefest references to the non
theological factors in the debate, many of which seemed
ready again and again to determine its outcome, only
to be countermanded by other forces like unto themselves.
Doctrine often seemed to be the victim-or the product
-of church politics and of conflicts of personality. When
we turn to a study of the development of the doctrine
of the Trinity in its own terms, we are not relegating
such factors to a position of unimportance, but only
delegating them to another area of historical research.

Christ as Divine

Amid the varieties of metaphor in which they conceived
the meaning of salvation, all Christians shared the con
viction that salvation was the work of no being less than
the Lord of heaven and earth. Amid all the varieties of
response to the Gnostic systems, Christians were sure th~t

the Redeemer did not belong to some lower order of
divine reality, but was God himself. The oldest surviving'
sermon of the Christian church after the New Testament
opened with the words: "Brethren, we ought so to think
of Jesus Christ as of God, as of the judge of living and
dead. And we ought not to belittle our salvation; for when
we belittle him, we expect also to receive little." The
oldest surviving account of the death of a Christian
martyr contained the declaration: "It will be impossible
for us to forsake Christ ... or to worship any other. For
him, being the Son of God, we adore, but the martyrs
... we cherish." The oldest surviving pagan report about
the church described Christians as gathering before sun
rise and "singing a hymn to Christ as though to [a] god."
The oldest surviving liturgical prayer of the church was
a prayer addressed to Christ: "Our Lord, come!" Clearly
it was the message of what the church believed and taught
that "God" was an appropriate name for Jesus Christ.
But before this belief and teaching developed into the
confession of the Trinity and the dogma of the person
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of ChrIst, centUrIes of clarIficatIOn and controversy had
to Intervene, and the relatIOn of th1S behef to the full
range of ChrIstian doctrme had to be defined

For the one whom the church was calhng God was also
the one whose suffermg and death on the cross were the
burden of the church s w1tness, as the context of several
of these very quotatIOns also shows The claim that he who
was God had suffered called forth some of the earliest
doctnnal controversy 10 the church SpeaklOg for pagan
CrItics of the gospel, Celsus made thiS cla1m the object
of hiS attack, and he contended that "the body of a god
would not have been born [nor] eat The MarCion
ites, CitlOg the words "hkeness of smful flesh from
Romans 8 3, protested agalOst a p1cture of Chnst as a
man w1th a materIal, sufferlOg body, SimOOlan GnostiCism
taught that Simon "seemed to suffer in Judea, though
he did not suffer , for Ptolemy, the SavIOr "remamed
1mpassible' , and the Gnostic gospels sought to put a
screen between the person of the SavIOr and the pam and
sufferIng deSCrIbed In the canoOlcal Gospels But the
histoncal prmCipIe that the hne of demarcation between
orthodoxy and heresy must not be drawn prematurely or
too preCisely 1S borne out by the eVidence that such doce
tism was not confined to Gnostics and other heretics, but
was suffiCiently w1despread w1thm the churches to evoke
the reIterated warnlOgs of early ChrIstian WrIters Al
though the overt assertion that "his sufferlOg was but a
make-beheve" was the teachmg of Gnostics and was early
and easily identified as heretical, the example of Clement
of AlexandrIa shows that docetIzmg tendenCies, even
among orthodox beltevers, must be seen as one way to
"thmk of Jesus ChrIst as of God" That it was a way
whiCh gave up too much for the sake of th1S confessIOn
was recogOlzed above all by IgnatiUS He mS1sted that
Chnst 'was really born, and ate and drank, was really
persecuted by PontiUS Pdate, was really cruCified and
died really rose from the dead Yet the very eXistence
of docetIsm is also a testimony to the tenaCity of the
conVictIOn that Chnst had to be God, even at the cost of
hiS true humaOlty

The problems raised by docetism were somewhat pre
mature, for the more subtle and profound 1mphcatIOns of
these problems had to awaIt the creatIOn of a chnstolo
glcal termlOology that was equally subtle They also had
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to await the clarification of the more fundamental prob
lem, which was not the relation of the divine in Christ to
his earthly life but the relation of the divine in Christ
to the divine in the Father. In the formula of Athanasius,
"How is it possible for someone not to err with regard
to the incarnate presence [of the Son] if he is altogether
ignorant of the genuine and true generation of the Son
from the Father?" Consideration of the doctrine of
Christ clarified the thought and language of the church
about that previous problem, and then, with the help
of some of the very same language, returned to the issue
of the "twofold proclamation" concerning Christ as both
God and man.

In the Christian effort to provide biblical grounding
and theological definition for the doctrine that Christ was
God we may discern at least four sets of Old Testament
passages which, when interpreted by the proper method
and combined with their counterparts in the New Testa
ment, spoke of Christ as divine: passages of adoption,
which, by identifying a point in time at which he bec~me

divine, implied that the status of God was conferred on
the man Jesus Christ at his baptism or at his resurrection;
passages of identity, which, by speaking of Yahweh ~s

"the Lord," posited a simple identification of Christ with
God; passages of distinction, which, by speaking of one:'
"Lord" and of another "Lord," drew some difference
between them; and passages of derivation, which, by
referring to the Father as "the greater" or using such
titles as ~ngel, Spirit, Logos, and Son, suggested that he
"came from" God and was in some sense less than God.

The first group of passages provided the basis for what
Harnack defined as an adoptionist christology: "Jesus
is regarded as the man whom God has elected for his
own, the one in whom the Deity or the Spirit of God
dwelt, and who, after being tested, was adopted by God
and endowed with full dominion." Significantly, Harnack
adds: .'Only one work that explicitly states the adoptionist
christology has been preserved for us in its entirety, the
Shepherd of Hermas." The claim that the Shepherd was
adoptionist in its doctrine is difficult to prove or disprove,
because of the confusing language of the book and be
cause of the literary problems of determining its origin
and composition. Such New Testament declarations as
the words of Peter in Acts 2: 32-36 could be read as
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adoptlOntsm A w1despread trad1tton of the text of the
New Testament, supported by eV1dence from manuscnpts,
verSlOns, and early c1tatlOns from orthodox fathers, ren
dered the word from the cloud at the bapttsm of Jesus
as the decree of Psalm 2 7 . You are my Son, today I
have begotten you"; the EblOnttes ltkew1se read the text
that way, tn support of thea teachtng that Jesus was a
man endowed w1th speClal powers of the Spmt

The bapt1sm of Jesus was apparently regarded as the
deCls1ve event tn h1s d1vme sonsh1p also by Paul of
Samosata Although 1t seems 1mposs1ble to reconstruct h1s
teachmg from the surv1vtng fragments, he does seem
to have called Jesus "Chnst' only after the bapttsm, at
wh1ch the Logos took up h1s abode m the man Jesus
through the conferral of the Holy Spmt He also forbade
"psalms addressed to our Lord Jesus Chnst " Th1s 1S
the valld meanmg of the report that Paul "espoused low
and mean V1ews as to Chnst, contrary to the church's
teachtng, namely, that he was 1n h1s nature an ordmary
man," and that he taught that "Jesus Chnst 1S from
below" Therefore the unlOn between Jesus and the Logos
was not an ontolog1cal one, but was analogous to the
unton between the Chnstlan and the "tnner man' or
between the prophets of the Old Testament and the tn
spmng Spmt Paul s rend1tlon of th1S doctrme appears
to have been more careful than earller verSlOns of the
theory had been Whl1e Theodotus the Cobbler had been
condemned for teachmg "that Chnst was a mere man, '
Paul mcorporated a doctnne of the Logos tnto h1s theones
and gave them a more adequate exegettcal bas1s Chnsttan
orthodoxy at the m1ddle of the th1rd century d1d not yet
possess a theolog1cal formula to "thmk of Jesus Chnst
as of God," much less a formula to descnbe the relatlOn
between the d1vtne tn h1m and h1s days on earth But
orthodoxy was clear enough tn 1tS own mmd to 1denttfy
the teachtngs of Paul of Samosata as "low and mean
v1ews ' of Chnst m h1S relatlOn to God

Although adoptlOntsm 1S today more commonly called
"adoptlOn1st Monarch1an1sm' or "dynam1c Monarch1an
1sm," the label "Monarch1an" seems to have been m
vented by Tertulltan to des1gnate those who, declarmg
that "we matntatn the monarchy," protected the "mon
archy" of the Godhead by stresstng the 1denttty
of the Son w1th the Father w1thout speClfymg
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the distinction between them with equal precIsIon.
In the same treatise, however, Tertullian admitted that
"the simple people ... who are always the majority
of the faithful ... shy at the economy," that is, at the
distinction between Father and Son. He conceded that
even orthodox believers could speak of the relations with
in the Trinity in such a way as to emphasize the monarchy
at the expense of the economy. This judgment is sub
stantiated by the sources, especially if one pays attention
to what has been called the "hymnological theology of
the congregation, whose characteristic it is to revel in
contradiction." Whether or not they were actually quoting
hymns and liturgies, many of the passages in ancient
Christian writers which sound like modalistic Mon
archianism also sound like snatches from the language of
adoration. "He who is impassible suffers and does not
take revenge, he who is immortal dies and does not
answer a word," said Melito of Sardis; and again: "He
who appeared as a lamb, remained the Shepherd." In
some of the same words Ignatius praised "the Invisible,
who for our sake became visible, the Impassible, who
became subject to suffering on our account and for our
sake endured everything." Such phrases as "God is born,"
"the suffering God," or "the dead God" had so estab
lished themselves in the unreflecting usage of Christians
that even Tertullian, for all his hostility to the Mon
archians, could not avoid speaking this way.

This liturgical language found its echo in the exegesis
of the passages of identity. The salvation accomplished by
Christ was the work of God, as Isaiah 63:9 (LXX)
said: "Not an intercessor, nor an angel, but the Lord
himself" in a simple and undifferentiated sense was the
Savior; Christ as Lord was Yahweh. The amplification of
Psalm 96: 10 by means of a "Christian midrash" to read
"The Lord reigns from the tree" was interpreted to
mean, in opposition to Jews, that the Lord had already
come and was reigning from the cross, and, in opposition
to heretics, that the one who had come in Christ and was
reigning from the cross was no one less than the Supreme"t
God himself. Even while claiming the titles "God" and
"Lord" for Christ without qualification, Christians also
insisted, in what they taught one another within the
community and in what they confessed over against
paganism and Judaism, that the oneness of God had not
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been compromIsed, but on the contrary vmdicated, by
what had happened In the comIng of "our God,' Jesus
Chnst In a denvatIve or a metaphoncal sense-as pas
sages ltke Psalm 82 6, Interpreted through John 10 34,
showed-the term 'god could be applted to creatures
But when the church applted It to Chnst, It was con
tendIng "not for the name 'God,' for Its sound or Its
wntten form, but for the substances to whIch the name
belongs

"In reference to the histoncal human appearance of
Chnst,' such formulas were 'mtelltgible and, Inter
preted reltgIOusly, even Intelltgent, but Isolated from the
histoncal appearance of Jesus Chnst, they sound ltke
the babbhng of an IdIOt ' As a ltturgical utterance or even
as an exegetical tool, the sImpltstIc IdenttficatIOn of Jesus
Chnst as God could be saId to make a certaIn kInd of
Chnstian sense Great dIfficulties arose, however, when
the Identtficatton was transposed from beltef to teachlllg,
even greater dIfficultIes when It was transposed from
teachlllg to confessIOn One could speak thIS way whl1e
kneellllg to pray, but It was harder to do so when stand
Ing to teach or sIttmg to wnte That became eVIdent III

modaltstIc Monarchlanlsm, whlCh may be defined as an
effort to provIde a theology for the language of devotIOn
Alleglllg bIbltcal passages such as those Just CIted and

ma1..111g use only of one class of passages,' namely,
those whIch made no dIstInctIOn between the Father and
the Son, the modaltstIc Monarchians contended that
"there eXIsts one and the same BeIng, called Father and
Son, not one denved from the other, but hImself from
hImself, nomInally called Father and Son accordmg to
the changIng of times, and that thIS One IS he that
appeared [to the patnarchsJ, and submItted to bIrth
from a vIrgm, and conversed as man among men On
account of hIS bath that had taken place he confessed
hImself to be the Son to those who saw hIm, whl1e to
those who could receIve It he dId not hIde the fact that
he was the Father Both monotheIsm and the deIty of
Chnst were safeguarded, but there remaIned no dIstlnc
hon between Father, Son, and Holy Spmt ThIs theory
"thmks It ImpossIble to belteve m one God unless It says
that Father and Son and Holy Spmt are one and the
same CreatIOn and salvatIOn were the work of one and
the same God, who, accordmg to the mode and time of
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his appearing, could be called Father or Son or Holy
Spirit.

Taken as it stands, that is, as Hippolytus and Tertullian
have reported it, this doctrine of the relation between
Christ and God turns out to have been a systematization
of popular Christian belief. It also turns out to have
been rather naIve. A somewhat more subtle version of
it appeared, if we are to believe later reports, in the
theology of Sabellius, from whom it takes its usual name,
Sabellianism. Sabellius is said to have advanced beyond
the simpleminded language of Noetus and Praxeas by
positing a more precise succession of the manifestations
of Father, Son, and Holy Spirit. "What shall we say?"
Epiphanius quoted the Sabellians as saying, "Do we have
one God or three?" If one, then the words of Isaiah 44: 6
applied also to Christ: "Thus says the Lord, the King of
Israel and his Redeemer, the Lord of hosts: 'I am the
first and I am the last; besides me there is no God.' "
Sabellius designated this one God as "Sonfather
[vLo71"(hwpJ." Attaching his doctrine to the idea of God
as light and the Son of God as radiance, he was said to
have used the image of the sun, conceived as one essence
with three energies (the light-giving, the warming, and
the astrological [(J"X~p.a]), as an analogy for his Trinity.
He was also quoted as saying: "As there are'diversities of
gifts, but the same Spirit,' so also the Father is the same,
but is expanded into Son and Spirit." If this somewhat
dubious report is accurate, the notion of expansion would
seem to have been a way of avoiding the obvious dis
advantages in any theory of the relation between Christ
and God which lacked a device for distinguishing be
tween them.

That disadvantage was the burden of the polemic
against this position, from Tertullian and Hippolytus to
Epiphanius and the Pseudo-Athanasian Fourth Oration
against the Arians. The basic point of the polemic was
stated by Tertullian: "As though the one [God] were
not [Father, Son, and Holy Spirit] in this way also, that
they are all of the one, namely, by unity of substance,
while nevertheless the mystery of that economy is pro
tected which disposes the unity into trinity, setting forth
Father and Son and Spirit as three, three however not in
quality but in sequence, not in substance but in aspect, not
in power but in [its] manifestation." Or, more succinctly,
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Tertulhan accused Praxeas of drtvlng out the Parac1ete
and cruofYlng the Father ThIs effort to dartfy the rela
tIon between ChrIst and God seems to have foundered at
the very place where ItS bete nOIre, the piurahstic specula
tIon of Maroon and the GnostIcs, dId the cruofixlOn
and death of the one who was called God

Such a teachlng utterly contradIcted the ImpasslbIltty
of God Accordlng to Hlppolytus, Noetus reasoned thus
"I am under necessIty, Slnce one [God] IS acknowledged,
to make thIS One the subject of sufferlng For Chnst was
God, and suffered on account of us, belng hImself the
Father, that he mIght be able to save us" ThIs was,
Hlppolytus responded, a "rash and audaclOus dogma
[that] the Father IS hImself Chnst, hImself the Son,
hImself was born, hImself suffered, hImself raIsed hIm
self" Carrylng the modahst posltlOn to ItS unavoIdable
consequences, Tertulltan argued that, contrary to thetr
lntentlOns, the Monarchians ended up separatlng one
God from another even as they aboltshed the dlstlnctlOn
between Father and Son, for' he who raIsed up Chnst
and IS also to raIse up our mortal bodIes wIll be as It were
another raIser-up than the Father who dIed and the
Father who was raIsed up, If It IS the case that Chnst
who dIed IS the Father Tertulhan's comment, Imme
dIately followmg, was "Let thIS blasphemy be stlent, let
It be stlent Let It be enough to say that Chnst the Son
dIed, and thIs [only] because It IS so wntten" It was
dIfficult enough to ascnbe suffenng and death to the Son
of God, so that m the absence of overwhelmmg blbltcal
eVIdence one would shnnk even from that, but It was
sheer blasphemy to ascnbe them to the Godhead In an
undIfferentIated sense It also Implted that the curse of
the cross, pronounced by the Father on the Son for the
sake of mankmd, would now be pronounced on the
Father hImself, for "Just as a thlng saId of anyone of
whom It may appropnately be saId IS saId wIthout bIas
phemy [that IS, of Chnst), so what IS not appropnate IS
blasphemy If It IS saId [that IS, of the Father) " The
Father could not share In the sufferlng of the Son

The Monarchian teachmg colhded no less dIrectly wIth
the mam body of ChnstIan exegesIs For although pas
sages of IdentIty such as IsaIah 63 9 (LXX) meant that
"not an mtercessor, nor an angel, but the Lord hImself'
had acted to save man In the cross of Chnst, ChnstIan
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exeges1s pa1d speClal attentlOn to passages of d1stmctlOn
m the Old Testament, where one Lord was d1scnm
mated from another Lord or some other dlstmctlOn was
pos1ted whlch, whtle not negatmg the appropnateness of
such titles as Lord or even God for Chnst, still pro
v1ded a warrant for transcendmg the slmplemmded
1dentdicatlOn of the Father w1th the Son Genesls 19 24
meant to Justm that there had to be some dlstmctlOn
between the Father and Lord of all and the Lord
who was Chnst, and agam between the Lord who re
celved a commlSSlOn and the Lord who [remams] m
heaven , to Irenaeus It meant that nelther the Holy
Spmt nor the apostles would use the htle • Lord for
anyone except God the Father rulmg over all, and h1s
Son who has rece1ved dommlOn from h1s Father over
all creation ,to Tertulltan 1t was proof for a d1stmctlOn
between Father and Son Justm, Irenaeus, and TertullIan
alllmked Genes1s 19 24 more or less closely wlth Psalm
IIO I both passages meant that smce the Father 1S
truly Lord, and the Son truly Lord, the Holy Spmt has
fitly deslgnated them by the htle of Lord Even the most
expltClt 1dentdicatlOn of Chnst as God m the New
Testament-Romans 9 5, who 1S God blessed forever,
whlCh Noetus and Praxeas seem to have quoted m support
of the Monarch1an posltIon-dld mdeed mean that the
name God could nghtly be apphed to Chnst but 1t
1mplted no less that there was a dlstmctlOn Whether or
not the so called Monarchlan prologues to the Gospels
were tn fact composed w1th thls tendency m V1ew,
Monarchlan exegesls had a dIfficult time squarmg 1tself
wlth the use of the second and thad person permeattng
the language of Chnst about the Father tn the New Testa
ment and attnbuted to Chnst tn the orthodox 1nterpreta
han of the Old

Desp1te 1tS attempt to valIdate 1tS orthodoxy by ref
erence to the usage of Chnshan devotlOn, therefore, the
Monarch1an resolutlOn of the problem was condemned
as heresy first by the all but unantmous verdlCt of the
defenders of orthodoxy (a notable exceptlOn be1ng
Zephyrmus, b1shop of Rome) and then formally by such
gathermgs as the slxth century Synod of Braga, \\ hlch
decreed If anyone does not confess that the Father
and the Son and the Holy Spmt are three persons of one
essence and vutue and power, as the catholtc and apos
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toltc church teaches, but says that [they are] a smgle
and solltary person, m such a way that the Father 1S the
same as the Son and th1S One 1S also the Paraclete Sptr1t,
as Sabellms and PnsCllltan have sa1d, let h1m be
anathema" The very date of that synod, however, md1
cates that though the Monarch1an pos1tlOn may ha.ve been
anathema, the questlOn 1t ra1sed and the mtUltlOn 1t
represented could not be d1sm1ssed so eastly

Later forms of chnstologlCal speculatlon must also be
read as efforts to mvolve the God of Jesus Chnst m the
cross of Jesus Chnst; for here agam Isa1ah 63 9 (LXX)
was taken to mean that "not an mtercessor, nor an angel,
but the Lord h1mself has saved us, and not by the death
of someone else nor by the mterventlOn of an ordmary
man, but by h1s own blood" And m the Theopasch1ttc
controversy, one of the fundamental 1ssues was the one
already at stake here, so that those who employed the htur
g1cal formula "Holy 1S God, he who was cructfied for
us" had to defend themselves agamst the charge of
rev1vmg the Sabelltan heresy In other ways, too, the
Monarch1an pos1tlon has contmued to crop up even after
1tS condemnatlOn For throughout Chnstlan h1story "men
have been frequently condemned for denymg the de1ty
of Chnst but rarely for denymg the d1stmctlOn between
the Father and the Son To deny the former has generally
seemed unchnstlan, to deny the latter only unmtelllgent "

Developmg alongs1de the Monarch1an hypothes1s and
mteractmg w1th 1t and w1th one another were vanous ways
of speakmg about Chnst as d1vme, based on what we have
called the passages of denvatlon These passages even
tually became the key to the orthodox understandmg both
of the passages of 1dent1ty and the passages of d1stmctlOn
Some of the tttles taken from them proved to be m
adequate or m1sleadmg and vtrtually d1sappeared from the
language of the church To others the future belonged,
espeClally as they caught up the connotatlOns of those that
had been d1scarded

Among the tltles of denvatlOn tned, evaluated, and
finally rejected was the des1gnatlOn of the d1v1ne m Chnst
as angel It came, at least 1n part, from those passages
of the Old Testament m whlCh "the angel of the Lord"
was 1dent1fied by Chnstlan exeges1s w1th the preex1stent
Chnst Justm Martyr, 1n the same d1scourse from h1S
Dialogue with Trypho m whlCh he emphas1zed the d1s
t1nctlOn 1mplted by the words, "the Lord ramed bnm-
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stone and fire from the Lord" in Genesis 19 :24 and the
distinction made between "the Lord" and "my Lord" in
Psalm I 10: 1, also proved from the epiphany at Mamre
that of the three angels who appeared to Abraham "one
is God and IS called 'angel,' because he brings messages."
ThIS designation ot Christ as "angel" frequently appeared
in a liturgical context. It seems to have been especially
prominent In the Shepherd of Hermas-seems, we have
to say, not only because precise mterpretation of the
Shepherd is difficult, but also because this same book has
been regarded as the chief extant expression of adoption
ism and has also been taken as a primary source for those
who posit the eXIstence of binitarianism alongside
trimtarianlsm. Not only dId several of the references to
angels in the Shepherd evidently mean the preexistent
Christ, but Christ was also identified with the archangel
Michael, "who has the power over this people and IS their
captain. For this is he that puts the law into the hearts of
beltevers."

On the strength of these passages and a few others
like them, an "angel christology" has been set forth as
the standard theory about the person of Jesus Chnst in
primitive Christianity, mdeed, as the only hypothesis that
can explain why christology simply did not yet constitute
a theological issue. "If, for the Jewish Christianity of the
primItive apostolic communIty as well as for Paul, the
Chnst is interpreted, in accordance with late Jewish
apocalypticism, as a bemg of the higher angelic world,
created and chosen by God for the task of inaugurating
the new aeon of the kmgdom of God at the end of time
in a battle with the spmtual powers of the existing
world; then there is no need for any new problem to arise
at all with regard to the relation of the Christ to God."
But the evidence from survIving sources appears con
siderably more ambiguous. The references to Christ as
"angel" in Justin must be seen in context, as, for exam
pie: "Christ is king, and priest, and God, and Lord, and
angel, and man, and captain, and stone, and a Son born,
and first made subject to suffering, then returning to
heaven, and again coming with glory, and he is preached
as having the everlasting kmgdom " Significantly, Christ
continued to be called "prince of angels" by orthodox
theologians-Greek, Latm, and Syriac-in the third and
even the fourth centuries. Of course, it may be that other
remnants of an angel christology, together with the other
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remnants of adoptionism, have heen deleted by later
orthodox expurgations; but even with the discovery of
Gnostic and other texts, the existence of such remnants
remains at least as much "an altogether unprovable
hypothesis" as is the "latent christological problematic
of primitive Christianity."

Considerably more evidence exists for the hypothesis
that "Spirit" was a term widely used in ante-Nicene
Christian doctrine for the divine in Christ. The distinc
tion between "according to the flesh" and "according to
the Spirit" in Romans I: 3-4 may well be called one of the
oldest of christological formulas. Whether or not it may
also be called one of the oldest of trinitarian formulas is,
however, quite another matter; for when combined with
2 Corinthians 3: 17, it can be taken as one of the earliest
"traces of a binitarian mode of thinking," that is, of a
theory of the divine nature according to which only two,
rather than three, forms of the divine were to be dis
tinguished: the Father and the Son-Spirit. Ignatius,
for example, employing the distinction of Romans
I: 3-4, described Christ as "one physician, both car
nal and spiritual, born and unborn"; f rom this it
has been concluded that the "unborn," eternal, and pre
existent in him was the Spirit. Some of the most strik
ing statements of this identification occurred in Hermas,
for example: "The holy preexistent Spirit, which created
the whole creation, God made to dwell in flesh that he
desired," namely, the flesh of Jesus. Celsus thought he
was giving an account of Christian belief when he said
that, according to the church, God "thrust his own Spirit
into a body like ours, and sent him down here, that we
might be able to hear and learn from him." And the
works of Tertullian, at least before his Montanist period
and the treatise Against PraxeasJ contained many passages
in which Christ and the Spirit were equated, as in the
opening words of his treatise On Prayer: "The Spirit of
God, and the Word of God, and the Reason of God
Word of Reason, and Reason and Spirit of Word-Jesus
Christ our Lord, namely, who is both the one and the
other.... Our Lord Jesus Christ has been approved as
the Spirit of God, and the Word of God, and the Reason
of God: the Spirit, by which he was mighty; the Word,
by which he taught; the Reason, by which he came." In
Aphraates also, a "Spirit christology" has been found,
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although mistakenly; and even Clement of Alexandria,
despite his general reluctance to speak even of God as
Spirit, could speak of "the Lord Jesus, that is, the Word
of God, the Spirit incarnate, the heavenly flesh sanctified."

From these and similar passages it is clear that in what
it believed and taught intramurally the church did not
hesitate to use the term "Spirit" as a more or less tech
nical term for the preexistent divine in Christ. It should
also be noted that the readiness to address hymns and
prayers to Christ was not matched by a similar readiness
with regard to the Holy Spirit; even in medieval litur
gical usage, Veni Creator Spiritus and Veni Sancte
Spiritus were among the few prayers to the Spirit, as dis
tinguished from many prayers for the Spirit. The ques
tion of the place of the Holy Spirit within the Trinity
was raised, debated, and dogmatically adjudicated, all
within a decade or two, and it was left to the medieval
debates between East and West to probe the matter more
deeply. So persistent was the connection between Spirit
and Christ, moreover, that in the so-called Niceno
Constantinopolitan creed, in the recension quoted in the
acts of the Council of Chalcedon of 45 I, the article on
the Holy Spirit read: "And in the Holy Spirit, the Lordly,
the life-giving," where "Lordly [K'Vpwv]" was not a
noun but an adjective relating the Spirit to the Son as
Lord. And the use of "Lord" for the Spirit in 2 Co
rinthians 3: I 7 continued to require explanation even after
the trinitarian issues appeared settled.

Yet as this creedal formulation suggests, the process of
giving confessional and theological expression to what it
believed and taught compelled the church to clarify the
confusion between the Spirit and the divine in Christ.
It does seem peremptory to shrug the problem off with
the comment that "if from the middle of the first century
the same people were both Binitarians and Trinitarians,
their Binitarianism cannot have amounted to much in
actual fact. ... Christ is constantly described as a 'spirit'
by the F~thers, in virtue of His divine nature; but this
usage has nothing to do with an identification between
Him and 'the Holy Spirit.' " But the substance of the
comment is valid. The use of "Spirit" for the divine in
Christ was most prominent in those early Christian writ
ings which still showed marks of the Jewish origins of
Christianity; at the same time even these writings also



THE MYSTERY OF THE TRINITY I86

echoed the trinitarian language of the church. The con
flict with Stoicism seems to have been a significant force
in inhibiting the unreflective use of "Spirit" as a term
for the divine in Christ, even, in fact, as a term for God.
The distinction between "according to the flesh" and
"according to the Spirit" in Romans T: 3-4 was originally
a way of speaking about the relation between the divine
and the human in Christ (for which it was to prove
useful again), not about the relation between the divine
in Christ and the divine in the Father and the Holy
Spirit. As the encounter with Greek paganism and the
conflict with heresy made greater precision of thought
and terminology an absolute necessity, "Spirit" was no
longer an adequate way of identifying the divine in
Christ.

It was replaced by two titles of derivation which had
been present in Christian language since the New Testa
ment, but which largely took over the functions of all
the titles we have been discussing: Logos and Son of
God. In the apologists, as well as in the apologetic writ
ings of theologians such an Origen and Tertullian who
also spoke to the church, "Spirit" was largely, if not
completely, displaced by "Logos" as the technical term
for the divine in Christ. Particularly among the latter
group of theologians, "Logos" never lost the Old Testa
ment connotations which, despite the term's eventual role
as an apologetic device, had originally been the basis
of its appearance in the Christian vocabulary. In fact,
if we concentrate on the entire body of Christian litera
ture rather than on the apologetic corpus, it becomes
evident that the basis for the fullest statement of the
Christian doctrine of the divine in Christ as Logos was
provided not by its obvious documentation in John I: I

I4 but by Proverbs 8 :22-3I (LXX)-which may, for
that matter, have been more prominent in the background
of the Johannine prologue than theologians have recog
nized. Even in the apologetic work of Justin, for example,
the notion of the Logos did not play a significant role
despite its place in the usage of the church. The doctrine
of the Logos was peculiarly suited to the task of express
ing what the church believed and taught even as it also
came to summarize what the church was obliged to
confess.

One indication of the presence within Christian teach-
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ing of a doctrine of the Logos not primarily determined
by Greek cosmological speculation was the translation
of the term as "sermo" in some of the earliest Latin
versions of the New Testament. For Tertullian-who also
employed the term "verbum," for example in his Apology
-"sermo" was the term for the Logos used most often in
his specifically christological writings, the treatises against
Hermogenes and against Praxeas. Christ as "Word of
God" was, according to Cyprian, "the sermo of God,
who was in the prophets," the sermo of God, our Lord
Jesus Christ," or even the "verbum sermo." By the time
of Novatian, "sermo," while still referring principally to
"an immanent conception of the relations between Father
and Son," was also being interpreted "as a timeless and
therefore eternal substantia in God." And even Jerome
still employed "sermo" (interestingly, in a translation of
Origen) for the Logos. Of course, the continuity between
Christ as the Logos and the speaking of God in the Old
Testament prophets was a theme not confined to the Latin
fathers and their use of "sermo." Ignatius, for example,
"meant by Logos the Spoken Word, not indwelling
Reason.... The fact that for Ignatius the connotations
of the term 'Logos' are those which contrast it with
speech shows he is not using it in a philosophical sense."
While Irenaeus could speak of the Logos glorifying the
Father before the foundation of the world, such a state
ment, for all its "Augustinian" overtones, is not pri
marily a speculative doctrine of the Logos as a cosmolog
ical principle, but a definition of the Logos as the divine
agent of revelation. Although Irenaeus was not un
acquainted with the apologetic doctrine of the Logos,
he made relatively little use of it. The use of the idea
of Logos in Revelation 19: I 3 should have shown that
there was a place in the language of the church for a
conception of this idea which owed very little to philo
sophical speculation.

It is, nevertheless, the Christian adaptation of the
Greek idea of the Logos for the purposes of apologetics
and philosophical theology that has figured most
prominently in the secondary literature, and for a good
reason. The idea of the seminal Logos provided the
apologists with a device for correlating Christian revela
tion not only with the message of the Old Testament, but
also with the glimpses of the truth that had been granted
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to class1cal phtlosophers As 1S eV1dent from John I 3
and 1tS background III Proverbs 8 30, the doctnne of the
preex1stent Logos was also a means of correlatmg the
redemptlOn accompltshed III Jesus Chnst w1th the doc
tnne of creatlOn CreatlOn, revelatlOn both general and
speClal, and redemptlOn could all be ascnbed to the
Logos, the presupposItIon for each of these actlv1tIes was
the transcendence of God, who "cannot be contallled, and
1S not found In a place, for there 1S no place of hIS rest,
but hIS Logos, through whom he made all thlllgS, belllg
hIS power and w1sdom" was the agent through whom
God had dealt w1th mankmd, achlevlllg hIS purpose of
creatlOn and revealtng hIS wIll In hIS defense of the
dlv1ntty of Chnst 1n the Apology} Tertulltan descnbed
how h1s m1racles whtle on earth "prove that he was the
Logos of God, that pnmordlal first-begotten Word, ac
companted by power and reason, and based on the
Spmt, that he who was now dOlng all thlllgS by hIS word
and he who had done that of old were one and the same '

The Logos who eventually appeared III Jesus Chnst,
then, was the "prlllClple [apx~J of creatlOn, God "had
th1s Logos as a helper m the thlllgs that were created by
h1m, and by h1m he made all thmgs He [the Logos] 1S
called pnnClple because he rules, and IS Lord of all thlllgS

1fashlOned by hIm" But as Logos, he was also the prmClple
J of ratlOnaltty, 1n God and m the ratlOnal creatures The

ChnstIans, so Athenagoras lllsisted, were not athe1sts, for
they taught a God "who 1S apprehended by the under
standIng only and the reason," who, "as the eternal mllld,
had the Reason w1thm h1mself, beIng from eterntty
endowed wIth reason ' As the rad1ance of the glory
spoken III Hebrews I 3, the Logos both 1rradlated "the
partial radIances of the remammg ratlOnal creatlOn" and
transcended them As the pnnClple of ratlOnaltty, he be
came, 1n turn, the pnnClple of speech or d1scourse; for
"God IS not d1scurs1ve from the begmntng but 1S ratlOnal
even before the begmnlllg So, III turn, the Logos was
the pnnClple of revelatlOn He had "come down upon
the prophets, and through them spoken of the creatlOn
of the world and of all other temgs" And now th1s
very Logos, prtnClple of creatlOn and of ratlOnaltty, of
speech and of revelatlOn, had become lllcarnate "The
Logos 1S to be contemplated by the mmd An 1dea
1S a conceptlOn of God, and th1s the barbartans have
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termed the Logos of God The Logos issulllg forth
was the cause of creatIOn Then also he generated him
self, when the Word became flesh, that he might be

"seen
There is one functIOn of the Logos doctrllle to which

we have not referred dtrectly, it sen ed as a way of glvlllg
respectabIlIty to the more usual title of denvatIOn for the
divllle in Chnst, namely, Son of God Celsus accused
ChrIstians of sophistry when they say that the Son of
God IS the \ ery Logos hImself, for "although we pro
claIm the Son of God to be Logos v. e do not bnng for
ward as eVIdence a pure and holy Logos, but a man who
was arrested most dIsgracefully and cruClfied In allUSiOn
to the accusatiOn stated by Celsus-that cruClfixIOn was
unworthy of the Logos-and III explIClt response to the
accusatiOn that ChristIamty was rellltroduclllg crude no
tions of dIvllle sonship llltO the idea of the divllle,
Athenagoras warned "Let no one laugh at the idea of \
God havmg a Son I ThIS is not a case of the myths of
the poets who make the gods out to be no better than
men, we have no such Idea about God the Father or the
Son The Son of God IS the Logos of the Father 1ll thought
and m power' Theophtlus, too, explaIned that "the
Logos of God is also hiS Son ' Similarly, both IgnatlUs
and Irenaeus expressed the Simple equatiOn of the Logos
wIth the Son Although It cannot be determllled statis
tically, there IS reason to belIeve that when ChnstIans
spoke to fellow ChnstIans about the dIvme tn Chnst,
they ordlllanly called him "Son of God'

In a baptismal creed that found ItS way llltO a textual
vanant of the New Testament there was the confessiOn
"I belteve that Jesus Chnst [or SImply 'Jesus] IS the Son
of God" It has become part of the conventiOnal scholarly
wIsdom that In the New Testament "Son of God' had
referred to the histoncal person of Jesus, not to a pre
eXIstent belllg Therefore "the transfer of the concept
'Son' to the preeXIstent Chnst IS the most SIgnIficant
factor In the piuraltstic dIstortIOn of the ChnstIan doctnne
of God and the monstroSIties of the MonophysltIc
chnstology" Whether or not we accept thIS lllterpreta
tIon of the New Testament, the development of doctnne
attached Itself to . the VIew that saw the dIvllle sonship
grounded 1ll preeXIstence Chnstology acqUlred the
contours whlCh henceforth were normative for theologlCal
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The use of the t1tles Logos and Son of God to tnterpret
and correlate the passages of adoptlOn, passages of 1den
tIty, passages of d1sttnctlOn, and passages of denvatlOn
was a theolog1cal tour de force accompltshed by the
theolog1ans of the second and th1rd centunes, mcludmg
Tertulltan and Novatian m the West, and above all
Ongen m the East In Ongen s doctrme of the Logos,
however, there were t two sets of 1deas From the oSCllla
tion between them proceeds the amblgUlty, charactenstIc
of the Logos theology of Ongen, that Chnst the Logos
1S thought of m a thoroughly personal way and [yet
possesses] many 1mpersonal features [The two sets of
1deas] are the 1dea of the mdwellmg of Chnst tn the
heart, denved from Holy Scnpture, and 1tS speculatIve
tnterpretatlOn, taken over from the Greek doctnne of
the Logos' Even more 1mportant for the development
of doctrme was a related amb1gUlty 1n Ongen, and not
only 1n Ongen In one sense, the 10glC of Ongen's antI
Sabelltan exeges1s led to the tns1stence that the Logos
was d1stinct from the Father, but eternal, so that none
could dare to lay down a begmntng for the Son, before
whlCh he d1d not eXIst But at the same time Or1gen
1nterpreted the passages of dlsttnctlOn and espeClally the
passages of denvatlOn m such a way as to make the Logos
a creature and subord1nate to God, "the firstborn of all
creation, a thmg created, w1sdom ' And m support of
th1S latter tnterpretatlOn h1S ch1ef proof was Proverbs
8 22-3I (LXX)

The trtn1tanan and chnstolog1cal exeges1s of th1S pas
sage of d1sbnctlOn had used 1t to speClfy how the pre
eX1stent Logos was to be d1sttngUlshed from the creatures
For Athenagoras, 1t meant that God, bemg eternally
"endowed w1th reason ['\'oytK6..],' had the Logos w1thm
h1mself eternally, and that therefore the Son, as Logos,
"d1d not come tnto eX1stence' but was eternal H1ppolytus
paraphrased the passage to read "He begot me before
all ages" Identifymg the Logos as "Spmt of God and
pnnClple of creatlOn and w1sdom and power of the
Most HIgh, ' Theoph1lus attnbuted to h1m the 1nsp1ratlOn
of the Old Testament prophets The prophets had not
eX1sted before the world began, but the WIsdom that was
tn God and the Logos that was present w1th God had,
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as Proverbs 8 27 proved There appears to have been
a confusIOn between the preex1stent Logos and the Spmt
not only m th1s passage from Theoph11us, but 1n other
tnnttanan mterpretatIOns of Proverbs 8 22-3 I Irenaeus,
havmg supplted several b1bltcal proofs "that the Logos,
that 1S, the Son, was always wIth the Father," went on to
prove from the dIscussIOn of wIsdom m Proverbs 3 19
20 that the same was true of the Spmt Th1s was then fol
lowed by long quotatIOns of Proverbs 8 22-25, 27-31,

leavmg 1t unclear whether 1t was the eternal preex1stence
of the Son or that of the Spmt or both that was thought
to be demonstrated by these passages Proverbs 8 22-31

served to d1stIngUlsh not only between Chnst and the
creatures, but also between the Logos and the Father
In the class1c statement of the latter dIstmctIOn, the
Agamst Praxeas of Tertulltan, the text from Proverbs
occup1ed a dommant place, and Tertulltan supplted what
would be a proper paraphrase of the text 1f h1s Monar
chian opponents were nght "I, the Lord, founded myself
as the begmnmg of my own ways for the sake of my
works" The dIstInctness of the Logos both from the
creature and from the Father had already been seen m the
text by Justm 1n h1s polem1c agamst Juda1sm, for Proverbs
8 22-25 meant "that th1s offsprmg was begotten by the
Father before all creatures, and that what 1S begotten 1S
another 1n number than the one who begets"

Iron1cally, as H11ary observed about the Anan use of
Proverbs 8 22-31, "these weapons, granted to the church
m 1tS battle agamst the synagogue," came to be used
"agamst the fa1th set forth m the church's proclamatIOn"
As a "passage of d1stmctIOn," Proverbs 8 22-23 eastly
became a passage of subordmatIOn; for 1t saId "The
Lord created me" and "before the age he establtshed
me ' We have already noted Ongen's exeges1s of the
passage agamst the Sabelltan blurrmg of the d1stInctIOn
between the Logos and the Father Origen's puptl,
DIOnyslUs of Alexandna, carned th1s antI-Sabelltan
exegesIs even further, dedanng "that the Son of God 1S
a creature and somethmg made, not h1s own by nature,
but alten m essence from the Father Bemg a creature,
he dId not eX1st before he came mto bemg" From the
surv1vmg fragments of h1s wntmgs 1t seems that the
word "created" m Proverbs 8 22 was the proof, as
Sabeiltanism was the provocatIon, of th1s doctnne H1s
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namesaJ..e and contemporary, DlOnyslUs of Rome, wIthout
IdentIfymg hIS target by name, mve1ghed agamst the
"absurdItIes' of such an exegesIs of the word "created"
Those who claImed, on the basIs of Proverbs 8 2 2, "that
the Son IS a work, ' had "mIssed the truth completely"
and were settmg forth an exegesIs that was "contrary

ap Ath Deer 265 (OpItz 2 22) to the meanmg of the d1vme and prophetIc Scnpture"
In thIS passage "he created" dId not mean the same as
"he made , It meant bemg begotten, not bemg made
AthanaslUs, to whom we owe the preservatlOn of the
passages from both the Roman and the Alexandnan
DlOnyslUs, used the words of DlOnysms of Rome to
exonerate DlOnysms of Alexandna of the charge of

Ath DtOn 6 (OPitz 2 49-50) paternIty for Anamsm and to prove that the Anan
exegesIs of Proverbs 8 22-31 could not claIm contInUlty

Ath Dlon 27 (OpItz 2 66-67) wIth the fathers
Although the transmiSSlOn of the documents of Anan

Ism IS even more confused than that of other heretIcal
ltterature, It does seem clear that the Anan controversy
broke out over the exegesIs of Proverbs 8 22-3 I Accord
mg to the emperor ConstantIne, It came when BIshop
Alexander of Alexandna called upon several presbyters,
espeClally Arms, to gIve an account of theIr opmlOns

ap Eus V C 2 69 I (GCS 7 68) "about a certam passage m the d1vme law, ' whIch was
Schwartz (1938) 3 157 "presumably Proverbs 8 22ff" The termmology of thIS

passage IS certamly promment m the few survIvmg doc
uments of Anan1sm In hIS letter to EuseblUs, Anus
wrote, quotmg Proverbs 8 22-23 "Before he was begot-

Ar Ep Eus 5 (Opitz 3 3) ten or created or ordamed or establtshed, he dId not eXIst'
In the confesslOn whIch he and hIS colleagues addressed
to Alexander, he quoted the same verbs In assertmg that
the Son had been "begotten tImelessly by the Father and

Ar Ep Alex 4 (Opitz 3 13) created before ages and establtshed ' In hIS account of
Anan doctnne, Htlary saId that 'they mamta1n that
[ChrIst] IS a creature, because of what IS wntten" in

HI! Yrm 4 II (PL 10 104) Proverbs 8 22 Indeed, of all the Anan arguments whIch,
accordmg to Htlary, threatened shIpwreck to the orthodox
faIth, thIS passage was .'the greatest bIllow In the storm

HI! Yrm 12 I (PL 10 434) they raIse, the bIg wave of the whIrlmg tempest' And
Didymus called It "the pnmary obJectlOn,' as well as

Dldym Yrm 3 3 (PG 39 805) "the most 1rreltglOus and absurd," put forth by the
heretIcs

Yet Const'1.ntme's dIagnosIs of the ongms of Anan1sm
spoke not only of the' passage m the d1vme law" over
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whose exeges1s there had been controversy, but also of an
"unprofitable questlOn" ra1sed by Artus wh1ch had led
h1m to speculatlOns that were better left alone It was,
then, the exeges1s of Proverbs 8 22-31 m the hght of a
partIcular set of theolog1cal a pnons wh1ch produced the
Anan doctrme of Chr1st as creature At least some of these
may be reconstructed from the fragmentary eV1dence One
such a pnon whlch may be 1dentIfied 1S a speClal verSlOn
of the absoluteness of God The fundamental 1dea m the
Anan doetnne of God was "one and only [flovo ..] " God
was "the only unbegotten, the only eternal, the only one
w1thout begmmng, the only true, the only one who has
1mmortahty, the only W1se, the only good, the only poten
tate" Even "one and only" was not absolute enough; it
had to be ra1sed to a superlat1ve, so that God was "w1th
out begmmng and utterly one [avapxo .. flOv6JTaTo ..] " God
was "a monad [flova.. ) " There had always been a d1vme
monad, but a dyad had come mto bemg w1th the genera
tIon of the Son and a tnad wlth the produetlOn of the
Sp1nt or w1sdom Therefore "the tnad 1S not eternal, but
there was a monad first" No understandmg of the Logos
as d1vme could be perm1tted m any way to comprom1se
th1s anthmet1cal oneness of God, who "alone" created
hls "only Son Ongmally and fundamentally, then, "God
was alone"

So stark a monothe1sm 1mphed an equally uncompro
mlSlng V1ew of d1vme transcendence The metaphor of the
Son's denvatlOn from the Father' as a torch from a torch
was reJected both by the Anans and by thelr opponents
by the antI-Anans because 1t 1mphed that "the substance
[of the Father and the Son) 1S somethmg separate from
e1ther person", by the Anans for the very Oppos1te reason,
because 1t suggested a contmUlty of OUS1a (essence) be
tween the Father and the Son, wh1ch vlOlated the trans
cendence of God No aetlOn of God, ne1ther the creatlOn
of the world nor the generatlOn of the Logos, could be
mterpreted m such a way as to support the notIon that
"the Father had depnved h1mself of what he possesses m
an ungenerated way wlthm h1mself, for he 1S the source
of everythmg" God was "the monad and the prtnClple
of creatlOn of all thmgs," and he d1d not share th1s w1th
anyone, not even w1th the Logos Any other conceptlOn
of God would, accordmg to Artus, make the Father "com
pos1te and d1vlSlbie and mutable and a body' But "the
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bodtless God" must at all costs be represented In such a
way that he d1d not suffer the changes affectmg a body
Th1s meant that God m h1s transcendent beIng had to be
kept aloof from any mvolvement w1th the world of be
comIng H1s "unongmated and unm1tIgated essence"
transcended the realm of created and changeable thmgs
so totally that there was not, and ontolog1cally could not
be, a d1rect pomt of contact between them Such a total
transcendence was necessary not only for the sake of the
utter oneness of God, but also because of the frag1ltty of
creatures, whlCh "could not endure to be made by the
absolute hand of the UnongInate '

It was 1ncompatIbie w1th th1s defimtlOn of d1vme one
ness and transcendence to speak of the divIne m Chnst
as God 1n the uneqUlvocal sense of that tItle Allegmg
Deuteronomy 6 4 and related passages of exclus1ve mono
the1sm, the Anans demanded "Behold, God 1S sa1d to
be one and only and the first How then can you say that
the Son 1S God;> For 1f he were God, [God) would not
have sa1d, 'I alone' or 'God 1S one' " The pomt at whlCh
the Anan understandmg of God called forth a contro
versy was, then, not m the doctrme of God as such, but
m the doctnne of the relatlOn between God and the d1vme
In Chnst In askmg a questlOn about Chnst, Arms was
really askIng the questIon about God, as the exchanges
between the Anans and their opponents also made clear
The Anan poems confessed "God has not always been a
Father, ' and agaIn, "Once God was alone, and not yet a
Father, but afterwards he became a Father" If the Son
had a begmnIng, 1t followed that before that begmnmg
the Father was not Father And the converse also seemed
to follow, namely, that 1f God had always been Father
and the d1vme patern1ty was coeternal w1th h1m, the
d1vme sonsh1p ltkew1se had to be coeternal w1th the Son
To accept such an 1mpltcatlOn would have meant to blas
pheme agamst the deity of God

Proverbs 8 22-3 I was well adapted to th1s Anan the
ology It expltc1tly stated that God had "created" w1sdom,
and that he had done so "for the sake of h1s [ other]
works" Th1s had been "before the age" and before the
creatlOn of the earth and the abyss and the mountams
Hence both Logos and Son of God, the two tttles whlCh
summanzed the meanmg of the d1vIne 1n Chnst, were
taken to refer to a created beIng Anus declared "The
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Logos 1S only called Logos conceptually, and 1S not
Son of God by nature and m truth, but 1S merely called
Son, he too, by adoptlOn, as a creature" Indeed, 1t seems
from some of the eVIdence that m such statements as
these, Anan theology drew a dIstmctlOn between the
Logos and the Son, Identtfymg the Logos as the one
through whom God had also made the Son Whether or
not thIS latter d1stmctlOn was actually a cons1stent Anan
tenet, the creaturely status of the Logos (and of the Son
of God) was a cardmal doctrme The Logos was "ahen
and unhke m all respects to the essence and selfhood of
the Father', he was ranged among the thmgs ongmated
and created, all of whlCh were fundamentally dIfferent
from God m essence In the ontologIcal d1stmctlOn be
tween Creator and creature, the Logos defimtely belonged
on the s1de of the creature-yet wIth an 1mportant quah
ficatlOn

Other creatures of God had the1r begmnmg w1thm
tIme, but the Logos began "before ttmes The declara
tIon upon whlCh the opponents of Analllsm fastened,
that "there was a then when he dld not eX1st, ' expltCltly
aVOlded saymg that "there was a tIme when he d1d not
eX1st, 1n order to d1stIngUlsh between the Logos and
other creatures Proverbs 8 23 speClfically 1denttfied the
"estabhshmg" of w1sdom as somethmg that had hap
pened "before the age ' Yet because the Anans mSlsted
upon "certam mtervals, m wh1ch they Imagme he was
not,' the1r aVOldance of the term "tIme" was dIsmIssed
as soph1stry Accordmg to Proverbs and accordmg to the
Anan exeges1s of 1t, the Logos had been estabhshed "be
fore the age" for a purpose to be "the pnnClple of crea
tIon of h1s ways for the sake of h1s works" Although the
Logos was a creature, he was "not as one of the creatures,'
for they were created through h1m whtle he was created
dIrectly by God He was "made out of nothmg" Accord
mg to AthanaslUs, 1t was part of theIr ongmal doctnne
(but accordmg to Bast! a later refinement by the Anomoe
ans) to argue "We cons1der that the Son has th1s pre
rogatIve over others, and therefore 1S called Only-Begot
ten, because only he was brought mto bemg by God alone,
whtle all other thmgs were created by God through the
Son" Th1s was m keepmg w1th the Anan doctnne of
God, accordmg to wh1ch the creatures "could not endure
the untempered hand of the Father and be created by
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hIm and therefore needed a medIator to call them Into
beIng The orthodox replIed eIther that, conSIstently, no
medIator should be needed, or that thIS presupposItIon,
carned to ItS conclusIOn, would reqUIre an InfinIte regress
of medIators, each cushIOn1Og the shock for the next
ThIS was, however, the partICular office of the Logos In
Anan cosmology to be the Instrument through WhICh the
Creator fashIOned the unIverse and all that IS therem

Of speCIal Interest In the Anan vocabulary about the
relatIOn of the Son of God as creature to God the Creator
was theIr use of the tItle angel ThIS tItle could claIm a
dIst10gUIshed lIneage 10 the lIturgIcal, exegetICal, and
apologetIC usage of the church It was also well sUIted to
the needs of Anan theology The InterpretatIOn of Prov
erbs 8 22-3 I could be combmed WIth the words of He
brews I 4 to show that the preeXIstent one belonged to
the category of the angels, although, to be sure, he was
preemment among them AccordIng to the apostle Paul
In GalatIans 3 19, the law of Moses had been ordaIned
by angels through an 10termedlary Vanous theologIans,
both JeWIsh and ChnstIan-chIefly GnostICS, however, as
AthanaslUs charged-had assIgned to the angels an In
termediary role In the creatIOn of the world and of man

Let us make man In GeneSIs I 26-27 was ordInanly
used as a passage of dIstInctIOn, as when HIlary argued
on the baSIS of It that God could not be conceIved of as

solItary, but that he had always had a companIOn,
for AugustIne the passage became the baSIS for the Idea
that man was created 10 the Image of the entIre TnnIty,
not merely 10 that of the Father or the Son But already
10 Barnabas and then at greater length In JustIn, ChrIS
tIan 1OterpretatIOn of the passage had to take account of
the exegeSIS, saId by JustIn to be maIntaIned among
you Jews (or, 10 a vanant readIng, ' among us ChrIS
tIans) , by whIch God was thought to be speak10g to
angels In response to thIS exegeSIS, whIch he attnbuted to
PlatOnIC Influence, Tertulhan remInded hIS readers never
theless that the angels rank next to God ThIS medIa
tonal role of the angels could be broadened to Include the
Logos as the chIef among them And so In Anan termI
nology It would be proper eIther to call the angels sons
of God or to call the Son of God an angel To thIS ex
tent It IS rIght to see ArIanISm as "a final, mIghty up
heaval of an angel chnstology that had come down from
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late JewIsh and early Chnsttan apocalyptIClsm and was
mak10g Its last stand "aga1Ost the new, hellenIzed chrIS
tology," even though the eVIdence for the universaltty of
thIS form of speak10g about the dIv10e 10 Chnst IS less
conv1Oc1Og than that Judgment assumes

Even on the baSIS of the scraps of 1OfOrmatlOn about
ArIanIsm handed on pr10Clpally by ItS opponents, we may
recognIze 10 the Anan plCture of thIS Logos-Son, who
was less than God but more than man, a soterIologlCal as
well as a cosmologlCal 10termediary The absoluteness of
God meant that If the Logos was of the same essence wIth
the Father, the Logos had to be ImpassIble The orthodox
found It blasphemous when the ArIans, also In the Interest
of the absoluteness of God, descnbed the Logos as one
possessed of a mutable nature and therefore not of the
same essence wIth the Father "He rema10S good,' the
ArIans saId, "by hIS own free wIll, so long as he chooses
to do so," rather than by vutue of hIS oneness of essence
wIth God And so, accord1Og to Arius, God, foreknow
Ing that the Logos would resIst temptatIOn and rematn
good, bestowed on hIm proleptIcally the glory whlCh, as
man, he would eventually attatn by hIS own vutue The
Logos became' the plOneer of salvatlOn ' by first endur10g
10 hIS own name and then enabl10g those who followed
hIm to do ltkewise "By hIS care and self-dIsClpIIne' he
had trmmphed over hIS mutable nature HIS "moral prog
ress [7rPOK07r7J] , had won for hIm the tItle Son of God,
accord1Og to Paul of Samosata, and Arms seems to have
taught somethIng sImtlar From what can be known of
Anan teach10g about salvatlOn, It does not seem overly
harsh to comment that "the men who had replaced the
Father 10 heaven by an abstract lJv would naturally con
fess a mere mInIster of creatlOn rather than a conqueror
of death and S10 The ulttmate outcome of the Anan
system was a Chnst suspended between man and God,
IdentIcal wIth neIther but related to both God was In
terpreted deIstIcally, man moraltstically, and ChrIst myth
ologIcally

Whether angel or Son of God, the ArIan Logos, though
subord1Oate to the Father and not of the same OUSIa wIth
hIm, was nevertheless worthy of worshIp The Anans
shared wIth other ChrIstIans the usage of paY10g to the
Son of God an adoratlOn that by nght belonged to God
alone The usage Itself was so perSIstent that, for ex-
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ample, Origen, despite his carefully dorumented insist
ence that "properly, prayer is to be addressed to God the
Father alone," himself addressed prayers to Christ; and
in oppositIOn to a pagan critic he champIOned the appro
priateness of "petitions to the very Logos himself," con
sisting of intercessions and thanksgiving, so long as the
distinction between prayer 10 the absolute sense and
prayer in the relatIve sense was observed. The Adans
found prayer to the Logos an unavoidable element of
Chnstian worship. Yet by this inconsistency between their
dogmatic principle and their liturgical practice the Arians
were saying, in effect: "Abandon the worship of the crea
tion, and then draw near and worship a creature and a
work." From the attacks of orthodox writers like Am
brose it is clear that the Anans refused to abandon the
practice of worshIping Chnst, "else, If they do not wor
shIp the Son, let them admit it, and the case is settled, so
that they do not deceive anyone by their professions of
religIOn." There is some indication that they may have
justIfied their usage by reference to the worship of angels,
even though Ongen, in the defense of prayers to the
Logos just cIted, had explicitly ruled out the worship of
angels. Apparently some Arian groups may have revised
the Glona Patn to read "Glory be to the Father thr~)Ugh

the Son in the Holy Spirit."
The Arians also continued the practIce of baptizing in

the name not only of the Father, but also of the Son_ and
of the Holy Spirit; Gregory of Nazianzus, in a treatise on
baptism, took advantage of this to argue that if one wor
shiped a creature or were baptIzed into a creature, this
would not bring about the divinization promised in bap
tism. Athanasius, too, argued on the basis of the universal
baptismal practice accepted also by the Arians that bap
tism was "not into the name of Unoriginate and originate,
nor into the name of Creator and creature, but into the
name of Father, Son, and Holy Spint." In short, both the
Adans and their opponents addressed themselves to
Christ in a manner that assumed some special divinity in
him. The question was how what the church taught in its
exegetical and catechetIcal work and what it confessed in
its apologetics toward Jews or pagans and in its creeds
was to be related to what it believed in its prayers It was
an acknowledgment of this relation between what was
believed, taught, and confessed when the opponents of
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Anantsm, from AthanaslUs and Hilary through Marcellus
of Ancyra and BoethlUs, accused It of beIng polytheIstIc
despIte Its ngld monotheIsm, for by worshIpIng as dIvIne
one whom they refused to call dIvIne, they would "cer
ta10ly be g010g on to more gods' and would "lead Into a
pluraltty of dlV10e beIngs

In many ways AnanIsm was more aware of the nuances
of the tnnItanan problem than Its cnttcs were It com
pelled them, 10 turn, to avoId the overslmpldicatlOns to
whlCh church theology was prone It also made It more
difficult to fob off speculatIOn as exegesIs, or exegesIs as
speculatlOn As the offiClal doctnne of the church pro
ceeded to settle the questIOn of the relatIon of Chnst to
God by means of the formula "homoouslOs," It was Anan
Ism that helped, through ItS demand for preClsIOn, to
rescue that formula from the heretical, Gnostic Incubus
that afflIcted It And by rem10dIng the early leaders of
Alexandnan theology-whose successors were to make
such problems unavOldable for the enttre church-that
the earthly blOgraphy of the Logos In hIs hfe, death, and
resurrectlOn was an 10escapable element of the "double
proclamatIon,' Anantsm helped to keep churchly doc
tnne both honest and evangelical

Ch,tSf as H omoouslOS

The Anan doctnne of Chnst as creature colltded WIth the
tradItion of descnbIng hIm as God, but the Anan use of
the titles Logos and Son of God, whlCh together had come
to summanze the central meanIng of that tradItion, made
the colltslOn between the two qUlte ambiguous In fact, It
IS mlslead10g to speak of "the two' as though AnanIsm
and orthodoxy were such obvIous alternatives throughout
the controversy For whIle the tradition of descnbIng
Chnst as God was Indeed the baslC doctr1Oal and ltturglCal
Issue at stake In the controversy from the b(g1OnIng, It
was only In the course of the debate that the proper for
mula for that traditlOn, together WIth the ImpltcatIOns of
any such formula, became eVIdent

After vanous personal and adm10lstratlve gambIts had
failed to stlence the Anans, a regIOnal counClI held at An
ttoch early In 325, drawIng upon an epIstle of Alexander,
bishop of Alexandna, promulgated a lengthy statement of
"the faIth 10 ChrIst as dlV1Oe, It anathemattzed "those
who say or thInk or preach that the Son of God IS a crea-
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ture or has come IOta bemg or has been made and IS not
truly begotten, or that there was a then when he dId not
eXIst In ItS poslttve sectlOn the statement of faIth de
scrIbed Chnst as not made but properly an offspnng,
but begotten 10 an meffable, mdescnbable manner, as
one who eXIsts everlastmgly and dId not at one ttme not
eXIst It had many verbattm CltatlOns from Anan theol
ogy, even though It dId not mentlOn Arms by name, and
It affirmed the orthodox faIth concernmg Father and
Son, whIch Alexander had announced wIth the formula

These we teach, these we preach these are the apostoltc
dogmas of the church And the counct! excommunIcated
three bIshops who had refused to sIgn the creed

Later 10 the same year the doctrme set forth 10 thIs
creed was elaborated and promulgated for the enttre 1m
penal church at N lcea We belteve 10 one God, the Fa
ther AlmIghty, maker of all thmgs vIsIble and mVlslble,
And 10 one Lord Jesus Chnst, the Son of God, begotten
from the Father, only begotten, that IS, from the OUSla
of the Father, God from God, ltght from ltght, true
God from true God, begotten not made homoouslOs wIth
the Father, through whom [namely, the SonJ all thtngs
came tnto bemg, thmgs 10 heaven and thmgs on earth,
who for the sake of us men and for the purpose of our
salvatlOn came down and became mcarnate, becommg
man, suffered and rose agam on the thIrd day, ascended
to the heavens, and wIll come to Judge the ltvmg and the
dead, And 10 the Holy Spmt But as for those who say,
There was a then when he dId not eXIst, and, Before

bemg born he dId not eXIst, and that he came IOta eXlS
tence out of nothmg, or who assert that the Son of God
IS of a dIfferent hypostasIs or OUSla, or IS created, or IS
subject to alteratlOn or change-these the church catholtc
anathemattzes

The basIs of the creed of Nlcea was not, as scholars be
lteved for a long tIme on the basIs of the letter of Eusebms
descnbmg the CounClI of NlCea, the baptIsmal creed of
hIs church 10 Caesarea, the most that modern research
has been able to determme IS that thIS was some local
bapttsmal creed, of Syro Palesttntan provenance and
that to go beyond thIS and attempt to IdentIfy the under
lymg formula would be an unprofitable exerClse For the
hIstory of doctrme, as dlsttngUlshed from the hIstory of
creeds, It IS less Important to Identtfy the ongmal text that
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formed the baSIS for the creed promulgated at Nlcea than
It IS to speClfy the addlttons made by the counClI Imtlally,
It seems, the councIl had wanted to adhere to the Ipslsslma
verba of Scrtpture, such as that the Son was "from God',
but when passages ltke I Connthlans 8 6 and 2 Cormth
lans 5 17 were adduced to prove that "all th10gs are from
God" 10 the sense of be10g created by hIm, the bIshops at
the counctl "were forced to express more dlst10ctly the
sense of the words 'from God" ThIS they dId espeClally
10 two formulas "only-begotten, that IS, from the OUSla
of the Father"; and "homooustos" In the Gospel of
John and 10 I John-espeClally If, as many fourth-century
theologIans supposed, the vartant read10g "the only
begotten one, God' IS the correct one 10 John I I8-the
term had someth1Og of the qualtty of a techmcal tttle, at
the very least, It had stressed the umqueness of the "be
getttng" of Chnst by God But 10 hIS confeSSIOn of faIth
addressed to Alexander, ArtUs had explamed It to mean,
among other th1Ogs, "a perfect creature of God, but not
as one of the creatures' Astenus had declared that
though Chrtst was called "the power of God,' neverthe
less there are many of those powers whlCh are one by
one created by hIm [God], of whIch Chnst IS the first
born and only-begotten"

The creed at N lCea, therefore, called the Son "only
begotten, that IS, from the OUSIa of the Father,' 10 a sense
qUIte dIfferent from the way all (other) creatures could
be saId to be "from God' It was also an attack on Arms
-10 fact, a dIrect turn10g upon hIm of the very weapon he
had brought-when the creed deSIgnated Chrtst as homo
OUSIOS Accord1Og to Eusebms of Caesarea, the term was
added at the urg10g of Constant1Oe, and It usually has
been attnbuted to Western sources, medIated through
Ossms of Cordova The vanety of ItS mean10gs and ItS
prevIOUS assoClatIOn WIth GnostIClsm-and, as Arms had
po1Oted out, wIth Mamchelsm-made It suspect to the
orthodox, ItS Identtficatton WIth the condemned Ideas of
Paul of Samosata was to be a source of embarrassment to
ItS defenders long after NIcea But at NlCea, the doctnne
It expressed was "that the Son of God bears no resem
blance to the genetos creatures [that IS, those that have a
beg1On1Og], but that He IS 10 every way aSSlmtlated to
the Father alone who begat HIm, and that He IS not out
of any other hypostasIs and OUSIa, but out of the Father"
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The anti-Arian polemic of these two additions was
made even more explicit by the closing anathemas of the
creed, which read like a summa of Arian dogmatics. They
condemned any and all of the various formulas by which
Arius and his supporters had attempted to range Christ
on the other side of the line separating Creator from crea
ture. It would not do to say that he was created, or that he
had come into being out of things that do not exist, or
that his hypostasis or ousia was different from that of the
Father, or, in the most familiar of Arian mottoes, that
"there was a then when he did not exist." Condemned
out of his own mouth, Arius refused to sign the creed; in
this act of heroism and honesty he was joined, apparently,
by only two of the council fathers. All the rest saluted the
emperor, signed the formula, and went right on teaching
as they always had. In the case of most of them, this meant
a doctrine of Christ somewhere between that of Arius and
that of Alexander.

Yet it was to the doctrine espoused by Alexander, as
refined after further clarification and violent controversy,
that the palm was given, and it was in the light of this
doctrine that the creed of Nicea came to be interpreted.
We can summarize this doctrine at the present point in
our narrative, even though, as will become clear later in
this section, it represented anything but theological unan
imity at the time of the Council of Nicea itself, much less
during the half-century that followed. Among the exposi
tors of the "faith of Nicea," Athanasius, everyone agrees,
should have pride of place; but Amphilochius and espe
cially Didymus in the East, and Ambrose and Hilary in
the West, deserve to be ranged alongside him, if for no
other reason than because of the intricate web of intellec
tual and literary relations among them.

The faith confessed at Nicea, both in its own original
formulation and in its interpretation by its defenders, was
a cosmological confession and a soteriological confession
simultaneously. Underlying it was the conviction that
only he who had created the universe could save man,
and that to do either or both of these he himself had to
be divine and not a creature. The Logos was present in
all of creation as the one through whom it had come into
being. Because God, in his generosity, was unwilling to
begrudge the gift of being, "he has made all things out
of nothing through his own Logos, Jesus Christ our
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Lord He who was "10 the begtnntng" dId not have
a begtnntng hImself, but was the prtnClple of creatlOn of
all thtngs, they were hIS creatures, but he was the Creator
He was the creator of the ttmes "And If he, when there
was no other energy, created the ages, whIch are made
up of ttmes, and provIded the prtnClple of creatlOn for
all thtngs,' It followed that he was not temporal but
eternal In OpposItton, therefore, to the Anan equatlOn of
"only-begotten wIth' firstborn of the creatures,' namely,
the first creature among creatures, the N Icene confesslOn
tnsIsted that the creatton of man and of the cosmos could
not be understood apart from hIm as Creator, but that he
had to be seen apart from hIS creatures The creatures
came "from God" 10 the sense that thetr anglO was not to
be attnbuted to chance, but the Logos came "from God
10 the sense that he was 'of the OUsIa of the Father"

The confltct wIth paganIsm had gIven promtnence to
the Chnsttan tnslstence that the creatures had come mto
eXIstence "out of nothtng" The confltct wIth AnanIsm
made that tnSIstence even more cruClal For "man IS by
nature mortal, stnce he IS made out of what IS not' He
was therefore constantly betng drawn back down tnto
the nonbetng out of whIch he had been called by the
creattng power of the dIvtne Logos Because God was' he
who IS [0 wVJ," by the standard exegesIs of Exodus 3 14,
hIS creatures could be deltvered from anmhtlatlOn only
by parttClpatlOn In the Image of the Creator God "saw
that all created nature, If left to ItS own pnnClples, was 10

flux and subject to dISsolutlOn To prevent thIS and to
keep the UnIverse from dlstntegrattng back tnto nonbetng,
he made all thtngs by hIS very own eternal Logos and en
dowed the creatlOn wIth betng " Man's fall tnto Stn made
hIm "mortal and corruptIble," the vlCttm of hIs own na
ture and ItS propensIttes To a consIderable degree, the
definItlOn of Stn 10 church doctnne appears to have de
veloped a postenon, by a process whlCh, proceedtng from
the salvatlOn 10 Chnst and from tnfant bapttsm, made the
dIagnosIs fit the cure But It was essenttal for NlCene orth
odoxy to speak of stn In relatlOn to the creatlOn out of
nothtng, so that the Logos who had been the agent of
creatlOn mIght also be Identtfied as the agent of salvatlOn

That IdenttficatlOn was central to the faIth of NlCea as
tnterpreted by ItS defenders "A man IS altogether trre
ltglOus and a stranger to the truth, , saId AmphIlochlUs,
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"if he does not say that Christ the Savior is also the
Maker of all things." It was not appropriate, Athanasius
argued, that created life should be founded in any except
"the Lord who is before the ages and through whom
the ages came into existence, so that, since it was in him,
we also might be able to inherit that eternal life." Only
he who had called men out of nonbeing into being would
be able to recall them after they had fallen back into the
nothingness that threatened them. According to Didymus,
the fundamental mistake of the Arians was not to under
stand what Scripture said "about the Redeemer, God the
Logos, the originator of all things." The Logos-Son had
become incarnate, so that he might be glorified in his
humiliation and crucifixion. It was to the incarnate one
and to the reality of his created nature as man that the
defenders of Nicea applied those passages of subordina
tion on the basis of which the Arians had called the pre
existent one a creature. This meant, above all, that "he
created me" in Proverbs 8: 22 either had to be using
"created" in an improper sense or had to be speaking of
the created humanity of the incarnate Christ. The latter
was the easier solution, taking the words to mean "that
the Lord Jesus was created from the Virgin in order to
redeem the works of the Father." "'He created," then,
was synonymous with "he established"-established not
only above the cherubim but also in the manger. Other
passages of this sort, too, could be explained as applying
to his created humanity. The prayer in the garden of
Gethsemane had to be interpreted this way, according to
Amphilochius; so did Christ's confession of ignorance
about the last day. The word from the cloud, which was
the proof text for an adoptionist christology, applied not
to the preexistent Christ, but to the incarnate one.

All of this was "for the sake of us men and for the
purpose of our salvation," as the Nicene confession af
firmed. The content of this salvation, to be sure, was vari
ously defined. The same theologians who refused to brook
any divergence from the norm of trinitarian and christo
logical orthodoxy were quite willing to manipulate soteri
ological theories and images without similar compunction.
But regardless of the atonement metaphor employed, the
christological implication was that Christ was homo
ousios. Ambrose used, among other images, that of the
Good Samaritan who had taken pity on fallen man; but
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to be thiS, Chnst had to be "mcarnate" and at the same
time have hiS "deity" acknowledged Amphdochms was
fond of the familiar medlCal imagery, applymg it also to
the story of the Samantan woman; but thiS imagery im
plied that healmg was to be obtamed only from the m
carnate Chnst, who was "the Maker of the senses and the
Creator of the creatures " Htlary used the picture of Chnst
as the sacnfiCial Victim, but immediately went on to ex
plam that thiS did not mean a dimmutiOn 10 "hiS eternal
possesslOn of unchangeable deity" Athanasms was the
spokesman for the Eastern traditiOn that God the Logos
had become man m order that men might become God,
but if thiS was to be the gift of hiS mcarnatiOn and if man
was to be rescued from the corruptiOn that so eaSily beset
him, it was mdispensable that "the Logos not belong to
thmgs that had an ongm, but be thea framer himself"
Didymus, too, could speak of the SavlOr 10 vanous ways,
as "Judge of the livmg and the dead, that is, of the ngh
teous and of the smners, the one who grants forgiveness
of sms to those who beheve m hiS name, the one who
saves us by hiS own glory and graCiOusness ,but "because
he is by nature merCiful and the SaViOr, he is m no way
subordmate to the merCiful and savmg God and Father'
Any of the vanous defi01tlOns of the meanmg of salvatiOn
was taken to reqUire that-m the words of Isaiah 63 9
(LXX), the passage of identity quoted by Athanasms and
10 a Chnstmas sermon of Amphtlochms and by Didymus
-it be neither a messenger nor an angel, but God himself
who saved mankmd And the formula that guaranteed
thiS reqUirement was homoouslOs

By the homoousiOs, so mterpreted and defended, the
eXpOSitors of N lCene doctrme attempted to safeguard the
sotenologlCal and liturgical concerns of the church, for
whlCh it was mandatory that Chnst be divme There was
nothmg left for the deniers of homoousiOs, Didymus
charged, but "to change the name of the Father 10 their
liturgies," as well as to remove the names of the Only
Begotten and of the Spmt, for it was charactenstic of
JeWish worship to adore only the Father, and of pagan
worship to adore a plethora of lesser bemgs which dif
fered from God 10 essence Like the worship of the
church, the offenngs of the Magi could be exonerated of
the charge of idolatry only if the Chnst chtld was kmg
and God Wntmg before NlCea, Athanasms, Without any
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sense of inconsistency, denounced paganism for "serving
the creature rather than the Creator" and then for refus
ing to "worship the Logos, our Lord Jesus Christ the
Savior." After Nicea, when he was involved in the Arian
controversy, he made use of this contrast to argue that
the worship of Christ by men and angels proved his essen
tial difference from all creatures, including angels; only
if he was not a creature, but true God by nature, could
such worship be proper. Ambrose echoed many of these
arguments when he called upon the Arians to stop wor
shiping one whom they regarded as a creature or else to
call him a creature even when they worshiped him; for
as things stood, their theological position and their litur
gical practice were irreconcilable.

As we have mentioned, however, the consensus sug
gested by such an exposition of "the Nicene faith" is an
illusion-albeit an illusion fostered by the official ac
counts of the developments after 325. Sozomen, for ex
ample, dated the beginning of public divergence from
"the doctrine which had been promulgated at Nicea"
with the death of Constantine on 22 May 337. Even be
fore that time "this doctrine did not have universal ap
proval," but only with Constantine's death did open op
position to it break out. The story of this opposition has
been told often, though not always well. Many accounts of
the development of doctrine during the half-century from
Nicea to Constantinople lose themselves in chronology
and political history. As we indicated at the beginning of
this chapter, the political history of these decades is in
many ways more important-and in most ways more in
teresting-than the doctrinal history. Yet a development
of doctrine there is, and one which can (keeping as much
of the chronology in view as can safely be determined
from the documents) be traced in its own terms.

Even ip the interpretation which we have just sum
marized, the Nicene formulation left certain fundamental

doctrinal questions unanswered and certain lingering
suspicions unallayed. And as the interpretation and de
fense of Nicea thickened, the questions of the gainsayers
became ever more insistent and their suspicions increas
ingly difficult to dismiss as baseless. The furor over Mar
cellus proved an embarrassment to Nicene orthodoxy.
One of the signers in 325 and a fellow exile with Athana

sius at Rome in 339, Marcellus of Ancyra asserted the
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umty of the Godhead, on the basIs of the passages of
Identity, In terms that compelled hIm to Interpret the pas
sages of dIstinctIOn as only temporary and "economIC"
Son and Spmt were not eternal In the Godhead, but "Son"
was the name properly gIven only to the Incarnate one
Against the IdentIficatIOn of Son and Logos, Marcellus
insIsted that only "Logos" was an appropnate title for
the preeXIstent one, and that even thIS referred to a Logos
Immanent In God and Internal to hIm rather than to an
eternally SUbSISting Logos He dId not use homoousIOs In
the fragments of hIS works that have been preserved,
though It was used In a statement of faIth whIch may have
come from Marcellus, attacking the Sabelhans for theIr
demal of the doctnne Nevertheless, It IS safe to see In hIS
theology a verSIOn of the homoousIOs according to whICh
the umty of God was safeguarded before the IncarnatIOn
by the complete Immanence of the Logos and after the
inCarnatIOn by the surrender of the kingdom of the Son
to the Father, that God mIght be all In all It was In re
sponse to thIS latter contentIOn that the final recenSIOn of
the "NIcene' creed eventually came to Incorporate the
clause, "of hIS [Chnst' sJ reIgn there WIll be no end" But
more Important for the development of the tnmtanan
dogma IS how thIS crypto-Sabelhamsm of Marcellus VIn
dIctated the charge of hIS opponents that the Nicene for
mula needed reVISIOn and amphficatIOn to clanfy what
was meant by the One In God

They were, If anything, even more cntIcal of the in
adequacy of the Nicene formula as a statement of the
complementary doctrine of the Three In God, and WIth
good reason Marcellus had declared that "It IS ImpOSSIble
for three eXIsting hypostases to be umted by a monad un
less preVIOusly the tnmty has ItS ongIn from the monad"
ThIS made It clear to Eusebms that Marcellus was merely
setting forth a SOphIStIC form of Sabelhamsm Even oppo
nents of the homoousIOs more moderate than Eusebms,
AcaCIus, and the Homoeans were concerned that It was
WIping out any ontologIcal dIstinctIOn between Father,
Son, and Holy Spmt Nicea had appeared to equate
hypostaSIS and OUSIa In ItS anathemas The Greek term
"hypostaSIS" was, moreover, a preCIse eqUIvalent of the
Latin "substantia," so that Western theologIans, In speak
Ing of one substantia In the Godhead, seemed to be obht-
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erating the threeness of hypostases; as Gregory Nazianzus
observed, they avoided speaking of "three hypostases."
To be sure, Arius had declared in his creed addressed to
Alexander that "there are three hypostases." Thus the
formula "three hypostases" was tarred with the brush of
Arianism-but no more so than the formula "homo
ousios" with the brush of Sabellianism, Gnosticism, and
Paul of Samosata. But the "Origenists" or "homoiousi
ans," no less opposed to Arianism than to Sabellianism,
came nevertheless to be called "Semi-Arians" because of
their insistence on "three hypostases" and their opposi
tion to homoousios. Faced with the distinction between
Son and Logos in Marcellus, they urged that Son be seen
as the highest and most appropriate designation, while
Logos should be put on a level with life, resurrection,
and bread as a metaphor for the Son. In this doctrine,
therefore, "Logos and Son stand as mutually complemen
tary titles ... except that in this passage only the one
side, the 'hypostatic' self-subsistence, is emphasized," as it
had not, in their judgment, been sufficiently emphasized
in the Nicene formula of homoousios and in its autho
rized exponents.

As a substitute for homoousios, therefore, they pro
posed homoiousios, "of a similar ousia," or, more aptly
and precisely, "like [the Father] in every respect," rather
than merely "like the Father" but not in ousia. The an
tithesis between "Nicene" and "Semi-Arian" has, conse
quently, come to be interpreted as the struggle between
homoousios and homoiousios, with the result, in Gibbon's
memorable phrase, "that the profane of every age have
derided the furious contests which the difference of a
single diphthong excited between" them. Like most con
troversies over terminology, however, this was no mere
logomachy, as Athanasius recognized, punning on the
word "logomachy" as "a battle about the Logos." At
stake were fundamental questions both of Christian doc
trine and of theological methodology. It had been the
wish of the bishops at Nicea to confine themselves to
the simple words of Scripture, but this proved bootless.
Repeatedly throughout the half-century after the council,
protagonists of one or another position voiced the same
wish. As Constantine had proposed the homoousios in
325, so his son Constantius intervened on the opposite
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sIde wIth the rulmg "I do not want words used that are
not m Scnpture " But behmd the mutual accusatlOns of
usmg words not m Scnpture was the recogmtlOn whlCh
developed on all sIdes that such words were unav01dable
and that It was mconSlstent to VOlCe the accusatlOn agamst
the opponent s posItion whIle usmg such words m de
fense of one's own posItion

But among nonscnptural words, what was so sacrosanct
about homoouslOs;i AthanaslUs, for example, made sur
pnsmgly httle use of It and wrote hIS longest defense of
the concept, the three OrattOns agamst the Anans, almost
wIthout mentlOnmg It And at the very end of hIS treatise
on the counols, Htlary, "callmg the God of heaven and
earth to WItness," swore that he had not so much as
heard of the Counol of N lcea untIl he was about to go
mto extle m 356, but that he regarded homoouslOs and
homolOusloS as synonymous They were not synonymous
to begm wIth, but they eventually converged-not prm
opally through such orthodox suaSlOns, but through the
recogmtlOn by the adherents of both terms that the threat
to what they beheved most deeply was commg from the
extreme of the Anan posltlOn Chnst the Logos was
"unhke the Father" or, more moderately, "hke the
Father but not In OUSla " Speakmg doctrmally rather than
pohtIcally, the homoouslOs was saved by the further
clanficatlOn of the unresolved problems of the One and
the Three and by the recogmtlOn of a common rehglOus
concern between the partisans of homoouslOs and those
of homolOuslOs The spokesman for that recogmtlOn,
after varlOUS kmds of hesltatlOn, was AthanaslUs hIm
self, who ultimately asserted hIS unwtllmgness to attack
the Hom01OUSlans "as Anomamacs, or as opponents of
the fathers, but we dISCUSS the Issue WIth them as brethren
wIth brethren, who mean what we mean and are dlsputmg
only about termmology" By saymg that Chnst was "of
the ousla" of the Father and .. ltke [the Father] In ousla,
they were, he contmued, "settmg themselves m 0pposltlOn
to those who say that the Logos IS a creature" And thIS
was finally the doctrmal mterest for whIch homoouslOs
had been a symbol-comed by Gnostic heretics, dIctated
by an unbaptIzed emperor, JeopardIzed by naIve de
fenders, but eventually vmdlcated by ItS orthodox
opponents
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T he Three and the One

The form in which the homoousios was vindicated and
the identification of Christ as God was codified was the
dogma of the Trinity, as it was hammered out during the
third quarter of the fourth c~ntury. And the issue that
brought the homoousios to a head and thus helped to
formulate the doctrine that Christ was divine was not
so much the doctrine of Christ as the doctrine of the
Holy Spirit.

At Nicea the doctrine of the Holy Spirit had been dis
posed of in lapidary brevity: "And [we believe] in the
Holy Spirit." Nor does there seem to have been a single
treatise dealing specifically with the person of the Spirit
composed before the second half of the fourth century.
It may be that Montanism was responsible for some
development in the direction of a more "personal" under
standing of the Holy Spirit in Tertullian, and through
him in the evolving trinitarianism of the third century;
but even this possibility is tenuous. Once the question of
the Holy Spirit was raised, its absence from the earlier
discussions itself became a question. Gregory of
Nazianzus explained the absence by a theory of develop
ment of doctrine, according to which "the Old Testa
ment proclaimed the Father manifestly, and the Son more
hiddenly. The New [Testament] manifested the Son,
and suggested the deity of the Spirit. Now the Spirit
himself is resident among us, and provides us with a
clearer explanation of himself." The obscurity of the
Old Testament references to the Trinity provided the
occasion for other analogous theories of development.
But Amphilochius of !conium, in addition to proposing
that the One was manifest in the Pentateuch, the Two
in the prophets, and the Three only in the Gospels, also
provided, in his synodical letter of 376, a simpler and
more plausible explanation of the vagueness of the doc
trine of the Holy Spirit in the creed adopted at Nicea:
"It was quite necessary for the fathers then to expound
more amply about the glory of the Only-Begotten, since
they had to cut off the Arian heresy, which had recently
arisen.... But since the question about the Holy Spirit
was not being discussed at the time, they did not go into
it at any greater length."
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It was not only the CounClI of Nlcea that was stlent
about the deIty of the Holy Spmt, however Scnpture
Itself, one had to concede, dId not "very clearly or very
often call hIm God III so many words, as It does first the
Father and later on the Son' ThIS sl1ence was a source
of consIderable embarrassment Slml1arly, the llturglcal
usage of the church dId not seem to provIde lllstances
of worshIp or prayer addressed to hIm It was, of course,
to be expected that those who refused the tItle God to
the Son should also demur at calhng the SPlClt God and
should descnbe the Spmt as created out of nothlllg But
there were also some who, havlllg broken wIth the Anans
on the questlOn of Chnst as creature, nevertheless "op
pose the Holy Spmt, saYlllg that he IS not only a creature,
but actually one of the mlllisterlllg spmts, and dIffers
from the angels only III degree' Others ascnbed to the
Holy Spmt an essence less than that of God, but more
than that of a creature He possessed a "mIddle nature'
and was "one of a kllld ' On the baSIS of the SurVlvlllg
sources It seems vIrtually ImpossIble to determllle wIth
any preClslOn the relatlOn between the several groups
vanously called Pneumatomachl, TroplCl, and Macedo
mans by the theologIans and hlstonans of the fourth and
fifth centunes, modern efforts at reclassdicatlOn have not
proved to be very helpful, eIther

Whl1e thIS hesItancy III calhng the Holy Spmt God
could be attacked for "denYlllg the Anan heresy III words
but retallllllg It III thought," It was symptomatIc of a
baSIC lack of c1anty III both the words and the thought
of the theologIans of the church, lllcludlllg those who
professed to be orthodox and antl-Anan Marcellus of
Ancyra, for example, seems to have demed that the Holy
Spmt had hIS own hypostasIs He dId not dlStlllgUlSh
between the eternal or "Immanent" proceedlllg of the
Splnt and the temporal or "economIc" sendlllg of the
Spmt-a dlstlllctlOn that was to figure III the medIeval
debates between East and West Therefore wIth the sec
ond comlllg of Chnst the Spmt would no longer "have
any functlOns to dIscharge ' The llladequaCles of such a
conceptlOn of the Spmt became eVIdent when the doctrllle
receIved closer attentlOn But what also became eVIdent
was the state of theologlCal reflectlOn about It, as Gregory
of Nazlanzus conceded as late as 380 when he admItted
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that "to be only slightly in error [about the Holy Spirit]
was to be orthodox." In a remarkable summary of the
controversy within the orthodox camp, composed in
the same year, he declared: "Of the wise men among
ourselves, some have conceived of him [the Holy Spirit]
as an activity, some as a creature, some as God; and some
have been uncertain which to call him.... And therefore
they neither worship him nor treat him with dishonor, but
take up a neutral position." He did add, however, that
"of those who consider him to be God, some are orthodox
in mind only, while others venture to be so with the
lips also." It was apparently not only "careful distinc
tions, derived from unpractical philosophy and vain de
lusion" that could be blamed for this confusion, but also
the undeveloped state of the doctrine of the Holy Spirit
in relation to the Son in the Trinity.

The relation between the Son and the Holy Spirit was,
to be sure, one rather quick and simple way to dispose
of the confusion. Cyril of Alexandria suggested that "the
identity of nature [~ <pVcnK~ TaVT6T1J~}" between the Son
and the Spirit was enough to prove that the Spirit was
God, but this was, as he himself reCGgnized, begging the
question. Athanasius had tried many years earlier to argue
that if the relation of the Spirit to the Son was the same as
that of the Son to the Father, it followed that neither the
Son nor the Spirit could be described as a creature. But
this provoked the not unwarranted taunt that the Holy
Spirit would then have to be interpreted as the son of the
Son and hence the grandson of the Father. The same
argument could, of course, take a somewhat more re
spectable form. Athanasius, for example, sought to ele
vate it to the status of a methodological principle: "If
we must take our knowledge of the Spirit from the Son,
then it is appropriate to put forward proofs which derive
from him [the Son]." The argument had, after all,
worked in the opposite direction. Athanasius had main
tained that since the Holy Spirit was the gift of no one
less than God himself and since the Son conferred the
Spirit, it followed that the Son was God. The metaphor
of the Son as "light from light," especially as employed
in Hebrews I: 3, helped to guarantee the deity of the
Spirit, too, for Christ, the radiance of God, enlightened
the eyes of the heart by the Holy Spirit.
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Companson suggests that AthanaslUs, havmg devel
oped the mam hnes of hIS theology m the debate over
Chnst as homoouslOs, found It suffiClent proof for the
assertlOn that the Holy Spmt was homoouslOs to relate
the Spmt to the Son, whIle others, notably Dldymus, had
to relate the Splnt to the entue Tnll1ty Dldymus, too,
could argue on the baSIS of the assertlOn that "the Holy
Spmt IS mseparable from Chnst ' Perhaps the most
stnkmg 11lustratlOn for the use of the analogy of Son
and Spmt was the recurrence here of the passage of
IdentIty, IsaIah 63 7-I4 (LXX), whIch had proved to
be so Important for the assertlOn that Chnst was dlvme
To AthanaslUs IsaIah 63 I4, · the Spmt of the Lord,' was
proof that, paraphrasmg IsaIah 63 9, not an angel but
the Spmt hImself had gIven rest, and that therefore
'the Spmt of God IS neIther angel nor creature, but
belongs to the Godhead For Dldymus, too, the words
of IsaIah were proof that the behevers m the Old Testa
ment had receIved grace from none less than the Spmt,
who IS mseparable from the Father and the Son' From
the same passage he also showed that a sm agamst the
Spmt was a sm agamst the Holy One of Israel, therefore
the Spmt was God Summanzmg thIS exegesIs, Cynl of
Alexandna saw m IsaIah 63 9-14 a proof for the Iden
tIty of OUSla between the Holy Spmt and God, Just as the
exegetIcal tradItion had seen there a proof for the Identity
between the Logos and God

The other analogy that suggested Itself for an under
standmg of the relatlOn between the Holy Splnt and
God was, obvlOusly, the analogy of the relatlOn between
the human spmt and the human self The analogy had
exphClt blbhcal warrant m the words of 1 Connthlans
2 I I AthanaslUs used It to demonstrate that the dlvme
Impasslblhty whlCh he found attested m James I I7

apphed also to the Holy Spmt, so that the Holy Spmt,
bemg m God, must be mcapable of change, vanatlOn,
and corruptlOn BasIl professed to find far more m the
analogy, elevatmg It to the status of "the greatest proof
of the conjunctIon of the Spmt wIth the Father and the
Son" But m hIS actual argument It played a relatIvely
mmor role Although It IS not clear preClsely why the
analogy between dlvme Spmt and human splnt, despIte
the extravagant words of BasIl, dId not bulk as large as
the analogy between the dlvme Spmt and the dlvme Son,
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T he Three and the One

one plausible explanation is that pressing the former
analogy at all forcefully could easily lead to a Sabellian
understanding of the Spirit, contrary to that view of
hypostases in the Trinity which had indeed been devel
oped principally on the basis of the distinction between
Father and Son, but had now to be applied as well to that
between the Spirit and both the Father and the Son.

Another exploitation of the arguments in favor of the
deity of the Son in the case for the deity of the Spirit
was the repetition of the point that the attribution of
divine titles, qualities, and operations amounted to an
admission of deity. "What titles which belong to God,"
asked Gregory of Nazianzus, "are not applied to [the
Holy Spirit], except only 'unbegotten' and 'begotten'?"
and he followed his question with a list of divine titles
that were in fact ascribed to the Spirit. One such title
for the Holy Spirit was, of course, the term "holy" itself.
It was applied to him as "the fulfillment of [his] nature,"
for he was spoken of as sanctifying, not as sanctified. And
so he was holy not "by participation or by a condition
having its source outside him," but "by nature and in
truth." Similarly, the declaration that the Spirit was
"from God" was clarified by the same arguments that had
been used to distinguish the christological confession that
Christ was "from God" from the general affirmation
that all things were "from God" because they were the
creatures of God; as a predicate of the Holy Spirit, "from
God" meant that he "proceeds from God, not by genera
tion, as does the Son, but as the breath of his mouth."
The very title "spirit" seemed to Basil to connote a nature
uncircumscribed by change and variation. Because he was
"the fullness of the gifts [or good things] of God," he
was to be acknowledged as their transcendent source and
therefore as also different in kind from the incorporeal
creatures. This transcendent source of all created good
was "unapproachable by thought"; therefore he had to
be God. Even so problematical a title for him as "the place
of those who are being sanctified" meant that he was
Creator rather than creature.

Perhaps even more decisive than the titles of the Holy
Spirit were his works. The Holy Spirit was God because
he did what only God could do. If the creatures were the
objects of his renewing, creating, and sanctifying activity,
he could not belong to the same class of beings as they,
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but had to be dlvllle He who filled all creatures had to
be of a dIfferent substantia than are all the creatures'
SpecIfically, as the one who Justified Slllners and per
fected the elect, the Holy Spmt dId what was appropnate
"only to the dlvllle and supremely exalted nature Be
cause he possessed 'the power to make ahve," Cynl
contlllued a httle later, he could not be merely a creature,
but had to be God Yet salvatlOn was not merely vlvlfica
tlOn but delficatlOn ThIS was the gIft of the Holy Spmt,
and therefore he was God "By the partIClpatlOn of the
Spmt," AthanaslUs formulated the ax10m, "we are knit
llltO the Godhead Enumeratlllg the gIfts of the Spmt,
BasIl affirmed that from hIm "comes foreknowledge of
the future, understandlllg of mystenes, apprehenslOn of
what IS hIdden, dlstnbutIon of good gIfts, the heavenly
CltIzenshlp, a place III the chorus of angels, JOy wIthout
end, abldlllg In God, the belllg made hke to God-and
hIghest of all, the belllg made God But, Cynl lllsisted,
If "the Spmt that makes us God' were of a nature dIf
ferent from that of God, all hope would be lost Thus
the sotenologlcal argument, adapted to the speClal func
tlOlllng of the Splnt, was no less promlllent III the case
for hIs deIty than It had been 1n the case for the deIty
of the Son

A speClal form of the sotenologlcal argument, and one
espeClally appropnate to the doctrllle of the Holy Spmt,
was the proof from baptism, thIS was espeClally appro
pnate, though not UlllqUely so, for the defenders of NlCea
had prevlOusly made good use of the baptismal formula
1n Matthew 28 19 to charge Analllsm wIth commlllghng
Creator and creature AthanaslUs presented hIS own
tnllltanan 1nterpretatlOn "When baptism IS gIven, whom
the Father baptizes, hIm the Son baptizes, and whom the
Son baptizes, he IS consecrated WIth the Holy Spmt " But
that very lllterpretatlOn suggested the pecuhar connec
tion between baptism and the Holy Spmt For If the
Splnt dId not belong properly to the Godhead, "how
can he deIfy me by baptIsm I' ThIS argument from
baptism, III refutatlOn of the delllal of the deIty of the
Holy Spmt, was for AthanaslUs "the supreme 1nstance"
and the most persuasIve demonstratlOn of how nOXIOUS
such a delllal was, "for to reJect thIS or to mls111terpret It,
IS to stake salvatlOn Itself" RegeneratlOn through the
grace gIven 1n baptism was the dlv1ne way of salvatlOn,
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BasIl argued, so that rejectIng the deIty of the Holy Spmt
meant castIng away the meanIng of salvatIOn Itself, and
on the day of Judgment he would defend hImself by thIS
ThIs regeneratIon took place through baptIsm "mto the
name of the Father and of the Son and of the Holy Spwt '
If the last named was a creature, the rIte of InItIatIOn
whIch you reckon to perform IS not entIrely Into the
Godhead' But to be ChrIstIan meant to be set free
from the worshIp of creatures and to be baptIzed Into the
one Godhead of the TrInIty, "not Into a polytheIstIc
pluralIty' ,

Not only the gIft of baptIsm, but the baptIsmal formula
Itself constItuted a proof WIthout the name of the Holy
SpIrIt the formula would be Incomplete and therefore
the baptIsm InvalId BasIl was espeCIally vIgorous In
claImIng that It was not orthodoxy m ItS trInItarIanIsm,
but ChrIst In the baptIsmal formula, that was gUIlty of
"rankmg the Holy Spwt alongSIde the Father and the
Son He therefore urged hIS opponents "to keep the
Spwt undIvIded from the Father and the Son, preservIng,
both In the confeSSIOn of faIth and In the doxology, the
doctrIne taught them at theIr baptIsm' HIS reference to
the doxology was provoked by an attack upon hIm for
USIng, In the lIturgy, both the form "Glory be to the
Father WIth [/UnO the Son together WIth [aVv] the Holy
Spmt' and the form "Glory be to the Father through
[8ta] the Son In [£v] the Holy Spwt " It was the phrase
"WIth the Holy Spmt" that seemed an InnOvatIOn, for
It placed the SpIrIt on the same level as the Father and
the Son BasIl replIed that thIS was preCIsely the reason
that had "led our fathers to adopt the reasonable course
of emplOyIng the preposItIon 'WIth,' " and that thIS had
been preserved In the lIturgIcal language of the common
people If lIturgIcal usage was to be authOrItatIve for
dogmatIc confeSSIOn, It was unwarranted to make an
exceptIOn In thIS Instance Nor, for that matter, was thIS
doxology the only example of a lIturgIcal doctrIne of
homoousIOs, for m the hymn that was sung each evenIng
at the lIghtIng of the lamps, the people had preserved
the anCIent form when they sang "We praIse Father,
Son, and God s Holy Spwt '

Yet the processes we have Just deSCrIbed, by whIch the
doctnne of the deIty and homOOUSIa of the Holy Spwt
developed, sImultaneously presupposed and compelled
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development of a more nearly adequate doctrine of the
Trinity itself. Therefore Athanasius could put the ques
tion: "If there is such a coordination [UVuToLXLa] and
unity within the holy Triad, who can separate either t.he
Son from the Father, or the Spirit from the Son or from
the Father himself?" Using the same philosophical term
for a coordinate series and applying it to the baptismal
formula in Matthew 28: I9, Basil maintained that the rela
tion of Spirit to Son was the same as that of the Son
to the Father, and that this coordination expressly ruled
out any notion of ranking. Such argumentation appeared
to derive the deity of the Holy Spirit by logic, as :l

direct corollary from the doctrine of the Trinity: "If
the One was from the beginning, then the Three were so
too," and therefore the Spirit was divine. Athanasius,
by contrast, made very little use of the doctrine of the
Trinity in presenting his defense of the deity of the Son;
and the most fully developed formulation of trinitarian
teaching anywhere in the Athanasian corpus-still a very
brief one-was evoked from him in the course of arguing
for the deity of the Holy Spirit. The apparent incon
sistency of Didymus's first arguing that there was a cor
relation between the operation of Father, Son, and Holy
Spirit and their ousia, and then maintaining that one
could not conclude a difference of nature between them
on the basis of the diversity of their operations, could
not be clarified without a full-scale doctrine of the
Trinity, in which both the unity and the diversity could
be precisely formulated within a systematic theory and
with a technical terminology adequate to obviate mis
understanding or equivocation. Development of such
a doctrine was the achievement of the same men whose
doctrine of the Holy Spirit we have been considering,
especially of the so-called Cappadocians, Basil, Gregory
of Nazianzus, and Gregory of Nyssa.

In this way the development of the doctrine of the
Holy Spirit reopened and brought to a head many of
the issues that had supposedly been settled at Nicea.
For not only had Nicea and its expositors disposed of
the problem of the Holy Spirit with a formula which said
everything and nothing; but because homoousios left
the question of the One unanswered and the creed
neglected to codify a term for the Three, the adjudication
of the deity of the Holy Spirit made it necessary to



T he Three and the One 219

ap Bas.Ep.210.5 (PG
~2 :776-77)

Or.Cels.8.12 (GC5 3:229)

See p. 54 aboV"e

5ymb.Nrc. (Schaff 2:60)

Ath.Aq.66 (PG 26:461)

Ath.Ep.Afr.4 (PG 26:1036)

Epiph.Haer.69.72 (GCS
,7 :220-21)

Bas.Ep. 12 5.1 (PG 32:548)

Bas.Hom.24.4 (PG 31:608)

Bas.Ep.~8.6-7 (PG
,2:~~6-,7)

Bas.Ep.210.5 (PG 32:776-77)

develop and to deepen the Nicene Creed. Both the absence
of a formula for the One and the tone of the defense
of Nicea, in particular the exegesis of the passages of
identity and the stock metaphors that were employed, left
the Nicene position open to charges of blurring the dis
tinction between Father, Son, and Holy Spirit, after the
fashion of the Sabellians. What was needed was a term
for the One and another for the Three. A term at hand
for the latter was hypostasis, which had been used this
way at least since Origen; an obvious term for the
former, hallowed not only by long usage but by its
association with the Christian exegesis of Exodus 3: 14,
was ousia. And, in the event, these were the terms in
which the relation between the One and the Three came
to be formulated: one ousia, three hypostases.

Part of the difficulty was that ousia and hypostasis
seemed to be equivalent, if not quite identical; they had,
in fact, been so used in the Nicene Creed itself. Athana
sius, too, had used ousia as a way of explaining the mean
ing of hypostasis. Elsewhere he insisted that "hyposta
sis is ousia and means nothing else but simply being."
Indeed, the two terms continued to be used almost
interchangeably even after the distinction between them
as technical terms had become a standard trinitarian
formula. On the basis of the Nicene formula, opponents
of the distinction between the two terms such as Marcellus
could insist that loyalty to Nicea implied rejection of
the notion of distinct hypostases. Besides, the only use
of hypostasis in the New Testament as a "trinitarian"
technical term, in Hebrews I : 3, seemed to be speaking of
the divine ousia which Christ as homoousios shared with
the Father, not of the hypostasis which was peculiar to
the Father. This appeared to present biblical evidence
against the formulation of one ousia, three hypostases;
and Basil had to argue, in defense of the formulation,
that the passage in Hebrews was not intended to dis
tinguish among the hypostases. It was, then, both an
obdurate tenacity about the terminology employed at
Nicea and a quasi-Sabellian resistance to the notion of
distinct hypostases that stood in the way of the new
version of Nicene trinitarian doctrine.

Basil summarized this resistance as follows: "Many
persons, in their treatment of the mystical dogmas, fail
to distinguish that which is common to the ousia from
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'the meaning of the hypostases.' They think that it makes
no difference whether one says ousia or hypostasis. There
fore to some of those who accept ideas about this subject
uncritically it seems just as appropriate to say one
hypostasis as one ousia. On the other hand, those who
assert three hypostases suppose that it is necessary, on the
basis of this confession, to assert a division of ousias into
the same number." It was in response to such thinking
that a way had to be found that "the hypostases are con
fessed and the pious dogma of the monarchy does not
collapse." The only way to dispel the confusion was to
come up with a definition of hypostasis that set it apart
from ousia and made it a fit instrument for the specifica
tion of what was distinctive in the Father, in the Son,
and in t~e Holy Se.irit. The hypostasis, then, had to be
"that which is spoken of distinctively, rather than the
indefinite notion of the ousia." Coupled with hypostasis
in the identification of the distinctiveness of each mem
ber of the Triad was another technical term, "mode of
origin [7'p67TO~ 7'~~ v77"ap~€w~] ." It seems first to have
been used of the Son and the Spirit, the former as be
gotten and the latter as proceeding from the Father;
then it was applied to the Father as well, but in a negative
way, namely, that he was unbegotten and did not proceed.
Theologians varied in their designations for the mode
of origin of each hypostasis, as well as in their degree
of emphasis upon the individuality of each; but indi
viduality, howsoever defined, was now to be predicated
of Father, Son, and Holy Spirit.

This conception of three hypostases effectively removed
the taint of Sabellianism from the Nicene confession, but
it did so by raising another specter, at least equally ter
rifying to Christian faith-the threat of tritheism.
Gregory of Nyssa voiced the natural reaction of many
upon hearing that Christian faith in God required the
confession of three hypostases: "Peter, James, and John
are called three humans, despite the fact that they share
in a single humanity. And there is nothing absur~ in
using the word for their nature in the plural, if those who
are thus united in nature be many. If, then, general usage
grants this, and no one forbids us to speak of two as
two, or of more than two as three, how is it that we in
some way compromise our confession, by saying on the
one hand that the Father,. the Son, and the Holy Spirit
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have a single godhead, and by denying on the other that
we can speak of three gods? For in speaking of the
mysteries [of the faith], we acknowledge three hypostases
and recognize there is no difference in nature between
them." Each of the hypostases was "one" in the complete
sense of the word; therefore the confession of the "one
God" was not compromised by positing three hypostases.
The other Cappadocians were also troubled by the ques
tion, and Basil may be the author of a treatise sometimes
ascribed to him, Against Those Who Falsely Accuse Us
of Saying That There Are Three Gods. The monotheistic
confession of Deuteronomy 6 :4, which Christianity had
inherited from Judaism, seemed to be at stake once
more, as it had been, in a different sense, in the contro
versy over whether the Christ whom Christians wor
shiped could nevertheless be called a creature.

The defense of the Cappadocians against this charge
took several forms. None has received greater notoriety
than their adaptation to trinitarian theology of a Platonic
doctrine, which, following a usage that went back to
Plato himself, they called "the universal [TO KOLVOV)."

Gregory of Nazianzus quite unabashedly drew a parallel
between the Christian doctrine of the unity of God and
the theory of "the more advanced philosophers" among
the Greeks about "one Godhead." And elsewhere he
formulated the principle that what was common or uni
versal to Father, Son, and Holy Spirit was their "not
having come to be and the Godhead"; he then went on
to specify "the distinctive" in each. Going even beyond
this identification of the Godhead or ousia as a kind of
Platonic universal, Gregory of Nyssa answered his own
question by declaring that it was, strictly speaking, in
accurate even to speak of Peter, James, and John as "three
humans," since "human" was a term for the nature which
they had in common; in the case of the three hypostases
in the Trinity, however, such a plural was not only in
accurate, but downright dangerous. No one could con
clude from the phrase "three humans" that there were
three humanities, but it was clear from the history of
religion that just such a conclusion had been drawn from
the use of the plural for the divine. And so "the divine,
simple, and unchangeable nature transcends any sort of
diversity according to ousia, in order to be (truly] one."
The divine ousia was far more real and far more truly one
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than other umversals Bastl, too, recogmzed that hIs
emphasIs upon the umty of the dIvIne OUSIa above and
beyond the three hypostases mIght seem to elevate It to a
supenor posItIon and thus to depress the realIty of the
hypostases Although he rejected any such mference as
. IrrelIgIOn and blasphemy, It IS clear that If the Iden
tIficatIOn of the dIvine OUSia as a unIversal were the only
means of safeguardIng the unIty of God, that umty would
have been m senous Jeopardy

SIgnIficantly, the defense of the dogma of the Tnmty
dId not rely pnmanly on thIS metaphysIcal IdentIficatton
Even Gregory of Nyssa, phl1osophlCaUy the most bnl
hant and bold of the three CappadoCIans, stopped short of
provIdmg a speculatIve solutIOn for the relatIOn of the
One and the Three or of the dIstinctIon between the
propertIes of the One and those of the Three DespIte
hIS great debt to MIddle Platomsm, Gregory dId not as
sIgn to the Platomc doctnne of umversals a determInatIve
place In hIS dogmatics, whIch was finally shaped by what
the church belIeved, taught, and confessed HIS funda
mental aXIOm was "FollOWing the mstructIOns of Holy
SCrIpture, we have been taught that [the nature of God]
IS beyond names or human speech We say that every
[ dIvine] name, be It Invented by human custom or handed
on to us by the tradItion of the Scnptures, represents our
conceptIOns of the dIvme nature, but does not convey
the meanmg of that nature In Itself" And the speCIfic
"name" to whIch he was applymg thIS stncture was
"Godhead [-&E:6T7]S'J" Itself, the very title he used In hIS
accommodation to Greek theIsm

There was perhaps one exception to the rule that all
such "names" were descnpttve only of human compre
hensIOns of God That exceptIOn pertained to a mystery
that was, If anythmg, even more meffable than the mystery
of God s relation to the world, namely, the relatIOns
withm the dIvme Tnad In OpposItIOn to the danger that
the dIstmctIveness of the three hypostases would dIssolve
In a Platonlcally defined OUSla, the CappadoClans, WIth
varymg degrees of emphasIs, found the guarantee of the
UnIty of the Godhead In the Father For Basl1, the Father
was "a certain power subsIsting WIthout bemg begotten
or having an orIgm," m whom both the Son and the
Spmt, each In hIs way, had theIr ongm Gregory of
NazIanzus went so far as to call the Father "greater' 10
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the sense that "the equality and the being" of the equals,
Son and Spirit, came from him. And Gregory of Nyssa
identified the Father as "the source of power, the Son
as the power of the Father, the Holy Spirit as the Spirit
of power." Specifically on the question of distinctions
among the Three, he identified causality as the only real
point of distinction, stating that one was the cause,
namely, the Father, and that the Son and the Spirit were
derived from him, but eternally. In this one cause was the
guarantee of the unity of the Three.

This puzzling, indeed frustrating, combination of
philosophical terminology for the relation of One and
Three with a refusal to go all the way toward a genuinely
speculative solution was simultaneously typical of the
theology of the Cappadocians and normative for the
subsequent history of trinitarian doctrine. Formulas sl!ch
a~ homoousios, three_hypostases in one ousia, and mode
of origin were metaphysically tantalizing; but the adjudi
cation of their meaning was in many ways a defiance
not only of logical consistency, but of metaphysical coher
ence. How, for example, could the Father be the source
of Son and Spirit within the Trinity and yet fatherhood
be a property not only of his hypostasis, but of the divine
ousia as such? Or, to put it in liturgical terms, was the
Lord's Prayer addressed only to the hypostasis of the
Father as "our Father" and the Father of the Son, or
to the entire ousia of the Godhead? Basil's answer to this
and to any such difficulty was to declare that what was
common to the Three and what was distinctive among
them lay beyond speech and comprehension and there
fore beyond either analysis or conceptualization. For
all the identification of the mode of origin, the distinction
between the generation of the Son and that of the Spirit,
Didymus admitted, remained "an unknown mode."
Gregory of Nyssa was willing to look for rational sup
ports in his reflection on the One and the Three; but if
none were forthcoming, it was most important to "guard
the tradition we have received from the fathers, as ever
sure and immovable, and seek from the Lord a means of
defending our faith." The dogma of the Trinity was
enshrined in the liturgy and, if one read them aright,
documented in the Scriptures. Now it was the task of
theology to defend it, to reflect upon it. In one sense,
the dogma of the Trinity was the end result of theology,
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for it brought together many of the themes of the pre
ceding development. But in another sense, it was the
starting point.

Throughout the following centuries of the history of
doctrine, this dogma was dominant. In fact, one of the
reasons for the contrast between the more corporate
emphasis of the early history and the more individualistic
emphasis of later periods lies in this very dogma. Having
become the official teaching of the church, it provided
the virtuoso with the limits beyond which his specula
tion dared not stray as well as with the riddle over
which it could puzzle. "The theologian" became, in a
special sense, the title for a man who defended the deity
of Christ in the context of the trinitarian dogma. The
speculations of Augustine's On the Trinity enabled him
to identify himself with the church catholic and yet to
press the believing reason to the very limits of its powers.
It was the trinitarian dogma, especially its notion of the
divine "energies," that provided the Hesychastic theology
of fourteenth-century Byzantium with a foundation for
its speculations about the relation between the created
and the uncreated light of God. As one of the principal
transmitters of patristic doctrine to the Latin Middle
Ages, Boethius codified trinitarianism in a form that was
to shape the theology of Thomas Aquinas. And the
declaration of independence of liberal Protestant theology
was most typically expressed in Schleiermacher's relega
tion of the trinitarian dogma to an appendix in his ChiYis
tian Faith. The distinctive features of the trinitarianism of
each of these men and movements deserve individual
attention. At this point it bears mentioning that the unre
solved contradictions evident in the Cappadocian theology
presented a challenge to each of them also; but that mean
while the church went Gn believing, teaching, and con
fessing the dogma in its liturgies and sermons, its
catechisms and commentaries.

At the same time, the shape taken by Cappadocian
trinitarianism served to move the discussion from the
relation between the One and the Three to the relation
between the divine and the human in Christ, with which,
in one way, the controversy had begun. For granted that
it was appropriate to call Christ divine and to assert that
he was homoousios with the Father, what did this mean
for his also being homoousios with man-and with man
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the creature? Some of the very considerations with which
the discussion had opened were bypassed by the solutions
which the trinitarian dogma sought to provide for them.
But they were too fundamental to the gospel to remain
in obscurity, and the form of the trinitarian solution
made a reopening of the christological issue unavoidable,
particularly for those who had formulated their trinitarian
orthodoxy in such a way that their christology became
suspect.
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The Person
of the God-Man

The dogma of the Trinity was developed as the church's
response to a question about the identity of Jesus Christ.
Was he, or was he not, equal in his divine existence with
the Creator and Lord of heaven and earth? The answer
of orthodox Christian doctrine to that question was the
confession that he was "from the ousia of the Father" and
"homoousios with the F~ther." For all the problems
there were in this answer, the formulation traditionally
identified with the Council of Nicea (although in a some
what later recension) was the version of the doctrine of
the Trinity which came to be acknowledged as the faith
of the church. And except for the questions-speculative,
liturgical, exegetic~.l, and constitutiopal-raised in the
course of debates between East and West about the
procession of the Holy Spirit, this was the interpretation
of the doctrine of God in relation to the person of Christ
that was to survive the fall of the Roman Empire, the
schism between Eastern and Western Christendom, and
the upheavals of Renaissance and Reformation, to be
rejected by the critical intelligentsia only in the period of
the Enlightenment and of nineteenth-century Protestant
liberalism. But "a few decades after Nicea the theme of
the formation of dogma shifted completely.... Now
the theme is not the preexistent Son of God, but the
incarnate one. Not the relation of God to God is now at
issue, but the relation of God to man in the person of
the earthly Christ, who dwelt among men." Or, to quote
again the question of Athanasius, "How is it possible
for someone not to err with regard to the incarnate
presence [of the Son] if he is altogether ignorant of the

226



Ath Ar 1 8 (PG 26 28)

See p 199 above

See PP 216-n above

Cye Inc umgen (SC 97 276)

Cye Chr un (SC 97 472)

Camelot (1951) 229

The Person of the God-Man

genUine and true generatlOn of the Son from the Father;>"
Now that the meaning of thIs "genUIne and true gen

eratlOn" had been defined at the Counctl of Nicea and
clanfied In the half-century after the councd, the locus
of the Issue was transferred to the person of Jesus Chnst
hImself Ranged against each other In the debate over
thIS Issue were the theologICal tradittons represented by
Alexandna and by AntlOch, whose nvalry In church
poltttcs shaped theIr confltct In chnstoiogical doctnne and
was m turn shaped by It It IS understandable that, commg
as It dId m the wake of the tnnitanan debates, the prob
lem of chnstology was somettmes treated as though It
were suscepttble of solutlOn by some of the same means
employed In the solutlOn of the questlOns of the Tnntty
For example, one proof for the full deIty of the Son was
the argument that If the Son were not God, one would be
bapttzed mto a creature The same argument was then
pressed Into serVIce to support the deIty of the Holy
Spmt But now that the questlOn was the relatlOn between
the dIvine and the human m the person of the Incarnate
Son, a theologIan such as Cynl of Alexandna, who mam
taIned that thIS relatlOn was one of an mttmate and in
separable unton, was faced wIth the dIsturbing questlOn
"Have we, then, been bapttzed Into a man, and shall we
admIt that thIs IS true;> It IS sIgnIficant that Cynl and hIS
fellow Alexandnans employed m theIr chnstology many
of the same technICal terms that had been mmed and
minted, largely by preVIOUS generattons of Alexandnans,
dunng the tnnttanan discusslOn, terms such as "to be
JOined together [(Tvva<pO~vatJ,' "Untty (lvw<Tt~}," "msepa
rable (aSta{pE:TO~}, ' and the ltke Moreover, some of the
same passages of Identtty that had been so useful for
tnnttanan doctnne were Introduced mto the discusslOn of
chrIstologICal doctnne, as when Cynl of Alexandna, quot
mg IsaIah 63 9 (LXX), mSIsted that It was not an elder,
nor an angel, but the Lord hImself who saved us, not by
an alten death or by the medIatIOn of an ordinary man,
but by hIS very own blood ' In keepmg WIth such argu
mentatIOn, some modern Interpreters have claImed that
Cynl s AntIOchene opponents m the chnstoiogical debate,
espeCIally NestorIus, were operating WIth "an Insuffi
Clently developed tnnitanantsm "

But these attempts, anCIent and modern, to treat the
chnstologICal questIOn as a subtopIC of the trInttarIan
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one, while partially valtd, obscure both the profundIty
and the pOIgnancy of the evolutlOn of chnstology the
ologians who shared an uncompromismg loyalty not only
to the letter of NlCea but to the Nlcene orthodoxy of
Didymus and the CappadoClans were nevertheless on op
posite Sides when the questlOn of Chnst and God became
the questlOn of God and man tn Chnst Not "an msuffi
clently developed tnmtananIsm," but the neglect of the
chnstologlCal questlOn dunng the diScussIon of the trml
tanan questlOn was responsIble for the Impasse Theolo
gians on both SIdes of the chnstologlcal debate sought to
Impugn the tnmtanan orthodoxy of the!! opponents
Cynl drew an analogy between the Anans and the AntlO
chenes the former blasphemed the preexIstent Logos, the
latter the mcarnate The outstandmg exegetICal scholar of
the AntlOchene school, Theodore of MopsuestIa, on the
other hand, was attackmg the Apollmanst extreme of
Alexandnan teachmg when he charged that "the parti
sans of Anus and Eunomms say that [the Logos)
assumed a body but not a soul, and that the nature of the
Godhead took the place of the soul' The tnmtanan de
velopment had not really prepared the church for the
problematIcs of the chnstologlcal issue, and no one was
entitled to draw a sImple chnstological mference from
eIther the content or the method of the Nlcene and post
Nlcene discusslOns Yet before the chnstologlcal contro
versy was over, It had managed to raIse agam some of the
problems that had supposedly been dIsposed of m the
dogma of the Tnmty

Presupposltwns of Chnstologlcal Doctrme

In at least one respect, there was a close analogy between
the doctnne of the Tnmty and the doctnne of the person
of Chnst Each doctrme drew together many of the motifs
of the development that had preceded Its formulatlOn
Formally stated, these motIfs could be called the common
property of all orthodox ChnstIans, yet the dIfferent con
cluslOns drawn from common presupposItiOns suggest
that even m these shared beltefs there were dIvergent em
phases Vanous of the common presupposItions were van
ously mterpreted, and the relatlOn among the several pre
Suppositions was vanously conceIved

The creed of Nlcea had followed ItS statement of the
"dlvlmty" (God m hImself) WIth one about "economy"
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(God In hIS plan of salvatIOn) m the confessIOn that "for
the sake of us men and for the purpose of our salvatIOn
Chnst had come down, had become mcarnate, had suf
fered and rIsen agam on the thIrd day, had ascended to
the heavens, and would come agam to Judge the ltvmg
and the dead ThIs confessIOnal statement could, wIth one
or another modIficatIOn or addItion, be matched by affir
matIOns m many of the anCIent creeds Each of ItS compo
nents, however, reqUIred careful scrutmy for ItS chrIsto
logIcal ImplIcatIOns; each of them had also been the
subJect of earlter development To attach thIS capsule
account of the earthly deeds of Jesus ChrIst to the affir
matton of hIS dIvimty was to raIse the questton of the rela
tIOn between the dIvme nature and the events of hIs ltfe
and death Moreover, If he had come "for the sake of us
men and for the purpose of our salvatIOn, ' It was neces
sary to specIfy the connectIOn between hIS person and hIS
savmg work And by affirmmg that he was worthy of
worshIp, the church put ItS teachmg and confeSSIOn about
hIm mto the context of ItS ltturgy, where It was the m
carnate one who was adored m hIs sacramental presence
and power

As the Son and Logos of God, Chnst was the revela
tton of the nature of God, m the formula of Irenaeus,
"the Father IS that whICh IS mVlsible about the Son, the
Son IS that whICh IS VISIble about the Father If, m a
phrase that Irenaeus quoted from an even earlter source,
"the Son IS the measure of the Father, one would expect
that the ChrIsttan defimtton of the deIty of God would be
regulated by the content of the dIvine as revealed m
ChrIst In fact, however, the early Chnsttan pIcture of
God was controlled by the self-eVIdent aXIOm, accepted
by all, of the absoluteness and the ImpassibIltty of the
dlvme nature Nowhere in all of Chnsttan doctnne was
that aXIom more mfluenttal than m chnstology, WIth the
result that the content of the dIvIne as revealed m Chnst
was Itself regulated by the aXIOmattcally gIven definltton
of the deIty of God No one wanted to be understood as
settmg forth a VIew of Chnst In whICh thIs defimtIOn was
In any way compromIsed or JeopardIzed To Theodore of
Mopsuestta the dlvme transcendence meant that "It IS not
possIble to ltmlt and define the chasm that eXIsts between
the one who IS from eternIty and the one who began to
eXIst at a ttme when he was not What possIble resem-
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blance and relatiOn can eXIst between two bemgs so wIdely
separated from each other?" At the other end of the chns
tologICal spectrum, Apollmans also mSIsted that the pres
ence of the "suffenngs belongmg to the flesh" could not
m any way ImpaIr the ImpassIbIlIty of the dIvme nature,
therefore he attacked anyone who would attnbute to the
dIvmIty m Chnst such "human thmgs" as "development
and suffenng ,

In theIr doctrme of God, Alexandnans such as Apol
IInans appear to have stressed the notiOn of ImpassIbIltty
wIthout compromIse ThIS IS borne out by an exammatIon
of Cynl of Alexandna Confronted by the statement of
such passages m the Psalms as 94 22 and 90 I (LXX)
that God had "become" man's refuge, Cynl asked the
rhetoncal questiOn whether thIS meant that God had
ceased beIng God and had become somethmg that he had
not been m the begmmng Of course not, for "bemg un
changeable by nature, he always remams what he was and
ever IS, even though he IS saId to have 'become' a refuge"
In fact, the very mentiOn of the word "God" made the
mterpretatiOn of "become" as applIed to God "stupId and
altogether wICked" If It supposed that thIS could refer to
any sort of change m the unchangeable God Elsewhere
Cynl ampltfied thIS metaphYSICal contrast between the
nature of God the Creator and that of creatures The na
ture of God was firmly estabhshed, maintaming its un
changeable permanence, It was charactenstIc of created
eXIstence, on the other hand, to be gIven over to tIme and
therefore to be subJect to change Anythmg that had taken
a begmnmg had changeabIltty Implanted wIthm It YBut
God, whose eXIstence transcends all reason and who nses
above all begmmng and all passmg away, IS sup'"'nor to
change' Quotmg Baruch 3 3 (LXX), "Thou art en
throned for ever, and we are penshmg for ever," Cynl
concluded that the dIvme could not be changed by any
tIme, or shaken by any suffenngs, whIle created nature
was mcapable of bemg endowed wIth essentIal Immuta
bIltty

As thIS last statement suggests, however, the purpose
of Cynl's abstract dIsqulSltiOn on the absoluteness and
ImmutabIltty of God was to deal wIth the mystery of the
dIVIne Logos It would not do to speak of hIS "bemg
transformed mto the nature of flesh" m such a way that
hIS dIvme ImmutabIltty was ImpaIred "He was the Logos
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also m the begmmng, and proceedmg from the eternal
and Immutable God and Father, he also had m hIS own
nature eternIty and ImmutabIltty " ThIs attnbute of bemg
"anCIent and unchangeable' could not be set aSIde even
m the mcarnatIOn Although he was saId to suffer m the
flesh, ImpassIbIlIty contmued to be charactensttc of hIm
msofar as he was God He was mcapable of suffenng but
took on a flesh that could suffer, so that the suffermg of
hIs flesh could be saId to be hIS own But then the ques
tton was . In what sense does not [the ImpassIble Logos]
hImself suffer t ' Cynl replted that It was "by suffenng In
hIS own flesh, but not m the nature of hIs deIty,' m a man
ner that transcended all reason and all language Even
the Alexandnan mSIstence upon the realIty of hIS suffer
mgs and upon the umty of dIvme and human m hIS per
son could not be allowed to qualtfy or endanger the essen
ttalImpassIbIltty of the nature of God

On thIS Issue the AntIOchenes were no less firm, mdeed,
It has been suggested that . It was the questIOn of dIvme
ImpassIbIltty whIch took more of the attentIOn of the
AntIOchenes" Cynl hImself may have been acknowledg
mg thIS when he attnbuted to them the fear that If human
qualtttes and expenences were ascnbed to the Logos, who
was begotten from above and who transcended all thmgs,
thIS would be blasphemy, therefore they sought to prevent
any Jeopardy to the dIvme and ImpassIble nature of the
Logos hImself Theodore represented the Logos as saymg
that "It IS ImpossIble that I myself should be destroyed,
as my nature IS mdestructtble, but I wIll allow thIS [body]
to be destroyed because such a thtng IS mherent m ItS
nature" It was permIssIble, accordmg to Nestorms, to
call the ImpassIble Chnst passIble because he was "Impas
sIble accordmg to hIS dIvmIty but passIble accordmg to
the nature of hIS body' He took the homoousIOs of the
NIcene Creed to mean that the attnbutes of the dIvme
nature were those of the Logos, to be by nature impas
sIble, Immortal, and eternal HIS crIttCS, he saId, were
chargmg hIm wIth blasphemy "because I have saId that
God IS mcorrupttble and Immortal and the qUlckener of
all '-"God" meanmg here the dIvme Logos At the same
ttme, Nestorms mamtamed that the fusIOn (or confu
sIOn) of the dIvme and the human m Alexandnan chns
tology not only JeopardIzed the ImpassIbIlIty of the Logos,
but also made meanmgless the passIbIltty of the man
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Jesus Such an account m the Gospels as that of the angel
strengthemng Jesus m the garden would then have to be
no more than a parable, "for he who suffers ImpassIbly
has no need of anyone to strengthen hIm' From what
seemed to be a shared presupposltton about the absolute
ness of God there came radIcally dIvergent theones about
the person of Jesus Chnst

Yet It was not only of God that ImpassibIltty was to be
predIcated One could also speak of "the hope of the !tfe
to come, [where we shall] abIde Immortal and ImpassIble
and free of all SIn " ImpassibIltty could also be descnbed
as the gIft of salvatIOn God had waIted to make Jesus
Chnst "Immortal, mcorrupttble, and Immutable" unttl
hIS resurrectIOn "because he was not the only one whom
he wanted to make Immortal and Immutable, but us as
well who are assoCIated WIth hIS nature' It was m the
resurrectIOn of ChrIst that both he and those whom he
came to save acquued "an In;J.mortal and ImpassIble na
ture" AthanaslUs of AlexandrIa, on the OpposIte SIde,
had descnbed the "settled character' of the saved per
son, m thIS case of the monk Antony, whose "soul was
Imperturbed, and so hIS outward appearance was calm"
Antony, he meant to say, "possessed m a very hIgh de
gree ChrIsttan a:rralhLu-perfect self-control, freedom
from passIOn-the Ideal of every true monk and ascetic
strIvmg for perfectIOn ChrIst, who was free from every
emottonal weakness and fault-a:rra(}~" XpUT'To,.-IS hIS
model' The AntIOchene and the Alexandnan tradItions
were m agreement that salvatIOn was the purpose of the
commg of Chnst and that Immortaltty and Impasslbtlity
were the consequence of that salvatIOn It was also agreed
on all SIdes that there had to be a theologICal congruence
between the doctnne of the person of Chnst and the doc
tnne of the work of ChrIst, or, to state It negattvely, that
no chrIstologteal doctnne could be accepted If It mIlttated
agamst the office of Jesus Chnst as SaVIor "The mam
pomt of our salvatIOn IS the mcarnatIOn of the Logos,"
saId ApolltnarIs The mcarnatIOn had to take place as It
dId, Nestonus argued, or Satan would not have been
vanqUIshed In hIS treattse On the IncarnatiOn of the
Only-Begotten, CyrIl, for hIS part, exammed the soteno
logICal ImpltcatIOns of the chnstologICal theones under
dIscussIon and refuted each theory on the grounds that If
It were correct, the savmg work of Chnst would have been
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impossible; other arguments came and went from one
theory to another, but this argument was applicable to
each. Even to be only a spokesman and a revelation of the
divine nature, a task for which it might seem that it would
have been enough for him to be "the carpenter's son," he
had to be the one who had descended from heaven and
the "God who appeared to us, being the Lord" Jesus
Christ. This had already been a standard weapon in the
arsenal of the Alexandrian and Cappadocian defenders
of Nicea.

But when Cyril, together with most of those defenders
of Nicea, came to specify the content of this salvation
whose integrity had to be maintained in any christological
doctrine, it became evident that within the general pre
supposition presumably shared by all there were pro
nounced differences. For Cyril attached his understanding
of the meaning of the salvation of man to the tradition
that had defined it as deification, which he took to be the
only means of conferring impassibility on man. Apol
linaris had summarized the tradition in the confession:
"We declare that the Logos of God became man for the
purpose of our salvation, so that we might receive the
likeness of the heavenly One and be made God after the
likeness of the true Son of God according to nature and
the Son of man according to the flesh, our Lord Jesus
Christ." Cyril's version of the concept of deification laid
special emphasis on the salvation and transformation of

I the flesh through the incarnation of the immutable and
impassible Logos. Defining the purpose of the incarna
tion, Cyril asserted that "the Only-Begotten became a
perfect man in order to deliver our earthly body from a
foreign corruption," and that by doing so Christ had
"dyed the soul of man with the stability and unchange
ability of his own nature," making it a participant in his
impassible divinity. Using the identical formulas in an
other passage, Cyril added that the Only-Begotten had
delivered the earthly body from corruption by making
his own soul more powerful than sin and endowing the
human soul with his own "stability and immutability as
wool is imbued with a dye."

If there was to be a congruence between soteriological
and christological doctrine, the relation between the di
vine and the human in the person of Christ had to be
adequate to effect this through a transformation in the
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very nature of man. And more than the nature of man
had to be transformed and saved. A theory of the relation
between divine and human in Christ that protected the
impassibility of God by attributing suffering and death
only to a man whom the Logos had assumed narrowed
the doctrine of salvation. For if it were true, "how then
can he be said to have become the Savior of the cosmos,
and not rather [onlyJ of man, as a pilgrim and traveler
through whom we have also been saved?" But since he
was to be the one through whom the world was saved,
the connection between the man Jesus and the Logos
(through whom the world had been created) had to be
more intimate than the ;doctrine of the assumption of a
man by the Logos would allow. For if, according to He
brews 2: I4-I 5, the Savior was to "destroy him who has
the power of death, that is, the devil," it had to be "the
Creator of the universe, the Logos of God rich in mercy"
who emptied himself and was born of a woman. No mere
association, nothing less intimate than a union between
the Logos-Creator and the one who was born and crucified
would have been sufficient to liberate those who had been
given over to lifelong bondage through their f~ar of
death. If salvation was to be the gift of impassibility and
immortality, the Savior had to be the Logos himself, not
only a man assumed by the Logos.

It was possible to interpret everyone of these themes
in quite another way, and therefore to derive quite an
other christology from them. Despite the rhetorical ques
tion just quoted from Cyril, Theodore did teach that
Christ had saved the world, not merely man-but that he
had saved the world by saving man. The universe was
made up of the invisible, rational beings such as angels,
and of the visible, material things, composed of the four
elements of earth, air, water, and fire. Man was related to
the invisible through his soul, to the visible through his
body. He was the one link between the various orders of
the created universe, and his sin and death jeopardized
the unity of that universe. Christ was the Savior of the
entire world in the sense that the salvation of man, the
microcosm, also effected the salvation of the macro
cosm. "Therefore the connection between all things is
also reestablished on the basis of our renewal. The first
fruit of this is he who is Christ according to the flesh, in
whom there is accomplished a very good and, so to speak,
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a compendious new creation of all things." So it came
that "the agreement and harmony and connection of all
existing things will be saved for incorruptibility" through
the salvation of man by the man Christ. The salvation of
the cosmos lay in the reintegration of the only creature
in whom all the constituent parts of the cosmos were rep
resented, that is, man-in his reintegration, not in an
ontological transformation of his nature into something
more than human and therefore less than human.

In Theodore's view of human nature, three factors
were interrelated: the fall into sin, susceptibility to
change, and mortality. Sometimes he could follow the
conventional, though by no means universal, Christian
teaching that mortality was simply the result of sin, and
that "death was introduced when we sinned." In conso
nance with this view he could say that in this life "we
suffer many changes, as those who are by nature mortal."
But he also reversed the connection between sin and
death, as when he described life in heaven: "Because we
shall be made immortal after our resurrection, we shall
no longer be able to sin; for it follows from our being
mortal that we sin." And the impassibility conferred
through salvation meant deliverance from mutability,
which was not to be identified with either sin or death but
was to be related to both; for "it would be possible to
save the body from death and corruption if we first made
the soul immutable and delivered it from the passions of
sin, so that by acquiring immutability we would also ob
tain deliverance from sin." No simple causal relation
would be adequate. "Mortality is chronologically prior to
sin, but sin is logically prior to mortality"; but it should
perhaps be added that passibility was a factor in some
sense distinct from both. Death had entered into human
life through sin, but now it had weakened human nature
and aggravated its tendency to sin. To be restored to au
thentic humanity, man needed to be saved from all of
these; salvation meant "second birth, renewal, immor
tality, incorruptibility, impassibility, deliverance from
death and servitude and all evils, the happiness of free
dom, and participation in the ineffable good things which
we are expecting," as well as deliverance from the punish
ment and damnation deserved by human sins.

This restoration of authentic humanity was the work
of Christ the man in his life, death, and resurrection. Only
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because he had been "one of us, who came from out of
our race' and our nature, could he achieve this salvation
What had been accomphshed through him and lfi him as
the first frUlt of the human race "had all been done to
him for [our] common salvatiOn" Although a true and
complete man, he had not taken death upon himself as
a pumshment as other men do, belfig "more excellent,"
he had passed through death to immortahty and lficor
rupttbiltty and could now confer these gifts on hiS breth
ren HiS hfe and aeath were part of hiS savlfig work, but
the deClsive event lfi the economy of salvatiOn was hiS
resurrectiOn, which was "the pnnClpal obJect of all the
reforms wrought by him, as it is through it that death was
abohshed, corruptiOn destroyed, passiOns extlfigUlshed,
mutabihty removed, the lfiordlfiate emotiOns of Slfi con
sumed, the power of Satan overthrown, the urge of
demons brought to nought, and the afflictiOn resultlfig
from the law wiped out " The dramatiC lfiterpretatiOn of
the death and resurrectiOn of Chflst as a victory over the
demomc powers that held man lfi thetr sway, which was
a promlfient motif lfi the ante Nicene tradition, became
lfi Theodore s hands the statement of Chnst's triUmph
over the "prlfiClpahties and powers which would have
no power over us tf we could avoid slfinlfig" But what
ever motif Theodore selected as he commented upon the
imagery suggested lfi this or that text, he customardy re
ferred it to "hiS lfisistence upon the active agency of
Chnst s humamty lfi the work of redemptiOn" This lfi
sistence led to "a definite chnstological duahsm," a radi
cal distinction between the divlfie Logos and the man
whom he had assumed, because of what Chnst had to be
lfi order to save as Theodore said he did He and Cynl
held many of the themes of sotenology and chnstology
lfi common, but the dtfferences between them, whde less
obviOus, proved to be more declSlve

It has been pOlfited out that "the predtlectiOn of St
Cynl for the sotenological approach to the problems be
comes eVident with speClal promlfience lfi hiS diSCUSSiOns
of the Euchanst " Here, too, a common ground of shared
teachlfig about the sacraments led to a divergence lfi
chnstological formulatiOn Theodore set forth the doc
tnne of the real presence, and even a theory of sacramen
tal transformatiOn of the elements, lfi highly expltClt lan
guage When Chnst gave the bread, Theodore argued,
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"he did not say, 'This is the symbol of my body,' but
'This is my body' "; for the elements "were so trans
formed by the descent of the Holy Spirit." He could even
connect this transformation of the elements to the tradi
tional idea of the Eucharist as the medicine of immortal
ity: "At first it is laid upon the altar as a mere bread and
wine mixed with water, but by the coming of the Holy
Spirit it is transformed into body and blood, and thus it
is changed into the power of a spiritual and immortal
nourishment." These and similar passages in Theodore
are an indication that the twin ideas of the transformation
of the eucharistic elements and the transformation of the
communicant were so widely held and so firmly estab
lished in the thought and language of the church that
everyone had to acknowledge them. Even if this eucha
ristic doctrine was inconsistent with Theodore's general
theological method, he continued to teach in his theology
what the church believed and taught in its liturgy about
the Eucharist.

The difference between Theodore and Cyril was that
Theodore did not base a christology upon this eucharistic
doctrine, but Cyril did. The key to Cyril's christological

, interpretation of sacramental theology. lay in his emphasis
upon the life-giving and transforming power of salvation
in Christ, a power conveyed by the sacraments, especially
the Eucharist. Baptism was also a channel for this power.
By baptism, Cyril said, "we are reshaped into the divine
image in Jesus Christ," adding that it would be absurd to
think of this as a "bodily re-formation." Elsewhere, how
ever, particularly when speaking about the change effected
by eating the body and blood of Christ in the Lord's
Supper, he seems to have been far less reluctant to ascribe
"bodily re-formation" to the working of sacramental
grace. His proof text for the doctrine of the Eucharist
was not the account of its institution in the synoptic Gos
pels and I Corinthians (although he did, of course, com
ment also on these passages), but the sixth chapter of the
Gospel of John: "Unless you eat the flesh of the Son of
man and drink his blood, you have no life in you." These
words meant, he said, that Christ "as God makes us alive,
not merely by granting us a share in the Holy Spirit, but
by granting us in edible form the flesh which he as
sumed." Commenting on these same words elsewhere, he
insisted that the body given in the Eucharist could not be
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lIfe-gIvmg unless It had become "the very flesh of the
Logos who gIves life to everythmg" The body receIved
m the Euchanst was like a "vivIfymg seed,' by whIch the
communIcant was mtImately Jomed WIth the Logos hIm
self and made to be like the Logos, Immortal and mcor
ruptible

In the course of developmg thIS understandmg of the
Euchanst, Cynl made explICIt hIS reJectlOn of the sugges
tion that the words of John 6 53 could refer to "the
preCIous body and blood, not of God the Logos, but of a
man Jomed to hIm' In the mcarnatlOn Thls represented
an erroneous VIew of the Euchanst and of the person of
Chnst There IS reason to belIeve that m the AntlOchene
tradItion, despIte the formulas of transformatlOn quoted
earlier from Theodore, the Euchanst came to be thought
of as consIstmg, m the formula of Irenaeus, of an earthly
and a heavenly substance, each of whICh retamed ItS na
ture EutherlUs of Tyana, a partisan of NestorlUs, appears
to have taught that objectively 'the mystIcal bread IS of
the same nature as earthly bread, but that by faIth It sub
Jectively became the body of Chnst to the believer And
Nestorms argued that by the words of mstitutlOn, "ThIs
IS my body,' Chnst "says not that the bread IS not bread
and that hIS body IS not a body, but he has saId demon
strably bread and body, whICh IS m the ousIa" We may
conjecture that m the course of controversy the AntlO
chenes dlscovered an mconsistency between Theodore's
euchanstIC doctnne and hIS chnstoiogical doctnne, and
that they eventually adjusted the former to the latter, m
any case, It IS clear that the Alexandnans formulated and
defended a chnstology that was conformable to the eucha
nstIc plety m whIch they belIeved

ThIs chnstology was, the Alexandnans argued, con
formable also to the liturglcal practice of the church, and
they mSIsted that the chnstology of theIr opponents was
not The admonItlOn of Second Clement to thmk of Jesus
Chnst as of God also Implied that Jesus Chnst was de
servmg of that worshIp whIch was properly paId to God
alone In the controversy wIth AnanIsm, NICene ortho
doxy had made much of the mconsistency between the
Anans' practice of worshIpmg Jesus Chnst and thea re
fusal to acknowledge that he was God m the fullest and
most unambIguous sense of the word, the same argument
had been used, on the basIs of the doxologIes, m support
of the deIty of the Holy Spmt At thIS pomt more than
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at any other, the application to the christological contro
versy of an argument invented during the trinitarian con
troversy proved to be effective. For the defenders of
Nicea refused to distinguish between the worship appro
priate to the Father and that appropriate to the Son. The
Detailed Confession of Apollinaris, which summarized
Nicene orthodoxy without getting into the speculations
about the human soul of Christ for which the author was
later condemned, was speaking for the main body of the
tradition when it attacked an interpretation of the Trinity
that would lead to "three dissimilar and diverse systems
of worship, [contrary to the institution of} a single legal
way of religious observance." There was, he wrote else
where, "nothing that is to be worshiped and nothing that
saves outside the divtne Trinity." The Christian worship
of God was properly addressed to the Trinity of Father,
Son, and Holy Spirit, without any distinction at all as to
degree or kind. Such was the orthodox interpretation of
the Nicene decree and the clear outcome of the post
Nicene development, as eventually stated in the formula
that the Holy Spirit was "the one who with the Father and
the Son is worshiped and glorified."

Now that the point of discussion was not the relation
of the Son and the Spirit to the Father, but the relation
of the humanity to the divinity in the incarnate Son, the
issue became more complex. Was the humanity of the
Logos, too, the object of worship? The Arians had been
accused by Athanasius of practicing the worship of a man,
because they made the Logos less than God. But could
not the charge of "anthropolatry" be directed with equal
validity against the descendants of Athanasius? For ex
ample, Apollinaris went on, in the creedal statement just
quoted, to declare: "We confess ... a single worship of
the Logos and of the flesh which he assumed. And we
anathematize those who render diverse acts of worship,
one divine and one human, and who worship the man
born of Mary as being different from him who is 'God
from God.' " The Christian adoration of Christ had to be
"the worship of the Son of God including the human
likeness." Worship was addressed to the incarnate one,
divine and human; "to him we properly bring our wor
ship, and his flesh is not excluded from the worship....
For whoever does not worship this flesh, does not wor
ship him." The Christian cultus required the worship of
the entire incarnate Logos in the undiscriminated unity
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of his person, as ImplIed by the hturglCal practice of the
church Any worshIp of the mcarnate one that separated
hIS humalllty from hIS dIvmIty would be eqUivalent to
replacmg the dIvme Tnad by a tetrad of Father, Son, Holy
Spmt, and the man Jesus Therefore It was untenable to
Imply that "we worshIp Emmanuel as a man"

In the acknowledgment that Emmanuel, the God-man
who was "God wIth us," was deservmg of worshIp, all
who accepted the Nicene definItion were agreed, It was
demanded not only by NICea, but by PhIlIppIans 2 6-II
These words of the apostle meant, accordmg to Theo
dore, that 'because of the lInk he has wIth the Only
Begotten, Jesus, the man assumed by the Logos, had
been hIghly exalted and gIven a name above every name,
thIS could not have been gIven to the Logos, for he had
always had It and had never lost It After the resurrectIOn,
when thIS glory had been conferred on the man assumed
by the Logos, "all men adore hIm and all men confess
Jesus Chnst to be God to the glory of God the Father'
The man Jesus had been raised to the nght hand of God,

and he constantly receIves adoratIOn from all creation
because of hIS close unIOn wIth God the Logos' HIS
sittmg at the nght hand of the Father meant that the man
assumed by the Logos had become a partICIpant m the
glory of the Logos, so that "because of the nature of God
the Logos dwellIng m hIm, he IS to be adored by all "
LIkeWIse, the authonty to Judge the qUick and the dead
belonged to the man assumed Even Theodore's oppo
nents were forced to recognIze that he ascnbed "the dIg
lllty and honor of the Logos to the man Jesus, although
they mallltallled that "the mystery of relIgiOn" was
dIssolved by hIS mterpretatlOn of how the Logos
was to be worshiped To NestorlUs, PhilIppIans 2 6-II
meant that one adored Jesus the man on account of the
Logos who bore him, and that "on account of the One
who IS hIdden I worshIp the one who appears I dIs
tIngUish the natures, but I ulllte the worshIp" It was the
assumed man "who endured death three days, and him I
adore wIth the dIvmIty On account of hIm who IS
clothed I adore the clothlllg , Or, as Nestonus put It III a
slllgie formula, "Let us confess the God In man, let us
adore the man who IS to be worshIped together wIth God
because of the dIvllle conjUnctIOn wIth God the Creator"
The ChnstIan worshIp of Jesus ChrIst was an assumed
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presupposition on both sides, and nothing in the debate
caused either side to question its propriety. Theology had
to come to terms with liturgy.

Of special interest in the liturgy was the language being
used about the Virgin Mary, who had come to be called
"Theotokos [8€OT6KO~J." Despite the effort to find evi
dence of it elsewhere, there is reason to believe that the
title originated in Alexandria, where it harmonized with
and epitomized the general Alexandrian tradition. The
earliest incontestable instance of the term Theotokos was
in the encyclical of Alexander of Alexandria directed
against Arianism in 324- Later in the fourth century, the
emperor Julian, in his polemic against the "Galileans,"
asked the Christians: "Why do you incessantly call Mary
Theotokos ?" But the sources of the idea of Theotokos
are almost certainly to be sought neither in polemics nor
in speculation, but in devotion, perhaps in an early Greek
version of the hymn to Mary, Sub tuum praesidium; here,
too, theology had to come to terms with liturgy. In the
conflicts with Gnosticism Mary had served as proof for
the reality of the humanity of Jesus: he had truly been
born of a human mother and therefore was a man. But as
Christian piety and reflection sought to probe the deeper
meaning of salvation, the parallel between Christ and
Adam found its counterpart in the picture of Mary as the
Second Eve, who by her obedience had undone the dam
age wrought by the disobedience of the mother of man
kind. She was the mother of the man Christ Jesus, the
mother of the Savior; but to be the Savior, he had to be
God as well, and as his mother she had to be "Mother of
God." In popular devotion these themes were interwoven
with other speculations about the manner of Christ's birth
and about the later life of the Virgin, but in its funda
mental motifs the development of the Christian picture
of Mary and the eventual emergence of a Christian doc
trine of Mary must be seen in the context of the develop
ment of devotion to Christ and, of course, of the deyelop
ment of the doctrine of Christ.

For it mattered a great deal for christology whether or
not one had the right to call Mary Theotokos. Arians and
others may have used the term without drawing from it
conclusions agreeable to Athanasian orthodoxy. But once
the Nicene formula had been established and clarified,
those who stood in the succession of Athanasius-and
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perhaps Athanasius himself-found in this title an apt
formula for their belief that in the incarnation deity and
humanity were united so closely that, by what came to be
known as "the communication of properties," neither
birth nor crucifixion nor salvation could be attributed to
one nature without the other. It was a way of speaking
about Christ at least as much as a way of speaking about
Mary. Since it was permissible to speak of Christ as "the
suffering God," as the piety and the proclamation of the
church did, Alexandrian christology could also take ad
vantage of the liturgical term Theotokos to support its
emphasis on the unity of the person of Christ.

Its opponents correctly saw the implications of the
term. Nestorius objected that it had not been used by the
fathers and that it was a calumny to attribute it to them.
If he actually advocated Anthropotokos [mother of a
human being] as a substitute, he did not, as his oppo
nents charged, mean this as a reversion to the long-repudi
ated heresy that Christ was a mere man. His own preferred
term was Christotokos, which he set against both Theo
tokos and Anthropotokos, because it "both removes the
blasphemy of [Paul of] Samosata ... and avoids the evil
of Arius and Apollinaris": Mary was the bearer of Jesus
Christ, the man in whom God the Logos dwelt, not of the
Deity. Eventually, Nestorius found it possible to recon
cile himself even to Theotokos, not only because there
was a sense in which he could accept its orthodoxy, but
perhaps also because its position in Christian worship
was so firmly established as to be unassailable.

Within these several presuppositions the doctrine of
the person of Christ developed. The presuppositions in
cluded what the church believed, taught, and confessed:
what in its apologies and creeds it confessed about God;
what in its preaching and exposition it taught about sal
vation; what in its piety and liturgy it believed about the
coming of God in Christ. As controversy forced the teach
ers of the church in various parties to clarify what they
believed, taught, and confessed, they turned to biblical
exegesis and to philosophical-theological speculation for
answers. The dogmatic legislation of the church did not
supply such answers; instead, it sought to identify the
orthodox premises for the exegesis and to draw the proper
boundaries within which the speculation and further con
troversy were to be carried on. In the sense that these
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premises and boundaries had not been specified with any
real precision before, the formulation of the doctrine of
the person of Christ involved genuine novelty. But in the
sense that the presuppositions were already present, that
formulation could claim to be, in the opening words of
the Chalcedonian decree, "following the holy fathers."

Alternative Theologies of the Incarnation

Decisive though they were in many ways, the presupposi
tions just analyzed did not of themselves produce a chris
tology. For the content of the doctrine of the person of
the God-man was supplied by the words and deeds of
Jesus Christ and by the witness of all of Scripture to him.
Apollinaris was expressing a common opinion when he
spoke of "innumerable teachings supplied everywhere
throughout the divine Scriptures, all of them together
bearing witness to the apostolic and ecclesiastical faith."
We are, said Cyril, "obliged in every way to the truth,
eager to track down what seems right in accordance with
the Sacred Scriptures, and loyal in following the opinions
of the fathers." All sides accepted this authority; all sides
affirmed that the Logos had become man and were com
pelled to acknowledge that their opponents affirmed the
same; all sides professed obedience to the entire apostolic
faith as set forth in the Bible. Yet it was difficult, indeed
impossible, for any single theology of the incarnation to
do equal justice to all these "innumerable teachings"
about Christ. When, for example, Hilary made the Paul
ine and then Nicene phrase "in accordance with the
Scriptures" a refrain in his apostrophe to the death and
resurrection of Christ, this led him to the formula that
"the only-begotten God suffered the things that men
can suffer," which would not have been acceptable with
out qualification to various participants in the christologi
cal controversy.

In part, the variations in the use of Scripture to con
struct a doctrine of the person of Christ can be attributed
to differences of opinion about the validity and the limits
of allegorical exegesis. In what way was the Old Testa
ment a proper source of data for christology ? Directing
his criticism against the allegorical method of Origen
and his followers, Theodore of Mopsuestia sought to curb
the tendency to read the Old Testament and the New as
"words of Christ" in the same sense of the term. One was
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not to read Scnpture In an "absolute" or "sImple" way,
that IS, "wIthout reference to the occaSIOn and histoncal
connectIOn' of the passage The most explICit and de
taIled allegory In the New Testament was that contaIned
In Galatians 4 21-31, whICh was used by the proponents
of the method as JustIficatIOn for applYIng It to other nar
ratives of the Old Testament as well This was, Theodore
Insisted, an "abuse of the apostle's term"; for "the apos
tle does not abolIsh the hIstory nor dissolve the thIngs that
happened 10 the past, but he accepts them as they had
happened then and applIes the history of the thIngs that
happened to hIS own understandIng" The apostle re
tamed the hiStOriCity of these events as "thIngs that had
really happened" A proper allegory, then, was one that
"compared [and applIed] events that happened 10 the
past to the present" For example, the use of Psalm 68 19,
"When he ascended on hIgh he led a host of captives,"
In EpheSIans 4 8 dId not mean that the verse In the
Psalms had been "spoken prophetically", It was SImply
an allusIOn lIhe those used In sermons SImIlarly, the use
of Isaiah 54 1 In Galatians 4.27, In the very context of
the allegory of Sarah and Hagar, was not Intended to
prove that these words had been "spoken prophetically
about the resurrectIOn, but he abused the statement [that
is, applied It In a sense dIfferent from ItS Intended one]
because of the word 'barren' " Theodore and hIS follow
ers were far more restraIned than the Alexandnans In
emplOYIng Old Testament passages as constituent ele
ments In the doctnne of the person of Chnst

More deCiSIve than the questIOn of whether to apply
passages of the Old Testament to the doctnne of Chnst
was the question of how to combIne the dIsparate state
ments about hIm that appeared In both the Old Testament
and the New The Psalter spoke of hIS beIng enthroned at
the nght hand of God; It was also the source of hiS cry
of derelIctIOn on the cross The Second Counol of Con
stantmople 10 553 recognIzed the key Issue 10 the chns
tologIcal controversy when It anathematized anyone "who
says that God the Logos who performed the mIracles IS
one, and that the Chnst who suffered IS another" The
relation of Chnst the mIracle-worker to Chnst the cru
CIfied could be defined as SImply the relatIOn of the dIVIne
In him to the human In him, but thIS oversImplIficatIOn
really satisfied no one There was, for example, the mu-
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acle of Christ's walking on the water. Nestorius, respond
ing "to him who asks, 'Who is it that walked on the
water?' " declared: "It was the feet that walked, and the
concrete body through the power that dwelt in him. That
is a miracle. For if God walks on the water, that is not
amazing." Leo, by contrast, made the flat assertion: "To
walk on the back of the sea with feet that do not sink
and to still the rising of the waves by rebuking the winds
-this is, unambiguously, divine." As Severus pointed
out, it was not characteristic of the divine to walk at all,
nor characteristic of the human to walk on water. There
fore Cyril insisted that in such miracles as the raising of
]airus's daughter or of the widow's son at Nain both the
divine and the human were involved; the hand of Christ
touched the person to demonstrate the "single operation"
of Logos and flesh. For if Christ had performed his mir
acles only by virtue of an "indwelling" of the divine
Logos, he would have been no different from the proph
ets, who did the same. Therefore one must say that the
Source of life was hungry, that the All-Powerful grew
tired.

The critical problem was his suffering, crucifixion, and
death. Who "cried with a loud voice, 'Eli, Eli, lama
sabachthani?' " Without taking account of all the con
sequences of his language, Ambrose explained these
words to mean that "it was the man who cried out as he
was about to die by separation from the divinity. For
since the divinity is immune to death, there could not
have been any death unless life had withdrawn; for the
life is the divinity." Athanasius, too, attributed the cry of
dereliction to the humanity of Christ, since "the Lord
cannot be forsaken by the Father, being ever in the Fa
ther, both before he spoke and when he uttered this cry."
This was evident from the miraculous changes in nature
that accompanied his death, such as the darkening of the
sun and the raising of the dead, immediately after the re
port of the cry of dereliction. It followed, therefore, ac
cording to Athanasius, that "human were the sayings,
'Let the cup pass' and 'Why hast thou forsaken me?' and
divine the act by which he himself caused the sun to grow
dark and the dead to rise." Cyril saw in the cry the voice
of "the human nature in him," which was sinless but
which, as the second Adam, bespoke and rescued the hu
man condition. With this he contrasted the view of the
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Antiochenes, as he understood it, who claimed that "these
sounds are those of the assumed man," not of the Logos
incarnate. Theodore was quoted as teaching that "the
deity was separated from him who suffered according to
the experience of death, for it was not possible for it
[the deity} to undergo the experience of death." But he
also asserted that "He [the Son of God] was not sepa
rated from him [the assumed man] in his crucifixion, nor
did He leave him at death, but He remained with him
until He helped him to loose the pains of death." The
specter of Gnostic and other forms of docetism made it
imperative for all to affirm the reality of the sufferings of
Christ and of his agony in the garden; the specter of
Patripassianism made it impossible to attribute these to
the divine nature.

The problem of attributi~ both the divinity and the
humanity, both the miracles and the crucifixion, to the
same subject could have been resolved if the New Testa
ment itself had been more precise in its language. As in
other cases, the transmission and translation of the bibli
cal text introduced a greater precision than the text itself
had possessed. There were, for instance, two Syriac trans
lations, perhaps even two Greek texts, of Hebrews 2 :9;
one of them read, "Because he, God, by his grace tasted
death for every man," while the other read, "Apart from
God he [Jesus] tasted death." The first preserved the one
ness of the divine and the human, even in his death; the
other preserved the divine against the passibility of the
human, especially in his death. Even those who wanted to
do the latter had to acknowledge that Scripture, in speak
ing of Christ, "speaks as of a single person, and gathers
together into one those things that are different in force
according to the division of the natures." But this had to
be explained in such a way that "when we hear Scripture
saying either that Jesus has been honored or glorified or
that something has been conferred on him or that he has
received dominion over all things, we must not under
stand [this to refer to] God the Logos, but to the man
who has been assumed." And on the other hand, those
who were bent upon preserving the unity of the divine
and human in the one Christ were nevertheless careful to
specify that, while "the statements and deeds in the Gos
pels and in the apostolic proclamation" were not to be
sorted out into those that pertained to the divine and
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those that pertained to the human, it was essential to ob
serve that they did not apply "to the naked and not yet
incarnate" Logos, but only to the incarnate one in the
concreteness of his total life.

It was, then, difficult for anyone theology of the in
carnation to encompass in an integrated whole the "innu
merable teachings supplied everywhere throughout the
divine Scriptures." Instead, each theology found certain
passages about Christ congenial to its own central em
phasis, and certain passages difficult to account for. Since
it was around the explanation of such passages that so
much of the doctrinal development moved, an identifica
tion of the proof text and of the crux of interpretation
may serve to clarify the alternative positions. For from
the proof texts came the root metaphors in the light of
which all other predications were viewed. By examining
these passages and their metaphors, together with those
that became problematical, we may identify the two con
flicting christologies as the doctrine of "the hypostatic
union" and the doctrine of "the indwelling Logos"
even though each side not only tried to account for all
biblical passages in its system, but also tried to come to
terms with the formulas characteristic of its opponents.
This makes it all the more desirable to classify the doc
trines on another basis than that of the patriarchal parties,
Alexandrian and Antiochene, usually arrayed against each
other in the standard accounts of the controversy.

The locus classicus or "starting-point" for the theology
of the hypostatic union was John I: 14: ..And the Word
became flesh." The connection between Logos and flesh
was the principal subj ect for both debate and develop
ment, but "became" was a problem in its own right. For
how could the Logos, coequal with the Father in his
eternal and immutable being, become something else?
Conflicting as it did with the self-evident axiom of divine
immutability, such a suggestion was, Cyril asserted, "noth
ing other than sheer sophistry and trumpery" and "the
fabrication of a deranged mind." Psalm 94:22 read:
"The Lord has become my stronghold"; and Psalm 90: I

(LXX) read: "Lord, thou hast become a refuge to us
from generation to generation." Did this mean that God
had ceased to be God and had been transformed into a
refuge, "changed in his nature into something he had
not been before?" But he "is unchangeable according to
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nature, remains completely what he was and ever is."
To those who were curious about the meaning of the in
carnation, John I: 14, when correlated with Philippians
2 :5-8 and Hebrews I :3, declared that "God from God,
being by nature the only-begotten Logos of God, the
radiance of the glory and the express image of the person
of him who begot him, became man, but was not changed
into flesh." Therefore Cyril insisted that "becoming
flesh" was synonymous with "becoming man"; if the op
posing position was correct, "the incarnation, or to be
more specific, the humanization of the Logos is done away
with." John I: 14 required that the various titles attached
to Jesus Christ should not be sorted out, but on the con
trary should be brought together "into an indivisible
unity."

So overriding was this concern for an indivisible unity
in the theology of the hypostatic union' that, if need be,
the symmetry of the relation between the divine and
the human in Christ could be sacrificed to it. What later
generations have labeled as the Apollinarian heresy was
a consistent, if oversimplified, application of this funda
mental perspective. Athanasius, in his own language
about the relation between the divine and the human in
Christ, habitually employed formulas that spoke of the
Logos "also" taking up flesh. "He who is the Son of God
became also the Son of Man," he wrote; again, "We in
voke the natural and true Son from God, him who also
became man." Quoting John 1:14, Athanasius taught
that "he bore flesh and became man," neither affirming
nor denying but simply ignoring the presence of a human
soul in the incarnate one. This danger of sacrificing the
integrity of his humanity to the unity of his person became
a reality when Apollinaris set forth the position that
"incarnation, as it must be envisaged in Christ, only comes
about if divine pneuma [spirit} and earthly sarx [flesh]
together form a substantial unity in such a way that the
man in Christ first becomes man through the union of
these two components." The divine and the human in
Christ could not be thought of as equal components of
his incarnate being; rather, the Logos, by uniting himself
with a body, was still "one nature [,uta <!>vow}," as John
I: 14 also made clear when it called his coming from
heaven a "tabernacling" and asserted that "the Word
became flesh," but did not add "and soul."
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It would, however, be a mistake to regard this denial
of a soul or a spirit in the incarnate one as a necessary
corollary of the theology of hypostatic union. Here as
elsewhere, Syriac theology exhibited the possibility of
transcending (or of ignoring) the conventional theolog
ical polarization. It used the same word, kyanaJ to mean
either "nature" or "person" and could therefore attribute
to the incarnate Christ one kyana or "two"; when it spoke
of two, it referred to the divine and the human, "the
sublime and the humble," but when it spoke of the one,
it referred to the concrete person of Jesus Christ as the
incarnate Logos. Although his own early writings showed
an indifference to the question of the integrity of the
humanity of Christ, Cyril came eventually to a similar
insistence upon the concrete person of Jesus Christ as the
proper subject for christological predications. "For my
part," he stated in an axiom, "I say that it is appropriate
neither for the Logos of God apart from the humanity,
nor for the temple born of the woman not united to the
Logos, to be called Christ Jesus." It is clear from the com
mentary of Cyril on the Gospel of John and from his other
treatments of Gospel material that, even in the course of
a theological polemic about the prelncarnate Logos, he
concentrated upon the concrete incarnate one as the object
of Christian devotion and as the bringer of salvation.
His true and full deity needed to be defended against
Arianism, his true and full humanity against Apolli
narianism; but it was the one incarnate Logos, truly and
fully both God and man, who was the Savior.

At the same time, it was necessary to face up to the
usage of Scripture, which did not consistently speak of
him this way. For example, I Timothy 2: 5, contradicting
Cyril's axiom, referred to "the man Christ Jesus" and
called him "the one mediator between God and man."
Was this a "fitting" way of speaking about him, as
Theodore maintained, or did the very term "mediator"
imply, as Theodoret argued, that he "united in himself
distinct qualities by the unity of natures, that is, of deity
and of humanity" ? The theology of the hypostatic union
came to terms with such passages as this by noting that in
myriad sayings of Scripture the properties of the two
natures were interchanged, so that "the Logos is not
consumed" but "both are taken together into one." Or, as
Cyril had summarized the point earlier in the same
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treatise, "he IS proclaImed by Holy Scnpture, sometimes
as beIng an entire man, wIth hIS de1ty passed over m
stlence, for the sake of the dIVIne economy, and sometimes
agam as God, w1th hIS hU'uanIty passed over m stlence,
but he IS not treated unjustly by eIther way of speakIng,
on account of the conjunction of the two [natures} mto
a Unity' In the prophecy of the bIrth of Chnst m MIcah
5 2 (LXX) he was called a BethlehemIte, but the same
verse also saId that hIS "ongIn IS from eternity" Where
a particular passage of Scnpture dId not observe thIS
balance exphCltly, It nevertheless Intended It And the
eternIty of whICh MIcah spoke was to be ascnbed also to
the flesh of Chnst, that 1S, "to a flesh untted wIth God
by nature, and the good thmgs of hIS own [d1vme nature}
he customanly communtcates to hIS own body' A com
muntcatIon of propertIes was a charactenstIc not only of
bIbhcal language, however, but of the person of the m
carnate one

ThIs communtCatlOn was demanded by the work of
Jesus Chnst as SaVIOr and by the hIstory of the hfe, death,
and resurrection through whICh he had accomphshed that
work If the reahty and totahty of the mcarnatIon were
dented, "thIS 1S the emptymg of faIth and the undoIng or
the cross, wh1ch IS the salvatIOn and the ltfe of the UnI
verse The wntIngs of Cynl, both exegetical and
polemIcal, were filled w1th references to "the concrete
scenes of the Gospel," such as the story of the confronta
tIon between Jesus and Peter at Caesarea PhIhppi The
subject of the words and deeds recorded In the Gospels
had to be none other than the Incarnate Logos "Who IS
It then who both underwent death and was raIsed In glory
and IS from Nazareth, except Jesus Chnst, that IS, he
who was Ineffably born of the Father before all ages
and boddy of a woman ';l' Rev1ewmg the ltfe of Jesus, hIs
temptatIOn and hunger, hIS suffermg and death, Cynl
Ins1sted that all these had to be attnbuted to the one
Incarnate Logos, who used h1s flesh as an Instrument for
h1s mIracles and for h1S suffenngs The "prayers and
suppltcatIOns, w1th loud cnes and tears" of Chnst tn hIS
temptatIOn were ascnbed to "the natural and true Son,
possessmg the glones of the deIty," who had humbled
h1mself to save those who were tempted The VOIce from
the cloud Identified the one Incarnate Logos, dIvIne and
human, as "my beloved Son" And so through all the
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various concrete scenes of the life of Jesus, the theology
of the hypostatic union found substantiation for its in
sistence upon the one Lord Jesus Christ as the subject.

Yet this insistence contradicted some of those concrete
scenes, notably those that attributed growth and develop
ment to Jesus. If John I: 14 was the proof text for this
theology of the hypostatic union, its crux of interpreta
tion was Luke 2: 52: "And Jesus increased." Taunting his
opponents with this passage, Nestorius asserted: "He is
brought to perfection who increases little by little, about
whom Luke also exclaims in the Gospels: 'Jesus increased
in stature and in wisdom and in grace.' " Cyril responded
to such challenges with the suggestion that the Logos
could have brought his body to perfection immediately
and that he could easily have endowed it with wisdom
immediately. But this would have been "a monstrous affair
and a violation of the words of the economy [of salva
tion}." Therefore the incarnate Logos, who in his
divinity could not increase or change, took our nature
upon himself to such an extent that he did increase. If
Cyril's opponents were even more concerned to safeguard
the absoluteness and immutability of the divine nature
than he was, his embarrassment at the "increasing" of
Christ was understandable. The theology of the hypostatic
union could do justice to the predominant tendency of the
Bible, which was to speak quite indiscriminately of the
divine or the human in Christ while retaining the same
subject; it could not do justice to those passages in which
this tendency was replaced by language about the growth
of Jesus. Or, to put it in the terminology of its proof text,
this theology ran the danger of changing the incarnation
into a theophany by reading John I: 14 as follows: "And
the Word became flesh ... and we beheld his glory."

The missing words, "and dwelt among us," made even
John I : 14 amenable to interpretation in quite other terms,
as part of the theology of the indwelling Logos. Then
the incarnation taught in that passage could be para
phrased to mean: "This one we understand to be one
Lord who is of the divine nature of God the Father, who
for our salvation put on a man in whom he dwelt and
through whom he appeared and became known to man
kind." The theology of the indwelling Logos may be de
fined as an interpretation of the relation between the
divine and the human in Jesus Christ that sought to pre-
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serve the distinction between them by describing their
union as the indwelling of the Logos in a man whom he
had assumed. This theology could not only quote John
I :14, but even speak of a "personal union" of godhead
and manhood in Christ-"personal" because it was
neither a union according to ousia, as was the union in
the Trinity, nor a union according to nature, as was the
union of soul and body. Either of these definitions of
union would obliterate the distinction between the divine
and the human, produce a monstrosity, and make salva
tion through Christ impossible. It was, rather, a third kind
of union, according to "person [7T'p6aW7TOv}," which was
the "convenient non-technical and non-metaphysical ex
pression to describe the permanent and objective forms
or Persons in which the godhead is presented alike to
human vision and to the divine self-consciousness." The
divine and the human in Christ, according to Nestorius,
coincided in their appearance and so were one. Yet "ap
pearance" was not synonymous with "illusion," for
there was a genuine indwelling of the divine Logos
in the man Jesus, and in this sense a genuine incarnation.

The proof text for this theology of the incarnation was
John 2: 19: "Jesus answered them, 'Destroy this temple,
and in three days I will raise it up.' " Quoting these words
of Christ about his body, Nestorius asked: "Am I, then,
the only one who calls Christ 'double' ? Does he not desig
nate himself both as a temple that can be destroyed and as
a God that raises up? If, however, it was God who was
destroyed . . . the Lord would have said: 'Destroy this
God, and in three days he will be raised up.' " The rela
tion between the Logos as active and the humanity as
passive, set forth in John 2: 19, served in turn as a key to
those passages which seemed to predicate both divine
glory and human passibility of the same divine-human
subject. It was evident that "obedient unto death, even
death on a cross" could be applied only to the man, as
John 2: 19 proved. And so "the temple created by the
Holy Spirit is one, and the God who hallows the temple
is another." The words of Christ referred to the temple of
his body in the third person and to the Logos in the first
person; "he called the man who was assumed his temple
while showing that he himself was dwelling in that tem
ple, and through his dwelling he clearly showed us his
power when he delivered it [his dwelling} to the destruc-
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tion of death, according to his desire, and then raised it
by the greatness of his might." Supplementing the testi
mony of John 2: 19 was that of such a passage as Colos
sians 2:9: "In him [the man who was assumed] the
whole fullness of deity dwells bodily."

From this proof text came the metaphor of indwelling,
which "goes on to become the distinguishing mark" of
this christology. In a treatise on the incarnation, of which
only fragments have been preserved, Theodore sought to
define the precise nature of this indwelling by distinguish
ing it from other forms of the divine presence in a crea
ture. It was different from the general omnipresence of
God, which was according to his "essence and operation,"
while the incarnation was an indwelling according to his
"good pleasure." Yet such an indwelling according to his
good pleasure could also be predicated of his presence in
the church, but the difference was that the latter was de
pendent on the former; only in Jesus did the divine "dwell
totally, equipping him by assigning to him all the honor
in which the indwelling Son shared by nature." Did this
doctrine mean, as its critics charged, that since the Logos
"dwells in us ourselves," not only in Jesus, the Logos had
not become flesh, but only a "dweller in man" or an "in
habitant of man" ? Nestorius, like Theodore, insisted that
the doctrine did not mean this, but that indwelling had a
unique sense when it was applied to the incarnation of the
Logos. For "if we speak of indwelling with regard to
Christ or of the temple of the Godhead and the descent
of the grace of the Holy Spirit [upon him], we do not
mean the same kind of indwelling as came upon the
prophets, nor the same as is celebrated in the apostles, nor
even the same as there is in the angels, who [by the
Spirit] are strengthened for the service of God. For Christ
is the Sovereign, even according to the flesh the Lord of
all." In this way the proponents of the theology of the
indwelling Logos sought to disengage their position from
the earlier christological heresies, such as adoptionism,
with which it was so easy to identify it.

Clearer than its pedigree is the religious intent of the
doctrine of the indwelling Logos: to take seriously the
fact of moral development in the man Christ Jesus and
thus to guarantee his status as simultaneously Redeemer
and example. Therefore "the main thing is that the Logos
in the form of a servant brought into existence a sinless
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~an; hence the stress is laid on the moral and religious
development of Jesus." When the Gospels described the
baptism of Christ, for example, this was "symbolically
drawn to the pattern of ours." If the New Testament had
referred only to the deity or only to the humanity of
Christ in its description of his suffering and obedience, it
would have failed to make its point; only by involving
both could it "draw from both what was appropriate for
the purpose of exhortation." It was as man that Christ
fulfilled the law "for us" as men. Such a phrase in the
sayings of Christ as "my God and your God," while dif
ficult for the proponents of the theology of the hypostatic
union to explain, suited this theology very well; for it
showed that the man who had been assumed by the Logos
could, as man, call God his Father and his God and that
therefore the believer, as man, could do likewise. The
form of biblical exhortation required, then, that "although
Christ had the divine nature in himself, still with great
humility he wanted to suffer everything for our salvation.
Therefore he says that this is 'worthy of the calling,' in
the sense that, imitating the humility of Christ, they mu
tually sustain one another." This perfect obedience and
innocence of the man who had been assumed by the Logos
achieved the salvation of men.

Hence the human and the divine had to be united
closely enough to achieve the salvation, but not so closely
as to render it irrelevant to man as man--or to involve
the divine in the suffering of the cross. In Theodore's
formula, "the Godhead was separated from the one who
was suffering in the trial of death, because it was impos
sible for him to taste the trial of death if [the Godhead]
were not cautiously remote from him, but also near
enough to do the needful and necessary things for the
[human] nature that was assumed by it." Wherever there
was a reference to the cross and death of Christ or to his
"blood" as the instrument of salvation, this meant the
man who had been assumed by the Logos, not the indwell
ing Logos himself, who was, as God, impassible. Con
versely, when the one who was assumed was called "Son
[of God]," this was "because of the close union that he
had with the One who assumed him." And therefore it
was necessary to note that in many passages of the New
Testament there was a distinct transition from the one
way of speaking to the other. In Colossians I: I 5-18 the
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apostle moved back and forth from the One in whom all
things were created, the Logos, to the one who was "the
firstborn of the dead," the assumed man, all the while
speaking of him "as of one." At the same time, however,
the apostle made clear that "in him [the man who had
been assumed] all the fullness of God was pleased to
dwell." It was not surprising that the New Testament
formulated its predications this way, for this was its com
mon practice in the Gospels and in the Epistles. On the
other hand, it was no less necessary to note that certain
predications could not be applied to the man in whom
the Logos dwelt, but only to the eternal Logos himself.
While the phrase of the creed, "and he ascended into
heaven," meant that the man who had been assumed had
become a partaker of the grace of the Logos and that
therefore believers could also become so, the phrase "and
he shall come again with glory" could only be referred to
the Logos, since the Logos had come to dwell in the man
who had been assumed, but the man had not "come" from
heaven but had been born on earth, and therefore could
not. com~ "again."

Some passages, however, were difficult to explain away
by any such principle of double predication. Judging from
the frequency of their attempts to deal with it, one such
crux of interpretation for the proponents of the theology
of the indwelling Logos was 1 Corinthians 2 :8: "they ...
crucified the Lord of glory," not merely the man in whom
the Lord of glory dwelt. Eustathius was typical in assert
ing that since it was impossible to attribute suffering to
the deity, Paul must have been referring to the man as
sumed by the Logos. Another crux was Hebrews 13:8 :

"Jesus Christ is the same yesterday and today and for
ever"; for the subject of this passage was "Jesus Christ,"
not merely Christ or the Logos, and yet eternity and iden
tity, which were appropriate only to the Logos, were
predicated also of the man in whom the Logos dwelt.
Therefore the passage was often quoted against this
theology. A special place was occupied by Philippians
2 :6-11; for although it has been maintained that "the
idea of Nestorius is most easily understood by us, if we
look at" this passage, it seems in many ways to have been
both a proof text and a crux of interpretation for the the
ology of the indwelling Logos: a proof text because it
spoke of that which was "given" to the man who had
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been assumed, and because it made his earthly life and
obedience the subject for an exhortation to imitate him;
a crux of interpretation because in it, as in other passages,
the apostle "speaks as though of one person and combines
into one those things that by the division of natures are
different in force." Because it did not easily suit the ex
tremes of either of these alternative theologies, Philip
pians 2 :6-II was well suited to the needs of a position
that sought to transcend both extremes.

The Dogma of the Two Natures in Christ

The dogmatic future belonged to a theology of preexis
tence, kenosis, and exaltation, which, on the basis of such
passages as Philippians 2 :6-1 I, was in a position to af
firm a hypostatic union of the divine and the human in
Christ as well as a permanent distinction between the
divine and the human also after the incarnation. The
term "kenosis" is taken from the phrase "emptied him
self" in that passage. As the theology of the hypostatic
union was chiefly identified with Alexandria and the
theology of the indwelling Logos with Antioch, so this
theology was associated with the thought of the Latin
West. It found its most characteristic spokesman in Hil
ary, its most creative interpreter in Augustine, its most
influential advocate in Leo, its most authoritative formu
lation in the decree of Chalcedon. Yet it was no more
exclusively regional in its origin than either of the others.
From the point of view of the others, especially of the
theology of the hypostatic union, it achieved its concep
tual clarity and its evangelical simplicity by ignoring the
deeper issues of biblical exegesis as well as of christo
logical speculation; but this very quality was its strength
as a compromise formula uniting the partisans of oppos
ing theories and as a basis for continuing development.

As the title "preexistence, kenosis, and exaltatism" in
dicates, this christology took its departure not only from
the relation between "natures," but also from the re~ation

between "states"; not only from the being of Christ
as God and man, but from his history as well. Identi
fying three states in the history of the person of Christ,
Hilary spoke of his being only divine before the incarna
tion (ante hominem Deus), both divine and human dur
ing his kenosis (homo et Deus), and still completely man
and completely God in his exaltation (post hominem et
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Deum totus homo totus Deus) These states needed to
be clearly dlstmgUlshed For 'It IS one thmg, that he was
God before he was man, another that he was man and
God, and another, that after bemg man and God, he was
perfect man and perfect God Do not then confuse the
times and natures m the mystery of the dIspensatIOn, for
accordmg to the attnbutes of hIS dIfferent natures, he
must speak of hImself m relatIOn to the mystery of hIS
humamty, m one way before hIS bIrth, In another whIle
he was yet to dIe, and m another as eternal' The theology
of the mdwellmg Logos mamfested the tendency (or dan
ger) of equatmg times' and natures by mSlstmg that
kenoSIS and exaltatIOn applIed only to the man who had
been assumed by the Logos, the theology of the hypo
static umon threatened to lose SIght of the times alto
gether, and perhaps, by ItS preoccupatIOn WIth the onto
logIcal questIOns raised by the umon between the two
natures, even to construct the monstrosity of a preexistent
human nature But thIS was a theology m whIch both
times and natures belonged to "the mystery of the dIspen
sation' and both had to receIve their due The relatIOn
between the two natures could not be speClfied WIthout
attentIOn to the three times Blbhcal predIcatIOns were to
be sorted out not only, as the theology of the mdwellmg
Logos emphaSIzed, on the baSIS of the dlstmctIOn between
the two natures, but also on the baSIS of the hIstory of the
one person, Jesus Chnst, m hiS preexIstence, kenosls, and
exaltatIOn

By attemptmg to have It both ways, thIS theology hnked
"a static doctnne of two natures WIth a dynamIC soten
ology" Its underlymg sotenology reqUIred that Chnst as
SaVIor be both dlvme and human, so that he could effect
the exchange between hImself and the smner by whIch he
assumed the sms of the world and the smner became holy
The kenosls of Chnst establIshed a new covenant between
God and man By hIS humihatIOn he taught men humIlIty,
so that they could be exalted WIth hIm 'We were raIsed
because he was lowered, shame to hIm was glory to us
He, bemg God, made flesh hIS resIdence, and we m return
are lIfted anew from the flesh to God' The cross of
Chnst was the mystery of salvatIOn by whIch the power
of God achIeved ItS redemptive purpose, as well as an ex
ample by whIch men were aroused to humlhty "By a
wonderful exchange he entered mto a bargam of salva-
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tion, taking upon himself what was ours and granting us
what was his." Most metaphors of the atonement that
were transmitted by the tradition appeared in this theol
ogy as well, often in combination, as in Augustine's words
about his mother: "She knew that [at the altar] the holy
sacrifice was dispensed by which the handwriting that was
against us is blotted out; and that enemy vanquished who,
when he summed up our offenses and searched for some
thing to bring against us, could find nothing in Him, in
whom we conquer." In such statements as this, the rela
tion between the imitation of the humility of Christ, the
sacrifice of the blood of Christ, the victory of Christ over
the enemies of mankind, the ransom paid either to G01
or to the devil, and various other ways of describing the
achievement of salvation was not worked out very pre
cisely. What was clear, however, was that each was taken
to require a christology of preexistence, kenosis, and ex
altation, a christology of two natures in one person.

Drawing upon this tradition, Leo concluded that the
kenosis or "emptying" of Philippians 2: 7 had to be in
terpreted as "the bending down of compassion, not the
failing of power." Therefore, "while the distinctness of
both natures and substances is preserved, and both meet
in one person, lowliness is assumed by majesty, weakness
by power, mortality by eternity." A passible humanity
was joined to an impassible divinity, so that Christ would
"from one element be capable of dying, and from the
other be incapable." This was the meaning of the stories
in the Gospels, all of which, both the evidences of kenosis
and the proofs of continuing divine power, had to be ac
counted for in a christological doctrine: both the lowli
ness of the swaddling clothes and the glory of the angels'
song; both the vulnerability to Herod and the adoration
of the Magi; both "being pierced with nails and opening
the gates of Paradise to the faith of the thief" on the cross.
And so "the rhythm of his language swings to and fro
like a pendulum, from the divine side to the human side,
from the transcendence of God to the immanence of our
earthly history. The latter should be noted. Despite all
his predilection for a static treatment of the nature of
Christ, corresponding to the Goctrine of the two natures,
Leo again and again shows his love for a salvation-histor
ical approach." He dealt both with "times" and with "na
tures" in his exposition of the mystery of the dispensa
tion.
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When thIS chnstology of preexIstence, kenosIs, and
exaltatIOn was addressed to the confltct over the relatIon
between the two natures, It mamfested certaIn affimtIes
WIth the theology of the hypostatIc unIOn It seemed to
have even more affimties WIth the theology of the Indwell
Ing Logos, thIs was pardy because Leo Intervened In the
confltct to condemn what he understood to be the Eutych
Ian extreme of the doctnne of hypostatic umon Re
moved from the arena of that controversy, the actual
doctnnal relatIOn between the theology of the hypostatIc
unIOn, the theology of the Indwelltng Logos, and the the
ology of preeXIstence, kenosIs, and exaltatIOn may per
haps be seen more clearly The congemaltty of the thud
pOSItIon WIth the second was eVIdent Both were Intent
on preservIng "the dIstInctness of both natures" and sub
stances and on protectIng the unchangeable dIVIne nature
from contamInatIOn by the ViCIsSItudes that befell the
human nature Therefore each form does the acts whIch
are appropnate to It, In communIOn WIth the other, the
Logos, that IS, performIng what IS appropnate to It, and
the flesh carryIng out what IS appropnate to the flesh It
IS understandable that the advocates of the theology of
the Indwelltng Logos saw thIS pOSItIon as a VIndIcatIOn of
theIr own Yet when Its polemIcally condItIOned over
tones have been subtracted from It, thIS theology IS seen
to have mamfested a concern for the oneness of Jesus
Chnst In hIS person and savIng acts that sets It apart from
the theology of the IndwellIng Logos no less than ItS
stress upon the dIstInctness of the natures sets It apart
from the theology of the hypostatIc umon For It was
none other than the Lord of glory who had been cruClfied,
as I COrInthIans 2 8 asserted And by VIrtue of the rela
tIOn between dIVIne and human In hIm, It dId not matter
"accordIng to whIch substance Chnst IS spoken of"
Therefore Mary was Theotokos, for she was the mother
of the one Chnst who was both God and man

Nevertheless, thIS pOSItIon above the battle was
achIeved at the cost of Ignonng many of the most senous
Issues DespIte such occasIOnal formulatIOns as the asser
tIon that beltevers were, through unIOn WIth the mcar
nate Lord, made to be ltke hIm and thus deIfied, the yearn
Ing for the transformatIOn of the fimte, passible human
nature Into an eternal, ImpaSSIble, and dIVIne nature was
foreIgn to the thought, If not always to the language, of
the theory we have been descnbIng On the other hand,
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its readiness to speak of the trials and temptations of
Jesus-Matthew 4: I-II was the Gospel lesson for the
first Sunday in Lent-must not be taken to mean that the
moral struggles and growth of the Lord could have issued
in anything but a foregone conclusion; for Christ permit
ted himself to be tempted, not for his own sake, but so
that he might support men in their temptations not only
by his aid but also by his example. Neither the metaphysi
cal profundity of the one alternative nor the moral ear
nestness of the other was decisive for this theology, al
though it was in many ways more moral than metaphysical
in its own orientation. But in the dynamics of the polemi
cal situation it was this christology of preexistence, keno
sis, and exaltation that provided the vocabulary for a solu
tion that was almost automatically declared to be orthodox
even though it was almost immediately acknowledged to
be inadequate.

The encounter between the theology of the hypostatic
union and the theology of the indwelling Logos took
place in the arena of the Council of Ephesus in 43 I. In
stead of coining a new dogmatic formula in response to
the conflict between christological systems, Ephesus re
affirmed the authority of the confession of the Council of
Nicea-as a christological, not only as a trinitarian, for
mula. This was not simply archaism or evasion (although
neither of these factors was altogether absent), but the
recognition that the Nicene Creed did answer the funda
mental issue at stake between the alternative theologies
of the incarnation. For it did not sort out either his at
tributes or his deeds on the basis of the distinction be
tween the two natures, but simply declared a faith "in one
Lord Jesus Christ" and then proceeded to predicate of
that one Lord both that he was homoousios with the
Father and that he "suffered" in the crucifixion. It is not
clear that the Nicene formula, which had been directed
to the question of the relation between the divine in
Christ and the divine in the Father, was intended as a
statement of the relation between the divine in Christ
and the human in Christ, but Ephesus declared "that
no one is permitted to bring forward, or to write,
or to compose a different creed besides that which was
set down by the holy fathers who were gathered together
with the Holy Spirit at Nicea." The phrase "different
creed" would seem to refer to content rather than to
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form, although thIS canon has sometimes been taken to
mean that It was unlawful to compose any addittOnal
creeds or to add to the creed of Nicea

The reaffirmattOn of the NICene Creed at Ephesus was,
however, arranged to constitute a vIndicattOn of Cynl's
theology of the hypostatic umon and a condemnation of
Nestonus s theology of the mdwellIng Logos After the
readmg of the Nicene Creed, the second and most Im
portant of Cynl s letters agamst Nestonus was read to
the fathers, who affirmed one after another that Cynl's
letter was "orthodox and wIthout fault' and accorded
wIth the faIth of the 3r8 fathers of Nicea, when Nes
tonus s response to that letter was read, on the other
hand, It was deCIded that thIS dIverged from the creed and
was therefore to be condemned as . wholly alIen from the
apostoltc and evangeltcal faIth, SIck WIth many and
strange blasphemIes In mtent If not m all detaIls, the
fathers Jomed themselves to the pOSItion that "the Logos
from God the Father was umted to the flesh In a hypo
static way [Ka8' lJ7ro(TTaow], and that WIth hIS own flesh
he IS the one ChrIst, the same one sImultaneously God
and man" It was wrong to aSSIgn some of the statements
of Chnst about hImself, or those of the samts about hIm,
to one or the other hypostasIs rather than to the smgle
Chnst It was the Logos hImself who "suffered In the
flesh and was cruCIfied m the flesh and tasted death m
the flesh', Indeed, t as God he IS both lIfe and the lIfe
gIVIng one,' and yet thIS same Chnst had become through
the resurrecttOn 'the firstborn from the dead" The coun
CII approved the second letter of Cynl, WIth ItS formula
of a hypostatic umon, "but we should surely not look for
a phIlosophIcal defimttOn m thIS expresstOn, [whIch]

IS merely meant to express the realIty of the untOn m
ChrIst m contrast to a purely moral and aCCIdental mter
pretattOn whICh the Synod presumed to be the teachmg
of the other SIde At one pomt the legislattOn of Ephesus
dId establtsh preclSlon In termmology assembled m the
great double church of St Mary at Ephesus, the synod
proclaImed Mary Theotokos

That was anythmg but the end of the chnstological con
troversy As soon became clear, the EpheSIan resoluttOn
of the conflIct was not acceptable to anyone and had
Itself to be resolved m one or another duecttOn The nar
rative of the two decades after Ephesus In many ways



CEph.Gest.Orient.I'; (ACO
I-I-,;: I22)

ap.CChalc.Act.';27 (ACO
2-I-I: I43)

THE PERSON OF THE GOD-MAN

belongs more to the history of imperial or ecclesiastical
politics than to the history of the Christian message;
nevertheless, the inner dynamics of the doctrine of the
person of Christ continued to be at work, and it is to this
that we must give attention here. After 431 there were
several directions in which the doctrine could develop,
each of which had its fierce partisans and its political op
portunity, but also its own logical validity within the evo
lution of christological doctrine. The theology of the in
dwelling Logos, at least as represented by Nestorius, had
been condemned at Ephesus, not quite without a hearing
but certainly without an understanding of its primary in
tent; and some appeal to a higher court, or perhaps to
another session of the same court, seemed to be called
for. Eastern delegates to the council of 431, led by John
of Antioch, accused the council of "Apollinarian, Arian,
and Eunomian heresies" and demanded that those who
had approved Cyril's theology "accept anew the Nicene
faith without foreign additions [and] anathematize the
heretical propositions of Cyril." Even if the Nestorian
cause itself could no longer be defended as a theological
position, the distinction between the two natures, as a
widely held theological teaching, seemed to be threat
ened by the blanket approval of Cyril.

On the other hand, the theology of the hypostatic union
had certainly been vindicated when its designation of
"one and the same Christ" as the subject of all christo
logical predicates, including deity and crucifixion, had
been acknowledged as identical with the creed of Nicea.
Yet nothing had become more obvious from the christo
logical controversies during the century after Nicea than
the inadequacy of the Nicene--or, for that matter, of the
Athanasian-conceptual structure for any serious atten
tion to the problem of the divine and the human in Christ.
The vindication at Ephesus would be hollow unless it
were accompanied, or at any rate followed, by a far more
elaborate statement of how the person of the God-man
was unqualifiedly one after the incarnation. But there ap
peared to be inherent in this theology of the hypostatic
union a tendency to achieve any statement of this sort by
affirming, with Eutyches: "I confess that before the union
our Lord had two natures, but after the union 1 confess
one single nature." And therefore a synod of 449, con-
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trolled by thIS posItIOn, could declare "Whoever teaches
two natures, let hIm be anathema ' Could the hypostatIc
unIOn be salvaged wIthout gOIng to thIS extreme")

Both precedent and prudence seemed to call for some
sort of compromIse, and despIte the polanzatIOn of dog
matIc posItIOns there were adherents of each posItIOn who
recognIzed thIS The spokesmen for the theology of pre
eXIstence, kenosIs, and exaltatIOn, havIng excommUnI
cated Nestonus at a Roman synod In 432, approved the
actIOn of the synod at Ephesus, but vanous papal docu
ments-IncludIng even the rescnpt of Pope CelestIne,
who had commIssIOned Cynl to carry out the excommUnI
catIOn and deposItIOn of Nestonus-made It clear that
there was stIll hope of assertIng an 'apostohc' solution
that would reconCIle, If not the extremIsts, then at least
the maIn body of belIevers and theologIans Theodoret,
who In many ways assumed the mantle of Nestonus as
the defender of the theology of the IndwellIng Logos,
found It possIble to formulate a compromIse document In
whICh It was affirmed that "a unIOn of two natures has
taken place, and therefore we confess one Chnst, one Son,
one Lord' and that consequently "In accordance wIth thIS
concept of the UnIon wIthout confUSIOn we confess that
the Holy VIrgIn IS Theotokos " In some way, Cyrtl found
It possIble to sIgn thIS document, to the chagnn of many
of hIS partIsans Yet neIther In theologIcal finesse nor In
polItical timIng dId thIS confessIOn succeed In provIdIng
the nght formula for the nght time That was done by
the prInCIpal Interpreter of the theology of preexIstence,
kenosIs, and exaltatIOn, Pope Leo, In hIs Tome to Flavtan,
whIch, WIth JUdICIOUS addItions from other theologIcal
tradItions, came to serve as the formula of reconCIltatIOn
for most, though by no means all, of the parties at Chal
cedon In 451 The text of the ChalcedonIan formula
fundamental ever SInce to the chnstological development
of all of the LatIn West, much of the Greek East, and
some of the Synac East-read

"FollOWIng therefore the holy fathers, we confess one
and the same our Lord Jesus Chnst, and we all teach har
mOnIously [that he IS] the same perfect In godhead, the
same perfect In manhood, truly God and truly man, the
same of a reasonable soul and body, homoousIOs WIth the
Father In godhead, and the same homoousIOs WIth us in
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manhood, like us In all thmgs except SIn, begotten before
ages of the Father In godhead, the same In the last days
for us and for our salvation [born] of Mary the VIrgIn
Theotokos In manhood, one and the same Chnst, Son,
Lord, unIque, acknowledged In two natures wIthout con
fusIOn, without change, wIthout dIvISIon, wIthout sepa
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axwp{(1"w~ ]-the dIfference of the natures beIng by no
means taken away because of the unIOn, but rather the dIs
tInctive character of each nature beIng preserved, and
[each] combmIng In one person and hypostasIs-not dI
VIded or separated Into two persons, but one and the same
Son and only-begotten God, Logos, Lord Jesus ChrIst, as
the prophets of old and the Lord Jesus Chnst hImself
taught us about hIm, and the symbol of the fathers has
handed down to us "

The genealogy of thIs decree makes clear that 'the
formula IS not an ongInal and new creatIOn, but lIke a
mosaIC, was assembled almost entIrely from stones that
were already avaIlable SpecIfically, ItS sources were the
so called Second Letter of Cyrzl to Nest01lUs, the Letter
of Cyrtl to the AntlOchenes together wIth the unIOn for
mula of 433, and the Tome of Leo, the phrase 'not dI
VIded or separated Into two persons" appears to have come
from Theodoret Even though It may be statistically accu
rate to say that "the maJonty of the quotatIOns come from
the letters of St Cynl,' the contnbutIOns of Leo's Tome
were the deCISIve ones, In the polemIC agaInst what were
understood to be the extreme forms of the alternative the
ologIes of the InCarnatIOn as well as In the reductIOn of the
problem to the posItive affirmatIOns on whIch general,
though by no means umversal, agreement could be
achIeved The formula, like the Tome, condemned any
notIOn of hypostatic umon that would JeopardIze "the dIf
ferences of the natures or would VIOlate the rule that the
umon was accomplished wIthout confusIOn At the
same time It InsIsted that Chnst not be "dIvIded or
separated Into two persons, settIng Itself apart from any
theology of the IndwellIng Logos that would make the
Logos one person and the man assumed by hIm another
person

It IS, of course, qUIte another questIOn whether these
InterpretatIOns of the chnstologlCal alternatives repre
sented a faIr and accurate readIng of the vanous theolo
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gies The InSistence that Chnst not be divided or sepa
rated Into two persons did not really stnke the center of
ItS Intended target, which was the need to affirm that the
bIrth, suffenng, and death of Chnst were real, and simul
taneously to protect the Godhead from compromIse by
them To say that the difference of the natures was not
taken away by the unIOn could mean that the activIties
and properties appropnate to each nature were to be
prediCated ontologically only of that nature, even though
verbally It might be permissible to predicate them of one
and the same Chnst Without confusIOn could lIke
Wise be Interpreted In support of the thesIs that, SInce the
InCarnatIOn no less than before It, the human was the hu
man and the dIVIne was the divIne E\ en more expliCitly,

without change, which applied to the human nature
SInce It v. as taken for granted by both sides that the dIvIne
nature was unchangeable, could be read as an attack on
the notIOn that because the salvatIOn of man consisted In
the transformatIOn of hIs human nature Into a divIne one,
the human nature of Chnst had begun the process of sal
vatIOn by ItS umon With the divIne nature Although the
Chalcedoman formula dId not In tact say any of these
thIngs uneqUIvocally, It dId seem to allow room for them,
hence It could even be, and mdeed was, taken as a vllldI
cation of the N estonan position

If anythlllg the relatIOn of the formula to the other al
ternatIve was e\en less clear and certaInly less reassunng
In the long run It was undeftIable that the formula taught
a hypostatic unIOn of sorts "combInIng In one person and
hypostasis It also referred to the Vugm as Theotokos
and reqUired that, though there be two natures, they be
aCknowledged as without dIvlSlon, without separatIOn
For the theology of the hypostatic umon, thIS was a good
begInnIng, but no more than a begmnmg The really dlffi
cult problems were either Ignored or disposed of by eqUI
vocatIOn It was not clear, for example, who the subject
of suffenng and crucIfixIOn was, for these events m the
history of salvatIOn were not so much as mentIOned Pre
sumably, the references to one and the same near the
begmnIng and near the end would mdIcate that he, In the
concreteness of hIs total person both dIvIne and human,
was the subject, but thIs was not speofied Conversely, all
the warnmgs agamst any confusIOn of the two natures left
the proponents of the hypostatic unIOn unsatisfied on theu
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fundamental sotenologlcal pomt that the ultimate dedi
cation of man had Its mceptlOn m the umon of the human
Ity of Chnst wIth hIS dlvmlty m an mtImate and msepara
ble wholeness of person And perhaps the most cruClal
problem of all, eVIdent m almost any creedal statement
but espeClally ObVlOUS In thiS one, was the hermeneutical
one The creed opened wIth the claIm that It was follow
Ing the holy fathers and concluded WIth speCIfic refer
ences not only to the prophets of the Old Testament and
to the teachmgs of Jesus m the New Testament, but also
to the authonty of the symbol of the fathers In the
hght of the dehberatlOns at Ephesus and the Issues m the
controversy, thIS almost certamly referred to the creed of
N lcea But everyone laid claIm to that authonty, and, de
pendmg on whIch of the holy fathers one Clted, Nlcea,
and now Chalcedon, could be mterpreted m any of sev
eral ways

It was, then, an agreement to disagree But It was more
than thIS It was baSIcally a statement of the theology of
preexIstence kenosls, and exaltatlOn, formulated In such
a way as to transcend the speculative alternatives by gomg
beyond (or beneath) them to the truth of the Gospels
pure, clear, and SImple But the truth, even the truth of
the Gospels, is never pure and clear, and rarely SImple
The Chalcedoman chnstology set the terms for the the
ology and devotlOn of the Latlll church at least until the
Reformation and even then the vanous contendmg doc
trmes of the person of Chnst VIed WIth one another m
their protestatIOns of loyalty to Chalcedon But In the
Greek and Synac portIOns of the church, the amblgUlty
of thIS chnstology made it considerably less successful
Whether It was regarded as evaSIve or only as naIve, It
settled very httle In the East, provldmg the terms for sub
sequent controverSIes rather than the solutlOn for past
ones and m the process ahenatmg large segments of
Chnstendom whICh, even after a mtllennmm and a half,
are sttll not reconClled eIther to the CounClI of Chalcedon
or to the churches that accept It

The Contmumg Debate

Even more than the chnstologlcal controverSIes before
Chalcedon the contmumg debate after Chalcedon was
shaped by nontheologlcal factors, rangmg from mob rule
and athletic nvalry to mlhtary promotlOns and the domes
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tIc Intngues of the Impenal household The patnarch of
Alexandna, Protenus, was lynched dunng Holy Week
457 for hIS chnstologlcal pos1tIon, conflIctIng VIews of
Chalcedon were reflected In the competItIon between the
Blues and the Greens In the Clrcus of ConstantInople, an
Impenal edICt of 7 February 452 threatened to stnp of hIS
rank any army officer who opposed the orthodox dogma
promulgated the prevIOus year, and the empress Theo
dora, haIled by the Monophys1tes as "a Chnst-lovIng
woman, connIved to change the dogmatIc polICles of her
husband

Nevertheless, the relIgIOus, lIturgICal, and dogmatIc
Import of the debate must not be mInImIZed because of
any of th1s For the post Cha1cedoman conflIcts made It
clear that as the settlement of the dogma of the TrInIty at
Nlcea and ConstantInople had reopened the chnstologlcal
questIOn, so the settlement of the dogma of the two na
tures In Chnst at Ephesus and Cha1cedon reopened the
tnnltanan questIOn, as well as the other fundamental pre
SUpposItIOn of chnstologICal doctnne, the questIOn of
sotenology The controversy had come full Clrcle The
vehemence of the 0ppos1tIOn to Cha1cedon and the prom1
nence of these two presupposItIons In the controversy
were expressed In a passIOnate denunClatIOn by an Egyp
tIan monk In the sIxth century "Anathema to the un
clean Synod of Cha1cedon' Anathema to everyone who
agrees W1th It f Anathema to everyone who demes the re
demptlve suffenng of Chnst' As for us, to our dyIng
breath we belIeve In the Father, the Son, and the Holy
Spmt, the coequal TnnIty wh1ch IS also a sIngle God
head From many theolog1ans and partIes who agreed on
ltttle else came thIS recognItIon of the centralIty of the
dogma of the TrInIty and of the doctnne of salvatIOn to
further chnstologlcal development

The Nestonan party, condemned at Ephesus tn 431,
contInued to claIm that 1t, not the dec1Sl0n of 431 1dentt
fyIng the chnstology of Cynl wIth that of NICea, repre
sented the leg1tImate tradItIon of the holy fathers, 318

In number, who gathered tn NICea, and the 150 who met
In ByzantIUm, that 1S, the counClls of N1cea tn 325 and
of Constanttnople tn 381 ThIs It could do by settIng forth
an InterpretatIOn of the person of Chnst whICh safe
guarded the place of the Logos wIthIn the Tnnlty by
erectIng every possIble buffer between him and the suffer
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ings of the crucified. "If God the Logos suffered in his
flesh ... he has completely lost his impassibility, and his
homoousia with the Father and the Holy Spirit, and [his]
eternal nature, which is in the one ousia." To use such ex
pressions as "one of the Trinity suffered in the flesh"
meant either that the Father and the Holy Spirit also suf
fered or that the Logos was separated from them; either
of these conclusions was heretical. Over against Adans
past and present, this theology of the indwelling Logos
declared: "In your ungodly defense of the hypostatic
union you deny the assumption [of the man by the Logos]
... and by your hypostatic and composite union you make
the divinity suffer ... so that God is not God and man
is not man. You are alienated from the whole tradition
of the church and anathematized by all under heaven who
are orthodox." Christology, then, was determined by the
dogma of the Trinity and was not to be developed in its
own terms except as this trinitarian framework allowed.
For example, the christological creed adopted by the East
Syrian "Nestorian" synod of Seleucia-Ctesiphon near the
end of the sixth century declared that the Logos "became
flesh without changing.... He assumed without adding,
because in his being and in his assuming his ousia re
mained free of change and addition: Jesus Christ, the
Son of God, God the Logos, light from light." The doc
trine of the hypostatic union, even in the form adopted at
Cha1cedon, compromised the relation of the divine hypos
tases within the Trinity and threatened the impassibility
of the Logos and therefore of the entire Godhead.

The principal opponents of orthodoxy in the continuing
debate after Cha1cedon, however, were not the remnants
of Nestorianism, but the several parties of "Monophy
sites," who opposed the formula of the council because
it had not gone far enough in affirming the hypostatic
union. We shall turn to a fuller exposition of Monophy
site teaching in a later volume. Under the Monophysite
label were included theologies that diverged from one
another more than some of them did from Cha1cedon
especially from Cha1cedon as it eventually came to be in
terpreted, thanks largely to the conflict with these theolo
gies. After Chalcedon, as after Nicea, the epithets and
nicknames proliferated, as the various theological parties
were identified by the absurd or heretical conclusions that
appeared to flow from their positions. These party nick-
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names, which fill the accounts of the controvers}, both
pnmary and secondary, often serve largely to obscure the
doetr1Oal Issues Similarly, the technical terms of the
tnOltanan and chnstologlcal dogmas were vanously un
derstood by vanous parttes and schools, with the result
that the accusatlOn of logomachy, so often made aga10st
theological controversy and so seldom accurate, would
seem to fit the latter half of the fifth century and the first
half of the sixth century better than It does most penods
10 the history of Chnsttan doctnne

At stah.e wlthm and beh10d the logomachy and the
polemlCal epithets were the tnOltanan and the soterlOlogl
cal ImpllcatlOns of the doctnne of the person of Chnst
Se\ erus of AntlOch charged that his opponents said that
It was 10 his ousla that the Logos of God endured the
sav10g cross and took upon himself the passIOn on our
behalf, and that they would not consent to call the one
Lord and our God and Sa\lor Jesus Chnst homoouslOs
with us 10 the flesh And TheodoslUs of Alexandna
wrote to him 10 turn that' he who IS one of the Holy Tnn
Ity, the hypostattc Logos of God the Father, uOlted to
himself hypostattcally a flesh homoouslOs with us and,
llke us capable of suffer10g The parallellsm of homo
OUSlOS with the Father and t homoouslOs with us, ' de
cepttvely simple and ulttmately ImpreCIse, did at least
make clear the two foo for a reconslderatlOn of chns
tology

The battle aga10st the doctr1Oe of the two natures 10
Chnst after the 1OcarnatlOn, as formulated at ChaIcedon,
led to a reopen1Og of the problem of the TnOlty 10 at
least two ways The relatlOn between the One and the
Three had been c1anfied, or at any rate adJudicated, at the
end of the fourth century with the adoptIOn of the for
mula one OUSla, three hypostases The second member of
the Tnnlty was one hypostasIs of the three In the cnttque
of the ChaIcedonlan doctnne, some Monophysltes Iden
ttfied hypostasIs with nature, assert10g that, as one
hypostasIs, the Logos after the 1OcarnatlOn could st111 be
possessed of only one nature But this seemed to lead to
the concluslOn that each hypostasIs of the TnOlty had a
nature and was an ousla 10 and of Itself Then the UOlty
of the Father, Son, and Holy Spmt would be found 10 the
Godhead which they shared This was an effecttve argu
ment aga10st the ChaIcedoOlan doctr1Oe of two natures,
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but one that proved to be theologlCally expensive It was
qUlckly labeled tnthelsm, for ItS Anstoteltan mterpreta
tion of the key tnOltanan terms, hypostasIs and OUSla,
seemed to lead to a surrender of any unity m the Godhead
except the most abstract It was therefore at least as much
from other Monophysltes as from the supporters of Chal
cedon that the answer came Those who said that "If each
hypostasIs, when It IS considered m and of Itself, IS an
ousla and a nature, then smce there are three hypostases
of the Holy Trmlty, there are therefore also three ouslas
and three natures, should know that they demonstrate
Ignorance more than others do The proper way to define
the doctnne of the TnOlty and yet to make the anti
Chalcedoman pomt was to declare that "there was not a
umon of ouslas and natures which are genenc and com
mon-that IS, of the nature which contams the Tnmty of
the dlvme hypostases, Father, Son, and Holy Splnt, and
of the nature whlCh mcludes the entire human race of all
men-but there was merely a umon of God the Logos and
his own flesh, endowed With a ratlOnal and mtellectual
soul, whlCh he umted to himself III a hypostatic way' The
orthodox tnnltanamsm of Nlcea and Constantlllople was
preserved m this way, and yet ItS ImpltcatlOns were drawn
m 0pposltlOn to the theory of two natures m the mcarnate
Logos One of the Three m the Trm'ty became mcarnate,
suffered, and died

This did not mean that It was permissible to say "The
Trlll,ty has become mcarnate through one of ItS hypos
tases' Here agam the Monophyslte concern led to con
troversy over the dogma of the Tnnlty The locus of the
controversy, as could have been expected, was m the ltt
urgy If It was ltturglcally traditional and dogmatically
proper to call Mary Theotokos and by this tItle to predi
cate birth of the Second Person of the Tnmty, the suffer
mgs of the cross could also be legitimately attnbuted to
him A few years after Chalcedon, therefore, the Sanctus
or TnsaglOn was revised III the ltturgy at Antioch to read
"Holy God, holy and mighty, holy and Immortal, thou
who wast cruCIfied for us, have mercy on us " The revIsion
could be rejected simply because It was a ltturg,cal mno
vation, but It also raised a fundamental dogmatic ques
tion "Did one of the Trlll,ty suffer III the flesh 'I" Be
cause the Impasslbtllty of God was a basIc presupposition
of all chnstologlcal doctnne, any formula that seemed to
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tend toward Jeopard,zmg this Impass,blhty was suspect
Vanous compromises were suggested, mcludmg the m
sertlOn of "Chnst the bng, so as to remove the ambigu
Ity Eventually the formula faded of acceptance, and even
those who were theologically sympathetic to the close
IdentificatlOn between suffenng and one of the Tnlllty"
were resolved 'to smg m accordance with the anClent tra
dition of the cathohc church and not with this mnova
tion Yet the hturglCal quarrel brought mto sharp focus
the need to bnng chnstologlcal titles (such as Theotokos)
and chnstologlCal theones (such as the commumcatlOn of
properties) mto harmony with the dogma of the Trm'ty
The emperor Justmlan spoke for many when he expressed
thiS need, wntmg to Hormlsdas, the pope It seems to us
that It IS correct to say that our Lord Jesus Chnst, the Son
of the hvmg God, born of the Vlrgm Mary, he whom the
chief of the apostles proclaims as havmg 'suffered m the
flesh reigns as one m the Tnnlty together with the Fa
ther and the Holy Spmt Or, m the formula of Proclus,
'God the Logos, one of the Tnmty, was mcarnate' ,
therefore "he himself both works miracles and suffers"

Although these controversies over the dogma of the
Tnlllty were m many ways the most dramatic occaslOned
by the Monophysltes, more attentlOn was drawn by the
questlOn of the relation of Chnst to mankmd than by the
questlOn of hiS relatIOn to the Tnnlty Here agam It IS
Important to keep m mmd that the Monophys,te move
ment was the source not only of the extreme views of thiS
relation that arose, but also of their refutatIOn Thus
Eutyches was reported to have declared 'Untd thiS very
day I have never said that the body of our Lord and God
IS homoouslOs with US But even the opponents of the
Monophys,te position conceded that It "anathematizes
both the synod [of Cha1cedon} and Eutyches because he
refused to say that the body of Chnst IS homoouslOs with
us Even most of the extremists among the opponents of
Cha1cedon were able to affirm m some sense that the hu
malllty or the body of Chnst was homoouslOs with us
or with "the human' , but such an affirmation was highly
ambiguous, for It did not specIfy whether It referred to
the human before the fall of Adam, the human m ItS
present fallen state, or the human as through the redemp
tion of Chnst It would become The concept of the com
mUlllcatlOn of properties was responsible for the debate
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over the title "Theotokos' and over the phrase "one of
the Tnmty suffered m the flesh,' for It affirmed the
propnety of ascnbmg to the total person of the God man
actlOns and attnbutes of hiS humamty But It also moved
m the opposite dlrectlOn Worship was appropnately ad
dressed to the total person of the God-man, too, not only
to hiS dlvmlty, for by the commumcation of properties
the entire person was worthy of adoration

Did thiS concept apply to all the properties of dlvlmty,
and, If so, did the commumcation of properties mvalldate
the teachmg that the humamty of Chnst was "homo
OUSIOS with us ;> Three such properties of d,vlmty be
came espeClally problematical m the post Chalcedoman
controversies freedom from corruptlOn, omnlSClence,
and uncreatedness All of them were, by a self-evident
ax10m, properties of the dlvme nature, therefore of the
dlvme Logos not only before the mcarnation, but also
(since he was, by the same self eVident aXlOm, unchange
able) after the IncarnatlOn Freedom from corruptlOn
was, moreover, the content of the salvatlOn for which
he became Incarnate, therefore a property of the trans
formed human nature which men shared through him
But humamty, smce the fall and before redemptlOn, was
charactenzed by corruptlOn, together with weaknesses
which, whl1e not smful m themselves, were the ineVitable
concomitants of a corruptible and fallen human nature,
weaknesses such as weepmg or bemg susceptible to hun
ger and thirst Chnst had wept for Lazarus, m the days
of hiS flesh he had suffered hunger, he had thirsted on
the cross, he had also eaten after the resurrection It was
generally agreed on all Sides that the "body of glory'
which he had after the resurrectlOn transcended not only
the bmltatlOns of time and space, but also the necessltles
of ordmary phYSical eXistence, and that therefore hiS
eatmg then was not to satisfy hiS hunger but to reveal
himself to the dlsClples But Jullan of Habcarnassus and
other Monophysltes arose to teach that "hiS body was
free of corruptlOn from the moment of unlOn" rather
than only from the resurrectlOn "Even though Chnst wept
over Lazarus," said one, "It was HIS mcorrupttble and
dlvme tear that raised him from the dead" Therefore
Chnst subjected himself to these weaknesses not because
of "the necessity of nature" but for the sake of the
"economy' of redemptlOn Already m the days of hiS flesh
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he was free from the "corruptlOn ' that Infected all flesh,
for as the Son of man, he was homoouslOs wIth Adam
before the fall, not wIth man m h1S present fallen state

IneVItably, th1S doctrIne seemed to suggest analogIes
to the GnostIc docetIsm of an earher century, wh1ch had
taught that the humamty of Chnst, espeClally hIS body,
was apparent rather than real The pnnClpal refutatlOn
of 1t came from other opponents of Chalcedon, notably
from Severus "We do not have the nght," he saId, "be
cause of the bnlhance of the dIVIne mIracles and of the
thmgs that transcend the law of nature, to deny that h1S
suffermgs of redemptlOn and hIS death occurred In ac
cordance wIth the laws of human nature He IS the Logos
Incarnate wIthout beIng changed He performed the
mIracles as 1S appropnate for God, and he voluntanly per
mItted the laws of the flesh to operate In h1S parts whIle
he bore h1S suffenngs In a human way" The hunger of
Chnst after hIS fast of forty days In the wIlderness was
"for us" and one that he "voluntarIly accepted when he

gave place to temptatlOn by the Slanderer," so that he
mIght "be VICtOrIOUS when he fights on the slde of God,
who glves food to all flesh, and mIght become weak and
able to conquer on our behalf" Men could restram theIr
appetites, for he proved that they d1d not hve by bread
alone In the hour of h1S passlOn h1S soul was sorrowful
to the POInt of death, and "hIS fear was greater than that
of anyone He expenenced angUIsh and sorrow and
dIsturbance of mmd more than anyone else He cned
'I thIrst' , Although It was uncomfortable for a Monoph
ySIte hke Severus to be In the positlOn of saying that
those who worshIped Chnst m the days of hIS flesh were
worshIpmg h1S corruptIble body, thIS seemed to be re
qUIred by the reahty of the hypostatIC UnIon, as Athana
SIllS had already sought to show m explamIng away the
tears, hunger, and sorrow of the mcarnate Logos

The other two properties of dIVIn1ty over whose com
mUnIcatIon to the entire God-man m the days of hIS flesh
there was controversy, omniSClence and uncreatedness,
were dealt WIth In much the same way But the former
raIsed certam exegetICal problems, and the latter certam
metaphYSICal problems, that reqUIred speCIal attention
The explICIt statements of the New Testament In John
II 34 and espeCIally In Mark 13 32 seemed to some of
the supporters of Severus clear eVIdence not only that
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Chnst m the days of h1s flesh had mdeed partlopated m
weaknesses such as hunger and sorrow, but that he had
also been 19norant of certam facts, notably of the hour
of the last Judgment Th1s seemed, m turn, to requ1re
even of a Monophys1te pos1tlon some d1stmctlOn between
the ommsoence of God the Logos and the 19norance of
the Son of man It 1S an md1catlOn of the theolog1cal
confuslOn of the tlme that th1s theory set forth by cer
tam Monophys1tes was condemned not only by other
Monophys1tes, but also by no less an adherent of
Chalcedon than Gregory I, who took Mark 13 32 to
mean that "the Son says that he does not know the
day, wh1ch he h1mself causes to be unknown, not because
he h1mself does not know 1t, but because he does not al
low 1t to be known" Among the opponents of Severus,
on the other hand, the log1c of the nght-wmg Monoph
yS1te pos1tlon was carned to 1tS ult1mate conc1uslOn
when (1f the report 1S to be belteved) they mamtamed
that from the moment of the unlOn and mcarnatlon the
body of Chnst had been not only uncorrupted, but un
created Here, too, 1t was Monophys1te theology that
refuted the extremes to whlCh 1tS own pos1tlon seemed
to be movmg, by affirmmg that the humamty of Chnst
was "homoouslOs w1th us' m the most fundamental sense
of all, namely, m bemg a creature

If these Monophys1te responses to Monophys1te ex
tremes suggest some narrowmg of the theolog1cal gap,
though not of the eccles1astlcal sch1sm, between the de
fenders and the opponents of Chalcedon, such a narrow
mg 1S to be found at least as much m the Chalcedon1an
party 1tself, whlCh, dunng the century between the
Counol of Chalcedon m 451 and the Second Counol
of Constantmople 1ll 553, moved steadtly toward an m
terpretatlOn of Chalcedon m terms of Cynl and therefore
nearer (though never qUlte near enough to heal the
sch1sm) to the Monophys1te doctnne The first stage m
th1S theolog1cal process, launched 1mmed1ately after the
counol, reached 1tS formal doctnnal (and polttlcal) ar
t1cuiatlOn m the Henotlkon of the emperor Zeno, 1ssued
m 482, th1s document was an attempt to resolve the
dogmattc 1mpasse by major conceSSlOns, amountmg to
cap1tulatlOn, to the Monophys1te pOS1tlon The only bmd
mg statement of dogmatlC orthodoxy was affirmed to be
the creed adopted by the 318 fathers of the Counol of
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NIcea-but as Interpreted by the CounClls of Constanti
nople and Ephesus and above all by the twelve anathemas
of CyrIl Both Nestorms and Eutyches were declared
anathema, but so was 'anyone who taught or teaches
otherwIse, now or In the past, at Cha1cedon or at any
other synod' The trtmtarIan dIspute growIng out of the
post-Chalcedonlan controverSIes was resolved wIth the
formula "The TrInIty remaIns TrImty, even after one
of the TrImty, God the Logos, became flesh ' Chnst was
"homoousloS wIth the Father accordIng to hIS dlvlmty
and homoousIOs wIth us accordIng to hIs humamty," but
thIS dId not In any way mollIfy the stnct InSIstence that
"there IS only one Son, not two" Polttically, the Henot
Ikon faIled to appease the MonophysItes but managed
to preClpltate a schIsm wIth Rome Dogmatically, It was,
however, a somewhat exaggerated verSIOn of the eventual
accommodatIOn of Cha1cedoman orthodoxy to an almost
completely Cynlltan InterpretatIOn of the decree of 451

ThIS "Neo-Chalcedomanlsm" was the doctrInal Issue
at stake In "the most wearIsome controversy In Church
hIstory,' the power struggle brought on by JustInIan'S
condemnation of "the three chapters" (a term ongInally
applted to chapters of WrItIngs, then to theIr authors) a
letter of Ibas of Edessa medIatIng between the CyrIlltan
and the Nestonan alternatIves, the attack of Theodoret on
Cynl, and the person and work of Theodore of
Mopsuestia The exoneratIOn of the first two of these
In the decrees of Chalcedon was, polttically, one of the
grounds for the charge that the counClI had made con
ceSSIOns to the NestorIans, theologICally, It meant that
there was some Justification for InterpretIng the
Chalcedoman formula In a medIatIng manner that stIll
appeared to be soft on Nestonamsm In 544 or 545
Justiman anathematized the three chapters (In a treatise
that has SInce been lost), and In 551 he Issued a compre
henSIve statement of what he took to be the orthodox
faIth It opened WIth a reaffirmatIOn of the dogma of the
TnnIty, expltCltly rulIng out the Idea that "the TrInIty
IS one person WIth three names [~v 7T"poaw7T"ov 7Pt<oVVfLOVJ "

God the Logos was declared to be "one of the Holy
Tnmty, homoouslOs WIth God the Father accordIng to
dIvlmty, homoousIOs WIth us accordIng to humanIty, pas
SIble as to the flesh, and yet the same One IS also Impas
SIble as to the dIVInIty" Therefore It was wrong to say
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that God the Logos had performed the miracles and that
only Chnst had suffered "God the Logos himself gave
his body for us On the cruClal questlOn of one nature or
two m the mcarnate Logos, the confesslOn eqUlvocated
In one sentence It spoke of him as 'one Chnst synthesized
from both natures [£~ £.Ka,r£.pa<; cf>va€w<; aVV(1€TOV], '
but m the very next It went on to speak of acknowledgmg
"one Lord m each nature Neither confuslOn of natures
nor separatlOn was to be mferred from these declaratlOns
There was, rather, "a hypostatic ulllon," as taught m
Ph,hpplans 2 6-7 Such was "the teachmg concernmg
the orthodox faith above all of St Cynl' This Imphed,
as Cynl himself had confessed, that there was "one Lord
Jesus Chnst, perfect m d,vmlty, and the same perfect m
humanity, one who did not suffer m his dlvme nature but
m his earthly nature"

But when this med,atmg position speClfied m detail
which theologies of the mcarnatlOn It mtended to con
demn, It became clear that the pnmary target of ItS
polemic was a contmuatlOn, even though a refinement,
of the theology of the mdwellmg Logos For Chnst was
wlthm himself ' one hypostasIs, or one person, and had
the perfectlOn of the dlvme and uncreated nature and the
perfectlOn of the human and created nature' Little more
than a slap on the wnst was admllllstered to those who,
for the sake of this Ulllty, mtroduced the analogy of the
relation between soul and body m man For they, fol
lowmg the example of Gregory of Nyssa, "ulllted m
[ dlvme] mercy" what had to be dlstingUlshed m under
standmg There was no one m the commUlllon of cath
oltc Chnstian,ty who "dared to say that there are three
natures m the dlvme Tnlllty as there are three hypostases"
Not only the CounClls of NlCea, Constantmople, and
Ephesus, but also "the holy fathers who gathered m
Chalcedon were affirmed as holy confessors Neverthe
less, the anathemas attached to the confesslOn made It
ObVlOUS where ItS duectlOn lay These condemned any
one who taught two Chnsts or who denied the Theotokos
or who dellled the ulllty of Chnst m (and despite) the
two natures And therefore "If anyone defends Theodore
of Mopsuestia who set forth such blasphemies, and
If he does not anathematize him and whatever IS ascnbed
to him, and those that have reasoned slml1arly to him or
still do, let him be anathema ' The same applted to
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Theodoret s support of Nestorms If anyone defends
the remembered wntmgs of Theodoret and does not
anathematize them, let him be anathema This was ad
dressed not only to the partisans of those here condemned,
but also and above all to the Monophyslte cntics of
Chalcedon, for It was bemg asserted here that this mter
pretatiOn of ItS decrees, rather than the obvious (and
Western and, mdeed, N estonan) mterpretation, was the
valid one For "the catholtc church condemns this false
teachmg not agamst 'the temple' and agamst the mdwell
ing (LogosJ in the temple, but agamst the one Lord
Jesus Chnst, the mcarnate Logos of God"

The impenal condemnatiOn of the three chapters met
with some resistance from vanous ecclesIastical author
ities, including the bIshop of Rome, but eventually It was
approved and remforced by the Second CounClI of
Constantinople in 553 The counClI condemned anyone
who mamtained that "God the Logos who performed
mtracles was another than Chnst who suffered" It re
affirmed the Theotokos and reJected a mere Chnstotokos
Its first anathema was a restatement of the orthodox dog
rna of the Tnmty, and It declared that "the Holy Tnmty
dId not undergo the addItion of a person or hypostasis
when one of the Holy Tnmty, God the Logos, became m
carnate ' In addition to the usual catalog of heretics and
hereSIes to be condemned-including Anus, Eunomms,
Macedonms, Apollinans, Nestorms, and Eutyches-the
council devoted speCial canons to anathemas pronounced
upon each of the three chapters For good measure, the
name of Ongen was added to the roster, the condemna
tion of vanous doctrmes attnbuted to Ongen, which
Justinian had Issued m 543, IS often mcluded With the
acts and mmutes of the counCil, although It does not
seem to have been offiClally adopted there Chalcedon
was vmdlCated as a I holy synod' and one that had acted
"devoutly," but the entue tone of the constructiOn put
on Chalcedon was the one given to It by the Impenal
theology that prevailed The chnstologlcal problem was
not settled at the Second CounCil of Constantinople much
more effectively than It had been at Chalcedon, and dunng
the seventh century the controversy over whether Chnst
had one wIll or two contmued to rage
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Nature and Grace

The trinitarian and christological dogmas together make
up the basic content of normative church doctrine as it
developed in the course of the emergence of the catholic
tradition between 100 and 600. All three of the so-called
ecumenical creeds-the Apostles', the Nicene, and the
Athanasian-were essentially formulations of these ty.ro
dogmas, with a few statements appended about other
doctrinal themes. "Whoever wants to be saved," read
the third of these, "must, above all else, hold the catholic
faith. . . . This is the catholic faith: that we worship
one God in Trinity, and Trinity in unity.... Further
more, it is necessary to everlasting salvation that he also
believe faithfully the incarnation of our Lord Jesus
Christ. . . . This is the catholic faith; unless a man
believes it truly and firmly, he cannot be saved."

Despite various references to what was done "for the
sake of us men and for the purpose of our salvation," the
creeds were basically concerned with the divine ousia and
with its relation to the events of the life, death, and
resurrectlon of Jesus Christ. Most of the references to the
human condition in these creeds occurred in that context;
for example, the question of the relation between soul
and body in man (not to mention the relation of soul,
spirit, and body) was touched on in passing as an
analogy, though an imperfect one, for the relation of the
divine and the human in Christ. But trinitarian and
christological orthodoxy was not enough for the question
of human nature and its relation to the grace given in
Christ. On the one hand, what made the incarnation
of the divine Logos possible? How could the situation
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of man be descnbed In a way that would not make It
Incongruous for the Second Person of the Tnmty to take
upon hImself the very human nature that flesh was helf
to ') On the other hand, could the commg of the Logos
mto flesh be descnbed In such a way as to make clear,
mdeed VIVId, why It was necessary that he become m
carnate') WIthout forgettmg the wonder of creatlOn and
the dIgnIty of mcarnatlOn, could the ChnstIan doctrme
of man also speak about the fall Into sm and the need
for salvatlOn ')

Many of these Issues had been mvolved In earher
theologlCal dlscusslOns, but under other rubncs Theolo
glans could not consIder the ChnstIan doctrme of God
as Tnntty WIthout ralsmg at some pomt the questlOn of
man as the one to whom the revelatlOn of the Trmlty
had been vouchsafed If one affirmed, as all orthodox and
even most semlOrthodox theologIans dId, that the m
carnate Logos was 'homoouslOs WIth us accordmg to
hIS humamty Just as he was homoouslOs WIth the
Father accordmg to hIS dlvmlty, It became necessary
to speCtfy the referent of the former as well as of the
latter For reasons whose ultImate cultural ongms go
beyond the scope of thIS book, It fell to Western Chns
tIantty to be the pnmary locus of thIS doctrmal contra
versy, apart from, and to a consIderable degree m spIte
of, the Eastern tradition

The State of ChrIstIan Anthropology

. The Chnstlan doctnne of sm m ItS claSSIcal form,"
Remhold NIebuhr has wntten, "offends both ratlOnahsts
and morahsts by mamtammg the seemmgly absurd POSI
tion that man sms mevltably and by a fateful necessity
but that he IS nevertheless to be held responsIble for
actions whIch are prompted by an meluctable fate' Only
seldom m Chnsltan hIstory have the spokesmen for the
Chnstlan tradItion been confronted WIth equal force by
those who dented that sm was mevltable and by those
who denIed that man was responsible Martm Luther, for
example, one of the most eloquent mterpreters of the m
eVltablhty of sm, did not face opponents whose fatahsm
would have made a mockery both of moral responslblhty
and of salvatlOn, and therefore he was able to Ignore the
potentially fatalIstIc ImphcatIons of hIS own one-sided
formulatlOns Most of the doctrmal development In the
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first four centunes had, hke Luther, faced only one
optlOn, but In th1S mstance It was the determm1stIc
alternatIve that constItuted the major oppos1tIon, w1th
the result that Chnstlan anthropology, as formulated m
the course of the ante Nlcene and Immed1ately post
N 1cene debates, leaned notIceably to one slde of the
dl1emma, namely, the slde of free wl1l and responslb1hty
rather than the sIde of mev1tablhty and ongmal sm Why
was th1S so ')

Augustme s own answer was to note that 'before th1S
heresy (Pelag1amsmJ arose, they d1d not have the neces
Slty to deal wIth th1S questlOn, so d1fficult of solutlOn
They would undoubtedly have done so If they had been
compelled to respond to such men That 1S, both the
attacks upon Chnstlanlty from wIthout and the d1stor
tlOns of 1t from wIthIn had tended m the same dtrectlOn,
the determmlstlc explanatlOn of the human pred1cament,
w1th the result that the defenders of the fa1th were
obhged to define man s responslb1hty for hIS cond1tIon
much more carefully than they d1d the mevltablhty of the
condltlon Itself One horn of the dIlemma of ChnstIan
anthropology, that of respons1b1hty, seemed to be the one
demanded by the polemIcal sItuatIon Yet m the long
run the other alternatlve, that of mev1tab111ty, was the
one to whlCh the mterpretatIon of Chnstlan doctnne was
obltged to gIve 1tS pnmary attentlOn To explam thIS
development, we must look at the anthropolog1cal Implt
catlOns of the hIstory we have traced so far

Both respons1b111ty and mevltablltty had been proml
nent m the class1cal understandmg of man In the
Homenc poems "destmy [!-toLpa]" was a power wh1ch
the Olymp1an gods could not dommate, but at the same
tIme It IS true to say that chthonlan powers are not so
much absent from the Odyssey as they are subdued or
brought mto h1s serV1ce by the hero s extraordmary feats
of wl1l and mtelhgence,' so that ne1ther the presence of
destmy nor that of the gods v1tIated the Importance of
human VIrtue There was not In Homer any systematIc
formula for the relatlOn between destmy and the gods,
a relatlOn whIch was bequeathed as a problem to later
Greek thmkers WIth the loss of confidence In the gods
of Olympus, fortune or fate became mcreasmgly prom1
nent, and men 'tended more and more to resIgn them
selves to fate Aeschylus sought to balance the three
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forces-the tyranny of fate, the power of the gods, and
the responsIbIlIty of man-concludmg the O,es/eta
tnlogy wIth the words "There shall be peace forever
between these people / of Pallas and thetr guests Zeus
the all-seemg / met wlth Destmy to confirm lt" And
Plato, although he seemed m the Ttmaeus to elevate neces
Slty to the status of an overndmg force and m the Laws
quoted the tradltlon that even God could not oppose
necesslty, attempted to mamtaln some slmdar balance
between dlvme governance, "luck [nJX'I7}'" "tlmmg
[Katp().;J,' and "sktll [7"€XV7JJ '

The Romans, too, were Impressed wlth the power of
destmy OVId represented Juplter as acknowledgmg to
the other gods that both he and they were ruled by the
fates But m the penod of the emptre thIS conSClousness
of fate grew even more dommant, as the St01C doctnne of
necesslty comClded wIth the mcurSlOn of the Chaldean
astrologers "Reason compels us to admIt," ClCero as
serted, "that all thmgs take place by fate namely,
the order and senes of causes' StOlClsm ldentlfied fate
wIth the dlvme wIll, but m the process had to surrender
the freedom of the human wIll Accordmg to PlInY, the
goddess Fortune was beIng mvoked everywhere, even
though there were those who, wlth Juvenal, mSlsted that
lt was human bemgs who had made Fortune a goddess
In the popular mmd, not St01C theones of necessIty, but
the predetermmatlOn of the stars undercut human free
dom and responslblhty 'Fate has decreed as a law for
each person the unalterable consequences of hlS horo
scope, ' sald a pagan contemporary of the Chnstlan apolo
gIStS And even the emperor TlberlUs stopped paymg
homage to the gods because everythmg was already
wntten In the stars

In the confhct of Chnstlan theology wIth classlClsm
lt was chlefly thlS sense of fate and necesslty that Im
pressed ltself upon the mterpreters of the gospel as the
alternatlve to thetr message, rather than, for example, the
Socratlc teachmg that wlth proper knowledge and ad
equate motlvatlOn a man could, by the exerClse of hlS free
wIll, overcome the tendency of hlS appetltes toward sm
WIth very few exceptlOns the apologIsts for the gospel
agamst Greek and Roman thought made responslblhty
rather than mevltablhty the burden of thetr message
Justm Martyr felt constramed to make clear that the
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NATURE AND GRACE

ChnstIan understanding of the fulfillment of Old Testa
ment prophecy in Chnst did not mean that what hap
pened had been fated The only unavOldable fate was
the rule that reward was based on the actlOns of a man's
free wtll, whether good or evtl ThIs God foreknew,
and he decreed that the recompense of an action should
be commensurate with ItS Virtue Tertulltan denounced
astrology because "men, presummg that we are disposed
of by the immutable arbitrament of the stars, think on
that account that God is not to be sought after ' Ongen,
opposmg himself to those who demed the freedom of
the Will, defined the purpose of prayer m such a way as
to insure both human freedom and diVine providence,
for divme foreknowledge was not the cause of man's
actlOns, which he performed in freedom and for which
he was accountable Ortgen reJected the 0pinlOn of those
who said that temptatlOns to Sin could not be resIsted
Refuting vanous Greek doctrines about the cyclical na
ture of history, he asserted the ChnstIan teachmg "that
the umverse IS cared for by God m accordance with the
conditions of the free WIll of each man, and that as far
as possible It IS always being led on to be better, and

that the nature of our free Will is to admIt vanous
possibIlities" And Augustine's Ctty of God, as part of ItS
statement of the Chnstlan case against paganIsm, dIS
engaged the ChnstIan understandmg of diVine ommp
otence and human freedom from the "sacnleglOus and
ImplOus" audaCIty of reason, as represented by the specu
latlOns of Cicero, and asserted SImultaneously "that God
knows all things before they happen, and that by our own
WIll we do whatever we know and feel could not be done
by us unless we Willed It "

Not only the Greco-Roman crItiCS of the faith, but also
ItS heretIcal opponents seemed to err chIefly on the SIde
of emphasizing the mevitabIltty of sm at the expense of
the responsibIltty for sm, m fact, AthanaslUs lInked the
heretics with "some of the Greeks" on thiS Issue It
would perhaps be an exaggeration to say that the most ex
pltClt doctrines of ongmal sm m the second century were
taught not by the church fathers, but by the Gnostics, it is
also misleadmg to speak of a "doctrine of ongmal sm" in
church fathers such as Irenaeus Nevertheless, the the
ones of cosmiC redemptlOn m the GnostIc systems were
based on an understanding of the human predIcament



Hlpp Raer 10 9 (GCS 26 268)

Iren Raer 2 14 4 (Harvey
I 294 95)

Iren Raer I 23 3 (Harvey
I 193)

Tert Marc 2 5 7 (CCSL
I 480-81)

Tert Marc 2 6 7 (rCSL I 482)

Iren Raer 4 37 2 (Harvey
2 286-87)

Iren Raer 4 37 3 (Harvey
2 288)

The State of Chrtsttan Anthropology

m whIch man s mcapaClty to aVOld sm or to evade destmy
was fundamental The dlvislOn of the human race mto
three classes was not due to any actlOn of theu free w111
for whlCh they could be held responsIble, but to a pre
determmed destmy-even though one class of men, the

pSyChICS, could transcend the nature WIth whIch they
were born So ngid was the determmatlOn of necessIty,
accordmg to some of the GnostICs, that everythmg passes
away by necessIty mto that state out of whICh It was
created And they make God hImself the slave of thIS
necessIty, so that he cannot add Immortaltty to that whlCh
IS mortal SImon Magus was accused of teachmg that
those who were to be saved would receIve salvatlOn by
grace alone, urespectlve of theu moral actlOns, so that
moral responsIbrltty was meanmgless So far dId thIS
determmism go that the aspect of the cosmos m whIch
to the GnostICs ItS character was pre emmently revealed
IS the hetmarmene, that IS, unIversal fate In one way
or another, the vanous schools of GnostICIsm depleted
man as the vICtim and slave of forces over whIch he had
no control, and therefore they dIagnosed sm as mevltable

The response of the antI GnostIc fathers was to deny
the mevitabIlrty of sm and to mSIst that God "sets before
man good and evl1, hfe and death The entrre order of
dIsClplme IS arranged through precepts, as God calls,
threatens, and exhorts ThIS could not be so If man were
not free, endowed WIth a wIll capable of obedIence and
reSIstance If man were subJect to the bondage of evtl,
It would be unJust of God to base rewards and pUnIsh
ments on human conduct Only a spontaneous commls
SIan of transgressIon could be called to account thIS way
ReJectmg the GnostIC stratIficatlOn of humanIty, Irenaeus
mSIsted that 'all men are of the same nature, able both
to hold fast and to do what IS good, and, on the other
hand, havmg also the power to cast It from them and not
to do It The rebukes and exhortatlOns of the prophets
presupposed man s capacIty to obey, as dId the ethICal
teachmgs of Jesus, all of whIch documented the self
determmatlOn [T6 atJTdovmoll] of man If, as the Gnos
tIcs mamtamed, "It were not m our power to do or not to
do these thmgs, what reason dId the apostle have, and
much more the Lord hImself, to gIve us counsel to do
some thmgs, and to abstam from others;> But because
man IS possessed of free WIll from the begmnmg, and
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God IS possessed of free wIll, m whose hkeness man was
created, advice IS always given to him to keep fast the
good, which is done by means of obedIence to God And
those who fled from the eternal hght of God were them
selves the cause for thea dwelltng m eternal darkness In
sum, those who have apostatized from the hght given
by the Father, and transgressed the law of hberty, have
done so through thea own fault, smce they have been
created free agents, and possessed of power over them
selves This mSlstence seemed the only way to preserve
both the Chnstian doctrme of the goodness of the Creator
and the Chnstian doctrme of the responslblhty of the
creature, m oppOSition to a theology that dented them
both by subJectmg God and man to the slavery of an all
powerful fate

Man did have the freedom to sm or not to sm, other
WIse he could not be commanded or rebuked or exhorted
-or summoned to account As a spokesman for the
Chnstian faith m response to the heathen and the heretICS
Clement of Alexandna deltvered Just such an exhorta
tion As far as we can, let us try to sm as lIttle as pos
sible Only God could avoId sm altogether, but WIse
men were able to aVOid voluntary transgresslOns, and
those who were properly tramed In Chnstiantty could at
least see to It that they fell mto very few

This daectiOn of Chnstlan apologetics and of
Chnstlan polemics found ItS counterpart m certam
emphases withm Chnstlan dogmatics, espeCially wIth
m the chnstological debates The definttion of hu
man was a part of the presupposItion of chnsto
logical doctrme, and that m at least three ways the
understandmg of the human condition and ItS need for
salvatiOn the definttiOn of the human nature of Chnst,
and the pIcture of a human race redeemed and trans
formed by hIS commg The two prmCipal optlOns m the
doctrme of the mcarnatlOn contamed, each in ItS own
distmctlve manner, elements that served to preclude a full
mvestigatiOn of the mevitablhty of sm The proponents
of the hypostatic unlOn could certamly never be accused
of takmg the human prediCament lIghtly As the
anthropology of AthanaslUs demonstrated m VIVId detatl
these theologIans set the commg of the Logos mto flesh
agamst the somber background of the human condition of
sm, corruptlOn, and death By turnmg away from God
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m disobedience, men 'became the cause of their own
corruptiOn m death ThIs state, moreover, was de
tenoratmg progressively, and men had become "msatiable
[UKOP€<TTOL} m smnmg" Not satisfied with the first sm,
men "agam filled themselves wIth other eVIls, progressmg
sttll further m shamefulness and outdomg themselves m
impiety' Neither sun nor moon nor stars had fallen away
from God, only man was vtle Viewed agamst thIS back
ground, the mcarnatlOn of the Logos was seen as the only
means of rescue for fallen mankmd

DespIte all this strong language about sm, however, the
fundamental problem of man was not his sm, but hIS cor
ruptibtlity The reason the mcarnatiOn was necessary was
that man had not merely done wrong-for this, repent
ance would have sufficed-but had fallen mto a corrup
tion, a transiency that threatened him with annlhilatlOn
As the agent of creatlOn who had called man out of
nothmg, the Logos was also the one to rescue him from
anmhtlatlOn This the Logos dId by takmg flesh For this
theology, It was the umversaltty of death, not the m
eVitablltty of sm, that was fundamental The statement
of Romans 5 14, that "death reigned from Adam to
Moses, even over those whose sms were not ltke the
transgressIon of Adam," was taken to prove that there
were many who had been "pure of every sm," such as
Jeremiah and John the Baptist It was death and cor
ruptlOn that stood m the way of man's parbClpatlOn m the
divme nature, and these had to be overcome in the mcar
nation of the Logos

The theory of the mdwellmg Logos was even less help
ful m workmg out a doctnne of sm and the fall This
theory's emphasIs on the moral progress of Jesus as the
man assumed by the Logos had as ItS counterpart a doc
tnne of man that stressed hiS capaClty to imitate thiS
progress It IS too factle to dismiSS this as "Pelagiamsm
before PelaglUs, ' for It dId not really fit mto the cate
ganes of the Western development But It IS clear from
some fragments that have survIved of a treabse Agamst
the Defenders of Ortgmal Sm by Theodore of Mopsuestia
that he "reIterates m effect that It is only nature
which can be mhented, not sm, whiCh IS the diS
obedIence of the free and unconstramed wIll" Despite
thea fundamental dIfferences, the theory of the hypostatic
unlOn and the theory of the mdwellmg Logos both con-
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centrated on death rather than on sin. Theodore often
attributed sin to the fact of man's mortality, although he
sometimes reversed the connection; Cyril insisted upon
the perfect humanity of Christ because only this would
"deliver our earthly body from a foreign corruption."
Cyril did sometimes speak of human sin in a way that
suggested a doctrine of original sin, and Theodore could
say that "since sin was reigning in our mortality, and
conversely death was growing stronger in us on account
of sin, our Lord and Savior Jesus Christ came ... and
having destroyed death by his death, he also destroyed
the sin which was rooted in our nature by reason of
its mortality." Yet the detailed implications of these posi
tions for the definition of sin had not been drawn in the
course of the christological controversies.

Not from the tendencies evident in the theolog~cal

controversies of the first four centuries, whether with
pagans or with other Christians, but from the direction
of the life and practice of the church, there came the
material out of which a fuller statement of the relation
between nature and grace was to be formulated. For "the
predominant anthropology of the second and third cen
turies stood in partial contradiction with the supernatural
ism of the cultus" of the church. Two themes from the
cultus probably deserve to be singled out for their bear
ing upon the dilemma of Christian anthropology: the
confession of the virgin birth of Christ and the practice
of infant baptism. It was upon these that Christian doc
trine, especially in the West, drew for support, inferring
from them a more complete explanation of the relation
between the inevitability of sin and responsibility for sin
than had been set forth by the spokesmen of orthodoxy.
Both themes were present in the life and language of
the church before they were ever exploited for their
anthropological import; at least there appears to be little
or no warrant, on the basis of evidence available now, to
argue that they were derived from a previously defined
theory of the fall and original sin. But given their in
creasingly secure place in cultus and confession, they
became the premises from which conclusions could be
drawn about the fall and original sin.

The assertion of the virgin birth of Jesus Christ-or,
more precisely, of his virginal conception-originated
in the New Testament itself, being found in the Gospels
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of Matthew and Luke, but nowhere else In the first
of these "the VIrgIn BIrth story IS theologIcally mute, no
chnstoiogical argument or InsIght IS deduced from thIS
great dIvIne InterventlOn" The narrative In Luke was
somewhat more speClfic In IdentifyIng the sIgmficance
of the InterventlOn, for the angel saId to Mary "The
Holy Spint wdl come upon you, and the power of the
Most HIgh wIll overshadow you, therefore the chdd to
be born WIll be called holy, the Son of God" The word
"therefore [8l0] IndlCated "that the Inference IS self
eVIdent and thus that the hohness and the dIVIne son
shIp of the chdd had some connectlOn, perhaps a causal
one, wIth the speClal Clrcumstances of hIS conceptlOn Yet
even Luke dId not elaborate on thIS suggestion In the rest
of hIS Gospel or In the Book of Acts For that reason
the doctrIne of the VIrgIn bIrth, even when It had been
enshnned In the creeds, dId not carry wIth It any unambIg
uous IndlCatlOn of ItS own meanIng Not only was It
absent from all of the New Testament wnters except
Matthew and Luke, but among the apostolIc fathers the
only one to refer to It was Ignatms For hIm, Chnst was
, Son of Mary and Son of God' and therefore both "flesh
and spmt the bIrth from the VugIn Mary was a guar
antee of the true humamty But It was more "HIdden
from the pnnce of thIS world were the VIrgInIty of Mary
and her chddbeanng and lIkeWIse also the death of the
Lord-three mystenes to be cned aloud-whIch were
wrought In the sdence of God" Here the functIon of
the mIraculous conception and bIrth of Chnst was to
show that "our God, Jesus the Chnst, was conceIved
In the womb by Mary accordIng to a dispensatlOn, of the
seed of DavId but also of the Holy Spmt" The Intent
of the doctrIne was chnstoiogical, certaInly not "manol
oglCal ,much less was It anthropologIcal

The doctrIne 'was not formulated for the sake of a
theologlCal lIne of thought, It was SImply a supposedly
'apostolIc' pIece of bIblIcal tradItion that was handed
down It was not defense, but InterpretatlOn, wIth whlCh
the early Church saw Itself confronted In relation to thIS
pIece of doctnne Part of that InterpretatlOn was some
systematic reflection on '"hat It meant for the ChrIstian
understandIng of the person of Chnst, and thIS, In turn,
was bound to have ImplIcations for the doctnne of man
An IntnguIng example of such reflection IS the hIstory
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of John I I 2- I 3 from the second to the fifth centunes
both 1tS textual transm1SS1on and 1tS exeges1s "To all
who rece1ved h1m [the Logos}, who beheved m h1S name,
he gave power to become chl1dren of God; who were
[textual vanant "who was '} born, not of blood nor of
the w111 of the flesh nor of the w111 of man, but of God '
Many, perhaps even most, of the quotations of th1S pas
sage m the Chnstian wnters of the second and th1rd cen
tunes contamed the readmg "who was" (whlCh also ap
peared m some Lat1n and Synac cod1ces of the New Tes
tament), wh1ch would seem to be an exphClt reference to
the v1rgm b1rth of Jesus Irenaeus quoted 1t to say that
"m the last times, not by the w1ll of the flesh, nor by the
w111 of man, but by the good pleasure of the Father, h1S
hands formed a hvmg man, m order that Adam m1ght be
created [aga1n} after the 1mage and hkeness of God"
H1S other quotatlOns of the passage also read 1t m the
smgular, as a reference to the speClal Clrcumstances of
Chnst s b1rth Tertulhan went so far as to label the plural
readmg a Gnostic d1stortlOn of the passage, mS1stmg that
the passage proved that Chnst was the Logos made flesh,
but that "as flesh, he 1S not of blood, nor of the w111 of the
flesh, nor of man" because he was born of a v1rgm

Th1s causal connectlOn between the vugm b1rth and
the holmess of Jesus Chnst was remforced by the growth
of Chnstian ascetiClsm The narrative of that growth be
longs to the h1story of mstitutions and of spmtuahty
rather than to the h1story of doctnne, but 1n the develop
ment of the doctnne of man and m the nse of a doctrme
of Mary th1S connectlOn seems to have played a theo
10glcal role Already 1n the New Testament there was
eV1dence of the teachmg that ''It 1S well for a man not
to touch a woman" and of the 1dea that the redeemed
samts were those "who have not defiled themselves w1th
women, for they are v1rgms" Some parts of the early
church seem to have reqUlred cehbacy as a cond1tion of
baptism and membershlp Tertulhan represented the ex
treme form of a cons1derably more w1despread notlOn
when he asserted that "marnage and formcatlOn are d1f
ferent only because laws appear to make them so, they are
not mtnns1cally dlfferent, but only m the degree of the1r
11leg1timacy " Although the ma1.11stream of patnstic ascet
1Clsm eschewed the outnght condemnatlOn of marnage
and of sex espoused by Tertulhan, 1t d1d share h1S POS1-
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tive appreClation of vlrgmlty as a hIgher way of hfe Its
most articulate and mfluential spokesman, argumg on the
basIs of RevelatlOn 14 4 and related bIbhcal passages, as
serted that "all those who have not remamed vIrgms,
followmg the pattern of the pure chastity of angels and
that of our Lord Jesus Chnst hImself, are polluted'; and
thIS mcluded marned couples as well as wIdows Chnst
and Mary were the models of true chastity, that IS, of
vlrgmlty, for It was Mary's vlfgmlty that made her worthy
of becommg the mother of Jesus, and Chnst, "as a vugm
hImself, consecrated the first fruIts of hIS vlrgms m hIS
own vIrgm self ' Jerome was too good a textual scholar
to accept "who was born" as the proper readmg In John
I 13, but hIS ascetical theology, whIch praIsed marnage
because It was the way vlrgms were brought Into the
world, put such a premmm on vlrgmlty, that of Chnst
and Mary and that of theIr ImItators, that he no
longer needed thIS readmg of the verse to make the pOInt

It IS probably to Ambrose, who m turn became the men
tor of Augustme on these matters, that we should attnb
ute the definItive estabhshment of a firm "causal relatlOn
between the vugmal conceptlOn and the smlessness of
Chnst the COmbll..1atlOn of the Ideas of the propaga
tion of ongmal sm through sexual unlOn and of the sm
lessness of Chnst as a consequence of hIS vlfgmal con
ceptlOn" To be free from sm, Chnst had to be free from
the normal mode of conceptIOn thIS was the conclusIOn
that Ambrose seemed to draw from IsaIah 53 8 (Vulg)
"Who wtll tell the story of [enarrablt} hIS havmg been
begotten [generatIOnem} t' The chIef proof text was,
however, Psalm 5I 5 "Behold, I was brought forth
m mlqUlty, and m sm dId my mother conceIve me"
These words were spoken by DavId, "who was regarded
as nghteous beyond others" If Chnst was to be caUed
truly nghteous, It had to be "for no other reason than
that, as one who was born of a vlrgm, he was not bound
m any way by the ordmances agamst a gUllty mode of
havIng been begotten' Combmmg Psalm 5I 5 and the
vanant text of John I 13, Ambrose summanzed the re
lation between sm and the vlfgln buth of Chnst "Even
though he assumed the natural substance of thIS very
flesh, he was not conceIved m lnIqUlty nor born m sm
he who was not born of blood nor of the wIll of the flesh
nor of the wtll of a man, but of the Holy Spmt from a
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vIrgm" The prerogative of the vugm bIrth meant that
Chnst was dIfferent from all other men by vIrtue of hIS
havmg been protected from the "natural tamt" of sm
But It was a sImple and unavoIdable logIcal InverSlOn to
conclude that those who were conceIved and born m the
normal manner were therefore subject to that tamt and
could not be freed of It except through Chnst the vIrgm
born "That one sm," saId Augustme, "was Itself so
great that by It, m one man, the whole human race was
ongmally and, so to say, radIcally condemned It can
not be pardoned and washed away except through 'the
one medIator between God and men, the man Chnst
Jesus,' who alone could be born In such a way as not to
need to be reborn "

Another force workmg m the same dlrectlOn was m
fant baptism L1ke the v1rgm bath, mfant baptism rested
on b1bltcal warrants that were somewhat ambIguous the
story of Jesus blessmg the chl1dren m Mark IO I3-I6

and parallels, the formula m the Book of Acts accordmg
to whIch a "household" was sa1d to have been baptized,
the analogy between ClrcumC1S1on m the Old Testament
and mfant baptism m the New Whatever 1tS ongms or
Its spread durmg the second century, the first mcontest
able eV1dence for the pract1ce appeared around the end of
that century, m the wntmgs of Tertulltan Attackmg the
practice as a novelty, he asked "Why should mnocent m
fancy be m such a hurry to come to the forg1veness of
sms I Let them come whtle they are matunng, whl1e they
are learnmg, whl1e they are beIng taught what 1t 1S they
are commg to Let them be made ChnstIans when they
have become able to know Chnst " Tertulltan also spoke
of the fall of Adam m a way that seemed to be "a short
step to the doctnne of ongmal sm " Adam was called
"the plOneer of our race and of our sm ' "Man," he sa1d,
"1S condemned to death for havmg tasted the frUlt of one
mIserable tree, and from 1t proceed sms w1th the1r penal
ties, and now all are penshmg who have never even seen
a smgle b1t of Parad1se' Yet thIS language about the fall
stopped short of a genume doctnne of ongmal sm, 10

deed, Tertulhan "could hardly have taken th1s attitude
[toward mfant baptism} unless he had held hghtly to
the doctnne of ongmal sm

In the wntmgs of Ongen, on the other hand, the rus-



The State of Chrtsttan Anthropology

tom of mfant baptism was taken to be of apostoltc ongm
He mamtamed that there was "a trad1tion of the church

Or Rom S 9 (PG 14 1047) from the apostles" to adm11l1ster baptism also to mfants
But even though 1t was apostohc, the custom remamed
problematical for him If mfants were completely dev01d
of anything that called for forgiveness and pardon, bap
tismal grace would seem superfluous Why, then, was it

Or Lev 83 (GCS 29 398) the custom of the church to admill1ster baptism to them 'I

Attemptmg to draw together these vanous considera
tions, he proposed as a tentative answer "Infants are
baptized 'for the remiSS10n of sms ' Of which sms'l Or
at what time have they smned'l Or how can there eXist m
mfants that reason for washmg, unless m accordance with
the idea that no one is clean of filth, not even if his hfe
on earth has only been for one day 'I And because the
filth of bath is removed by the sacrament of baptism, for
that reason mfants, too, are baptized, for 'unless one is
born agam of water and the Spmt, he cannot enter the

Or Luc 14 S (GCS 49 87-88) kmgdom of heaven " Although Tertulltan seemed to
have the makmgs of a doctrme of ongmal sm, he did not
have itS necessary corollary, the practice of mfant baptism,
whtle Ongen, on the other hand, affirmed the apostoltc
ongm of mfant baptism, he did not formulate an an
thropology adequate to account for it

The achievement of a correlatiOn between the practice
of mfant baptism and the doctrme of origmal sm was first
made vlSlble 1n Cypnan It had apparently been a custom
for some parts of the church to baptize mfants on the
eighth day after their bath, but Cypnan mSisted that thiS
was too long to wait "If, when they sub<;equently come
to belteve, forgiveness of sms is granted even to the worst
transgressors and to those who have smned much agamst
God, and if no one is dell1ed access to baptism and to
grace, how much less nght do we have to deny it to an
mfant, who, havmg been born recently, has not smned,
except in that, bemg born phYSiCally accordmg to Adam,
he has contracted the contagiOn of the anCient death by
h1s first buth' [The mfant] approaches that much more
easdy to the receptiOn of the forg1veness of sms because
the sms rem1tted to him are not his own, but those of an-

Cypr Ep 64 S (CSEL 3 720-21) other Cypnan did not m fact elaborate these sentiments
mto a full-scale theory about the ongm and the propaga
tion of ' the contagiOn of the anClent death" But he did
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mvoke a doctnne of ongmal Sln to account for a practice
about whose apostohc credentials and sacramental vahd1ty
he had no questlOn whatever

Augustine, who learned from Ambrose to draw the
anthropologlCal1mphcatlOns of the doctnne of the vlfgm
b1rth, learned from Cypnan-and speclfically from the
ep1stle Just quoted, whlCh he called Cypnan's "book on
the baptism of mfants"-to argue that mfant baptism
proved the presence m infants of a sm that was 1Oev1table,
but a sm for wh1ch they were nevertheless held respon
slble "The umqueness of the remedy" 1n baptism, it
could be argued, proved "the very depth of evl1" mto
wh1ch mank10d had sunk through Adam's fall, and the
practice of exorClsm assoClated w1th the nte of baptism
was hturg1cal eV1dence for the doctnne that chl1dren were
m the clutches of the devl1 Cypnan's teachmg showed
that th1S V1ew of sm was not an mnovatlOn, but "the an
Clent, 1mplanted 0p1nlOn of the church" On the bas1s of
Cypnan's d1scuss1on of mfant baptism and of Ambrose's
mterpretation of the v1rgm b1rth, Augustme could cla1m
that "what we hold 1S the true, the truly Chnstlan, and
the cathohc fa1th, as 1t was handed down of old through
the Sacred Scnptures, and so retamed and preserved by
our fathers and to th1S very time, 10 wh1ch these men
have attempted to overthrow 1t " Th1s fa1th he expressed
m h1S theology of grace

The Paradox of Grace

In Augustme of H1ppO Western Chnstiamty found 1tS
most mfluent1al spokesman, and the doctnne of grace 1tS
most articulate mterpreter It has been sa1d that although
he may not have been the greatest of Latm wnters, he
was almost certamly the greatest man who ever wrote
Latm In any h1story of phllosophy he must figure prom1
nently, no h1story of postclass1cal Latm hterature would
be complete w1thout a chapter on h1m, and there 1S prob
ably no Chnstlan theolog1an-Eastern or Western, an
Clent or med1eval or modern, heretical or orthodox
whose h1stoncal mfluence can match h1S Any theolog1an
who would have wntten e1ther the ConfeSSIOns or the
City of God or On the Trinity would have to be counted
a major figure m 10tellectual h1story Augustme wrote
them all, and vastly more He was a umversal genlUs Yet
genlUs 1S not so rare as all that-and, more 1mportantly,
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not so pertment as all that to the history of the develop
ment of Chnstian doctnne as that which the church be
!teves, teaches, and confesses on the basis of the word of
God

It was, however, charactenstic of this genms that, more
perhaps than any other theologian deservmg of that am
biguous designatlOn, he was also a teacher of the church
m his private wntmgs and mdividual speculatlOns, and
this m at least two ways The theological opmlOns of
Augustine were stated m the matnx of the doctnnes of
the church In his most speculative formulation of Chns
tian thought, On the T rtmty, he was determmed to speak
m the name of catho!tc orthodoxy "This is also my faith,
masmuch as this is the cathohc faith ' Even when they
exceed the hmits of the development that had preceded
him, some of these OpiniOnS (for example, the Fihoque,
the doctrine of the processlOn of the Holy SPirit from
the Father and the Son rather than only from the Father)
went on to set the hnes for the doctrmal history that was
to follow him Other theones (for example, his doctnne
of double predestmatlOn) were repudiated m later gen
eratlOns, but even the repudiatlOn was formulated m
Augustinian terms In a manner and to a degree unique
for any Christian thmker outSide the New Testament,
Augustine has determmed the form and the content of
church doctnne for most of Western Christian history

The role of Augustme m the evolutlOn of Chnstian
thought and teachmg affected the history of every doc
tnne and was not confined to the issue of nature and
grace, whiCh has been so mseparably assoClated With hiS
name Augustme s CIty of God is the logical treatise With
whIch to conclude any study of the history of early Chns
tian apologetiCS, for m it he caught up most of the themes
of hiS Greek and Latm predecessors and syntheSized them
mto a grand histoncal deSign Although hiS tnnitanan
speculations, espeClally the FtllOque, represented any
thmg but a dogma of the universal church, they do form
so mtegral a part of the history of the doctnne of the
Tnnity m Chnstian antiqUity that any narratIve of that
history is obhged to deal With them repeatedly And hiS
reflectiOns on the person and work of Jesus Chnst Sig
nificantly shaped the entire Western chnstoiogical
method and thus contnbuted to the dogmatic settlement
at Chalcedon Almost anywhere one touches the history
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of early Christian doctrine, Augustine is there either as a
synthesizer or as a creator or as both. Almost no doctrinal
emphasis was alien to him.

Yet the Latm church was correct when it des1gnated him
not only a "doctor of the church," but specifically the
"doctor of grace." For if there was a doctnnal accent that
bound together most of what he said and wrote, it was di
vine grace. As Albert C. Outler has well sa1d, "The central
theme in all Augustine's wntings 1S the sovereign God of
grace and the sovereign grace of God. Grace, for Augus
tme, is God's freedom to act without any external neces
sity whatsoever-to act in love beyond human understand
ing or control; to act in creation, judgment, and redemp
tion; to give his Son freely as Mediator and Redeemer; to
endue the Church with the indwelling power and guid
ance of the Holy Spirit; to shape the destinies of all crea
tion and the ends of the two human societies, the 'city of
earth' and the 'city of God.' Grace is God's unmerited
love and favor, prevenient and occurrent. It touches man's
inmost heart and will. It guides and impels the pilgrim
age of those called to be faithful. It draws and raises the
soul to repentance, fa1th, and praise. It transforms the
human will so that 1t is capable of doing good. It relieves
man's religious anxiety by forgiveness and the gift of
hope. It establishes the ground of Christian humility by
abolishing the ground of human pride. God's grace be
came incarnate 1n Jesus Christ, and it remains 1mmanent
in the Holy Spirit in the Church."

The grace of God was sovereign because God was
sovereign. His creatures m1ght accept his will or defy it,
but that did not threaten his sovereignty; for "however
strong the w111s either of angels or of men, whether good
or evtl, whether they will what God wills or will some
thing else, the will of the Omnipotent is always unde
feated." The wisdom and power of God were such that
even the evil deeds of evil men in defiance of his will
eventually contnbuted to the achievement of his good
and just purposes. The very name Omnipotent meant
simply that God had the power to do everything he
willed. It was above all in the mystery of creation that
divine sovereignty made itself evident. Heaven and earth
were subject to change and decay because they had been
made out of nothing. "We exist," they would have to
say, "only because we have been made; we did not exist



Aug Con! II 4 6 (CSEL 33 284)

Aug Enchlr 28 107 (CCSL
46 107)

f 19 CIV 86 (CCSL 47 223)

Scheel (1901) 14S

Aug Soltloq I 49 (PL 32 874)

Aug Con! 8 2 3 (CSEL 33 I71)

Alfanc (1918) I 399

Aug Mag 38 (CSEL 77 47)

Aug Vera relrg 4 7 (CCSL
'32 192)

The Paradox of Grace

before we came to be so that we could have made our
selves ' Among the creatures, man was preemmently the
object of the Creator's graClous mtent H1s creatton was
an act of sheer grace But unless grace 1S gratts, 1t 1S not
grace Therefore man was made upnght m such a way
that he could not have remamed m that upnghtness w1th
out d1vme help For the Creator, there could not be a
d1stmction between h1s bemg and h1s hfe, nor between
e1ther of these and h1s understandmg, nor between any of
these and h1s state of blessedness, "but for h1m to hve, to
understand, to be blessed-these are to be,' as the Pla
tonlC phtlosophers had already understood

Such references as these to the Platonlc trad1tion sug
gest the poss1b1hty that "Augustme's doctnne of grace 1S
merely a consequence of h1s Neoplatonlsm and of the
concept of God that emerged from th1s, m wh1ch the
1dea of absolute causahty and omnlpotence 1S ra1sed to
a pos1tion of greater 1mportance than the Father's love'
EspeClally m h1s early wntmgs Augustme seemed to
1dentify the b1bhcal doctr1Oe of God as Creator w1th
"what Plato and Plotmus have sa1d about God" He
h1mself quoted S1mphClanus, one of hiS early mentors m
the gospel, as advising him that "m the Platonlsts, at
every turn, the pathway led to behef m God and m hiS
word On the baSiS of these early wntings 1t has been
claimed that "morally as well as ifitellectually, he was
converted to Neoplatonlsm rather than to the gospel" It
is appropnate here to observe how consistently Platonlc
was Augustme s early doctr1Oe of knowledge m the soul,
whlCh idenhfied the work of Chnst as the diVine teacher
With the idea of recollectiOn (aJlcf,uJl1]<TL~), so that "we do
not consult a speaker who utters sounds to the outside,
but a truth that pres1des withm Chnst, who is sa1d
to dwell 10 the mner man-he it is who teaches" It would
reqUire only "the change of a few words and senhments"
for Plato and hiS followers to "become Chnstians " Nev
ertheless, the doctnne of God m another of Augustme's
mentors, the Neoplatonist and Chnshan Manus VictO
nnus, must make us heSitate before accept10g any s1mphs
hc V1ew of Augustme's converSiOn For even m ViC
tor1Ous, phtlosophlCal doctnnes of God, 1ncluding
Neoplatonlc doctnnes, were set mto contrast With the
doctnne of Scnpture, which "both declares that he is God
and that there 1S nothmg before h1m-he who combmes
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in himself both be10g and activity [qUl et ld est quod
est esse et ld quod operan] This is the God whom

Mar Viet Ar I 33 (SC 68 288) we confess and WOrShip" Neither 10 VlCtonnus nor a
forhon 10 Augustme was there a mere ldentdicatlOn of
Chnshanlty with Neoplatomsm, rather, a study of the
early treatises suggests "that Augustme 10 386 accepted
Chnstiamty without reservatlOn and 10 opposition to the
Neo Platomst, Porphyry, who had most helped him, per
haps, at thiS stage At the Sd.me time he looked to Neo-

OMeara (19S0) 197 Platomsm for help 10 the understand10g of problems"
The ancestry of Augustme s doctnne on the sovereignty

of the God of grace cannot be ascnbed to Plotmus or
Porphyry without tak10g 1Oto account the blbhcal View
of God as Creator, which formed a major preoccupatlOn
of hiS thought, not only 10 hiS several commentanes on
Genesis, but throughout hiS works For "whde Plotmus
sees the process [of creatlOn} beg1On1Og in the hierarchy
of th10gs dlv1Oe' and complet1Og itself in the external
world of sense, Augustine draws hiS hne firmly and
finally between the one Maker and the many th10gs

Burnaby (1960) 163 made" It is qUlte another questlOn whether thiS doctnne
of the Creator was determ10ed 10 itS fundamental content
by the chnstocentnc perspective which Augustme es
poused 10 pnnClple When he came to speak of the
dlv10e essence, it was usually defined 10 relatlOn to abso
luteness and lmpasslblhty rather than on the baSiS of the
active 1Ovolvement of God 10 creatlOn and redemptlOn
Blbhcal language that spoke about thiS 1Ovolvement, as,
for example, Exodus 20 5, "r the Lord your God am a
Jealous God, , was an analogy and an accommodatlOn to
the chddlsh understand10g of men; "but Scnpture rarely
uses terms which are spoken unmetaphoncally [propne}

Aug Trw I I 2 (CCSL SO 29) about God and whlCh are not found 10 any creature," as
it did 10 Exodus 3 14 Book 4 of On the TrinIty was
given over to an extensive dlssertatlOn on the sav10g ef
fect of the 1Ocarnation and death of Christ But even thiS
was connected to the preced10g book by the statement
that "the essence of God, by which he is, has noth1Og

Aug Trw 4 pr (CCSL SO 160) changeable" 10 it, and was connected to the follOWing
book by the declaration that "he who is God is the only
unchangeable substance or essence, to whom certamly
be10g itself [lpsum esse}, from which the noun 'essence'

Aug Ttln S 2 3 (CCSL SO 208) comes, most espeClally and truly belongs' The dogma of
the Tnmty and the drama of the redemptlOn must be 10-
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terpreted in a manner that would be consistent with this
a priori definition of the deity of God. Neoplatonic ele
ments were unmistakably present in this definition, but
in setting it forth Augustine believed himself to be-and
he was-expressing the catholic creed.

What was distinctive about his version of that creed
was his awareness of the sovereignty of divine power and
divine grace. This awareness took the form of a
doctrine of predestination more thoroughgoing than that
of any major orthodox thinker since Paul. He defined
predestination as "God's arrangement of his future works
in his prescience, which cannot be deceived and changed."
As part of the apologetics in his City of God, Augustine
sought to distinguish the Christian-Pauline understanding
of predestination from pagan fatalism, arguing that the
decisions of the human will were part of the "order of
causes" included in the divine prescience. But even in
this book he came eventually to include the human will
in the order of effects of the divine predestination; for
"according to that will of his [God's} which is as eternal
as hIS prescience, certainly he has already done in heaven
and on earth all the thmgs that he has willed-not only
things past and present, but even things still future."

In some ways more important than the relation between
prescience and predestination was the connection between
predestination and grace; the only difference between
them was that predestination was the preparation for
grace, while grace was the bestowal of the gift itself. Since
grace was sovereign, those whom God had predestined
would be saved. "As the one who is supremely good, he
made good use of evil deeds, for the damnation of those
whom he had justly predestined to punishment and for
the salvation of those whom he had kindly predestined to
grace." Even in the case of the damned, the omnipotence
of God achieved its purpose and the will of God was done
on earth as it is In heaven. Why then did God create those
whose fall he foreknew? To manifest his wrath and to
demonstrate his power. Human history was the arena for
this demonstration, in which the "two societies of men"
were predestmed, the one to reign eternally WIth God and
the other to undergo eternal suffering WIth the devil. But
double predestrnatlOn applied not only to the city of God
and the city of earth, but also to individuals Some were
predestined to eternal hfe, others to eternal death; and
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among these latter were infants who died without bap
tism.

Therefore "the doctrine of double predestination, to
heaven and to hell, has ... the last word in the theology
of Augustine." It was an inescapable corollary of his view
of God the Creator as the sovereign God of grace. Even
in his most expliClt statements about double predestina
tion, however, Augustine spoke of that grace as a mystery.
He preferred ignorance to rashness, as he said in the
passage Just cited about the damnation of infants. It was
ultimately an unfathomable mystery why one should re
ceive grace and another should not receive it, when
neither of them deserved to receive it. The words of
Romans I I : 33 were his consistent reply to those who
wanted the mystery resolved. And "if this answer dis
pleases someone, let him seek more learned [theologians],
but let him beware lest he find [more] presumptuous
ones!" It was not appropriate to attempt to discern the
intentlOn of God from the external and observable facts
of human behavior. The basis of eternal predestination
was not human merit, but divine grace; and even in the
case of those who were predestined to damnation, the will
of God was good and just, for they received the damna
tion which they-and the saved as well-deserved. But
this led back to the sovereignty of grace, which was the
real stumbling block to the gainsayer. "What men object
to is gratuitous and sovereign grace: and to this no addi
tional difficulty is added by the necessary assumption that
It was foreknown and prepared for from eternity."

Underlying this theory of predestInation and this defi
nition of grace was not only a doctrine of God as the
omnipotent and sovereign Creator whose will was always
accomplished, but also a doctrine of man as the fallen and
sinful creature whose will had been turned against God.
Man had been created with the ability not to sin (posse
non peccare) and not to die, although not with the in
ability to sin (non posse peccare) and to die. Adam
"lIved in Paradise as he wanted to, and for as long as he
wanted what God had commanded. He lived enjoying
God, from whom, the Good, he also was good; and he
lived without lacking anything, having it in his power
to live this way forever." To this end Adam had been en
dowed with the qualities requisite to being human, such
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as rationality, as well as with the special gifts of grace
necessary for obeying the will of God. "He did not need
grace to receive good, because he had not yet lost it; but
to abide m it he needed the aid of grace [adjutorium
gratiae), without which he could not do this at all."

Adam had the grace of God in great measure, but not
as sinners have it today. The grace given to him did not
include a confirmed perseverance in good, but the choice
between good and eVIl was left to the decision of his free
will. The angels, too, were created in such a way that the
same act of creatlOn that constituted their nature endowed
them with grace, but they also were capable of fallmg.
Yet this did not imply that the creation of man was any
thmg other than "very good." Even the tree whose mortal
taste caused man to fall was not blameworthy in itself, but
good. Against any dIsparagement of the creation or of
the Creator Augustine inSIsted that "being is good simply
because it is being [esse qua esse bonum est)"; therefore
the sinner was of God insofar as he was a livmg creature,
and not of God insofar as he was a sinner. The grace
given to Adam in the state of mtegrity was the grace of
innocence, but not yet the grace of perfection: innocence
was approprtate to the alpha-point of human history, but
perfection could come only at the omega-point.

Adam lost this grace of mnocence through his fall into
sin. He fell when his soul refused to obey God and when,
as a result of the dIsobedience in his soul, his body also
disobeyed. The body was the instrument of the disobedi
ence, not Its source Yet once the disobedience had taken
place, the body also became its bearer-and its transmItter.
For in the sin of Adam the entire human race sinned. In
Augustine's Latin Bible Romans 5: r 2 read: "Sin came
into the world, and death through sin, and so death spread
to all men, through one man, in whom all men sinned
[in quo omnes peccaverunt)." Although this last clause
really meant "because [€<P'o/] all men sinned," the trans
lation "in whom all men sinned" had led an earlier West
tern theologian to conclude that "all have sinned in
Adam, as it were in the mass, for he hImself was cor
rupted by sin, and all whom he begot were born under
sin." Quoting these words, Augustine insisted that "all
men are understood to have sinned in that first man, be
cause all men were in him when he sinned." Just how they
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were In Adam and sInned in Adam, he usually explained
by referring to the "carnal begettlOg" by whIch theIr bves
began. For "by the begetting of the flesh ... that sin is
contracted which is origmal" as distinguished from that
whIch a man committed himself. Sin and death had been
transmItted to all men from one man "by the propaga
tIon" of the human race. A variant readmg of Luke
20: 34, "The sons of this age beget and are begotten,"
meant that even Christian parents begot "sons of this
present age," who were born of the lust of the flesh and
to whom therefore its contagion was passed on. Because
it was transmitted by natural propagation, original sin
was as universal and inevItable as life itself. "Behold,"
wrote AugustlOe in summary, "what harm the dIsobedi
ence of the will has lOflicted on human nature! Let him
be permitted to pray that he may be healed [orare sinatur,
ut sanetur}. Why should he presume so much on the ca
pacity of his nature? It is wounded, hurt, damaged, de
stroyed. It needs a true confession, not a false defense. It
needs the grace of God, not that it may be created, but
that It may be restored."

The use of such a term as "destroyed" rather than only
"damaged" to describe human nature after the fall of
Adam could lead to the Impression that as a result of sin
man had ceased being man and was now being created,
at least partly, in the Image of the devil rather than in the
Image of God Such had been Augustine's personal belief
during the nearly nine years that he was a Manichean.
For the Mamcheans had taught that the begetting of men
took place m the "madness and lOtemperance" of sexual
lust and that therefore it was blasphemous to suppose
that "God forms us according to his own image" through
the madness and lust of our parents. Augustme's theory
of the transmission of sin from generatlOn to generation
through "carnal begetting," as though this were some sort
of venereal dIsease, seemed suspiciously reminiscent of
the Manichean doctrme, enough so to prompt the charge
of one of hIs contemporaries that "anyone who defends
[the doctrme of] original evil is a thoroughgoing Mani
chean." For Augustine as an orthodox Christian, the
image of God had not been lost through the fall and
man had not ceased being God's good creature: God
created man according to his image, "not as regards the
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possession of a body and of physical life, but as regards
the possessIOn of a rational mInd by which to know God."
He distinguished his view of innate and radical evil from
the Manichean by holding two doctrInes together which
the Manicheans (as well as the Pelagians) treated as
mutually contradictory. Man had "a good creation but a
corrupt propagation, confessmg for his goods a most ex
cellent Creator and seekIng for his evils a most merciful
Redeemer." The nature of man as a creature of God re
mained even after the fall into sin, which, as a turning
away from God to evil, did not mean the creation of an
other and evil nature but the corruption of that nature
which had already been created good; for "although
there was a fault present In nature, yet nature was not
itself a fault." It still possessed life, senses, and intellect
as gifts of the Creator. And therefore man was neither
created in the image of the devil nor degraded to the level
of the brutes. "For man has such excellence [even after
the fall] in comparison with the brute that what is a fault
in man is nature in the brute. Still man's nature is not
changed into the nature of the brute. God, therefore,
condemns man because of the fault by which his nature
is disgraced, not because of his nature, which is not abol
ished through its fault."

Nature had not been destroyed, but it had been gravely
wounded and needed to be healed by diVIne grace, which
had been lost in the fall but was now restored in Christ.
Grace was more than nature, more than free will, more
even than the forgiveness of sins and the gift of God's
commandments; it was the divinely given power to avoid
and conquer sin. There were very few biblical passages
which Augustine quoted more frequently or more fer
vently than Romans 5: 5: "The love of God has been shed
abroad in our hearts by the Holy Spirit, who has been
given to us." Neither free will of itself nor instruction in
the law and will of God would suffice to achieve righ
teousness, for free will was good only for sinning unless
a man knew the law, and even after he knew it he still
lacked a love for it and a delight in it; this came only
through the love of God shed abroad, "not by the free
Will whose spring is in ourselves, but through the Holy
Spirit." The traditional picture of Christ as the physician
and of salvatIOn as divme healing was incorporated into
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Augustine's doctrine of grace. Christ "took up sinners to
heal and restore them . . . being himself physician and
medlCme both in one." This grace was not based upon any
preceding merit or works of man, for man could not love
God unless God first loved him, and he could not have
any ments when he did not yet love God. The love of
God shed abroad, or grace, brought It about "not only
that we learn to know what ought to be done, but also
that we do what we have learned." Grace, then, preceded
and followed man's hfe of love: preceded it in order that
we might be healed, followed it that we might become
healthy and strong. The doctrine of preceding (or pre
venient) grace was most clearly seen in the baptism of
infants, who in receiving grace had no will, no precedmg
ment; for if they had, grace would no longer be grace. As
this was true of infants, who lacked not only merit but
actual sin as well, it was true even more of adults, for
whom both original and actual sin had to be remitted by
grace.

In Augustine's theology of grace infant baptism
proved not only the universal necessity of grace, but also
the objective mediation of grace. If the grace of God
was sovereign m its predestinating efficacy, God could
not be said to be absolutely bound by the church and the
sacraments; but he was bound to them. The mystery of
grace was not resolved by simply determming who be
longed to the external fellowship of the church or who
had been baptized. It was necessary to "distinguish the
visible holy sacrament, which can exist both in the good
and in the bad ... from the invisible unction of charity,
whIch IS the peculiar property of the good." Yet the same
mystery that precluded empirical judgments about who
was or was not predestined also obliged the believer to
wait upon the ordinances of the church; for the prescience
and the predestination of God extended not only to the
end he had in view, the salvatlOn of the elect, but also to
the means whose bestowal made possible a righteous life.
Therefore the doctrine of predestination, even of double
predestination, did not undercut the sacramental doctrine
of Augustine, as it has that of some theologians. His doc
trine of the church was more seriously affected by his view
of predestination than was his doctrine of the sacraments.
It was by no means self-evident that those who "partici
pate physically in the sacraments" were to be regarded as
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members of the body of Christ, the church. For "in the
ineffable prescience of God, many who seem to be on the
outside are in fact on the inside, and many who seem to
be on the inside are nevertheless in fact on the outside";
therefore the true church consisted of "the fixed number
of the saints predestined before the foundation of the
world," even though some of them were now wallowing
in heresy or vice. These belonged to the city of God, pre
destined and elected by grace, aliens here below but citi
zens above. When the church was defined this way, it
was valid to say that God had none who were outside the
communion of the church.

This definition of the church as the "number of the
predestined" was to figure prominently in the polemics of
the late Middle Ages and the Reformation against the
institutional church, but in Augustine's theology it had
precisely the opposite function. It enabled him to accept
a distinction between the members of the empirical catho
lic church and the company of those who would be saved,
while at the same time he insisted that the empirical cath
olic church was the only one in which salvation was dis
pensed; "for it is the church that gives birth to all." Al
though God predestined, "we, on the basis of what each
man is right now, inquire whether today they are to be
counted as members of the church." It was to the church
as now constituted that one was to look for grace, for
guidance, and for authority. Those who accepted "the
authority of the Scriptures as preeminent" should also
acknowledge "that authority which from the time of the
{earthly] presence of Christ, through the dispensation of
the apostles and through a regular succession of bishops in
their seats, has been preserved to our own day throughout
the world." This authority of orthodox catholic Chris
tendom, "inaugurated by miracles, nourished by hope, en
larged by charity, established by antiquity," was so power
ful as even to validate the very authority of the Bible
"For my part," Augustine declared, "1 should not believe
the gospel except as moved by the authority of the catho
lic church." At the same time, he distinguished sharply
between the authority of the Bible, which never needed
to be corrected but only obeyed, and that of later bishops,
who needed to be corrected by it. Someone who failed to
support his position from the Bible "need not detain us
very long." But between the authority of the Bible and
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the authority of the catholic church (which was present
withm, but was more than, the authority of its several
bishops past and present) there could not in a real sense
be any contradIction. Here one could find repose in "the
restmg place of authorIty," not in the unknown quantity
of the company of the elect, but m the instItution of sal
vation that could claim foundation by Christ and succes
SIon from the apostles.

In that institution of salvation the principal channels
of grace were the sacraments. It was characteristic of any
religious society, whether true or false, that in it men were
gathered together by "a sharing of signs or visible sacra
ments [aliquo signaculorum vel sacramentorum visibilium
consortlO}"; these were of inestImable importance, for
wIthout them pIety could not be made perfect This ap
plied in a special sense to the church, which maintamed
as part of ItS tradItion that no one could be admItted to ItS
altar unless he had been baptized. Echoing the under
standing set forth by Tertullian, Augustine ascribed to
bapttsm the tradlttonal effects: a washmg away of "abso
lutely all sins, whether of deeds or words or thoughts,
whether original or added, whether committed uncon
sciously or permitted consciously"; the assurance that
"one may hope for an unending life when he dies"; a
regeneratIon through "the washing of regeneration," as
a beginnmg of complete and eternal regeneration; and
the gIft of the Holy Spmt, even though It was also true
that "It is possIble for baptism to exist without the [Holy}
Spirit." All of these effects were conferred through bap
tism on infants, who could not have either the kingdom
of heaven or eternal life "if they do not have the Son
[of God}, whom they are able to have only through his
baptism." Therefore the church did not shrink from call
mg them worthy of the tItle "believer," which no truly
faithful Christian would be willing to deny them. The
words of Jesus to Nicodemus in John 3 :5, amplified by
the words of Paul in Titus 3: 5, meant that "no one can
enter into the kmgdom of God unless he has been bathed
m the washmg of regeneration." The Punic ChristIans of
Augustme's North AfrIca "very fittingly call baptism
nothing else than 'salvation,' and the sacrament of the
body of Christ nothing else than 'life.' "

Augustine's doctrine about "the sacrament of the body
in Christ" was less expliClt than his doctrine about bap-
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tlsm, not because he spoke of it less often (though he
probably did), but because he did not specify its content
With equal detail. Even those mterpreters of Augustine
who maintain that he taught the real presence of the body
and blood of Christ m the Eucharist so expliCltly that his
language is "inexphcable unless he not only employed
reahstlc formulas, but understood them in a reahstlc way"
have been obliged to acknowledge that "certain formulas
are found m Augustme which can hardly be explained
easl1y." It was certamly "reahstic language" when Augus
tine, speakmg of miracles performed by angels, drew a
parallel with the presence of the body and blood of Christ
on the altar. The presence m the sacrament was suffi
Clently "objective" to imply that Judas, as well as more
recent unworthy communiCants, received "the body of the
Lord and the blood of the Lord nonetheless." In the in
carnation Christ "took upon himself earth from earth,
because flesh is from the earth, and he received flesh from
the flesh of Mary.... He walked here in that very flesh
and gave us that very flesh to eat for our salvation." But
in the same paragraph he went on to paraphrase John
6.63 to mean: "Understand spmtually what I have
said. You are not to eat this body which you see, nor to
dnnk that blood which will be shed by those who are to
cruClfy me." Augustine's famous formula, "Why are
you preparing your teeth and your stomach? Beheve, and
you have already eaten," does not, in its context, seem to
have been refernng specifically to the Eucharist, but
shortly thereafter he does seem to have had it in mind
when he asserted that Chnst, m "explaining what it
means to eat hiS body and to dnnk hiS blood," intended
that "for a man to eat this food and to drink this drink
means to abide in Christ and to have Christ abiding in
him" Siml1arly, he could speak of "the figure [figura]
of hiS body and blood" as the content of what Christ had
committed and dehvered to his disClples in the mstitution
of the Lord's Supper.

It is incorrect, therefore, to attribute to Augustine
either a scholastiC doctrme of transubstantiation or a
Protestant doctrme of symbolism, for he taught neither
or both-and both were able to Clte his authority. It is
scarcely less idle to debate whether Augustme counted
seven sacraments, as the scholastics eventually did, or
only two, as Protestants did. He used the term "sacra-
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mentum" more or less synonymously with "signum" and
"signaculum." A sign was "a thing whIch, over and above
the impression it makes on the senses, causes something
else to come into the mind as a consequence of itself";
but when signs pertained to divine things, they were
called sacraments. The Lord's Prayer, for example, could
be called a sacrament. What was important about the
sacraments was neither their definition nor their number,
but their divinely appointed functlOn as conveyers of
grace. "There is no other valid means of making Chris
tians and remittmg sms, except by causing men to be
come believers by the institution of Christ and the church,
and through the sacraments," and "no man can hope for
eIther salvation or eternal life without baptism and the
Lord's body and blood."

To mterpret Augustine as a partisan of either scholastic
or Protestant doctrine about grace and the means of grace
would resolve the mconsistencies of his thought and lan
guage, but it would also resolve the paradox of grace. The
sovereIgnty of grace, with its ineVItable corollary in the
doctrine of predestination, could make the means of grace
incidental to the achievement of the dIvine purpose. The
necessity of grace, WIth its recognition that even the vir
tues of the ungodly dId not secure eternal life, could rela
tlvize the demand for a nghteous life and sever the moral
nerve. The medIation of grace, with its emphasis on the
obligation to attend upon the services and sacraments of
the church, could substitute a righteousness based on
works of piety for a righteousness based on works of
morality. Each of these possIbilities was present m the
theology of Augustine, and each has manifested itself in
the subsequent history of Augustinism. But Augustine
managed to hold together what Augustinians have often
tended to separate In his piety and preaching, if not al
ways in his theology, the paradox of grace as sovereign,
as necessary, and as medIated transcended the alternatives
inherent m it. And so he could write: "By the law is the
knowledge of sin, by faith the acquiSItion of grace against
sin, by grace the healing of the soul from the fault
of sin, by the health of the soul the freedom of the
will, by free will the love of righteousness, by love of
righteousness the accomplishment of the law. Thus as the
law is not made void but established through faith, since
faith obtains the grace by which the law IS fulfilled; so
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free wIllIS not made vOId but establIshed through grace,
S10ce grace cures the wIll, by whIch nghteousness IS loved
freely , These dIsparate elements could be held together
because "all the stages whIch I have here connected to
gether 10 theIr succeSSIve 110ks have severally theIr proper
VOICes 10 the sacred Scnptures,' and Augusttne sought to
be as comprehensIve as the Scnptures themselves He
acknowledged the lImItatIOns of theology as an expres
SIOn of thIS comprehenSIveness The speculatIOn and
polemIcs of hIS book on the Tnmty could, he saId, be
"better concluded WIth a prayer than WIth a dIsputatIOn'
Yet 10 hIS theology, too, thIS was the goal, and It was
espeCIally 10 the course of theologICal dIsputatIOn that he
was compelled to exam10e and defend, but also to refine
and develop, hIS VIew both of grace and of the means of
grace

Grace and PerfectIOn

The outltne of Augusttne's teach10g on grace Just pre
sented could gIve an ImpreSSIOn of greater consIstency
and of a more symmetncal structure than were 10 fact the
case When pressed 10 controversy, he hImself sometImes
claImed that from the tIme of hIS converSIOn he had al
ways taught as he was teach10g now But there were many
1OconsistenCIes and changes 10 hIS thought HIS own Re
tractatlOns, wntten about four years before hIS death,
contatned not only a defense of many of hIS works, but
also a correctIOn of vanous Ideas and formulatIOns that
had appeared 10 them Even 10 the heat of battle he dIS
claImed any deSIre "to th10k or say that my wnt10gs are
free from every kInd of error," and he admItted havmg
prevIOusly been In error on so vItal an Issue as whether
faIth was a gIft of God or not He changed hIS m10d on
many questIOns as a result of more careful exam1OatIOn,
"It IS charactenstIc of Augusttne that every new stage of
hIS development IS 10augurated by a renewed and
deepened study of Scnpture" But no less potent a force
10 the refinement of hIS thought were the vanous theolo
gIcal controverSIes, large and small, 10 whIch he became
1Ovolved He recogmzed that a personal polemIC could
make It almost ImpossIble "to engage WIthout bItterness
10 the dIscussIOn of scnptural doctnne' , but he also
exhorted heretIcs to J010 hIm m a search for truth "as If
It were unknown to both of us," and he knew from the
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BIble that there had to be hereSIes m the world "so that
we mIght be Instructed among our enemIes"

Of the many 'heresIes" agamst whIch Augustme de
fended the CatholIc faIth, the two most vIrulent were
DonatIsm and PelagianIsm, both of whICh dealt wIth
the doctrIne of grace, and specIfically WIth the relatIOn
between grace and perfectIOn DonatIsm charged that
the medIatIOn of grace through the church and the sacra
ments was vItiated when the admimstrator of the
sacraments had lost hIS ChrIstian perfectIOn through a
senous fall mto sm Peiagiamsm mamtaIned that man
still faced the same chOiCe faced by Adam between SIn
and perfectIOn, and that therefore grace was helpful, but
not necessary In the sense In whIch Augustme taught
ChronologIcally, the two controverSIes scarcely overlapped
at all Augustme's case agaInst DonatIsm had been
stated fully and repeatedly and had become offiCIal church
teachIng at the Conference of Carthage In May 4II, and
the first of hIS many treatises agaInst Peiagiamsm, On
the Mellts and the RemISSIOn of Sms} was WrItten In 4II
or 412 Not only chronologIcally, but also logIcally, the
connectIOn between the two controverSIes was tenuous
"The doctnne of SIn and grace and the doctrIne of the
church developed In complete Independence of each
other In the books that were composed before the
begInmng of the DonatIst controversy the church IS
nowhere emphaSIzed as the sphere of salvatIOn m a specIal
sense, nowhere In the antI-DonatIst wntmgs IS the doc
trIne of ongmal SIn employed m a speCIal way In the
mterest of the doctrme of the church" There was a
stnkIng lack of cross-references between the two Of the
handful of references to DonatIsm In the anti-PelagIan
wntIngs, there appears to have been only one that drew
a sIgmficant parallel "Pelagms was accused of haVIng
saId 'The church here [on earth] IS WIthout spot or
wnnkle It was on thIS very Issue that the DonatIsts, too,
were constantly In conflict WIth us at our conference In
theIr case, we used to lay speCIal stress on the mIxture
of evIl men WIth the good, lIke that of the chaff WIth the
wheat, an Idea to whIch we were led by the metaphor of
the threshmg floor We mIght apply the same IllustratIOn
In answer to our present opponents [the Peiagians] ,

The relatIOn between grace and perfectIOn was dIffer
ently defined, and dIfferently debated, In AugustIne's
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polemICs agamst Donattsm than It was m hIS polemICS
agamst Pelagiamsm Beyond the many questIOns of
church organIZatIOn, reltgIOus persecutIOn, and even sOCIal
and tnbal nvalry raIsed by DonatIsm, the central doc
trmal questIOn was What IS the causal connectIOn be
tween grace and perfectIOn, or between the umty of the
church and the holmess of the church;l The DonatIst
answer to the questIOn was sImple and, at least upon
first exammatIOn, consIstent . By domg VIOlence to that
whIch IS holy, ' saId PettlIan, "you cut asunder the bond
of unIty' DonatIsm was no less mSIstent than Augustme
that there could be only one church The DonatIsts also
laId claIm to the tItle "catholtc," whIch they demed to
anyone else But they made the umty and the cathohClty
of the church contmgent upon ItS pnor holtness There
fore they demanded that the church be purged of those
among ItS clergy and bIshops who had been gUIlty of be
traymg the faIth under persecutIOn Only that church was
a true church In whIch the "commumon of samts" was
a commumon of genUIne, perfect saInts And the only
church that met thIS qualtficatIOn was the DonatIst com
mumty; It alone had true umty, for It alone had true
holmess LIkeWIse, It alone had the sacraments .'There
IS,' saId one Donattst bIshop, "one baptism, whICh be
longs to the church, and where there IS no church, there
cannot be any baptIsm eIther" The moral pollutIOn of
the church's bIshops by the mortal SIn of apostasy 10

valtdated the ordmatIOns they performed, canceled the
efficacy of the baptIsm admInIstered by thea clergy, de
pnved the church of ItS reqUISIte holtness, and thereby
brought on the fall of the church In the name of thIS
demand for holmess, the Donattsts felt obltged to separate
themselves from the vast body of those who called them
selves catholtc ChnstIans, for there could be no fellow
ShIp between the church of Chnst (the DonatIsts) and
the synagogue of Satan (the catholtcs)

One answer that Augustme addressed to thIS charge
was to emphasIze the mystery of predestmatIOn, by whIch
some who were not empmcally part of the one church
"already are what they are to be eventually" It was part
of hIS doctnne of predesttnatIOn that here and now Chns
bans were to look for SIgns that someone dId or dId not
belong to the true church, In whIch grace was dIspensed
But the holtness and perfectIOn of clergy and bIshops
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could not be such a sIgn, as the North Afncan tradItion
belIeved Almost two dozen times In the space of a few
chapters of hIS treatise against PetIlIan the DonatIst,
Augustine asked "If the conSCience of the one who gIves
In holiness IS what we look to, what means are to be found
to cleanse someone who receIves baptism when the
conSCIence of the gIver has been polluted wIthout the
knowledge of the one who IS to receIve the sacrament
at hIS hands;l Until the end of hIstory and the conquest
of death, "the time wIll not come for the church as a
whole when It WIll be utterly wIthout spot or wrInkle or
any such thing" Therefore no one could become perfect
and holy "so long as he IS separated from the UnIty of
the body of ChrIst And so, "as there IS In the catholic
church something that IS not catholic, so there may be
something that IS catholic outSIde the catholIc church"
NeIther the presence of unholiness In the empmcal cath
olIc church nor the pOSSIbIlIty of rIghteousness apart from
It could excuse "the enemIes of Chnstian UnIty through
out the world' for perpetuating the schIsm

At the same time, the possessIon of catholIc UnIty dId
not excuse the church from the responsIbIlity of working
toward that degree of perfectIOn whIch It was pOSSIble for
grace to create under the condItIOns of histoncal eXIS
tence Augustine dId not want hIs words to be taken to
mean 'that church dISCIpline should be set aSIde and
that everyone should be permItted to act Just as he pleases
wIthout any control over hIm In OppOSItIOn to varIous
speCific charges of Immorality among catholic bIshops,
AugustIne maintamed that the Donatist accusatIOns re
maIned unsubstantiated, In fact, that the large number of
deposed bIshops and clergy who had been suspended by
the catholic church for vanous SInS was proof of the
excommUnICatIOn still being practiced by 'constant,
dIlIgent, and prudent mInIsters of ChrIst But In effect
Augustine assIgned excommunICatIOn-and thus the
questIOn of the moralIty of the members of the church,
including ItS bIshops and clergy-to the area of dISCIpline
rather than of doctrIne PrIvate or publiC SInS were In
deed harmful to the church But the loss of personal per
fection by a bIshop dId not Invalidate the grace being
medIated by hIS sacraments, for, strIctly speakIng, they
were not hIS sacraments at all but belonged to the church
-and to ChrIst The church had not fallen and baptIsm
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had not fallen and baptism had not been destroyed, even
though that baptism was admiOtstered by a fallen bIshop
The uOtversal church went on praY10g 10 the Lord s
Prayer "ForgIve us our debts"

The perfectiOn and holmess of the church was not the
holmess of Its 10dividual members or clergy, but the
holmess of the grace dIspensed In Its sacraments As
Optatus, Augustme s predecessor 10 antI-DonatIst polem
ICS, formulated the argument, "the church IS one, and ItS
holmess IS produced by the sacraments It IS not to be
consIdered on the baSIS of the pnde of lOdividuals"
AugustlOe was qUlte prepared to carry thIS POlOt to ItS
logIcal consequences Baptism 'belongs to Chnst, regard
less of who may gIve It" He preferred to leave certalO
casUlstlC questions to the deCIsiOn of a regiOnal or an
ecumeOtcal counCIl, but If he were pressed for hIS own
op1OiOn, he "would not hesItate to say that all men
possess baptism who have receIved It lO any place, from
any sort of man, Just so long as It was consecrated wIth
the words of the Gospel and was receIved by them wIth
out deceIt and wIth some degree of faIth ThIS lOterpre
tatIon made the holIness of the church objectIve and
dIvlOe, a gIft of sacramental grace that transcended the
perfectiOn of the mlOister and even of the recIpIent,
, the genulOeness and hollOess of the sacrament (does not
depend upon] what the reCIpIent of the sacrament belIeves
and wIth what faIth he IS Imbued In other words, per
fection as a moral condItiOn was not constitutive of the
church, but was denvatIve from ItS ground lO the grace
of God

DOtty, on the other hand, was not the final result of
a long process of growth, but the ImmedIate and neces
sary corollary of grace "If baptism IS the sacrament of
grace whIle the grace Itself IS the abolItiOn of S1os, then
the grace of baptism IS not present among heretics (al
though baptism IS] Thus there IS one baptism and one
church, Just as there IS one faIth' The one SlO that
threatened the church was not the adultery or even the
pnvate apostasy of a bIshop, but schIsm PunnlOg on the
Latm word traditor, whIch meant one who hands
over, whether as a traItor or as a transmItter, AugustlOe
argued that the true successor of Judas the traItor, "who
delivered up ChrIst, was not the bIshop who 10 time of
persecutiOn had handed over a BIble to Roman soldIers,
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but someone "who had not gIven hImself up to Chnst m
company wIth the whole world" and who therefore was
a genume 'tradItor," that IS, one who had betrayed the
catholIc umty of the church The proper locus for a
concern about perfectIOn was a commItment to grace as It
was medIated through the church and ItS sacraments
WIthIn the umty of thIS church there was enough to be
done to bnng the "spotted actualIty" of the empmcal
church closer to the church as It was m the perfectIOn
that belonged to the mmd and WIll of God Or, as Au
gustme put It rhetoncally m a peroratIOn that summanzed
hIS theology of grace and perfectIOn as thIS related to the
church and ItS sacraments "Come back to the church
Those whom you have wounded, bnng to be healed
by the medicme of grace Those whom you have killed,
bnng to be revIved by the life of chanty Fraternal con
cord has great power to propItiate God The Lord says
'If two of you agree on earth about anythmg, It WIll be
done for them If thIS IS true of two mdividuals, how
much more of two peoples' Let us prostrate ourselves to
gether before the Lord You share wIth us our umty, let
us share wIth you your contntIOn, and let chanty cover
the multitude of SmS "

Dunng thIS conflict over the relatIOn between sacra
mental grace and perfectIOn "the problem (of church and
sect] first appears clearly m the OpposItIOn between
the sacramental-hIerarchIcal church conceptIOn of Au
gustme and the DonatIsts" And It was solved by a doc
tnne of the ObjectIvIty of grace that was to be normative
m catholIc ChnstIamty, espeCially Western ChnstIamty,
for more than a mIllennIUm If perfectIOn was attamable
for anyone 10 thIS life, It would come through that grace
whIch was medIated by the church and ItS sacraments,
so that a sevenng of the umty of the church for the sake
of the holmess of the church was altogether self-defeat
mg The Augustmian theology of grace was thus
obliged, before the relatIOn between nature and grace
had been raIsed as a major doctnnal Issue, to commIt
Itself to the pr10ciple that the efficacy of the sacraments,
and espeCIally of baptism, was assured "ex opere
operata," by the sheer performance of the act, rather
than "ex opere operantis," by the effect of the performer
upon the act From one perspectIve, thIS assured the
prIOnty of the dIv10e ImtIatIve, for It was God, not the
bIshop or the prIest, who dId the baptIzmg, ordam1Og,
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and dIspensIng of sacramental grace At the same time,
It was the reCIpIent, whether he be the commU01cant or
the candIdate for baptism or OrdInatIOn, who took the
InItiative of presentIng hImself for the admInIstratIOn
of the sacrament and for the dIspensatIOn of ItS grace
From another perspectIve, therefore, the InItiatIve had
been hIS (except In the Instance of Infant baptIsm) And,
as medIeval theology was to demonstrate repeatedly, the
doctnne of ex opere operato could become the basIs for
assIg01ng to the human IOltiatIve the declSlve role In the
determInatIOn of the relatIOn between God and man, the
perfectIOn of man's readIness to accept the sacraments
could determIne the grace he receIved

In PelagIa01sm AugustIne was confronted by a the
ology whIch seemed to gIve man the capacIty of self
determInatIOn by assertIng the possIbIhty of achIevIng
sInless perfection In thIS hfe wIthout grace, and hIS
stance In the PelagIan controversy has affected the West
ern VIew of the neceSSIty of grace as profoundly as hIS
stance In the Donattst controversy has affected the West
ern VIew of the medIatIOn of grace Of the three leaders
of PelagIa01sm, PelaglUs hImself "to a great degree
lacked an Interest In dogma', Juhan of Eclanum served
as the "archItect' of "the PelagIan dogma" and was
, the last and probably the most formIdable" of Augus
tine's opponents, and CelestlUs seemed to AugustIne to
be declanng openly what was PelaglUs's real but un
acknowledged doctnne The rehgIOus and moral concerns
of PelaglUs must be distIngUlshed from theIr dIstortIOns
In the wntIngs of AugustIne, and the dIfferences between
PelaglUs and Pelagians must be kept In VIew Neverthe
less, It was PelagIa01sm as a doctnnal option that de
termIned the antt-Peiagian polemIcs of AugustIne and
the dogmatIC formulatIOns of the LatIn church An In
Justice may have been done, here as In other dogmatic
debates, but It was an InJusttce that made hIStOry

The relatIOn between grace and perfectIOn was funda
mental to the PelagIan doctnne of man, and nothIng
less than perfectIOn was commanded In such bIbhcal
precepts as Matthew 5 48, t an Injunction whICh [Chnst]
would not have Issued If he had known that what he
enjOIned was beyond achIevement ' The Issuance of a
commandment ImplIed an abIhty on the part of the
hearer to obey the commandment Not only the Sermon
on the Mount, but the moral preachments of the Old
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Testament made it explicit that "every man shall be put
to death for his own sin" and that a man was able to
respond to the commandments of God and could be held
personally responsIble if he failed to do so. In this

I emphasis upon responsiblltty, faith assumed a promi
nent role. God "proposed to save by faith alone those
about whom he foreknew that they would believe." Faith
was accounted for righteousness because it granted for
giveness for past sins, justified in the present, and pre
pared one for good works in the future. God justtfied
the wicked man whom he intended to convert "sola fide,"
by faith alone, and forgave his sins "sola fide." The
commandments and warnmgs of Scrtpture were supported
also by the examples of the saints, "who not only lived
without sm, but are described as having led holy lives,"
from Abel and Enoch to Joseph and John. The Virgin
Mary was a special case, "for of her we are obliged to
grant that her pIety had no sin it it." Augustine, too, was
obltged to grant this, refusmg "out of honor to the
Lord" even to raIse the question of sin where she was
involved; "for from him we know what abundance of
grace for overcoming sm in every particular was con
ferred upon her who had the merit to conceive and bear
him who undoubtedly had no sin."

The Pelagian resolution of the paradox of grace was
based on a definition of grace fundamentally different
from the Augustintan definitlOn, and it was here that
the issue was joined. Pelagius was rumored to be "dis
putmg against the grace of God." His treatise on grace
gave the Impression of dwelling "on scarcely any other
topic than the faculty and capacIty of nature, whtle he
makes God's grace consist almost entirely in this." It
seemed from thIS book that "with every possible argument
he defended the nature of man against the grace of God,
by which the wicked man is Justified and by which we
are Chrtstians." Pelagius was accused of failing to ac
knowledge that grace "which is neither nature with its
free will nor the knowledge of the law nor merely the
remission of sms, but that which is necessary in all our
actions." To this accusation his response was to attribute
the capacity of not sinnmg to "the necessity of nature"
and therefore to God as "the Author of nature." "How,
then, can that be regarded as spoken without the grace
of God which is shown to belong to God in a special
way?" Grace was necessary for every hour and every
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minute of life, indeed for every act, and those who demed
this were to be anathematized.

Grace had a fourfold content for Pelagius: doctrine
and revelation; disclosure of the future, with its re
wards and punishments, demonstration of the snares of
the devil; and "illuminatIOn by the manifold and
ineffable gIft of heavenly grace." This grace was not
identical with nature or the law or creation, but all of
these were major constituents of it. "We confess a mani
fold grace of Christ. Its first gift is that we have been
created out of nothing, Its second that by our reason we
are superior to those who live by their senses." Any
dIsparagement of nature was simultaneously a disparage
ment of grace. Both positions spoke of grace as necessary
for perfection; but Augustine saw in grace the knowl
edge of the good, the joy in doing the good, and the
capacity to wIll the good, while for Pelagius "the ability
[posse}" came from God, but both "willing [velIe}" and
"acting [esse}" depended on the free decision of man.

Where grace and nature, perfection and nghteousness,
were interpreted thIS way, the doctrine of original sin
was absurd and unjust. It was an affront to divine justice
"without which there IS no deity." Under the guise of
grace it was in fact teaching a new doctrme of fate, since
man could do nothing but sin unless God infused a
new indinatIOn into him against his will. But this VIew
of sin made man incapable of redemption. Not by Adam's
fall, transmitted through the propagation of the race
by marriage and sex, was sin to be explained. For sin
"is carried on by imitation, committed by the will, de
nounced by the reason, manifested by the law, punished
by justice"; and none of these would be true if the
doctrine of original sin prevaIled. The doctrine of original
sin was self-contradictory "If sin is natural, it is not
voluntary; if it is voluntary, it is not inborn. These two
definitions are as mutually contrary as are necessity and
[free] will." Even after sin the will remained as free
as it had been before sin was committed, for man con
tinued to have "the possibility of committing sin or
of refraining from sin." This doctrine of sin was con
veniently summarIzed in a series of six propositions of
Celestius: "Adam was created mortal and would have
died whether he had sinned or not sinned; the sin of
Adam injured only him, not the human race; the law
leads to the kingdom [of heaven], just as the gospel
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does; even before the coming of Christ there were men
wIthout sm; newborn infants are in the same state in
which Adam was before his transgression; the whole
human race does not die through the death and transgres
sion of Adam, nor does it rise again through the resur
rectlOn of Christ."

Much of thIS could claim support from the tradition
as well as from contemporary Eastern theologians. What
is more, It was combined with an impeccable trinitarian
orthodoxy. Pelagius confessed: "I believe in the Trinity
of the one substance, and I hold all things in accordance
with the teachings of the holy catholic church." Before
the outbreak of the controversy on grace and sin he had
wntten a treatise On the Faith of the Trinity. Pelagius
had a reputation for teaching "the right faith." Celestius,
too, could wholeheartedly recite the creed, "from the
Trinity of the one Godhead all the way to the kind of
resurrection of the dead that there is to be." If the
touchstone of orthodoxy was adherence to the true faith
concerning the Trinity and the person of Christ, it was
incorrect to call this doctrine of sin and grace a "heresy."
Those who held to erroneous doctrines in this area were
to be anathematized "as fools, not as heretics, for there
is no dogma." The questions under discussion were not
matters of officially promulgated dogma, but still lay
in the area of permissible difference. "If any questions
have arisen beyond the compass of the faith," Celestius
declared, "on which there might be perhaps dissension on
the part of a great many persons, in no case have I pre
sumed to pronounce a decision on any dogma, as if I
possessed a definitive authority in the matter myself; but
whatever I have derived from the fountain of the
prophets and the apostles, I have presented for approba
tion ... so that if any error has crept in among us, human
as we are, through our ignorance, it may be corrected."
Such issues were "a matter of question, but not of heresy
[quaestionls, non haeresis)." Among these open ques
tions were such problems as the transmission of sin
through the propagation of the race.

But the standard of trinitarian orthodoxy, the Nicene
Creed, also contained the statement: "We confess [in
the Latin text: "I confess"] one baptism for the forgive
ness of SInS." And by the first part of the fifth century
this meant, as a rule, the baptism of infants. So much
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ongmal sm, of the fall, of the transmISSIOn of SIn, and
of the necessIty of grace appeared to make sense of Infant
baptism and to account for the statistICal regulanty wIth
whICh men who supposedly faced Adam's possIbIlIties
always made Adam's chOIce PerfectIOn was not possIble
wIthout grace, and even wIth grace It was a goal rather
than an achIevement Therefore among the eIght canons
of the Synod of Carthage, I May 418, agamst PelagIanIsm,
was the decree "Anyone who demes that newborn In
fants are to be baptized or who says that they are baptIzed
for the remISSIon of SInS but do not bear anythIng of
ongInal SIn from Adam whICh IS expIated by the washIng
of regeneratIOn, so that as a consequence the form of
baptism 'for the remISSIOn of SInS' IS understood to be
not true but false In theIr case-let hIm be anathema"
And In the person of CelestlUs, Peiagiamsm was con
demned by the CounCIl of Ephesus In 431 as a heresy

Natural Endowment and Superadded GIft

The offiCIal condemnatIOn of Peiagiamsm dId not Imply
an uncondItional endorsement of AugustImsm, whIch had
In many ways gone beyond even the Western theologICal
tradItion (not to mention the Eastern tradItion) by pOSIt
Ing a doctrIne of predestInation, IncludIng predestInatIOn
to damnatIOn, and of the IrresIstibIlIty of grace Even
those who JOIned In the opposItion to PelaglUs refused to
go along WIth the extreme form taken by thIS doctrIne of
predestInatIng grace The penchant for taggIng every doc
tnnal pOSItion WIth a party label has led to the InVentIOn
of the name Semi-Peiagiamsm, whIch IS even less useful
than most such deSIgnatIOns AugustIne hImself acknowl
edged that those who were dIsagreeIng WIth hIm on pre
destInatIOn were "brethren of ours," whose acceptance
of the doctnnes of ongmal SIn and grace "abundantly dIs
tIngUishes them from the error of the Peiagians These
brethren taught that salvatIOn was not "through one's
own works but through the grace of God" They were
admIrers and followers of the AugustIman teachIng In
every Issue of doctnne except the Issues relatIng to pre
destInatIOn Indeed, they were "members of the same body
and partiCIpants WIth us In the grace of Chnst [con
corporales et compartICIpes gratIae ChnstI] " They were,
they saId, steenng between Scylla and CharybdIs, and
they InsIsted that theIr pOSItion was not to be confused
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with "the profane notion of some who attnbute every
thIng to free WIll and lay down that the grace of God is
dIspensed in accordance with the desert of man," for they
asserted without qualification ·'that the grace of God
IS superaboundIng." CntIcs of Augustine though they
were, they did not deny that In the fall of Adam human
nature had lost its powers (virtutes) and could regain
them only by grace.

The opposItion to AugustIne earned this position the
title "Semi-Pelagian" in the sixteenth century, but al
ready In the fifth century the partisans of Augustine were
callIng It "the remnants of the Pelagian heresy
[Pelagianae pravitatis reliquiae]." The term is used to
cover a group of theologIans from the fifth and the sixth
centunes, the most prominent of whom were John Cas
sian, Vincent of Lerins, and Faustus of Riez. To the
defenders of Augustine agaInst these men it seemed in
congruous at one and the same time to assert that grace
was necessary because of origInal sin and yet to reject
the corollary doctrine of predestination. .'Do they
intend to hold none of the things that were condemned
and nevertheless to reject some aspects of what was de
fended?" This was precisely what they intended. Iden
tifying as catholIc not only what had been affirmed by
church counCIls but also the indIvidual theories of Augus
tine, Prosper of AqUltaine found that such a position
was "In harmony neIther WIth the heretics nor with the
catholics," but was a tertium quid that disagreed with
both. From this he drew the consequence that two such
incompatible interpretations of grace could not exist side
by side. "If both these doctnnes must be preached within
the one church in such a way that neither of them ex
cludes the other but both must yield to each other mu
tually, then it may come to pass that we accept what the
Pelagians hold and that the Pelagians accept what we
hold." But such a compromIse would mean not that the
Pelagians had become catholIcs but that the catholics
had become Pelagians. And yet these "remnants of
Peiagianism" taught, with AugustIne and against Pela
gius, "that when Adam sinned every man sinned." The
difference between them lay In the inference being drawn
from the doctrine of original sin for the doctrine of
predestination. if the Augustiman view of predestinatIOn
was right, his critics argued, it would follow from the
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invitation of Christ to all those who labor and are heavy
laden that "not all are heavy laden with original or ac
tual sin" and that therefore Romans 5: I 2, which served
Augustine so well as a proof text against Pelagianism,
could not be true.

Fundamentally, the obj ection was that Augustine had
resolved the paradox of inevitability and responsibility
at the expense of responsibility, and that he glorified grace
by belittling nature and free will. "If you pay careful
attention, you will recognize clearly and abundantly how
through the pages of the Scriptures sometimes it is the
power of grace and at other times it is the assent of the
human will that is asserted." Grace and freedom stood
in a kind of antinomy, which had been resolved first
in favor of freedom and was now being resolved in favor
of grace, but which "the rule of the church's faith" did
not permit one to resolve at all. It was a violation of the
rule of faith and of the teaching of the fathers to teach,
as Augustine did, that God called only the elect in ac
cordance with his decree. The Augustinian doctrine was
opposed to the authority of tradition. By asserting a
special grace of God which would provide for the elect
without any effort on their part, it was echoing the words
of the devil to Jesus, "Throw yourself down," and tempt
ing believers to repudiate the universal and ancient faith
of the catholic church in favor of a novel and heretical
idea.

But the Augustinian doctrine was not merely novel
and heretical, it was finally heathen. It was a "fatalistic
theory [fatalis persuasio]." It spoke a great deal about
grace, but "in the name of grace [Augustine] preaches
fatalism." Predestination was simply a euphemistic way
of reintroducing a pagan notion of fatal necessity. The
Augustinian doctrine appeared to be epitomized in the
thesis that "by God's predestination men are compelled
to sin and driven to death by a sort of fatal necessity."
But fatalism, even under the guise of the Christian doc
trine of predestination, would lead to conclusions that any
Christian would find repugnant. When Romans I: 28

spoke of God giving men over to a base mind, this was
not to be interpreted fatalistically; for "someone who
is cut off for reasons that have gone before is not being
pressed down by fate but condemned by a judgment"
that was just. It was a reductio ad absurdum of the Augus
tinian view of absolute predestination to conclude that



Natural Endowment and Superadded GIft 321

ap Prosp Resp Vine 8 (PL
5 I 182)

ap Prosp Resp Vine 10-II
(PL 5 I 182-83)

Faust Rei Grat 2 3 (CSEL
2 I 63 65)

Faust Rei Grat 2 2 (CSEL
2 I 61)

Aug Corrept 14 44 (PL 44 943 I

Aug Praed sanet 8 14 (PL
44 97 I)

Aug Enehlr 27 103 (CCSL
46 1°4)

Aug Corrept IS 46-47 (PL
44 944-45)

ap Prosp Resp Gall I 8 (PL
5 I 162)

, God does not wish all cathohcs to persevere m the faith
but wants a great number of them to apostatize Simi
larly, one could argue that if thiS View were nght,
adultery, mcest, and murder all happened because it was
the will of God that they should Did God s foreknowl
edge of such sms imply that they had been committed by
his willmg;J What was needed to correct and danfy the
Augustill1an doctrme was a more preClse defill1tlOn of
predestmatiOn that would distingUish it from presClence
For ' what God wills is one thmg, what God permits is
another thmg Therefore he wIlls the good, and permIts
the evtl, and foreknows both, he assists nghteous deeds
with his goodness, he permIts unnghteous deeds m ac
cordance with the freedom of the {human] wtll '

What was at stake was not only the standard Chnstian
defense of both divme prOVidence and human responsibtl
ity agamst the charge of fatahsm, but the Chnstian doc
trme of salvatiOn Itself Augustme s teachmg that the will
of God must always, m sovereign grace, achieve itS m
tended purpose was not easy to harmoll1ze With the
bibhcal assertiOn that Ull1versal salvatiOn was the wtll of
God If not all men were saved, dId thiS mean that God
had not willed it or that the savmg will of God had been
frustrated? Augustme resorted to vanous deViCes to
square hIS pOSitiOn WIth I Timothy 2 4 "who deSires all
men to be saved and to come to the knowledge of the
truth ' "All men' meant all the predestmed, because
every kmd of human bemg was represented among them
These were taught by God to come to Chnst, for he 'wtlls
all such [the elect] to be saved' , if he had willed the
salvatlOn of those who now despised the word, "they
undoubtedly would have come also" The passage did not
say "that there is no man whose salvatiOn {God] does not
deSire, but that no one is saved unless God deSires it"
Stated as it was a,s part of an admoll1tiOn of prayer, the
passage could even be mterpreted to mean "that in our
ignorance of who is to be saved, God commands us to
deSire that all those to whom we preach thiS peace may be
saved [I Timothy 2 4] may also be understood m
thiS sense, that God deSires all men to be saved by mak
mg us desue thIS "

But then Augustme's cntics were nght 10 summanzmg
hiS doctnne "God does not deSIre all men to be saved,
but only the fixed number of the predestmed" And it
did not really resolve the ambigUities of Augustine's
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posItiOn to resort to the secret counsels of God and to
speak of ' the reasons for a dIVIsiOn [between the elect
and the nonelect] whIch God s wIsdom keeps hIdden m
the mystery of hIS JustICe," m spIte of WhICh somehow
, we must belIeve smcerely and profess loudly that 'God
deSIres all men to be saved ' Regardless of such be
lIevmg and professmg, AugustInIan predestInananIsm
dId seem to VItIate any unIversalIsm For "how," asked
Augustme's crItICS, "can we Imagme wIthout gnevous
blasphemy that he does not deSIre all men m general, but
only some rather than all to be saved;> Those who pensh,
pensh agamst hIS WIll "

It was a gnevous blasphemy also agamst the means
of grace to ascnbe salvatiOn and damnatiOn to the hIdden
decrees of dIvme predestmatiOn For then It would have
to follow that m the case of those who had not been pre
destmed, the grace of baptIsm dId not WIpe away ongmal
SIn It would be of no use to such to be regenerated
through baptIsm or to lIve a piOUS lIfe "Yet all men
WIthout exceptiOn are offered the reconCIlIatiOn WhICh
Chnst mented by the mystery of hIS death, In such a
manner that whoever WIshes to come to the faIth and to
receIve baptIsm can be saved ' In the New Testament
It was the practICe that when one came to baptIsm, ' first
there was an mqUIry mto the deSIre of the one who was
comIng, and then the grace of the regeneratIng One fol
lowed Dunng the conflIct WIth the DonatIsts over per
fectiOn and grace, Augustme hImself had contended for
the pOSItIon that even a heretIc who had been baptIzed In
the name of the TnnIty dId not need to repeat the baptIsm
If he became orthodox and that therefore hIS baptIsm had
been efficaCIOUS How then could It be that, because he
was not predestmed, baptIsm would not be efficaciOUS to
someone who came of hIS own free WIll and was properly
baptIzed;> To be conSIstent WIth the AugustInIan pOSItIon
agamst DonatIsm, one had to acknowledge that a baptIsm
was' a true baptIsm also In those who are not to persevere
m the truth and who for that reason were not pre
destmed for eternal lIfe But In theIr mstance baptIsm
seemed "true' m a somewhat hollow sense

Hollow, too, was the call to repentance when thIS call
was Issued to the nonelect Any such call presupposed
both dIVme grace and human freedom, because a man
could deSIre VIrtue but could not receIve It WIthout the
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help of God So It was m the case of DavId, when he
acknowledged hIS gUIlt after bemg admonIshed But
Judas, after bemg admonIshed, betrayed hIS Lord DId
thIS mean, as Augustine dId not stop short of declarIng,
that Judas had been "elected to a work for WhICh he was
fitted,' and that the other dIsCiples "were elected by
mercy, but he by Judgment, they to InherIt the kmgdom
[of ChrIst], he to shed [ChrIst s] blood";> What, then,
was the POInt of evangelIzIng unbelIevers or of admonIsh
Ing belIevers;> In fact, what was the use even of prayer
If all had already been determmed by the secret pre
destmatIng decree of God;> In sum, the AugustIman doc
trIne of the wIll of God appeared to overlook the re
vealed wIll of God, whIch desIred all men to be saved,
and to have constant recourse to the hIdden wIll of God,
Into whIch It was IllegItimate to InqUIre

ThiS doctrIne appeared to be no less cavalIer m ItS
treatment of the wIll of man, whIch It called free even
as It denIed any genUIne freedom Man was "a kind of
unfeelmg and mept materIal that had to be moved from
one place to another But thIS did not accord eIther wIth
the undemable moral achIevements of the free wIll out
sIde the church or wIth the way of salvatIOn InsIde the
church In the face of eVIdence of vIrtue In heathens,
"how can we thInk that the freedom of theIr WIlliS taken
captIve;> , The New Testament Itself acknowledged that
"Gentiles who have not the law do by nature what the
law reqUIres ThIs proved to AugustIne's CrItics the
contInumg power of nature, but to Augustme's support
ers It applIed to GentIles who had been converted to
Chnst Yet thIS evaSIOn obvIOusly dId not hold, and so
It was necessary to declare that whIle Greek learnmg and
Roman eloquence could, through the exerCise of reason,
achIeve a kmd of virtue that gave decency (honestare)
to lIfe In thiS world, thIS had nothmg to do WIth lIfe
eternal In the souls of unbelIevers there could be no
genume VIrtues But If thIs was the case, how was It pos
sIble to say, as Romans I 20 did, that "they are WIthout
excuse," when theIr mabIhty to achIeve vIrtue was the
result of theIr not havIng been predestmed;>

Even whIle assertIng that WIthout dIvme aSSIstance
none of these vIrtues could attaIn perfection, Augustine's
CrItics stIll InsIsted that "it cannot be doubted that there
are by nature some seeds of goodness In every soul Im-
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planted by the kmdness of the Creator This did not de
tract from the glory of redemptiOn If it was said that
one should not pay attentiOn to what is good by nature
because before the commg of Chnst, the Genttles ob
viOusly did not attam to salvatiOn, the reply was the
aXiOm Anyone who denies that nature is to be pro
claimed tn itS good qualtties, simply does not know that
the Author of nature is the same as the Author of grace,
and that therefore smce the Creator is the same as the
Restorer, one and the same is celebrated when we praise
either work Praismg the free will of man meant prais
mg itS Creator and did not detract from his grace

This was eVident from the Bible itself, where the
bounty of God is actually shaped accordmg to the capaCity
of man s faith Sometimes, for example m the con
verSiOn of Paul or of Matthew, divtne grace had preceded
any desire or good will on the part of man But tn other
mstances, for example tn the account of Zacchaeus or of
the thief on the cross, the free will of man had taken
some mitiative By the goodness of the Creator there sttll
remamed the capaCity to mitiate the will for salvatiOn
The mistake was to reduce the complex and diverse
operatiOns of God to a smgle formula such as Pelagian
synergism or Augustiman predestmanamsm God s calls
were vaned, as those whom he called were vaned And
so the mamfold wisdom of God grants salvatiOn to men
with mamfold and mscrutable kmdness It imparts to
each one accordmg to his capaCity the grace of His
bounty, so that He wtlls to grant His healtng not accord
mg to the umform power of His majesty but accordmg
to the measure of the faith in whiCh He finds each one,
or as He Himself has imparted it to each one Smce
the defeat of Pelagiamsm, no one was attackmg the
sovereignty of divme gr<l'Ce It was by grace that each stage
of converSiOn was effected the desire for the good, al
though with free wtll, the capaCity to perform virtue,
although still with a free choiCe, and persIstence m the
goodness already acqUired, although wIthout a surrender
of freedom

The AugustIman tradItion was not well eqUipped to
deal with this challenge, which did not, as the Pelagian
challenge was at least understood to do, detract from
the role of divme grace, but on the contrary glonfied It
What it found objectiOnable In the Augustiman theology
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of grace was not the doctnne of grace at all, but the Iden
ttficatlOn of the pnmacy of grace wIth a parttcular and
IdlOsyncrattc theory of predestmatlOn For Augustme as
a theologIan, such an IdenttficatlOn may have been neces
sary It was less clear that It was necessary for the church's
affirmatlOn of the AugustmIan doctnne of grace, whlCh
from 418 onward was no longer a matter of hIS pnvate
beltefs but of the church s doctrmal mtentlOns InItIally,
the Importance of the doctnne of grace m Chnsttan
dogmatlCs seemed to Imply that any attack upon the
AugusttnIan VIew amounted to a recrudescence of Pela
gIamsm, or at any rate of ItS vesttgial remnants The
defense of grace ltkewise Implted a defense of pre
destmanamsm WIthout any qualtficatlOns whatever For
example, FulgentlUs of Ruspe could follow Augustme
m the problemattcal exegesIs of I TImothy 2 4 and
affirm "All those are predestmed whom God desIres to be
saved and to come to the knowledge of the truth They
are called 'all' because they are saved from both sexes,
from all kmds, classes, ages, and condltlOns of men The
WIll of God AlmIghty IS always fulfilled, because hIS
power IS never defeated" InItIally, the argument was
prepared to assert, WIth Augustme, that what God fore
saw m predestmatmg men was not theIr reactlOn but hIS
own sancttfymg work, so that he made hIS chOICe not be
cause men were to belteve but so that they mIght For the
defenders of Augustmism at thIS stage, there was no dIs
ttnctlOn to be made between hIS vanous opponents, and
those who objected to hIS predestmananIsm were on the
same plane as the PelagIans themselves had been Even
the AugustmIan evasIOn of the Impltcattons of the doc
trme that God "deSIres all men to be saved and to come
to the knowledge of the truth" had to be accepted and
remforced The ObjectIOn was dIsmIssed as "tnte" be
cause It was constantly bemg raIsed, for It was only a lack
of understandmg that would conclude that It contradIcted
the doctnne of predestmatIOn Beyond thIS there was only
"the secret counsel of God' as an explanatIOn of the
dIfference between those who were predestmed and those
who were not

In the long run, thIS IdenttficatIOn of the antt-PelagIan
VIew of grace WIth an absolute predestmatton would not
work For one thmg, It was obltged to recognIze the
great gulf fixed between any brand of PelagIanIsm and
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this "anti-Augustm1sm " It was not simply that the most
expltClt and articulate spokesman of the opposition could
nevertheless refer to Augustme, with perhaps only a touch
of sarcasm, as "the most blessed prelate [beatissimus
pontifex}, who had expressed himself m a "most learned
sermon It was somethmg more profound Here grace
was not acknowledged grudgmgly, but celebrated en
thusiastically In Cassian there was "absolute dependence
upon grace There is no mmimizmg of the meall1ng
of grace The Pelagians referred grace to externahties
ltke the law or the preachmg of the Gospel In Cassian
grace possessed itS full Augustill1an meanmg, an mtenor
workmg of God withtn the soul' And therefore it was
unavoidable that the defense of essential Augustill1sm re
examme his exegesis of I Timothy 2 4 with a View to
assertmg the ull1versal will of God for salvatiOn, and that
it distingUish more sharply between doctnne as that
which was belteved, taught, and confessed by the church
and theology as that which was mamtamed by mdividual
teachers m the church

To affirm the doctrme of the ull1versal will of God for
salvatiOn it was necessary to develop more fully the idea
that those who were damned were "without excuse be
cause they had all, m some meanmgful way, been given
the opportull1ty to respond to the call of God and had
refused it If Augustme held to any such idea, he had not
made it very exphClt m most of hiS wntmg But further
reflectiOn and debate compelled Augustill1sm to concede
that "there is no one to whom either the preachmg of the
gospel or the commandments of the law or the VOice of
nature does not transmit God scalI " A consideratiOn of
the gifts distnbuted by the prOVidence of God to all man
kmd without distmctiOn showed them to be "so general
m the past and m the present that men find tn thea testi
mony suffiClent help to seek the true God", unbehevers
could not use the excuse that the hght of truth had been
dell1ed them Therefore 1t was wrong to refer their un·
beltef and damnatiOn to the decrees of God It was hiS
presClence that they would not beheve which prompted
him to condemn them And so "the reason why they were
not of the predestmed is that God foreknew they 'Would
be impell1tent through their own fault" PreSClence ef
fectively removed the objectiOns to the doctnne of pre
destinatiOn, although embeddmg the defill1tiOn of the
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elect In a doctnne of presClence removed the doctnne of
predestInatIOn Itself from any central posItion The term
. God s changeless WIll from etermty' now referred not
to the eternal predestInatIng WIll by whIch God had
chosen some and reJ ected others, but to the WIll spoken
of In I TImothy 2 4, that all men be saved ThIS, and not
predestInatIOn, was now to be called an "essential ele
ment of faIth [pars fidel] , and a "rule of apostoltc doc
tnne ' As for predestInatIOn, It was one of those "more
profound and more dIfficult POInts" of theology whlCh It
was not necessary to go Into In an expOSItion of the doc
trIne of grace

Prosper's Call of All NatIOns dId not so much as use
the word "predestInatIOn, nor for that matter dId It refer
expltCltly to AugustIne hImself What It sought to assert
was no longer the private theology of AugustIne, but the
teachIng of the church the teachIng that grace was gra
tUItOUS and the teachIng that God desIred the salvation of
all men To thIS the church was bound, In ItS prayer as
well as In ItS doctrIne "Let, then, holy church pray
for God, who desIres all men to come to the knowledge
of the truth, cannot repel anyone WIthout a Just reason"
In addItion to hIS Call of All NatIOns, Prosper compIled
a Book of Sentences from the Works of St Augustme,
contaInIng almost four hundred quotatIOns, a compen
dIUm of AugustIne's teachmg on a vanety of Issues, but
espeCIally on those most recently In controversy ThIS
compIlation became the source from whIch the Synod of
Orange In 529 drew the bulk of ItS decrees on nature and
grace, the other chIef source was the AugustinIan theol
ogy of Caesanus of Aries, summarIzed m a bnef treatise,
On Grace POInt by pomt, the cntiCIsms of AugustIne
summanzed above were raIsed and answered by the
canons and decrees of Orange, and essential Augustmlsm
was vindlCated

To the charge that the AugustinIan doctnne of grace
represented an InnovatIOn WIthout adequate precedent in
the tradItion, Orange set forth ItS teachmg as one "gath
ered by the anCIent fathers from the books of Sacred
SCrIpture" The accusatIOn of fataltsm was met with an
appOSIte quotatIOn from Augustme •When men do what
IS dIspleasIng to God, they perform theIr own WIll, not
God's" LIke Augustme hImself, hIS vmdlCators took an
ambIguous pOSItion on the relatIOn between predestina-
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tion and the universal saving will of God. Caesarius could
write: "Perhaps you say: 'God does indeed desire that all
would believe in hIm, but not all are willing. Why? Be
cause they are unable to do so wIthout hIs grace.' At this
point I ask you whether [you meant that} the human will
has power to contradIct the divine will rather than that
the power of God IS able to convert human wills to itself.
. . . If he has done whatever he has willed, whatever he
has not done he has not willed-by a hidden and pro
found and yet a Just and incomprehensible judgment."
This would seem to lead ineluctably to a doctrine of dou
ble predestinatIOn. Yet it did not, and in his role as a
spokesman for the teaching church rather than as an in
dIvIdual theologIan Caesarius confessed: "In accordance
with the catholic faIth we ... not only do not believe that
some men have been predestined to evil by the power of
God, but if there is anyone who wants to believe some
thing so evil, we declare that he IS utterly anathema." The
same confession asserted the catholic faith "that after re
ceiving baptism all those who have been baptized ... are
able to fulfill what pertains to the salvation of their
souls."

Against the extollers of heathen virtue Orange quoted
the flat assertion of Augustine that the fortitude of Gen
tiles had its source in worldly greed, while the fortitude
of Christians had ItS source in the love shed abroad in
their hearts by the Holy Spint. And in response to the
argument that there was a diversity of operations by
which in some cases men took the initiatIve and in others
God took the initiative, the synod condemned as "alien
to the true faith" anyone who taught that "some have
come to the grace of baptIsm by mercy, but others by free
will." CIting the specific biblical examples that had been
used in support of this teaching, Caesarius affirmed that
the conversion of Zacchaeus and of the thief on the cross
had also been "not achievements of nature, but gifts from
the generosIty of divine grace." The "beginning of faith"
was always due to the inspiration of the Holy Spirit.

In this adjudication of the controversy, the paradox of
grace, whIch had lain at the center of Augustine's the
ology, was not resolved; and it seems an oversimplifica
tIon to assert that "this 'Augustinism' is basically almost
as close to Semi-Pelagian synergism as to the particular
istic and predestinarian monergism of Augustine." For
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here, as In AugustIne, grace was sovereIgn, necessary, and
medIated-but none of these wIthout the others In keep
Ing wIth Augustllle, the effort to mItIgate the necessIty of
grace by ascnbIng some InItIatIve In salvatIOn to the wIll
of man was rejected On the other hand, the OpposIte ex
treme, to whIch the antI-PelagIan AugustIne had some
tImes seemed wIllIng to go, assertIng the sovereIgnty of
grace by ascnbIng damnatIOn to the WIll of God, was also
anathematIzed In thIs sense It IS true that Orange con
demned some of AugustIne's theology, but thIs was a
gentle rebuke compared wIth the condemnatIOn not only
of PelaglUs but also of those whom Prosper had called
.'the remnants of the PelagIan heresy , Rome solemnly
confirmed the actIOn of the synod and attested that "we
approve your confessIOn as In harmony wIth the cath
OlIC rules [of faIth] of the fathers' Shorn of ItS predes
tInanan elements and III thIS sense harmonIzed wIth hIs
antI DonatIst sacramentahsm, AugustIne santI-PelagIan
doctnne of grace became the offiCIal teachlllg of LatIn
ChnstIalllty The natural endowments of man, even of the
heathen man, were not to be mInImIZed, but saVIng grace
was a superadded gIft of the unmented generoSIty of
God, medIated through the church and ItS sacraments
ThIS dIstInctIOn between natural endowment and super
added gIft could attach Itself to the expltClt teachIng of
Augustllle hImself Even In hIs swan song on predestIna
tIon he had been prepared to attnbute to nature "that
grace by whlCh we are dlstIngUlshed from cattle as well
as "that grace by whIch, among men themselves," van
ous dIstlllctIOns of Intelhgence and beauty were vlSlble
But thIS "natural endowment" was to be dIstmgUlshed
from "that good gIft whIch pertams to a holy hfe,' whIch
dId not come from nature, but was superadded by God
"The capaClty to have faIth, as the capacIty to have love,
belongs to men s nature, but to have faIth, even as to
have love, belongs to the grace of behevers '

Such was the AugustIlllsm that prevaIled through the
work of Prosper and of CaesarlUS and through the legIsla
tIon of Orange, and that went on to set the terms for the
development of medIeval doctnne It was not Orange
Itself that was usually Clted, however, but the condemna
hon of PelagIanIsm at Ephesus Gregory I, for example,
spoke of PelaglUs as one "who was condemned at the
Synod of Ephesus and asked, In reactIOn to an apparent
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recrudescence of Pelagian tendencies, "Since Celestius
and Pelagius were condemned in that synod [Ephesus],
how is it possible for those teachings whose authors were
condemned now to be approved?" Yet the official Au
gustinism of Gregory also contained the possibility for
subtle shifts from the doctrine of the sovereignty and
necessity of grace, by way of the doctrine of the media
tion of grace, to a reintroduction of the notions of merit
and human initiative; on the other hand, the thought of
Augustine always contained the possibility for a shift back
in the direction of predestinarianism. Much of Western
theology since Orange has oscillated between these two
poles, and we shall have to write its history (to para
phrase Whitehead's epigram about Plato) as "a series of
footnotes" to Augustine. The first important predesti
narian controversy of the Middle Ages, in the ninth cen
tury, was cast in Augustinian concepts, and even in Au
gustinian language, on both sides. The assertion of a
double predestination, to eternal life or to eternal death,
invoked the authority of Augustine; its opponents took
it upon themselves "to collect testimonies from the holy
father Augustine so that the prudent reader may recog
nize that he did not in any way teach two predestinations,
not a single predestination with two parts, nor a double
predestination." And once again it was this Augustine,
doctor of grace but opponent of double predestination,
who was celebrated as "the clearest and sweetest of au
thors" and as "that man of divine genius."

Later controversy, too, took its start from issues that
had been raised by Augustine or against Augustine.
When, for example, penance rather than infant baptism
was taken as the paradigm for the way God and man in
teracted in the relation of grace, Cassian's description of
the penance of David (who was taken to be the writer of
Psalm 51, "Miserere mei," the portion of Scripture sung,
recited, and expounded most frequently in penitential
literature) could be echoed by Christian preaching and
exhortation: "It was his own doing that he was humbled
and acknowledged his guilt; but that in a very short in
terval of time he was granted pardon for such sins, this
was the gift of the merciful Lord." Nothing seems more
Augustinian than introspective meditation upon the mean
ing of sin and repentance; yet the "psychological impact"
of such feelings of humility and contrition could lead late
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medieval theology to a doctrine of justification that "is
essentially Pelagian."

Such was the authority of the Augustinian view of na
ture and grace that even those who relapsed into Pelagian
forms of teaching had to do so in Augustine's terms. The
Reformation of the sixteenth century has repeatedly, and
to some degree accurately, been interpreted as a move
ment in which the anti-Pelagian doctrines of Augustine
about the necessity of grace were used to attack the anti
Donatist doctrines of Augustine about the mediation of
grace. The Augustinus of Comelis Jansen, published
posthumously in 1640, showed that even within post
Reformation Roman Catholicism the problem had not
been settled; to compile it Jansen was said to have read
all of Augustine ten times, but the anti-Pelagian treatises
thirty times. In each of these theological controversies
both sides claimed to be defending the Augustinian heri
tage and to be recovering the true Augustine. Both sides
were right, and both were wrong.



7 The Orthodox
Consensus

Dunng the fifth and sixth centunes, chnstology and mys
tagogy 10 the East, and anthropology and eccleslOlogy 10
the West, brought together much of the dogmatic de
velopment of the preced10g centunes and laid the founda
bons for later constructlOns of Chnsban doctr1Oe After
a century of controversy follow1Og Augustme s death in
430, the Synod of Orange 10 529 coddied Augustmism
10 a form that made it acceptable to Western theology,
and after a century of controversy follow1Og the CounClI
of Cha1cedon 10 45 I, the Second CounClI of Constanh
nople 10 553 undertook to define the teach10gs of the
fathers and the decrees of the counClls as the standard
for the teach10g of the entlfe church, but espeClally for
Eastern theology In addihon to these conClhar actlOns,
whiCh brought to a settlement, at least for a whl1e, the
debates over the person of the God-man and over nature
and grace, the sixth century was also the bme when, each
10 itS own way, the East and the West arhculated an
orthodox consensus about what was to be regarded as
normahve There were noteworthy bodies of Chnsbans
who did not share 10 this consensus Donabsts 10 North
Afnca, Anan Lombards 10 Italy, Nestonans 10 PerSia,
and Monophysites 10 Egypt, Syna, and Armema-all had
been excluded from the body of orthodox Chnstendom,
even though the history of doctnne 10 those communlOns,
parhcularly in those of the East, wtll contmue to be part
of our account Yet it must be chiefly with the orthodox
consensus that we concern ourselves, 1Oterpret1Og it 10
relatlOn to the development of doctnne 10 the anClent

332



Vblque, Semper, Ab Ommbus 333

Vine Ler Comm 2 3 (Moxon
10)

Vine Ler Comm 2 3 (Moxon
la-II)

Boeth Ptd cath (LCL 70)

Hler Vtgtl 5 (PL 23 343)

church and In relatIOn to the ByzantIne and the medIeval
developments for whICh It provIded the dogmatIC startmg
pomt

Vblque, Semper, Ab Ommbus

Fundamental to the orthodox consensus was an affirma
tion of the authOrIty of tradItIOn as that which had been
believed "everywhere, always, by all [ubique, semper, ab
omlllbus] , The CrIterIa for what constituted the ortho
dox tradItion were "ulllversahty, antiqUIty, and consen
sus ' ThIs definitIOn of orthodox CatholIC tradition was
the work of Vmcent of Lerms, wrItmg under the pseu
donym Peregrmus The immediate purpose of hiS treatise
seems to have been to attack the predestmarIalllSm of
Augustme and hIS supporters for bemg an mnovatIOn and
a deViatIOn from the tradition of orthodoxy As a state
ment of cathohc authOrIty Vmcent s rule was thoroughly
AugustIlllan; it also summarIzed, better than Eastern
ChrIstian WrIters themselves had done, a canon of church
teachmg whICh, formally at any rate, the Greeks shared
WIth the Latms At the time of Vmcent s wntIng, m 434,
the attempt to speClfy the materIal content of thIS ortho
dox tradition would have been premature both In the East
and m the West HIS rule dId state, however, that under
standing of orthodoxy which the theologians and church
counClls of the fifth and Sixth centurIes were to canOlllze
for the centUrIes that followed, as affirmed, for example,
a century later m the treatise On the CatholiC Faith at
trIbuted to Boethms "ThIs catholic church, then, spread
throughout the world, IS known by three particular marks
whatever IS believed and taught m It has the authOrIty of
the SCrIptures, or of ulllversal tradItion, or at least of ItS
own and proper usage"

The CrIterIon of ulllversality reqUIred that a doctrIne,
to be recoglllzed as the teachmg of the church rather than
a prIvate theory of a man or of a school, be genumely
catholic, that IS, be the confessIOn of ' all the churches
one great horde of people from Palestine to Cha1cedon
WIth one VOIce reechomg the praIses of ChrIst" In one
dogmatic confhct after another, thIS argument had been
used, WIth lesser or greater approprIateness, to refute
heresy Htlary had Clted varIOUS Eastern creeds as eVidence
of the unIversality of what he was defending m the West
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as the Nicene faIth, AthanaslUS had vmdicated hIS POSI
tion by refernng to "So many bIshops m UnanimIty WIth
hIm, mcludmg Western bIshops, and Augustme, wntmg
agamst the DonatIsts, had cOined the formula, "the Judg
ment of the whole world IS relIable [securus Judicat orbis
terrarum] , CatholICity was a mark both of the true
church and of the true doctrme, for these were msepa
rable "The churches, although many, make up one catho
lIc church, dIffused throughout the world," as Gregory I
phrased It Or, m a fuller explanation, "because states
derIve theIr names from the peoples who lIve together m
them, It IS fittmg that the churches of the true faIth should
be called states, whIch, although located m varIOUS parts
of the world, make up one catholIc church, m whIch all
those who belIeve correctly about God lIve together m
harmony To Identify orthodox doctrIne, one had to
Identify ItS locus, whICh was the catholIc church, neIther
Eastern nor Western, neIther Greek nor Latm, but unI
versal throughout the CivIlIzed world (OlKOVp,/.V'Y})

ThIS church was the repOSItory of truth, the dIspenser
of grace, the guarantee of salvatIOn, the matrIX of accept
able worshIp Only here dId God accept sacnfices, only
here was there confident interceSSIOn for those who were
m error, only here were good works frUItful, only here
dId the powerful bond of love hold men together, and
"only from the catholIc church does truth shme forth"
It was characterIstic of heretics that they erred m one ex
treme or the other, denymg eIther the One or the Three,
eIther desplSlng marrIage or denIgrating VIrginIty "But
the church, by contrast, proceeds WIth ordered composure
mIdway between the quarrels on both SIdes It knows how
to accept the hIgher good m such a way as sImultaneously
to venerate the lower, because It neIther puts the hIghest
on the same level WIth the lowest nor on the other hand
despIses the lowest when It venerates the highest" Al
though the church was ..oppressed by trIbulatIOns from
heretICS and from carnal men," ItS faIthful dISCiples paId
heed to itS dIrectIOn as those who were called upon "not
to Judge but to obey' Because the church was universal,
unlIke the heretics, it did not teach one thmg In publIc
and another m pnvate, but it confessed and taught as It

belIeved, and It lIved m accordance WIth ItS confessIOn
Therefore' holy church does not conceal anythmg of the
truth Yet In presentmg the truth to those who were In
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error, the church, "Instructed by the teachIng of humIlIty,
does not command as though by authorIty, but persuades
by reason ' What thIS apparently meant was not that the
church lacked authorIty but that, lIke ChrIst, "who knew
all thIngs but In hIS manner of speakIng took our Igno
rance upon hImself, ' It declIned to Invoke ItS authorIty
but relIed upon ItS powers of persuaSIOn Instead

A speCIal mark of the unIversalIty and of the authorIty
of the church was the ecumenIcal councIls The Second
CounCIl of ConstantInople pledged ItS allegIance to "the
thIngs whIch we have receIved from Holy SCrIpture and
from the teachIng of the holy fathers and from the defi
nItIOns of one and the same faIth by the four sacred coun
cIls '-NICea In 325, ConstantInople In 381, Ephesus In
431, and Cha1cedon In 451 "These four counCIls," ac
cordIng to JustInIan, "whIch took place and were con
firmed, are authOrItatIve In the church of God" When,
at the end of the century, there were those who maIn
taIned "that In the tImes of JustInIan of pIOUS memory
somethIng was subtracted from the faIth of the holy
synod of Cha1cedon as a conceSSIOn to the Monophysltes,
Gregory InsIsted that "WIth all faIth and all devotIOn we
venerate' the CounCIl of Cha1cedon And he added "In
lIke manner all the four synods of the holy unIversal
church we receIve as we do the four books of the holy
Gospels ' Elsewhere, too, he drew a parallel between the
four Gospels and the four ecumenIcal counCIls Although
thIS parallel may be Interpreted as nothIng more than a
pleasant suggestIon, there are grounds for readIng Into It
the conVIctIon of Gregory that one and the same truth of
dIVIne revelatIOn, whIch had been vouchsafed to the
church unIversal, was present both In the four Gospels
and In the four counCIls, Just as the ark of the covenant In
the Old Testament symbolIzed the holy church, whIch
"beIng extended to the four parts of the world, IS de
clared to be eqUIpped WIth the four books of the Gos
pels' The parallel was confirmed negatIvely by the ten
dency of heretICS to teach doctrInes that were not
contaIned eIther In Scrtpture or In tradItIon But the
church of the four Gospels and the four councIls was
faIthful to SCrIpture and to tradItIon and was unIversal
both In ItS outreach and In ItS authOrIty

It was fundamental to thIS definItIOn of authOrIty, how
ever, that there be a unIVersalIty In tIme as well as a UnI-
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versality In space: antiquity was an essential component
of tradItion. Indeed, In Vincent's definitIOn thIs crIterion
appears to have been the most deCIsive; "the interpreta
tions that obviously were maintained by our saintly fore
bears and fathers" were normative, and a doctrine such
as that of Augustine on predestination which deviated
from them was to be rejected. In the usage of Eusebius,
the terms orthodox, ancient, and ecclesiastical were almost
interchangeable. On the basis of the consistent claIm of
ecclesiastical theologians that the saints before Christ
were to be included in the definitIOn of the Christian
church, the demand that doctrine conform to antiquity In
order to be orthodox implied that "the passion of the
church began with the blood of Abel, and the church of
the elect is one," whether the elect came before or after
Christ. Hence "the holy church in the integrity of its
faIth" and doctrine Included the saints of both the Old
Testament and the New. Even the patriarchs, who lived
before the gIving of the law to Moses, "knew that the
one AlmIghty God is the Holy Trinity, but did not preach
very much publicly about the Trinity whom they knew."
The saints of the Old Testament could not have loved
God truly unless they had received the grace of "that very
Trinity, who IS God." And smce the doctrIne of catholic
ChrIstianity could SImply be designated as "the mystery
of the Holy Trmity" or as "the faIth of the Trinity," this
doctrine must have been believed not only everywhere
throughout ChrIstendom but also always throughout the
ages before and after Christ.

But as a norm of orthodoxy, the reqUIrement that a
doctrme be one that has been always belIeved referred
with special force to "the doctrines of the fathers who
spoke of God [Tlh TlOV 8err;6pwv IIaT€pwv SLSauKa'\{a"J,"
from whIch it was wrong to deviate. Those who claimed
to be wise in their own learning overlooked "the ancient
labors of the holy fathers," and against them it was neces
sary to cite the authority of "the witness of the anCIents."
One could define a heretic as someone who by his own
wicked ideas sought to destroy the the teachings of the
fathers. A heretIc would "bring forth as something new
what is not contained in the old books of the ancient fa
thers" or in the Bible. It was inconceivable to the expo
nents of the orthodox consensus that there could be any
contradIction between Scripture properly interpreted and
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the tradItion of the anCIent fathers, or, more precIsely,
SCrIpture was properly Interpreted only when It was seen
as standIng In agreement wIth tradItIon An Eastern synod
In 691 defined the orthodox consensus sucCInctly "If
any controversy IS raIsed In regard to SCrIpture, let [the
clergy and the bIshops] not Interpret It otherwIse than as
the lIghts and the doctors of the church In theIr WrItIngs
have expounded It, and In these let them glory rather than
In makIng thIngs up out of theIr own heads, lest through
theIr lack of skIll they depart from what IS proper ' It was
ImperatIve to recognIze the contInUIty between the teach
Ing of SCrIpture and the doctrIne of the orthodox fathers
'What [the apostles] spoke In brIef form, that [the

orthodox theologIans of the church] expanded to greater
length by gatherIng together the statements of many
who had gone before and expandIng these more pro
foundly In what they added to them ' The apostles had
ruled the church by theIr proclamatIOn, and now theIr
place had been taken by others who contInued to rule by
the same proclamatIOn The succeSSIOn was unInterrupted
and the contInUIty unbroken

Yet the norm of antiqUIty dId not automatICally ele
vate to authOrItative status every theologIan of the past,
regardless of what he taught In hIS defense of the catho
lIc faIth agaInst ManIcheISm, AugustIne had rejected 'all
the testimony you can brIng In favor of your book from
antIqUIty or tradItion so long as It dId not agree WIth
"the testimony of the catholIc church supported by a
succesSIOn of bIshops from the ongInal sees of the apos
tles to the present tIme VIncent, for hIS part, InSIsted
that the prestIge of the theologIans of the church, Includ
Ing that of AugustIne hImself, defer to "the deCISIOns of
antiqUIty A pnme Instance of thIS reqUIrement was the
case of OrIgen, who, although an ornament of the church
for hIS pIety and hIS learnIng, fell Into error and cor
rupted the anClent faIth VIncent s Judgment of Ongen
was made offiCial at the Second CounCil of ConstantI
nople, at the urgIng of JustInIan JustInIan CIted the au
thOrIty of ' the holy fathers who, follOWIng the InspIred
SCrIptures, condemned such doctrInes [as the preeXIst
ence of the soul], together WIth Ongen, who made up
such myths ' By hIS doctrInes Ongen had "forsaken the
dIVIne SCrIptures and the holy fathers whom the catholIc
church of God regards as ItS teachers and through whom
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every heresy everywhere was dnven out and the orthodox
faith was explamed Withm antiqUity, then, some teach
ers were to be preferred to others, there was anCient heresy
as well as anCient orthodoxy, and any teach10g was to be
condemned despite itS age if it deviated from what had
always been taught by the true succeSSiOn of orthodox
bishops and theologians In Augustme's case, there was
probably no possibility of anyth10g so drastic as a formal
condemnatiOn by a duly constituted synod of the church
Instead, later Augustmism discreetly elimmated what was
objectiOnable 10 Augustme even as it celebrated his au
thonty AntiqUity was v10dicated and orthodoxy was
preserved

The thud norm of orthodox traditiOn was for it to
have been believed' by all ' In the passage agamst Mam
cheism quoted earlier, Augustme added to the authonty
of the bishops a reference to "the consensus of so many
natiOns" V10cent of Lenns qualified the reqUirement that
it be believed "by all" with the conditiOn that "10 an
tiqUity itself we adhere to the consensus of the defimtiOns
and determ1OatiOns of all-or at least of almost all
pnests and doctors" Not everyone had equal weight 10
the determmatiOn of what had been taught by all, pnests
counted for more than laymen, bishops for more than
pnests, synods and counCils for more than 10dividual
bishops The church also possessed the means to enforce
its defimtiOn of orthodoxy Those upon whom a counCil
pronounced excommumcatiOn and anathema were to be
rejected, for the counCils, "havmg been constituted by a
umversal consensus," were bmdmg upon all In additiOn,
God had put 1Oto the hands of the secular rulers "SOliCi
tude for the peace of the faith" as this was defined by the
orthodox church Bamshment of heretiCs was another way
to 10sure consensus CaSSian put the case for consensus
perhaps more completely than any other theologian of the
fifth and Sixth centunes 'There has never been anyone
who quarreled with this faith without be10g gUilty of
unbelief, for to deny what has been proved to be nght is
to confess what is wrong The consensus of all ought then
of itself to be enough to refute heresy, for the authonty
of all shows mdubitable truth, and a perfect reason results
where no one disputes it Therefore if a man seeks to hold
opmiOns contrary to these, we should, at the very outset,
condemn hiS perversity rather than listen to hiS assertiOns
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For someone who impugns the Judgment of all announces
his own condemnatiOn beforehand, and a man who dis
turbs what had been determmed by allis not even given a
heanng For when the truth has been established by all
men once and for all, whatever anses contrary to it is by
this very fact to be recogmzed at once as falsehood, be
cause it differs from the truth"

It would be an exaggeratiOn to claim, however, that the
consensus was an exclUSively clencal prerogatIve The peo
ple had theu ways of expressmg doctnne, even though
they did not use the erudite terms of theology Espe
Clally important m the fifth and sixth centunes was the
doctnnal authonty of Chnstian devotiOn and liturgy, as
the victory of the idea of Theotokos made clear Augus
tme, faced with the relative silence of earlier generatiOns
of theologIans about such issues as ongmal Sln and pre
destmahon, had recourse to thiS argument Although the
theologiCal discourses of the church had not spoken ex
tensively on these matters, the prayers of the church from
the begmnmg had been far more expliCit, pleadmg with
God for forgiveness and for the gift of perseverance
Here the "all" of the praymg church were to be given
precedence over what seemed to be the consensus of the
church s theologians Prosper formulated thiS prmClple
m the aXiOm that "the rule of prayer should lay down the
rule of faith Cut legem credendi lex statuat supplicandi} "
In every catholic church all over the world prayers were
offered m conformity with apostolic tradition ThiS was a
rule for discovenng the orthodox consensus So was the
life of Chnstian behevers past and present From the
lives of the holy fathers, Gregory I mamtamed, it was
pOSSible to denve pnnClples for the proper lnterpretatiOn
of Scnpture, so that the practiCe (actio) helped to make
sense of the preachmg (praediCatiO) To understand what
had been believed by all, it was necessary to consult the
Silent in the land and to read off the doctnne which they
believed even at a time when the church had not yet begun
to teach it In theology or to confess it m creed

CatholiC Orthodoxy m the East

Orthodox doctnne was, by defimtiOn, the doctrme taught
everywhere in the church, and in pnnClple thiS was true
Both the East and the West had contnbuted to the tnm
tanan dogma, and both were committed to itS correctness
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Moreover, even the doctrinal emphases and dogmatic
issues peculiar to one portion of the church had received
attention from the universal church: Pelagianism was
condemned not only by Latin-speaking synods, but by the
Council of Ephesus; Monophysitism was almost com
pletely an Eastern problem, but popes from Leo to Vi
gilius and Gregory participated in its settlement. It was
technically accurate, therefore, to speak of the one ortho
dox faith as the doctrine professed by all of Christendom.
Nevertheless, the condemnation of Pelagianism repre
sented anything but the dominant thought of Eastern
Christendom, and the Western role in christological de
velopments after the Council of Cha1cedon became less
and less significant. By the end of the sixth century,
Greek Christianity and Latin Christianity, still parts of
one _and the same church, were clearly going their separate
ways, not only liturgically, administratively, and cultur
ally, but also doctrinally.

Among Christian doctrines, it continued to be the chris
tological that claimed the attention of Eastern Christians.
The armistice of Cha1cedon and the compromise of Sec
ond Constantinople did not even seriously interrupt the
conflict between the opposing and enduring forces of
those who saw the salvation of the human race assured
only by the most intimate of associations between the;
divine and the human in the person of the God-man and
those who saw this salvation threatened by any associa
tion in which one nature-and this always meant the hu
man nature-was foreshortened by the very definition of
the incarnation. The decrees of 553 momentarily pro
vided a respite among conflicting theories: it was affirmed
that Christ had to have two natures in order to save the
human; but the "three chapters," all of them directed
toward a sharper distinction between the two natures
than the dominant tendency of Eastern devotion and doc
trine would allow, were condemned. This was too much
for the remaining partisans of the theology of the in
dwelling Logos; they maintained, with some justification,
that the decree of the Council of Cha1cedon had also
acknowledged the validity of this theology. On the other
hand, the condemnation was not nearly enough for the
adherents of the theology of the hypostatic union. Hav
ing failed to achieve dogmatic status for the theory that
the union had brought about one nature of the incarnate
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Logos, Alexandnan chnstology was eventually to go on to
argue that at any rate there was only one wIll In the In
carnate Logos ThIs controversy, whICh belongs to the
penod follOWIng the one recounted In the present vol
ume, contInued and redefined the terms of the post
ChalcedonIan struggle, but for a whIle, at least some par
tiCIpants In the struggle thought they had reason to belIeve
that the conflIct had been transcended by a theology
whIch, refUSIng to "know or to teach" the extremes of
any posItion, could "set forth In an orthodox fashIOn the
relIgIOn of the holy fathers The hope of peace was Il
lusory, as the East was to learn dunng the controverSIes
that led up to the ThIrd CouncIl of ConstantInople In
680, It was also to learn, In the course of ItS negotIatIOns
WIth Pope Hononus I, that neIther the questIon nor ItS
answer could be expected to find understandIng In depth
by the Western church

In many ways the most representatIve spokesman for
catholIc orthodoxy In the East was JustInIan-not only
because a ChnstIan emperor was regarded as "Christ
lOVIng [<tH'\OXPUTTO~]," but because In JustInIan, "as
hardly ever agaIn In a ByzantIne emperor, pOlItICS, ad
mInIstratIon, and theology are combIned Neverthe
less, certaIn areas can be IdentIfied In whIch the theolo
gIan won out over the ruler and the polItICian In these
there becomes eVIdent a theology of a Neo-ChalcedonIan
cOInage whIch IS more ongInal than has been assumed
hItherto' The theology of JustInIan not only pOInted the
dIrectIOn In whIch the reInterpretatIon of Chalcedon
would have to move If ItS decrees were to be made ac
ceptable to the partisans of the theology of the hypostatIc
UnIon It also manIfested the reverence for tradItIOn that
lay at the heart of Greek ChnstIanIty, and It affirmed that
close bond between the faIth belIeved In the dIVIne lIt
urgy and the doctnne taught In theology and confessed In
dogma WhICh, whIle present also In the LatInS, has been
an espeCIally powerful force In the lIfe and thought of
the East

Such an affirmatIon of the authonty of tradItIOn could,
of course, be duplIcated from the wCltIngS of many others
Although he dId not use the formula, JustInIan could have
claImed that what had been taught "ubique, semper, ab
omnIbus" was to be normatIve doctnne In the church
But hIS formulatIOn of the pnnCIple had special force,
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and his constant reiteration of it showed how fundamen
tal it was to his piety and faith. His opponents, usually
labeled "enemies of the truth," were accused of "follow
ing neither the prophets nor the evangelists nor the proc
lamation of the apostles," all of these being equated with
the orthodox tradition. The enemies of the truth were
"violating all the doctrines of the fathers." Those who,
out of loyalty to Cyril, opposed Chalcedon were guilty of
disloyalty to the unanimous testimony of the orthodox
fathers, including Cyril. For "Cyril, before the condemna
tion of Nestorius, in the condemnation, and after the
condemnation, did not cease to proclaim the confession
of the two natures in the one Christ. But Severus, the
enemy of the truth, understanding none of this, calls the
fathers by the name 'fathers,' but denies the dogmas
which they have handed down to the church in the ortho
dox tradition [TtL '!rap' alJ7'(VV op()W'i Til 'EKKA'1]U"{q

'!rapao€oop.€va o6YftaTa}. He does not know that while
Nestorius was condemned for his irreligion, the doctrine
of the fathers was also denied by him. If then, according
to the madness of Severus, the statements which the holy
fathers made in an orthodox sense are to be repudiated
because the heretics distort them, he will also have to
abolish Holy Scripture, from which all heretics claim to
find support for their diseased ideas. It is evident, there
fore, that according to his foolish position, both the Holy
Scriptures and the traditions of the fathers must be re
jected." Even while he was giving a decidedly Cyrillian
cast to Chalcedon and interpreting Philippians 2: 5-7 on
the basis of passages from the polemical writings of Cyril,
he continually professed his unwavering fidelity to "the
dogmas of the catholic church, the traditions of the fa
thers, the men who have been outstanding in their time
within the holy church of God, and those assembled in
the four sacred councils." Although Byzantine theology
after the sixth and seventh centuries did not become as
petrified as the caricatures of it suggest, it was character
ized by a distinctive subservience to the past even in its
most original and creative periods of theological dis
CUSSion.

The emperor was also a patron of the liturgical theol
ogy of the East. For the construction of St. Sophia in
Constantinople, "both God and the emperor are magni-
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fied," God for hIS gIft of vIctory and the emperor for hIS
"magnanImIty, IntellIgence, and faIth Here the worshIp
of God and the cult of the Theotokos had receIved theIr
fittIng artIstIc statement ThIS lIturgIcal and archItectural
trIbute had ItS counterpart lQ JustInIan'S theology He
recognIzed the lIturgICal ongIn of theologIcal formula
tIOns, acknowledgIng that "almost our entIre controversy
over the faIth arose from our InSIStIng that Mary IS Theo
tokos " Conversely, where there was false doctnne, there
would also be false worshIp Therefore JustInIan made
the qUIte unsubstantIated charge that Ongen "lQ the very
tIme of hIS martyrdom denIed ChrIst and paId hIS worshIp
to the many gods of the Greeks ' RecallIng earlIer eu
CharIstIC arguments for the theology of the hypostatIc
UnIon, JustInIan defined the members of the catholIc
church as those who, "confeSSIng that God the Logos,
beIng one of the TnnIty, became flesh and was made man,
eat hIS body and blood for the forgIveness of SInS and for
lIfe everlastIng," as John 6 54 promIsed

The phrase, "one of the TClnIty,' was an echo of the
lIturgIcal and dogmatIc controversy over the proper form
of the TnsagIOn, In whIch the IntImate connectIOn be
tween worshIp and doctrIne had been eVIdent AccordIng
to JustInIan, Severus had presumed to say that the TrIs
agIOn was addressed only to the Son, rather than to the
Father and the Holy Spwt as well "SUppOSIng that they
are WOrShIpIng the Son, they offend hIm In theIr Igno
rance by not worshIpIng hIm wIth the same worshIp that
IS addressed to the Father and the Holy Spint " The fa
thers had handed down the InterpretatIon of the ongInal
TnsagIOn, IsaIah 6 3, as a "doxology of the Holy TrIn
Ity " The rule of prayer, as Prosper had saId, was to lay
down the rule of faIth ThIS was true throughout the
church and had been a declSlve factor In the tnnItanan
controversIes, where the worshIp whIch was addressed to
Chnst and the tnnItanan doxology whIch Included the
Holy Spmt had helped to clInch the case for Chnst and
the Holy SpIrIt beIng homoousIOs wIth the Father But
the IconoclastIC controversy of the eIghth and nInth cen
tury was to show agaIn how constItutIve of Eastern doc
trIne thIS congruIty between the rule of prayer and the
rule of faIth contInued to be

One dIstInctIve feature of the doctnnal hIstory of
Greek ChrIstIanIty for whIch JustInIan was not espeCIally
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important was the role of mystiCism, for although he used
such a term as . mystagogy [ftVO"Taywyta], ' he meant by it
the dymg words of Peter of Alexandna to the church, not
the pnnCiples of the practICe of mystiCism These pnn
Ciples had many of thea roots m Ongen and, behmd him,
m his Platomc hentage They had been worked out by
the pupIls of Ongen, particularly by Gregory of Nyssa
and Evagnus Ponticus It was Evagnus who gave them
the form they had m the literature of Egyptian monasti
Cism Most of this matenal belongs to the history of Chns
tian spmtuality and to the history of ascetic practice, but
it shaped the history of church doctnne when it spoke of
the ViSion of God and of the umon between the soul and
God m a manner that caught up many of the themes of
Greek Chnstiamty

MystiCism became a major doctnnal force with the
compositiOn of the works that were published under the
pseudonym of DiOnyslUs the Areopagite, descnbed ill
Acts 17 34 as one of the few Athemans who Jomed Paul
and believed Ansmg about 500, probably m the
Monophysite Circles of Syna, the DiOnysian corpus soon
achieved wide acceptance as a subapostolic exposition of
how the celestial hierarchy of God and the angels was
related to the ecclesiastical hierarchy of bishops and
pnests with thel! sacraments Here the mystical specula
tions of Neoplatomsm and the spmtuality of Ongen were
mtegrated mto Eastern dogma ill a way that was to shape
the subsequent evolutlOn of doctrme through such move
ments as the Hesychasm of the fourteenth century It also
shaped medieval Western theology, for the wntings of
DiOnyslUs formed the baSiS for the mystical thought of
Bernard of Clairvaux and Thomas Aquillas These de
velopments belong to later penods m the history of Chns
tian doctnne and wIll be treated there, but the DiOnYSian
system of mystical doctrme is itself an essential part of the
story of catholic orthodoxy ill the Greek church of the
sixth century

The pomt at which the dogmas of orthodoxy and the
tenets of mystiCism mtersected most sigmficantly was the
defimtiOn of salvation as deificatiOn or, m the DiOnYSian
schema, "creatiOn, deificatiOn, restoration ThIs Greek
Chnstian defimtiOn provided DiOnyslUs with a pomt of
contact to which he could attach hiS doctrme of mystICal
uniOn with God It was the purpose of a hierarchy,
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whether celestial or ecclesiastiCal, to achieve, • as much as
attamable, assimilatiOn to God and umon with him
[

• '()' , ',./,. , ',./,. I I , ., ] ThYJ 7T'p0<; E:OV, w<; E:'t'tKTOV, a't'0p.,otwat<; TE: Kat E:vwat<; is
defimtion was amplified elsewhere 'Reasonable salva
tion cannot occur otherwise than by the deificatiOn of
those who are saved Now deificatiOn [()€wat<;] is, as much
as attamable, assimilatiOn to God and umon with hIm"
It meant attamIng to perfectiOn m divme thmgs and
elevatmg what was lower to partICIpatiOn m the nature of
God "The pnnCIple of deificatIOn [~ apx~ TYJr; BE:waE:wr;}

was the beatitude of God hImself, that by which he was
God, hIS goodness conferred the gift of salvatiOn and
deIficatiOn on all ratiOnal and mtelltgent bemgs The
words of John I 13, whiCh, m a vanant readmg, had
helped to mterpret the vugm buth of Chnst, were put
to use here to descnbe that buth of believers from God
by whIch, through the com1Og of Chnst, earthl10gs could
be umted to hIm and receive deIficatiOn Such statements
as these suggest, perhaps more in theu connotatiOns than
m theu denotatiOns, that the defimtiOn of salvatiOn as
deificatiOn had undergone a change by be10g identified
With the goal awaitmg the true mystic at the end of the
three steps of punficatiOn, illummatIon, and umon Al
though the idea of deification m the Greek fathers had
run the danger of obscunng the dIst1OctIOn between
Creator and creature, the pressure of the controversy over
Chnst as creature had acted to restram any pantheIstic
tendenCIes that may have been present m It Now that
the pressure was commg not from the tnmtanan dogma,
but from the mystical theones of Neoplatomsm, these
tendenCIes seemed to be assertmg themselves With new
vigor

ThIS also became eVIdent m the sacramental theology
of DionyslUs The sacraments, espeCIally the Euchanst,
had long been 10terpreted as the means by which human
nature was transformed and man was made fit to par
tlCipate 10 the Impassible and mcorruptIble nature of
God, thIS 1OterpretatIon had been a promment element
1n the theology of the hypostatic umon The docetIc and
even pantheistic possibilities whIch the supporters of the
theology of the 10dwelltng Logos claimed to discern 1n

the doctnne of the hypostatIc unIOn may have been re
sponsible for theu drawmg back from an elaborate
euchanstIc theology DiOnyslUs was labonng under no
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such InhIbItIOns and was free to adapt the tradItIonal
theology of the sacraments, whICh he cIted as hIS au
thorIty, to the uses of hIS mystIcal verSIOn of the doctrIne
of dedicatIOn

For DIOnyslUs the ecclesiastical hIerarchy had as ItS
purpose the achIevement of the three steps of mystIcal
ascent, and to thIS end It admInIstered baptIsm, the
EucharIst, and anoIntIng BaptIsm had long been IdentI
fied as the sacrament of cleanSIng, and a faVOrIte patrIstIc
term for It was IllumInatIOn DIOnyslus called It "the
tradItIon of our holy and diVIne regeneratIon" Through
it even ltttle chIldren, who were Incapable of graspIng
diVIne thIngs, were made partICipants In a diVIne bIrth,
sharIng In the sacramental sIgns of communIOn With God
TrIne immerSIOn In baptIsm represented the three days
and nIghts of ChrIst's sOjourn In the grave and the resur
rectIOn by which he had accomphshed this diVIne bIrth
But It was the EucharIst to which DIOnyslUs devoted prI
mary attentIOn as the sacrament of deificatIOn The
EucharIst was a diVIne partiCipatIOn and a peaceful shar
Ing In bread and WIne, a commemoratIOn of the dIVIne
supper of partICipatIOn In God A brIef definItion of It was
"partICipation In Jesus, the commUnIon of the most
diVIne EucharIst" Through such commUnIon one was
permitted to share In "the most perfect forms of deIfica
tIon," which enabled him to ignore any but the most
basIC demands of the body and to grow, by means of this
subhme deIficatIOn, Into a temple of the Holy Spmt
This perfection, which was the gIft of baptIsm and of the
EucharIst, reached ItS consummatIOn here on earth In the
admInIstratIOn of anoIntIng, whICh could be called sImply
"makIng perfect [T€A€T~J," a technIcal term for varIOUS
rItes In the mystery rehgIOns and In ChrIstIanIty The use
of such a term suggests that DIOnyslUS regarded the ChrIs
tIan sacraments, speCifically the EucharIst, as "the chief
symbol' of mystICal truth, for "Jesus taught theology In
parables and handed down the deifyIng sacraments
through a symbohc settIng of the table"

In such a system of mystICal doctrIne, Jesus hImself
could become no more than a "chief symbol" for the
transcendent reahty of man's unIOn WIth God through
mystIcal ascent The DIOnySIan WrItIngs referred to
Jesus In many different ways that sought to establtsh hIS
relatIOn to the processes of pUrIficatIOn, illumInatIon, and
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union. It was the content of the instruction received from
"divine knowledge" to know that "the Godlike life has
already begun for us in Christ." Again, Dionysius could
refer to the goal of both hierarchies as deification and
add that Jesus was "both the principle of creation and
the consummation of all the hierarchies." Nevertheless,
neither the recitation of such formulas nor the repetition
of the name of Jesus Christ-even the repetition in the
continual "prayer to Jesus" practiced by some of Diony
sius's predecessors and successors in Eastern Christian
mysticism-was a genuine index to the doctrinal signif
icance of Christ for this theology. For regulating all such
practices and ideas was a picture of God in which the
doctrine of the incarnation, as well as the understanding
of immanence and transcendence underlying this doc
trine, threatened to be swallowed up in the One and
the All. Positive statements about God and analogies with
light by which he was described were "more solemn"
and seemed to convey revelations about the divine
reality. But the transcendence of God meant that such
statements fell far short of describing God and that
negative statements were "more valid" and "more appro
priate." Therefore it was better to say "not what He is,
but what He is not."

This theology of negation implied more than the
transcendence of the Creator over any and all of his crea
tures. Eventually, even the terms and concepts that had
been central to the Christian doctrine of God had to fall
before the principle that the ultimate divine reality could
not be properly spoken of except by saying what he was
not. For all the formal trinitarian orthodoxy of the
writings of Dionysius, neither the One nor the Three of
earlier trinitarian theology could be maintained in the
conventional terms. The One was "a unity that transcends
oneness [V7r€P7JvwP.€V1J €va..}," so that to call God one was
not strictly proper unless it was made clear that unity did
not mean here what it meant anywhere else. For in fact
God transcended all number, since "number participates
in being" and God was "One beyond being," who "de_
termines all number." He was the "principle and cause
and number and order" of all things, even of numbers
themselves. "Therefore the Deity that is above all things
is worshiped both as a Unity and as a Trinity, but is neither
a unity nor a trinity in the sense in which we know them.
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With the trmitary and the umtary divme name we
name Him who is above names, with thmgs that are
[we name] Him who is above bemg" So transcendent
was this God that he was above not only mcarnation and
Tnmty, but godhead itself, as DiOnyslUs explamed In
a remarkable letter which summanzed the doctnnes both
of deity and of deificatiOn 'How does He who tran
scends all thIngs eXist beyond the pnnCiple of deity and
the pnnCiple of goodness") If you understand deity and
goodness to be the matter of bemg made good and the
gift of deificatiOn, and the immitable imitatiOn of Him
who is above God and above the Good, by which we are
deified and made good For If this is the pnnCiple of
deificatiOn and of beIng made good for those who are
deified and made good, then He who IS the pnnCiple
above pnnCiples, includIng the pnnCiple of so-called
deity and goodness, transcends the pnnCiples both of
deity and of goodness And SInce He is Inimitable and
Incomprehensible, He surpasses the imitations and the
comprehensiOns of those who imitate [the diVIne nature]
and partiCipate In it "

There is both histoncal significance and theological
Irony In the chronological cOInCidence between the con
demnatiOn of Ongen and the nse of DiOnYSian mystiCism,
for most of the doctnnes on account of which the Second
CounCil of Constantmople anathematized Ongen were far
less dangerous to the tradition of cathohc orthodoxy than
was the Crypto-Ongemsm canomzed In the works of
DiOn} SlUS the Areopagite Anyone who copied the books
of Severus or Nestonus ran the nsk of haVIng hiS hand
amputated, but the books of the Areopagite, a convert
of Paul, could claim an authonty that was all but apostohc
Because it set the pattern for the reInterpretation of the
chnstological development whtle still affirmIng the con
tInUity of the orthodox tradition, even as it bequeathed
the DiOnYSian corpus to subsequent centunes In the East
and In the West, it is correct to say that the century of
JustInian "has, also when it is evaluated In itS significance
for the history of dogma, the conclusive character which
it appears to have In so many other fields" such as law
And so "under JustInian the dogma of the anCient Greek
church came to a conclusiOn More preCisely, under Jus
timan there was handed on to the ByzantIne theology
that followed him a congenes of doctnnal ideas that was
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more monolithic in appearance than the orthodoxy of
Nicea and Chalcedon had ever been, but that carried
within it the seeds of its own development and gradual,
though sometimes almost imperceptible, transformation.
The Spirit of Eastern Christendom} volume 2 of The
Christian Tradition} will deal with this development.

Orthodox Catholicism in the West

In that section of the church over which Gregory I ruled
as "last of the church fathers and first of the popes," the
development of catholic orthodoxy was closely associated
with the rise of papal hegemony. In many ways Gregory
and Boethius may be said to have occupied together a
place in the Latin church analogous to that held by the
combination of Justinian and Dionysius in Greek Chris
tianity, for both pairs of sixth-century thinkers caught
up the distinctive themes of their respective traditions
and passed them on in a form that was to frame the the
ology of the subsequent centuries. Like Dionysius,
Boethius provided orthodox Christian sanction for ideas
whose non-Christian origin might otherwise have dis
qualified them. But Boethius was important for the
medieval West also as the translator of Aristotle and as
the transmitter of the trinitarian and christological
dogmas in a collection of theological opuscula that were
to be the basis of commentaries for a millennium. Grab
mann has maintained that "of all the Latin writers of the
patristic era, Boethius is second only to Augustine in his
influence on scholasticism, especially on the development
of the scholastic method." His treatises On the Holy
Trinity and Against Eutyches and Nestorius were
thoroughly orthodox in their doctrine, but formulated
the questions in such a way as to compel examination of
the relation between revelation and reason as means of
finding religious truth.

It was the purpose of his tractate on the Trinity, he
said in the preface, to investigate the question of the
mind's capacity to grasp the mystery of the Trinity, and in
his conclusion he expressed the hope that he had "fur
nished some support in an argument [from reason] to an
article which stands by itself on the firm foundation of
faith." In his exposition of christological orthodoxy,
Boethius intended to expound what "catholics confess in
accordance with reason [rationabiliter]," and elsewhere
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he bade his reader . If possible, reconClle faith and rea
Boeth D1V1n (LCL 36) son There was, of course, no questiOn what this faith and

confessiOn mc1uded Boethms held unwavenngly to . the
Boeth But 6 (LCL II6) true and sohd content of the cathohc faith, which was
Boeth D1V1n (LCL 32) the surest source of all truth The Boethian authorship

of the treatise On the Catholtc FaIth has been disputed
but is now usually accepted, on thiS issue at least, itS
affirmatiOn of thiS our rel1glOn which is called ChnstIan

Boeth Prd cath (LCL 52) and cathollc was conSistent With the position of the
other theological opuscula of Boethms And if the defense
of orthodoxy undertaken by LDethms is understood to
have been mottvated by the desue "if possible, to re
conClle faith and reason, ' there appears to have been a
certalll kind of conSistency also between all the opuscula

See PP 42 44 above and the ConsolatIon of Phtlosophy In a positive way,
the providence celebrated m that masterpiece of pnson
llterature can be read as a generahzed verSlOn of the con
cept of the divme economy presented III Boethms's ex
tended paraphrase on the Credo, On the Catholtc Fazth)
and negatively, the rehance on reason m the ConsolatIon
can be read as the cathohc Via media over agamst the

Boeth But pr 5 (LCL 76 100) extreme positions taken by heresy, for it was charactens
hc both of true doctnne and of ratiOnal moral phtlosophy

Boeth But 7 (LCL lIS) to occupy a middle place between extremes
To Jushfy his consideratiOn of reason as part of his

defense of the orthodox dogma of the Tnmty, Boethms
expressed the hope that he was bnngmg to frUitiOn "the

Boeth Trw pr (LCL 4) seeds of reason from the wntmgs of blessed Augustme
In thiS respect, too, he was typical as well as mfluenttal,
for dunng his hme Latm theology was working out the
remterpreted AugustInism that was, and to a considerable
degree still is, the orthodox consensus of Western Chns
hamty about the cathohc tradition Gregory spoke for
that consensus when he called his own wntmgs "chaff

Gr M Bp 10 16 (MGH 2 251) compared with the · wheat m those of Augustme, his
biOgrapher has suggested that "perhaps there has never
been an author who owed more to the wntmgs of an

Dudden (19°5) 2 294 other The great prestige of the works of Boethms and
Gregory served only to enhance still further the umque
emmence of Augustmism as the offiClal way of statmg
Chnshan doctnne m the West It is perhaps too much
to say of Gregory that "almost everythmg m him has itS
roots m Augustme, and yet almost nothmg is genumely

R Seeberg (1953) 3 45 Augustmian", but to understand Gregory as a theologian
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and to relate the seventh, eighth, and mnth century to
hIm It IS necessary to see hIS formulatiOns of doctnne as
AugustIman tradltIonaltsm When, a generatiOn after hIS
death, he was celebrated by Ildefonso as WIser than
Augustme, more eloquent than Cypnan, and more piOUS
than Antony, thIS too had the effect of leadmg medIeval
theology through Gregory to Augustlne-or, at any rate,
to the AugustImsm whIch, thanks to the Synod of Orange
and Gregory, had spared Augustme the fate of Ongen

A convement and authontatIve compendiUm of the
catholtc consensus m the West seems to have come mto
eXIstence at about thIS time the so-called AthanasIan
Creed, for whIch the first unquestiOnable testImony comes
from Caesanus of ArIes The theology of the Athanaslan
Creed has been called "codIfied and condensed Augustm
lamsm tradItiOnal, almost scholastIC1zed Augustmlan
Ism ' Here the tnmtanan argumentatiOn of Augustme
was gIven creedal form The affirmatiOn of the
Athanaslan Creed that "the Father IS ommpotent, the Son
IS ommpotent, and the Holy Spmt IS omnIpotent; yet
there are not three ommpotents, but one ommpotent ' was
taken almost verbatim from Augustme's On the Trlnrty,
where such statements had occurred more than once In
ItS chnstologlcal paragraphs, the Athanaslan Creed was
duected chIefly agamst the N estonan verSiOn of the the
ology of the mdwellmg Logos and agamst the Nestonan
cntIC1sm of the doctnne of the hypostatIc uniOn The
declaratiOn near the end of the creed that all men would
"have to gIve account for theu own works' could perhaps
be mterpreted as SemI-PelagIan polemIC agamst Augus
tine, but there were many slmtlar formulatiOns m
AugustIne hImself On the other hand, "the markedly
Augustmlan tone of ItS theology generally IS no obstacle
to ItS havmg been composed m a SemI-Pelagian envI
ronment, for however much the Seml-Pelaglans of south
Gaul detested Augustme s teachmg about grace and pre
destmatiOn, they yielded to none In theIr admuatiOn for
hIS Tnmtanan and Chnstologlcal doctrmes", and It was
these latter doctnnes, rather than the pomts at Issue be
tween Augustme and the Seml-PelagIans, that formed the
core of the Athanaslan Creed, whIch, despIte ItS offi
Cial name, could more aptly have been called "the Augus
tinIan Creed "

Although the AthanaSlan Creed opened and closed wIth
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an affirmation of the authority of "the catholic faith," it
did not refer, even implicitly, to the form in which that
authority was clothed and through which it was exerted
in Western Christendom, namely, the primacy of the pope
of Rome. The origins and growth of the papacy as an
institutional structure do not properly belong to the his~

tory of doctrine; neither does the tangled account of the
relations of the pope to other rulers, temporal and
spiritual. Church history and the history of canon law
have the task of telling all of that story. But it was
characteristic of the papacy, as it had already been much
earlier of the episcopacy, that it was not only a practical
system of ecclesiastical governance subject to adjustment
and compromise, but also a doctrine that was to be be
lieved, taught, and confessed by the church on the basis
of the word of God. Only in this sense is the papacy
of direct interest to us here. Although earlier pontiffs,
notably Leo I, had set forth much of the conter..\. of the
doctrine of papal primacy and authority, there is prob
ably no exaggeration in the conventional view, which
sees the teaching and practice of Gregory I as the signif
icant turning point for the papacy, not only jurisdic
tionally but also theologically. In the course of exercising
his office he established the doctrinal foundation for his
administrative decisions, and in one of his letters he
summarized the doctrine:

"To all who know the Gospel it is obvious that by
the voice of the Lord the care of the entire church was
committed to the holy apostle and prince of all the
apostles, Peter.... Behold, he received the keys of the
kingdom of heaven, the power to bind and loose was
given to him, and the care and principality of the entire
church was committed to him. . . . Am I defending my
own cause in this matter? Am I vindicating some special
injury of my own? Is it not rather the cause of Almighty
God, the cause of the universal church? . . . And we
certainly know that many priests of the church of Con
stantinople have fallen into the whirlpool of heresy and
have become not only heretics but heresiarchs.... Cer
tainly, in honor of Peter, the prince of the apostles,
[the title 'universal'] was offered to the Roman pontiff by
the venerable Council of Chalcedon." The proof text for
the doctrine of the primacy of Peter among the apostles,
and therefore for the doctrine of the primacy of the pope
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in the one, holy, catholic, and apostohc church, was the
saying of Jesus to Peter in Matthew 16:18: "And I tell
you, you are Peter [II€Tpo~], and on this rock [7r€Tpa]
I will build my church." The question of the proper
meaning of these words and of their applicability to the
relation between Rome and other churches had been a
matter of confusion and controversy at the time of
Cypnan, but Gregory had no hesitation in quoting them
here, together with John 2 I : 17 and Luke 22: 3I, as a
proof text. He quoted the same catena of passages from
the Gospels elsewhere to prove that the "holy church
has been established in the solidity of the prince of the
apostles, whose firmness of mmd has been carned over
to his name." The commission of Christ meant that "by
the authority of God, Peter holds principality in the
church." Using the metaphor of the church as a ship,
which went back at least to Tertullian, Hippolytus, and
Cyprian, Gregory saw the bark of Peter mentioned in
Luke 5: 3 as "the church, which has been committed
to Peter."

Such statements as these were not intended primarily
to exalt the place of Peter among the twelve apostles
of the first century, but to affirm the place of the bishop
of Rome among the bishops of the sixth century. Peter
had been the first bishop of Rome, and the pope was
hiS successor. To be sure, Peter had also been in Alex
andria and in Antioch, and Gregory sometimes put forth
the idea that these two patriarchs shared with him the
primacy given to Peter' Rome was the see where Peter
had died, Alexandria the see to which he had sent Mark,
and Antioch the see which he himself had occupied
for seven years There was one see of Peter in three
places. But this touch of whimsy about the apostle did
not have any far-reaching implications for Gregory's
concrete doctrine of primacy in the church. Everybody
knew that the see of Peter was Rome When the legates
at Chalcedon in 45 I responded to the reading of Leo's
Tome with the exclamation, "Peter has spoken through
the mouth of Leo!" they were Simply giving voice to this
general assumption. For the early church, primacy had
belonged in a special way to Jerusalem, the mother city
of all believers. But it had moved from the capital city of
the old Israel to the capital city of the world, which
became the capital city of the new Israel. The story of
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the Book of Acts began with the return of the apostles,
Peter bemg the first hsted, to Jerusalem, but it closed with
the simple and portentous sentence 'And so we came
to Rome" The "we" m that sentence were presumably
Paul and Luke, and no mentiOn was made of Peter But
Rome was where both Peter and Paul had been
martyred and were buned, and this had given the church
of Rome a unIque eminence as early as the time of Ter
tulhan Citing the events of 451, Gregory declared that
"the prelates of this apostohc see, which by the providence
of God I serve, had the honor offered to them of belllg
called 'UnIversal' by the venerable CounClI of Chalcedon "
This title "unIversal [OiKOV,u€VLK6~]" could not therefore
be claimed by Constantmople, even though it was the new
Rome The church of Rome was the mother of other
churches in the Latm West, which were subject to it

The churches of the Greek East, too, owed a speClal
allegiance to Rome As far as the church of Constantlllo
pIe was concerned, "who would doubt that it has been
made subject to the apostohc see," that is, of course, to
Rome;> By hatlmg the authonty of Leo, the fathers at
Chalcedon gave witness to the orthodoxy of Rome One
see after another had capitulated m this or that con
troversy with heresy Constantmople had given nse to
several heretics dunng the fourth and fifth centunes,
notably Nestonus and MacedonlUs, and the other sees
had also been known to stray from the true faith occa
siOnally But Rome had a speClal position The bishop of
Rome had the nght by hiS own authonty to annul the
acts of a synod In fact, when there was talk of a counClI
to settle controversies, Gregory asserted the pnnClpIe
that "without the authonty and the consent of the apos
tohc see, none of the matters transacted [by a councd]
have any bmdmg force" Although he was wtlhng to
draw a parallel between the four Gospels and the four
ecumemcal counClls, he was already begmnmg to formu
late a doctnne of the dogmatic authonty of Rome, based
on the pnmacy of Peter and corroborated by a record
and reputatiOn for doctnnal orthodoxy This doctnne,
however, was not to achieve complete defimtiOn as a
dogma unttl many centunes later Although he held
tenaciOusly to the authonty of tradition and the teachmgs
of the fathers, the see of Rome had a speClal assignment
to defend that tradition As another bishop wrote to
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Gregory, "I know what a grave matter It IS to transgress
the hmits that have been set for us by the fathers
Therefore I take my refuge m the bosom and the lap of
your most sacred Roman church ' The particular Issue
mvolved here was epIscopal ambltlOn rather than dogma,
but even matters of church admmlstratlOn had to be adJu
dIcated on the baSIS of doctnne, namely, on the baSIs of
the doctnne of the pnmacy of the pope

In the development of several other doctnnes as well,
"Gregory IS throughout prefigurative of the MIddle
Ages ' As a loyal Augustmlan, he repeated many of hIS
master s Ideas, together WIth the general patnstIc hentage
whIch he had receIved For example, he took over from
earher theology the Image of the devIl as the LeVIathan of
Job 41 I, whom Chnst lured mto swallowmg hIm by
baltmg the hook of hIS dlvlmty WIth hIS humamty When
the hook of Chnst s dlvlmty sank m, the devtl could not
hold the baIt but expelled Chnst the man, together WIth
the human race, and thus redemptlOn was achIeved But
some of the elements m the patnstIc hentage were re
worked m Gregory s thought Two such were the doc
tnne of purgatory and the doctnne of the sacnfice of the
Mass Neither of these doctnnes may be saId to be
umquely Western, for there are eqmvalents to both m the
Greek theologIans, but Latin theology, as It was sys
tematized by Gregory, gave them defimtlve form The
ongms of the Idea of purgatory may be traced to the
WIdespread hope, expressed by Ongen, that the power
of the savmg WIll of God extended beyond the hmlts of
thIS earthly hfe, grantmg men a further opportumty for
punficatlOn and eventual salvatlOn even after death Au
gustme, whl1e opposmg hImself to the speculatlOns of
Ongen about the umversal salvatlOn of all men and of
the devl1, nevertheless beheved that there were "tem
porary pumshments after death" and that It was appro
pnate to pray that some of the dead be granted remlSSlOn
of sms These suggestlOns about purgatOrIal fire, made
tentatIvely and m paSSIng, became "somethmg that has
to be beheved [credendus]" m Gregory Agam, "It has
to be belIeved [credendum est] that the prayers of the
faIthful aval1ed m obtammg release from purgatonal fire
for those who had smned "not out of mallce but out of
the error of Ignorance" Such men were "somewhat
defiClent m perfect nghteousness," but could be aIded
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by the lllterceSSlOn of the departed salllts and of the
faithful here on earth

A speClal kllld of lllterceSSlOn was the sacnfice of the
Mass If gUilty deeds are not beyond absolutlOn even
after death, the sacred offenng of the savlllg Victim
consistently aids souls even after death, so that the very
souls of the departed seem sometimes to yearn for this
The hturgy and the theology of the church had long
beheved and taught that the Euchanst was a sacnfice of
the body and blood of Chnst But III the course of the
disqulSltlOn on purgatory Just quoted, Gregory stated
the sacnfiClal lllterpretatlOn of the Euchanst with new
defilllteness and detatl "We ought to immolate to God

the daily sacnfices of our tears, the datly offenngs
of HiS flesh and blood For who among the faithful
can have any doubt that at the very hour of the immola
tlOn, III response to the VOiCe of the pnest, the heavens
are opened and the cholfs of angels are present III this
mystery of Jesus Chnst;l On the nature of the
euchanstic presence, by contrast, Gregory was far less
speClfic, repeatlllg AuguStilllan formulas that left it qUite
vague He spoke of HiS body and blood III our sacra
ment III language that would seem to teach the real
presence, but made very httle more of it Only III the
nlllth century did the doctnne of the real presence become
a matter of controversy, meanwhtle, however, thanks at
least partly to Gregory, the doctnne of the sacnfice of the
Mass was estabhshed teachlllg When the former doc
tnne did come up for discusslOn, therefore, the latter
was the presupposition of the discusslOn, and theologians
debated about the presence of that body and blood which,
by common consent, was offered sacnfiClally III the cele
bration of the sacrament

Between the theology of the Greek fathers and itS
relllterpretatlOn by Augustllle, on the one hand, and the
Augustilllan traditionahsm that led to scholastIClsm, on
the other hand, stood the doctrlllal consohdatlOn that took
place III the Latlll church dunng the sixth century For
a thousand years after Gregory, the fundamental assump
hon underlYlllg almost all the doctnnal treatises and
bibhcal commentanes of Western theologians was the
teaching authonty of the bishop of Rome The hmits of
that authonty were often a matter of debate, and speClfic
deClslOns a matter of challenge, but everyone was obhged
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to avow hIS loyalty to the pope Doctnnal orthodoxy
throughout Chnstendom meant wholehearted acceptance
of the dogmas whose development has been traced III thIS
book, but III the cathohc West It came to mean more
-or perhaps less obedIence to the holy see Even the
deClslOns of ecumelllcal counClls had to be ratified by
Rome, and eventually the coddicatlOn of the dogmas from
the beglllnlllg was attnbuted to Roman authonty Prosper
of AqUltallle, addresslllg hImself to the conflIcts over
the doctnne of grace after Augustllle, stated the consensus
of orthodox cathohClsm III the Latlll church "For a
professlOn of faIth III the doctnne of the grace of God

we consIder qUlte suffiClent what the wntIngs of the
apostohc see have taught us Anythlllg that IS con
trary to these proposItions we cannot regard III any way
as consIstent wIth the cathohc faIth ' MedIeval thought
accepted thIS normative defillltlOn, It reexamllled the
AugustIlllan formulatlOn of apostohc teachlllg, It re
opened the Boethtan conslderatlOn of Anstotehan phtlos
ophy, and In all these ways It relllterpreted the Gregonan
consensus on orthodox cathohc doctnne Volume 3 of
The Chrzsttan T radttton J The Growth of Medteval T he
010gYJ WIll descnbe these developments
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Aeschylus, d. 456 B.C., Greek dramatist,

280-81
Africa, North, 304, 310
Alexander, d. 328, bishop of Alexandria,

193, 200-201, 241
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Archons, Gnostic doctrine of, 86, 95
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Arius Didymus, philosopher of first
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Arnobius, d. ca. 330, apologist, 29-30,
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Arianism, 193-200; Dionysius of
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Athenagoras, second-century apologist
-cited, 12 I
-on the doctrine of: angels, I34; Christ,

188,189,191; creation, 51-52;
demons, 135; inspiration, 60;
resurrection, 5I-5 2

Athens, 4 1-42, 49
Atonement. See Christ, work of
Augustine, d. 430, bishop of Hippo

Regius. See also Gregory I;
Manicheism; Pelagius

-on the doctrine of: baptism, 302, 304,
311,317-18; Christ, 256, 258, 290,
293; the church, 293, 302-4,
30 9-IO, 3II-I2, 334, 337, 338,
339; creation, 294-97, 298-99; the
Eucharist, 304-6; fate, 282, 320-2 I;
God, 54,294-97; grace, 294-307,
315,329; history, 38,40-41,56;
the law, 60; Mary, 290, 314; the

millenniurn, 129; predestination,
297-98; purgatory, 355; the
sacraments, 3°2, 304-6, 309-1 I;
Scripture, 22, 303-4; sin, 299-301,
313-18; tradition, 293, 320, 337,
338,339; the Trinity, 67,197,224,
296-97; virgin birth, 290

-relation of, to: apologetics, 40-4 I;
Athanasian Creed, 35 I; Augustinism,
329-31, 338, 350-51; Boethius,
349,35°; Cassian, 319-24;
Chalcedon, 256, 293; Cicero, 63;
Cyprian, 292, 317; Donatism,
3°8-13; Faustus of Riez, 3 I9-24,
326; Gregory I, 350-51, 355-56;
heresy, 69, 307-8; Judaism, 2 I;
Manicheism, 81,3°0-3°1,337,338;
Marcion, 8 I; Pelagius and
Pelagianism, 3 I 3- I8; Plato and
Platonism, 33, 295-97; Plotinus,
295-96; Porphyry, 295-96; Prosper
of Aquitaine, 319, 323, 325, 326-27;
Semi-Pelagianism, 319-24; the
Sibyl, 65; Tertullian, 304; Vergil,
64; Victorinus, 295-96; Vincent of
Lerins, 319-24,333, 337

Augustine, d. 6°4, missionary to
England,66

Augustinism, 329-31, 338,350-51
Authority. See Church; Scripture;

Tradition

Babai, d. ca. 628, Nestorian catholicos of
Kashkar in Persia, 267-68

Baptism, 163-66. See also Church;
Eucharist; Penance; Sacraments

-defined as: illumination, 164, 346;
infant baptism, 290-92, 316-18;
seal, 164

-doctrine of, in: Arius and Arianism,
199-200; Augustine, 302, 304, 3 I I,
317-18; Caesarius, 328; Celestius,
317; Clement of Alexandria, 164;
Cyprian, 163, 165, 166,291-92;
Cyril of Alexandria, 227, 237;
Pseudo-Dionysius, 346; Donatism,
309; Faustus, 322; Hermas, 164;
Hippolytus, 163, 166; Ignatius,
165-66; Irenaeus, 163-64; emperor
Julian, 29; Julian of Eclanum, 317;
Justin, 14; Montanism, 104; Nicene
Creed, 316; Synod of Orange, 328;
Origen, 165, 290-9I; Pelagius and
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Baptism (continued)
Pelagianism, 3 I7-I8; Prosper, 322;
Tertullian, 163-66, 290

-relation to doctrine of: circumcision, 17;
Christ, 227; Eucharist, 162-63;
Holy Spirit, 216-17; sin, 290-92,
316-18; Trinity, 216-18

Barnabas, Epistle of, second-century letter:
on the doctrine of creation, 197; the
law, 17, 38; the millennium, 124;
the Old Testament, 14; sacrifice, 147

Basil, d. 379, bishop of Caesarea. See also
Gregory of Nazianzus; Gregory of
Nyssa

-cited, 69, 196
-on the doctrine of: the Holy Spirit,

2 I 1-18; the Trinity, 218-24
-relation of, to: Platonism, 222
Basilides, second-century Gnostic In

Alexandria, 84-85, 88, 90
Benedictus. See Worship
Bible. See Scripture
Bishops. See also Church; Priesthood;

Sacraments
-doctrine of, in: Augustine, 309-10;

Cyprian, 119, 158-59,160;
Donatism, 309; Eusebius, 119;
Ignatius, 160; Irenaeus, 118-19;
Tertullian, 118-19

-on the doctrine of: Christ, 349-50; the
church, 333; faith and reason, 43-44,
349-50; the Trinity, 349

-relation of, to: Arianism, 199-200;
Aristotle, 4 2, 349, 357; Augustine,
349, 350; Pseudo-Dionysius,
349; Plato, 4 2

Boethius, d. ca. 524, Roman consul and
Christian philosopher, 42-44

Boniface II, d. 532, bishop of Rome, 329
Braga, Council of, in 563: 136,181-82

Caesarius, d. 542, bishop of Arles,
327-28,35 1

Callistus, d. ca. 223, bishop of Rome,
157-59

Carthage, Conference of, in 4II: 308;
in 418, 318

Cassian, John, d. 435, monk at
Marseilles, 319-24,330,338-39

Catholic. See Church, defined as catholic
Celestine, d. 432, bishop of Rome, 263
Celestius, fifth-century follower of Pelagius

-cited, 3 I 3
-on the doctrine of: baptism, 3 17; sin,

3 I 5-16; the Trinity, 316
-relation of, to: Council of Ephesus, 318,

3 30; heresy, 3 16
Celsus, second-century critic of

Christianity answered by Origen: on
allegory, 3 I; Christ, 174, 184, 189;
Judaism, 14; philosophy, 34; prophets,
99; salvation, 29; the Sibyl, 65. See
also Origen

Cerdo, second-century Gnostic, 71-72,
113

Cerinthus, ca. 100, early Gnostic, 83
Chalcedon, Council of, in 45 I

-on the doctrine of: Christ, 263-66
-relation of, to: Alexandrians, 265-66,

Antiochenes, 264-65; Augustine,
293; Second Council of Constanti
nople' 277; Gregory 1,335,354;
Justinian, 276-77, 342; Leo, 263,
264; subsequent development, 266,

340-4 1
Christ. See also Eucharist; God; Salvation;

Scripture; Trinity; Worship
-defined as: adopted, 175-76,253;

angel, 182-84, 197-98; creature,
195-97, 204, 273-74; God, 173,
177-78,195,23°-32,254; homo
ousios, 202, 210, 231, 269; homoi
ousios, 209-10; hypostatic union,
247-51,258-59,265-66,34°-41,
35 I; Jesus and Christ, 24, 83; Logos,
creating, 86, 186-89, 196,204-5;
Logos, incarnate, 161, 188, 198,230
3 I, 256-60; Logos, indwelling, 251
56, 259, 261, 264-65, 27 6-77, 340,
351; Logos, seminal, 32,110,161;
Messiah, 18-20; omniscient, 273-74;
only-begotten, 202, 204; personal
union, 252; prince of angels, 183;
sermo, 187; Son of God, 29, 189-90,
196,208,213-14,254; Spirit, 184
86; two natures, 256-66, 276;
union with the communication of
properties, 249-5 1,270-74

-doctrine of, in: Alexandrians, 227,
247-51; Ambrose, 245, 257; An
tiochenes, 227, 251-56; Apollinaris
and Apollinarism, 228, 239-40;
Aphraates, 184-85; Arius and
Arianism, 195-200; Athanasian
Creed, 35 I; Athanasius, 175,203-7,



General

210,226-27,245,273; Athenagoras,
188, 189, 191; Augustine, 256, 258,
290,293; Boethius, 349-50; Celsus,
174, 184, 189; Chalcedon, 263-66;
Clement of Alexandria, 47-48, 146,
174, 185, 188-89; Second Clement,
173, 238; Second Constantinople,
244,277, 340-41; Cyprian, 147,
154, 187; Cyril of Alexandria, 227,
245-51; Pseudo-Dionysius, 346-47;
Ebionites, 24, 176; Elkesaites, 24;
Council of Ephesus, 260-61, 318,
329-30, 340; "Robber Synod" of
Ephesus, 262-63; Ephraem Syrus,
150, 183; Eustathius, 255; Eu-
tyches and Eutychianism, 259, 262,
271,275; Gnosticism, 83, 89,94,
174,202,241; Gregory I, 274,355;
Gregory of Nazianzus, 148; Gregory
of Nyssa, 276; Hermas, 175, 183,
184; in Hilary, 147,256-57; Hip
polytus, 178, 180, 191; Homoiousi
ans, 209-10; Ibas, 275-77; Ignatius,
174, 177, 184, 187, 189; Irenaeus,
75-76,90,149-5 0,187,189;
Jacob Baradaeus, 270; Jerome, 187;
John of Antioch, 262; Julian of
Halicarnassus, 272; Justin, 38, 143,
145, 150, 192 ; Justinian, 275-77;
Leo I, 245, 256-58,263-64; Leon
tius, 272; Manicheism, 202; Marcion,
75-76, 78, 174; Melito, 177; Meth
odius, 190; Monophysites, 271-75;
Nestorius and Nestorianism, 245,
25 I-56, 267-68; Nicene Creed, 255,
262; Noetus and Noetians, 104, 178
80; Novatian, 190; Origen, 38, 58,
148; Paul of Samosata, 176, 198,202;
Philoxenus, 273; Polycarp, Martyr
dom of, 173; Praxeas, 104-5,
179-80; Proclus, 27 I; Ptolemy, 90;
Rufinus, 355; Seleucia-Ctesiphon,
268; Severus, 245, 269; Tertullian,
147, 184, 187, 188; Theodore, 240,
246, 251-56; Theodoret, 249, 263
64, 275-77; Theodosius of Alexan
dria, 269, 270; Theodotus, 176;
Theophilus, 29, 188-89, 191-92;
Zeno, 274-75; Zephyrinus, 181

-life of, 142, 250-5 I: birth, 286-90
(See also Mary); baptism, 176,254;
growth, 198,253-54,257; tempta
tion, 259-60; teachings, 142-46,

313; miracles, 244-45; suffering,
146-49, 23 I; crucifixion, 58, 136,
146-49, 153,245-46,257-58;
descent into hell, 150-5 I, 165;
resurrection, 30, 47-48, 149-52;
second coming, 19, 126-27, 131

-work of (See also Salvation), 141-42,
152-53,232-33: atonement, 149;
example, 143-46; exchange, 257
58; lawgiver, 38-39; lifegiver, 232,
235-36; mediator, 249; ransom,
148-49; recapitulation, 144-45;
rescue from the devil, 149-51,355;
sacrifice, 146-47, 206; satisfaction,
147-48; Second Adam, 144-45

Chrysostom, John, d. 407, bishop of Con
stantinople, 2 5

Church. See also Baptism; Bishops; Priest
hood; Sacraments; Tradition; Worship

-defined as one, holy, catholic, apostolic,
156: one, 69, 70, 117-18, 159-60,
3°9,311-12; holy, 100-101, 156
59, 309, 3 I I; catholic, 70, 27 8 , 309,
333-34, 337, 350-52; apostolic,
108-20,351-55

-doctrine of, in: Athanasius, 334; Au
gustine, 293, 302-4, 309-10, 3 I 1
12, 334, 337, 338 , 339; Boethius,
333; Clement of Rome, 109; Cyp
rian, 119, 122, 159; Donatism, 309
10; Eusebius, 119; Gregory 1, 334
39,352-55; Hilary, 333-34; Hip
polytus, 157-58; Ignatius, 159-60;
Irenaeus, 113, 118, 120, 156; Jer
ome, 333; Justinian, 34 1-42;
Manicheism, 9 I; Montanus and
Montanism, 99-100, 105-6; Nicene
Creed, 156; Optatus, 3 I I; Origen,
10 9-17, 160; Prosper, 339, 343, 357;
Tertullian, 109, 118-19, 157;
Trullan Synod, 336-37; Vincent,
333-39

Cicero, d. 43 B.C., Roman orator and
philosopher, 63, 28 I, 282

Clement of Alexandria, d. ca. 2 15, head
of "catechetical school"

-cited, 35-36,46-48, 56-57
-on the doctrine of: baptism, 164; Christ,

47-48, 146, 174, 185, 188-89;
creation, 35-36; eschatology, 128;
God, 54; inspiration, 60; man, 47
48,284; salvation, 145-46, 155;
tradition, 96
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Clement of Alexandria (continued)
-relation of, to: Gnosticism, 95-97;

hellenization, 54-55; Origen, 95
97, 128; philosophy, 46-48, 63;
Plato and Platonism, 33-34,
145-46; the Sibyl, 65

Clement, ca. 96, bishop of Rome: on the
doctrine of apostolic continuity, 1°9;
Christ, 143, 152; the priesthood, 25

Clement, Second Epistle of, earliest
Christian sermon, ca. 150, 17 3, 238

Commodianus, Christian poet, probably
fifth century, 125, 127

Communication of properties. See Christ,
defined as union

Constantine I, d. 337, Roman emperor,
193,202, 2°7; Oration of, 64

Constantinople, 41-42, 267, 342-43, 354
Constantinople, First Council of, in 38 I:

270
Constantinople, Second Council of, in 553:

244, 277, 337-38 , 340-41
Constantius II, d. 361, Roman emperor,

209-10
Cosmology. See Creation
Councils: Gregory Ion, 335, 338, 354;

Justinian on, 342; Rome and, 357. See
also names of individual councils

Creation, 36-37, 112,2°4. See also Christ,
defined as creature; Christ, defined as
Logos; God

-doctrine of, in: apologists, 35-37;
Athanasius, 197, 2 °3-5; Athena
goras, 51-52; Augustine, 294-97,
298-99; Barnabas, Epistle to, 197;
Clement of Alexandria, 35-36;
Cyril of Alexandria, 230, 234;
Gnosticism, 86-87, 197; Irenaeus,
36-37,112,134; Marcion, 73-74,
78; Nicene Creed, 203-5; Plato
and Platonism, 35-36; Ptolemy, 86,
88; Tatian, 5 I; Tertullian, 36;
Theophilus, 36

Creeds, II6-17, 127, 156. See also
Apostles' Creed; Athanasian Creed;
Nicea, Creed of; Church; Tradition

Cyprian, d. 258, bishop of Carthage
-on the doctrine of: baptism, 163, 165,

166,291-92; bishops, 119, 159; the
church, 122, 159; Christ, 147, 154,
187; eschatology, 145; the Eucharist,
147, 168-69; the Holy Spirit, 166;
the law, 38-39; primacy of Peter,

I 19, 159; the priesthood, 25; sin,
291-92

-relation of, to: Augustine, 292, 317;
Judaism, 16, 56; Montanism, 99

Cyril, d. 444, bishop of Alexandria. See
also Alexandrians; Antiochenes; Chal
cedon; Monophysites; Nestorius

-on the doctrine of: baptism, 227, 237;
Christ, 227, 245-5 I; the Eucharist,
236-38; God, 53,230-31,251; the
Holy Spirit, 2 I 1-18; miracles, 245;
salvation, 232-34; Scripture, 243;
sin, 286

-relation of, to: Antiochenes, 228, 253;
Chalcedon, 264 ; Ephesus, 26 I; Jus
tinian, 276, 342; Theodoret, 263

Cyril, d. 386, bishop of Jerusalem, 2, 62,
102

Cyril of Scythopolis, sixth-century Greek
monk, 27 I

David, 323
Dead Sea Scrolls, 24-25
Death. See Eschatology; Man, defined as

mortal; Man, defined as soul; Salvation
Decalogue. See Law, Mosaic
Deification. See Salvation
Democritus, d. ca. 370 B.C., pre-Socratic

philosopher, 50
Demons. See Devils
Descent into hell. See Christ, life of
Determinism. See Fate
Devils, 95, 135-37, 148-51,23 2,355
Didache (Teaching of the Twelve

Apostles), manual of church order from
the late first or the second century, 25,
59,126,146,153,156

Didymus, d. 398, "the Blind," Alexandrian
theologian

-on the doctrine of: God, 53; the Holy
Spirit, 214; the Trinity, 218, 223

-relatioJl of, to: Arianism, 193; Montan
ism, 102; Nicea, 203-7

Diognetus, Epistle to, second-century
letter, 148

Dionysius, d. ca. 264, bishop of Alexan
dria, 192

Dionysius, Pseudo-, the Areopagite, ca.
500, mystical theologian

-on the doctrine of: Christ, 346-47;
God, 54, 347-48; the sacraments,
345-46; salvation, 344-45; the
Trinity, 347-48
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-relation of, to Boethms, 349, Evagnus,
344, Ongen, 344, 348

DlOnysms, d 268, bIshop of Rome, 192-
93

DocetIsm See Chnst, doctnne of, m
GnOStIClSm

Doctnne, defined, I-10, development of,
7-10,211

Dogma, 3-4, 14 1-42,316
DonatIsm, ngonst North Afncan sect

from the fourth to the seventh or eIghth
century

-on the doctnne of baptism, 3°9, the
church, 309, sacraments, 309-10

-relatlOn of, to AugustIlle, 308-13, to
Pelagiamsm, 308-9

Doxology See WorshIp
DualIsm, 24, 36, 73-75,80,136,140

EblOmtes, JewIsh ChnstIan sect, 24, 176
Economy, dIvme dIspensation m hIstory,

27,212,228-29,272 See also Mon
archy

ElkesaItes, JewIsh ChnstIan sect, 24
Emanation, 85
EncratItIes, GnostIc ascetics, 87
Ephesus, CounCll of, m 43 I 260-61, 318,

329-30,340
Ephesus, "Robber Synod" of, III 449 262

63
Ephraem Syrus, d 373, Synan theologIan,

150,183
Epiphanms, d 403, bIshop of SalamIs, 102,

179
Eschatology, 98-99, 123-32 See also

Chnst, Man, defined as mortal, Salva
tlOn

-components of AntIchnst, 127-28,
hope, 127, millenmum, 70, 124-25,
129, purgatory, 355-56, resurrection
to eternal lIfe, 47-48, 5 I-52, 232
33, second commg of Chnst, 19,
126-27, 13 I

-doctnne of, III Ambrose, 52, Augus
tine, 38,40-41, 56, 129, 355,
Barnabas, Eprstle to, 124, Clement of
Alexandna, 128, creeds, 127, Cyp
nan, 145, Dtdache, 125-26,

Eusebms, 129, Gregory 1,355-56,
Gregory of Nyssa, 128-29, 15 I-52,
Hermas, 125-26, Hippolytus, 56,
106, 128, Irenaeus, 70, 124, 127-

28, Justin, 125, 153-54, Lactantms,
65, lItUrgIes, 125-26, Methodms,
48-49, 125, Montanus and Montan
Ism, 98-99, 101, Nicene Creed,
131-32,208, Ongen, 37-38,48,96,
125, 128-29, 151-52,355, PapIas,
124, 129, the SIbyl, 65, TertullIan,
57,127,129-30,154, Theophilus,
65

Euchanst, 166-7 I, 236-38 See also
Baptism, Chnst, Church, Eschatology,
Sacraments, WorshIp

-defined as medicme of ImmortalIty,
169-70,237-38, real presence, 167
68,236-38,305,356, sacnfice, 25,
146-47, 168-69,356, substance,
44-45

-doctnne of, m Alexandnans, 236-38,
AntIochenes, 236-38, apologIsts, 28,
Augustme, 304-6, Chrysostom, 25,
Cypnan, 147, 168-69, Cynl of Alex
andna, 236-38, Dtdache, 126-27,

146, Pseudo-DlOnysms, 345-46,
Euthenus of Tyana, 238, Gregory I,
355-56, Ignatius, 168, Irenaeus,
167-70, JustIn, 167-68, JustIman,
343, Nestonus and Nestonamsm,
238, Ongen, 156, 168, 170, Ter
tullIan, 168, Theodore, 236-37

-relation to doctrme of baptism, 162
63, Chnst, 236-38, eschatology,
126-27

Eunomms, d ca 395, Anan bIshop of
CyZICUS, 196, 228

Eusebms, d ca 340, bIshop of Caesarea
and church histonan

-CIted,7-8
-on the doctnne of apostolIc succesSlOn,

I 19, homoouslOs, 202, the mI1len
mm, 129, tradmon, 336

-relation of, to apologetics, 39-40,
GnOStIClSm, 23, Josephus, 20,
JudaIsm, 56, Marcellus, 208, Mon
tamsm, 99,100, Nicea, 201, PhIlo,
20, the SIbyl, 65

EustathlUs, d ca 337, bIshop of Antioch,
255

Euthenus, dafter 434, bIshop of Tyana,
238

Eutyches, d 454, archimandnte of a mon
astery III Constantinople, 259, 262, 27 I,
275

Eutychiamsm See Eutyches
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Evagrius Ponticus, d. 399, Libyan monk
and mystical writer, 82, 344

Evil, problem of, 36, 38, 73-74, 136

Fate, 43, 280-83, 297, 320- 21 , 327
Father. See Trinity
Faustus, d. ca. 490, bishop of Riez
-on the doctrine of: baptism, 322;

grace, 320; man, 323-24; prayer,
323; predestination, 320-22

-relation of, to: Augustine, 319-24, 326
Filioque. See Holy Spirit
Flavian, d. 449, bishop of Constantinople,

263
Forgiveness of sins. See Salvation
Fulgentius, d. 533, bishop of Ruspe, 325

Gloria Patri. See Worship, components of
Gnosticism, early Christian heresy. See also

Basilides; Irenaeus; Marcion; Simon,
Valentinus

-on the doctrine of: aeons, 85-87;
angels, 197; Christ, 83, 89, 94, 174,
202,241; creation, 86-87,197; man,
86-88,282-83; salvation, 88-92;
Scripture, 92-94

-relation of, to: Clement of Alexandria,
95-97, 109; Evagrius, 81-82;
Irenaeus, 82-94, rr8-I9, 120,241;
Judaism, 23-25, 83-84;
Manicheism, 85; Monophysitism,
273; Origen, 95-97

God, 52-54, 229-32. See also Christ;
Creation; Holy Spirit; Monotheism;
Trinity

-doctrine of, in: Alexandrians, 227,
230-32; Antiochenes, 231-32;
Apollinaris and Apollinarism, 53,
230; Arius and Arianism, 193-97;
Arnobius, 53; Athanasius, 53;
Augustine, 54, 294-97; Cerinthus,
83; christological controversies,
229-32,272-73; Clement of
Alexandria, 54; Cyril of Alexandria,
53,230-31,251; Didymus, 53;
Pseudo-Dionysius, 54, 347-48;
Gnosticism, 85-87; Gregory of
Nazianzus, 54; Gregory of Nyssa,
53; Gregory the Wonder-Worker,
52-53; Hilary, 54; Judaism, 22,
22 I; Justin, 53; Manicheism, 136;
Marcion, 53,73-75; Nestorius and

Nestorianism, 231-32; Origen, 54;
paganism, 28-29; Philoxenus, 54;
Ptolemy, 85; Sabellius and
Sabellianism, 180; Tertullian, 53,
54; Theodore, 53, 229-30,231-32;
Theopaschite controversy, 27°-7 I ;
Theophilus, 29; trinitarian
controversies, 220-24

Grace. See also Baptism; Church;
Eucharist; Holy Spirit; Predestination;
Sacraments; Salvation

-doctrine of, in: Augustine, 294-307,
315,329; Augustinism, 329-31;
Caesarius, 327-28; Cassian, 324,
326; Faustus, 320; Fulgentius, 325;
Orange, 327-28: Pelagius and
Pelagianism, 314-15;
Semi-Pelagianism, 319-24

Gregory I, d. 604, bishop of Rome
-on the doctrine of: Christ, 274, 355;

the church, 334-39; councils, 335,
338; the Eucharist, 355-56; primacy,
35 2-55; purgatory, 355-56;
Scripture and tradition, 335-37,
339; the Trinity, 336

-relation of, to: Augustine, 350-5 I,
355-56; Celestius, 330; Chalcedon,
335, 354; Constantinople, 354;
Council of Ephesus, 329-30; heresy,
334-35, 336-37; Justinian, 349;
paganism, 66; Pelagius, 329-30;
secular rulers, 338; subsequent
development, 356-57

Gregory, d. 389, native of Nazianzus,
theologian and rhetor. See also Basil;
Gregory of Nyssa

-on the doctrine of: Christ, 148; God,
54; the Holy Spirit, 2 I 1-18; the
Trinity, 218-24

-relation of, to: Platonism, 221-22;
Western theology, 209

Gregory, d. ca. 395, bishop of Nyssa.
See also Basil; Gregory of Nazianzus

-cited,2
-on the doctrine of: Christ, 276;

eschatology, 128-29, 15 I-52; God,
53; man, 50, 53; the Trinity, 66-67,
218-24

-relation of, to: mysticism, 344;
philosophy, 50-5 I; Platonism,
221-22; tritheism, 220-24

Gregory the Wonder-Worker, d. ca 270,
pupil of Origen, 52-53
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Hebrew, knowledge of, 2 I
Hegesippus, second-century chronicler of

the church, 12, 23
Hellenization of Christiani ty, 12, 45-55,

84
Henotikon,274-75
Heracleon, Gnostic exegete of second

century, 86, 96
Heraclitus, ca, 500 B.C., pre-Socratic

philosopher, 50
Heresy, 23-25,69-7 1,307-8,334-38.

See also Church; Tradition; names of
individual heretics and heresies

Hermas, second-century apocalyptic writer
-cited, 12, 101, 119
-on the doctrine of: angels, 134;

baptism, 164; Christ, 17 5, 183, 184;
eschatology, 12 5-26

Hesiod, Greek poet of eighth century
B.C., 28

Hilary, d. 367, bishop of Poitiers
-on the doctrine of: catholicity, 333-34;

Christ, 147,256-57; God, 54;
Scripture, 243; the Trinity, 197,
203-7,210

-relation of, to: Arianism, 192, 193,
199-200; Nicea, 203-7

Hippolytus, d. ca. 236, theologian at Rome
-on the doctrine of: baptism, 163, 166;

Christ, 178, 18o, 19 I; the church,
157-58; eschatology, 56, 106, 128;
the Holy Spirit, 166; ordination,
161; the priesthood, 25; prophets,
106-7; the Trinity, 104

-relation of, to: Callistus, 157-58;
Gnosticism, 84; hellenization, 45;
heresy, 70; Monarchianism, 178,
180; Montanism, 100, 104, 106-7;
Noetus, 180

History, 7-10, 37-38,282,297-98
Holy. See Church, defined as holy
Holy Spirit. See also Baptism; Christ, de

fined as Spirit; Church; Trinity
-defined as: God, 212, 214,215-16;

homoousios, 214; proceeding from
Father and Son (Filioque), 2 12,
293; sent, 212

-doctrine of, in: Amphilochius, 2 I I;

Athanasius, 2 I 1-18; Augustine, 293,
301, 304; Basil, 2 I 1-18; Cyprian,
166; Cyril of Alexandria, 2 I 1-18;
Didymus, 2 14; Gregory of Nazianzus,
2 I 1-18; Hippolytus, 166; Ignatius,

166; Marcellus, 212; Montanus
and Montanism, 100, 102-4, 105-6;
Nicene Creed, 185, 2 I I, 218-19;
Origen, 165; Tertullian, 105, 163,
165-66

-relation to doctrine of: baptism,
165-66, 204, 2 16-17; charismata,
98-100; Christ, 184-86, 213-14;
church, 105-8; human spirit,
214-15; Trinity, 165, 2II-I8

Homer, Greek epic poet, 28, 46-47,280
Homoiousians, mediating party in

controversies after Nicea, 2°9-10
Hope. See Eschatology
Hormisdas, d. 523, bishop of Rome, 27 I

Hypostasis: defined, 220; and "nature,"
269-70; and ousia, 2°9, 219-20.
See also Trinity

Hypostatic union. See Christ, defined as
hypostatic union

Hystapes, pseudonymous syncretistic work,
ca. 100 B.C., 65

Ibas, d. 457, bishop of Edessa, 275-77
Ignatius, d. ca. 1°7, bishop of Antioch
-cited, 122
-on the doctrine of: baptism, 165-66;

Christ, 174, 177, 184, 187, 189;
the church, 159-60; the Eucharist,
168; the Sabbath, 18; the Holy Spirit,
165-66; the virgin birth, 287

Ildefonso, d. 667, archbishop of Toledo,
351

Immortality. See Eschatology; Man, de-
fined as mortal; Man, defined as soul

Impassibility. See God
Incarnation. See Christ
Inspiration. See Scripture
Irenaeus, d. ca. 200, bishop of Lyons
-cited, 13, 16,62, 122
-on the doctrine of: angels, 134;

apostolic continuity, 113, 118, 120;
baptism, 163-64; Christ, 75-76, 90,
149-50,187,189; the church, 156;
creation, 36-37, I 12, 134; the
descent into hell, 150; eschatology,
70, 124, 127-28; the Eucharist,
167-7°; the Holy Spirit, 99, 156,
192; the law, 17; man, 144-45,
282,283-84; Mary, 241; prophecy,
18; salvation, 141, 144-45,154-55;
Scripture and tradition, 57, 92,
II0- I I, I 13, II4; the soul, 5 I ;
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Irenaeus (continued)
the VUglO buth, 288, the TnOlty,
181,192,229

-relatlOn of, to Cerdo, 71-72, the
creeds, I 17, GnostICIsm, 82-94,
118-19, 120,241, heresy, 69, 70,
Hermas, 125, JudaIsm, 16,
MarClon, 74

ISaiah, AscensIon of, aprocryphal ChrIsuan
work of second century, 99

Jacob Baradaeus, d 578, Monophysite
bIshop of Edessa, 270

James, apostle, brother of Jesus, 13
Jerome, d 420, bIbhcal translator and

monastIC theologlan
-Clted, 20, 2 I

-on the doctrIne of cathohClty,333,
ChrIst, 187, the VUglO bIrth, 289

-relatlOn of, to MarclOn, 8 I,

PelaglaOlsm, 22, Vergll, 64
Jerusalem Chnsuan atutude toward, 26,

49, 125, sack of, 20-2 I, pnmacy of,
13, 353

Jesus See Chnst, hfe of
John, d 441, bIshop of AntlOCh, 262
John, d ca 749, natIve of Damascus,

Greek theologIan, 3
Josephus, Flavms, d ca 100, Jewlsh

histonan, 20, 33,64-65
Judalsm, controversy WIth, and the

doctnne of ChrIst, 20,55-56,61-62,
the church, 13,26, God, 22, the law,
16-18, man, 22, the pnesthood, 25,
59-60, Scnpture, 14, 16, 18-20,
58-62, the TnOlty, 66-67, 22 I (see
als 0 Scnpture )

Judas Iscanot, 305, 323
Juhan, d 363, Roman emperor, 14, 29,

136, 241
Juhan, d 454, bIshop of Eclanum and

PelagIan theologIan, 3 I 3, 317
Juhan, dafter 518, MonophysIte bIshop

of Hahcarnassus, 272
JUStlO Martyr, d ca 165, apologlst
-cIted, 12, 27
-on the doctnne of angels, 103,

182-83, bapusm, 164, Chnst, 38,
143,145,192, the descent lOto hell,
150, eschatology, 125, 153-54, the
Euchanst, 167-68, fate, 281-82,
God, 53, the prIesthood, 25,

Scnpture, 59, 152, 161, the TnnIty,
181,197

-relauon of, to heresy, 70, Judaism,
15-16, 56, MarclOOltes, 80,
MontaOlsm, 99, pagaOlsm, 32, 35,
62, Plato, 33, phl1osophy, 63,
SImon of Samana, 23

JusuOlan I, d 565, Roman emperor
See also ConstantlOople, Second
CounCIl of

-on the doctnne of Chnst, 275-77,342,
counClls, 342, the Euchanst, 343,
Mary, 343, tradItlOn, 341-42, the
Tn01ty, 343

-relauon of, to Chalcedon, 342, Cynl,
342, Gregory 1,349, the hturgy,
342-43, Nestonus, 348, Ongen,
277,337-38,347, paganlsm, 41-42,
Severus, 342, 343, 348, subsequent
development, 348-49, Theopaschite
controversy, 27 I, the three chapters,
275-77

Juvenal, d ca 140, Roman saunst, 28 I

KenoslS, 256 See also Chnst

Lactantms, d ca 320, apologlst, 28,62, 65
Lapsed, controversy over, 158
Law canon law, 7 I, law and gospel,

72-73, Mosalc law, 16-18,56-57,
59-60, 75-77, 93, natural law, 16-17,
32-33, "new law," 17-18, 38-39,
Roman law, 147

Leo I, d 461, bIshop of Rome, 245,
256-58,263-64,340,353 See also
Chalcedon

Leontms, slxth-century monk and
theologIan lO Byzantmm, 27 2, 336,
34 1

Leontms, Pseudo-, of Byzanuum, 27 1,272
LIturgy See Euchanst, Prayer, Tradltlon,

Worshlp
Logos See Chnst, defined as Logos
Luke, evangehst, 12

Man See also Chnst, CreatlOn, SalvatlOn
-defined as creature, 47-48, 52,

234-35,298-99, free, 22,43,301,
320,283-84, 323, lmage of God,
197, 300-301, mortal and
corrupuble, 153-54, 164-65,
235,272-73,284-86, SlOner,
144-45, 204, 235, 27 8-92,
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298-301,315-16,319-20, soul,
30,47-5 2,88,96,337-38

-doctnne of, w Ambrose, 52, 289,
Athanasms, 203-4, 282, 284-85,
AugustlOe, 282, 298-3°1,313-18,
Boethms, 43, CassIan, 320, 323,
Celestms, 3 I 5-16, chnstoiogical
controversIes, 271-74, 285-86,
Clement of Alexandna, 47-48, 284,
Cypnan, 291-92, Cynl of
Alexandna, 286, Faustus, 320,
323-24, GnOStlClSm, 86-88,
282-83, Greek thought, 280-8 I,
Gregory of Nyssa, 50, Irenaeus, 5 I,
144-45, 282, 283-84, Judillsm,
22, Jusun, 281-82, MantcheIsm,
300-3 0 1, MarclOn, 73, 75-76,
MonophYSItes, 27 1-74, Ongen,
48-49,5 2,96,15 1,282,290-9 1,
337-38, Pelagms and Peiagiantsm,
3 13-16, Prosper, 292,319-20,
Roman thought, 28 I,
Semi-Peiagians, 319-20, Tatlan,
30, 5 I, Tertulhan, 49-50, 282,
28 3-84, 290, Theodore, 235,
28 5-86

ManlcheIsm, syncretIstIc and duahsuc
rehglOn from PerSIa

-on the doctnne of Chnst, 202, duahsm,
136, the church, 91, man, 300-301

-relatlOn of, to Augusune, 300, 30 I,
337-38, GnostlClsm, 85, 9 1, 136

Marcellus, d ca 374, bIshop of Ancyra,
199-200,2°7-9,212,219

MarClon, d ca 160, heretlc lO Rome
-clted, 7 I, I 57
-on the doctnne of Chnst, 75-76, 174,

creatlon, 73-74, 78 , God, 53,73-75,
law and gospel, 72-73, Scnpture,
58,76- 80,113,141

-relatlOn of, to Apelles, 80, Cerdo,
71-72, Gnosuclsm, 76, JudaIsm,
58,76-78,141, Paul, 112-13,
subsequent development, 80-8 I,
Tertulhan, 72-80

Marun, d 397, bIshop of Tours, 162
Mary, doctnne of, as Second Eve, 241,

swless, 314, Theotokos (Mother of
God), 241-42, 259, 261, 263, 265,
27°-71,276-77,343, vUglO, 19,289
(see also Chnst, hfe of bIrth)

Matthew, evangehst, 324

Maximilla, second-century Montanist
prophetess, 102-3

Mehto, d ca 190, bIshop of SardIs, 12,

177
Methodms of Olympus, d ca 3 I I, bIshop

lO LYCla, 48-49, 125, 165, 190
Millennmm See Eschatology
Minucms Fehx, apologIst of second or

thud century, 33, 135, 153, 154
Muacles, 137,244-45
Monad, Anan doctnne of, 194
Monarchianism See Sabellms
Monarchy, dIvIne, 37, 176-77,220 See

also Economy
Monophysltes, opponents of Chalcedon

See also Alexandnans, Chalcedon,
Cynl of Alexandna, Jusuntan, Severus

-on the doctnne of Chnst as man,
271-72, the communIcauon of
properues, 272-75, the Tnntty,
269-71

-relauon of, to Anstotle, 270,
Chalcedon, 267, 269, Justlntan,
27 I, 277, the hturgy, 270-7 I

MonotheIsm, 37, 66-67, 85, 194-95,
220-24 See also God

Montantsm See Montanus
Montanus, PhrygIan prophet lO the

second century See also Tertulltan
-on the doctnne of chansmata,99-IoO,

the church, 105-6, eschatology,
98-99, 101, the Holy Spmt, 100,
102-4, 105-6, the Tnntty, 101-5

-relatlOn of, to Cypnan, 99, Eusebms,
99, Hippolytus, 104, 106-7,
subsequent development, 107-8,
Tertulhan, 101, 104-5

Moses See Law
MystIcIsm, 108, 343-48
Myths, 28-29,3°-31,85-86

Nature See Chnst, CreatlOn, Grace, Man
Nazarenes, JewIsh Chnsuans, 13, 24
Negatlon, theology of, 347-48
Neopiatonism See Platontsm
Nestonamsm See Nestonus
Nestonus, d ca 45 I, bIshop of

Constanunople See also Antlochenes,
Cynl of Alexandna, Theodore of
Mopsuestla

-Clted,45
-on the doctnne of Chnst, 245,25 I-56,

267-68, the Euchanst, 238, God,
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Nestorius (continued)
231-32; of Mary, 242; salvation,
23 2

-relation of, to: Athanasian Creed, 35 I;
Ephesus, 261,267-68; Justinian,
276-77, 348; the liturgy, 240,
242; Rome, 263; Zeno, 275

New Testament. See Scripture
Nicea, Council of, in 325: 201-2,

218-19, 226-27, 270.Seeaho
Nicea, Creed of

Nicea, Creed of, formula of faith adopted
at the Council of Nicea in 325 and
later amplified. See also Arius;
Athanasius; Nicea, Council of

-cited, 201-2, 228-29
-on the doctrine of: angels, 135, 140;

baptism, 316; Christ, 255, 262;
the church, 156; creation, 203-5;
eschatology, 131-32, 208; the
Holy Spirit, 185, 2 I I, 218-19;
salvation, 141,205-6; the Trinity,
202, 20 5-7,208,209-10

-relation of, to: Ambrose, 203-7;
Amphilochius, 203-7; Arianism,
202-3; Athanasius, 203-7;
Didymus, 203-7; Ephesus, 260-61;
Hilary, 203-7; Nestorius, 231;
Ossius, 202; Zeno, 274-75

Noah, 157-59
Noetians. See Noetus
Noetus, ca. 200, theologian in Smyrna,

104, 178- 80
Novatian, d. ca. 258, Roman presbyter,

62, 187,190,19 1

Old Testament. See Judaism; Scripture
Optatus, ca. 370, bishop of Mileve in

North Africa, 3 I I

Orange, Synod of, in 529, its vindication
of Augustinism, 327-29

Ordination. See Priesthood
Origen, d. ca. 254, theologian and scholar

in Alexandria. See also Alexandrians;
Celsus; Clement of Alexandria

-cited, 3, 56, 69
-on the doctrine of: angels, 134-35;

apostolic continuity, 109-17;
baptism, 165, 290-9 I; Christ, 38,
58, 148; the church, 160; demons,
136; eschatology, 48, 96, 12 5,
128-29,151-52; the Eucharist, 156;
God, 54; history, 37-38; the Holy

39°

Spirit, 165; immortality, 154; law,
32; miracles, 137; purgatory, 355;
prayer, 139,282; the priesthood, 59;
providence, 38, 282; salvation,
155; Scripture, 17, 19,21,3 1,
48-49,60, 110-15; the soul, 48,
337-38; tradition, 95-96, I IO-I 5,
117; the Trinity, 32, 188, 191

-relation of, to: Celsus, 27; Clement of
Alexandria, 95-97, 128; Second
Council of Constantinople, 277,
337-38; the creeds, 117;
Pseudo-Dionysius the Areopagite,
348; Evagrius, 344; Gnosticism,
95-97; Gregory of Nyssa, 50-5 I,

344; hellenization, 48-49; Judaism,
19,21; Justinian, 277, 337-38,
343; Marcion, 80; Methodius,
48-49; mysticism, 344; Theodore
of Mopsuestia, 243-44; paganism,
35; Plato and Platonism, 33, 48-49;
Vincent of Lerins, 337

Origenism. See Origen
Ossius, d. 357, bishop of Cordova, 202
Ousia, 208, 219-20, 221-22. See also

Hypostasis; Trinity
Ovid, d. ca. 17, Roman poet, 281

Paganism, 33-34, 55-5 8, 62-6 7,
138,32 3

Papias, d. 130, bishop of Hierapolis in
Phrygia, 124, 129

Paraclete, 49, 100-105
Patripassianism. See Sabellius
Paul, apostle: Cerdo on, 72; conversion

of, 324; Ebionites on, 24; Gnosticism
and, 95, I I I; Mareion on, 78-79,
I 12-13; orthodox theologians on,
113-15; and Peter, 13, 113; on
predestination, 297; at Rome, 354

Paul of Samosata, d. after 268, bishop of
Antioch, 176, 198, 202

Paul the Silentiary, d. after 562, Greek
Christian poet, 342-43

Pelagianism. See Pelagius
Pelagius, d. after 418, monk from Britain

or Ireland. See also Augustine;
Celestius; Julian of Eclanum

-on the doctrine of: baptism, 317-18;
faith, 314; grace, 314-15;
justification, 314; the law, 313-14;
Mary, 314; sin, 3 I 5-16; the
Trinity, 316



General

-relation of, to: Augustine, 313-18;
Synod of Carthage, 318; Donatism,
308; Council of Ephesus, 318;
Gregory I, 329-30;
Semi-Pelagianism, 318-29, 35 I ;

Theodore of Mopsuestia, 285
Penance, 100-101, 143, 146-47, 157-58,

330. See also Church, defined as holy;
Man, defined as sinner

Perpetua and Felicitas, Passion oj, 100
Peter, apostle: Cyprian on, II9, 159;

Cyril of Alexandria on, 250; Gregory
on, 352-53; and Paul, 13, 113; at
Rome, 354

Peter, d. ca. 3 I I, bishop of Alexandria,
344

Petilian, d. after 4 I I, Donatist bishop of
Constantina, 309, 310

Philo, d. ca. 50, Jewish theologian in
Alexandria, 20, 33

Philoxenus, d. 523, Monophysite bishop
of Mabbug, 54,273

Phrygia,98
Pistis Sophia, third-century Gnostic text,

92
Plato, d. 347 B.C., Greek philosopher
-cited, 35-36, 281
-relation of, to: Augustine, 33, 136,

295-97; Clement of Alexandria,
33-34,46-48,145-46 ;
Pseudo-Dionysius, 344, 345;
Gregory of Nyssa, 50-5 I, 221-22;
Justin, 33,63; Origen, 33,48-49;
TertulIian, 49; Valentinus, 84

Platonism. See Plato
Pleroma, Gnostic doctrine of, 70, 85, 95
Pliny the EIder, d. 79, Roman polyhistor,

281
Pliny the Younger, d. I I 3, Roman consul

and governor, 28, 173
Plotinus, d. 270, Neoplatonie philosopher,

295-96
Polycarp, Martyrdom oj, 17 3
Polytheism, 66-67, 199-200, 2 17
Porphyry, d. 303, Neoplatonic

philosopher, 3 I, 295-96
Prayer, 137-40,282,323: to Christ,

198-99; and eschatology, 129-30,
355-56; eucharistic, 59, 126, 153; to
Holy Spirit, 185. 217; Lord's Prayer
as, 223, 306, 3 I 1. See also Worship

Praxeas, ca. 200, theologian at Rome,
104-5, 179-80

39 1

Predestination, 297-98, 302-3, 3 I 8-2 5,
327-28,330

Prescience, 297, 32 I, 326-27
Priesthood, 25, 59, 160-61
PrisciIlianism, dualist heresy of fourth and

fifth centuries, 136. See also
Manicheism

Produs, d. 446 or 447, bishop of
Constantinople, 27 I

Prophets and prophecy, 18-20, 57,74-75,
77,100,105-7,191-92

Prosper of Aquitaine, d. ca. 463, monk at
Marseilles: relation of, to Augustine,
319,323,325-27; the liturgy, 339,
343; Rome, 357

Proterius, d. 457, bishop of Alexandria,
267

Providence, 8, 43, 282
Ptolemy, d. ca. 180, Gnostic author of

Letter to Flora: on the doctrine of
aeons, 85; creation, 86, 88; Christ, 90;
God, 85; the law, 60, 93; salvation, 91;
sin, 87

Purgatory. See Eschatology
Pythagoras, ca. 530 B.C., pre-Socratic

philosopher, 33,84

Quadratus, second-century apologist, 28

Reason, 32,43-44,349-50
Redemption. See Christ, work of;

Salvation
Resurrection. See Christ, life of;

Eschatology; Man, defined as mortal;
Man, defined as soul

Revelation, 79, 90, 152-53, 349-50. See
also Christ, work of; Judaism;
Paganism; Prophets and prophecy;
Scripture

Roman empire, 38, 40-4 I

Rome, see of: Cyprian and, 157-59;
Gregory Ion, 352-55; on Orange, 329;
Prosper on, 357; Tertullian on, 354;
on three chapters, 277

Ru6nus, d. 4 10, theologian and translator,
62, 1°9-10, 117,355

Rulers, secular, 338, 34 I

Sabellianism. See Sabellius
Sabellius, ca. 217, heretic at Rome
--on the doctrine of: the Trinity, 116-80
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Sabellius (continued)
-relation of, to: Basil, 214-15; Cyril,

246; Marcellus, 208, 219; Tertullian,
104-5, 192

Sacraments, 155-56, 162-6 3, 17 I,
312-13; doctrine of, in: Augustine,
302, 304-6, 309-1 I;
Pseudo-Dionysius, 345-46; Donatism,
309; Optatus, 3 I I; Semi-Pelagianism,
322-23. See also Baptism; Church;
Eucharist; Penance

Sacrifice. See Christ, work of; Eucharist,
defined as sacrifice

Salvation, 141-55. See also Christ, work
of; Eschatology; Grace; Man

-defined as: deification, 155, 206, 2 16,
233-34; 259; 265-66; 344-45;
forgiveness of sins, 153, 163-64,
304; healing, 154-55, 206, 301-2

-doctrine of, in: Alexandrians, 233-34;
Antiochenes, 234-36; Apollinaris
and Apollinarism, 232, 233; Arius
and Arianism, 198; Athanasius,
205-6; Augustine, 321-22; Celsus,
29; Clement of Alexandria, 145-46,
155; Cyril of Alexandria, 232-34;
Pseudo-Dionysius, 344-45;
Gnosticism, 88-92; Irenaeus, 141,
144-45, 154-55; Marcion, 73;
Nestorius and Nestorianism, 232;
Nicene Creed, 141, 205-6; Orange,
327-28 ; Origen, 155; Pelagius
and Pelagianism, 314; Prosper,
326- 27; Theodore, 23 2, 234-36

Sanctus. See Worship
Satan. See Devils
Satisfaction. See Christ, work of
Saturninus, second-century Gnostic,

83-84,87-88
Schism. See Church, defined as one
Scripture. See also Church; Tradition
-defined as: allegorical, 17, 30-3 I,

48-49,60-62,77,94,96, III,
243-44; authoritative, 114-15,
209-10,247, 303-4, 335; inspired,
60, 106-7, 191-92; New Testament,
79-80,92-93,II4- I 5,II9;Old
Testament, 76-77, 80, 93-94,
110-12, 140-41,336 (see also
Judaism)

-doctrine of, in: ApolIinaris, 243;
Augustine, 22, 303-4; Barnabas,
Epistle of, 14; Cyril of Alexandria,

243; Gnosticism, 92-94; Gregory
I, 335-37, 339; Hilary, 243;
Irenaeus, 57, 92,110-11,113,
114; Justin, 59, 152, 161; Marcion,
58,76-80, 113, 141; Origen, 17, 19,
21,31,48-49,60,110-15; Tatian,
161-62; Tertullian, 14, 58, 162;
Theodore, 61-62, 243-44;
Theophilus, 162

-textual variants in, 19, 77, 79, I 13,
176, 246, 287-90, 300

-translations of, 19-20, 187, 289,
299-300 (see also Deuteronomy
28:66; Psalm 90:1; Psalm 94:22;
Proverbs 8:22-31; Isaiah 63:7-14)

Seleucia-Ctesiphon, Nestorian synod of,
in 585: 268

Semi-Arians, 209-10. See also Arius
Semi-Pelagians, 319-24. See also Pelagius
Seneca, d. 65, Roman philosopher, 3 I
Septuagint. See Scripture, translations of
Sermo. See Christ, defined as Logos; Christ,

defined as sermo
Sethian-Ophites, Gnostic group, 88, 9 I
Severus, d. 538, Monophysite bishop of

Antioch: on the doctrine of Christ,
245,269; Justinian on, 342-43, 348;
and other Monophysites, 273

Sibyl, Roman sacred books interpolated by
Christians, 64-65

Simon of Samaria (Simon Magus),
Gnostic master, 23, 83-84, 90, 93, 283

Simplicianus, d. 400, bishop of Milan, 295
Sin. See Man, defined as sinner
Socrates, d. 399 B.C., Athenian philosopher,

28-29,3 1-3 2,58,281
Son of God. See Christ, defined as Son of

God; Trinity
Soul. See Man, defined as soul
Sozomen, fifth-century church historian,

56, 207
Spirit. See Holy Spirit
Stoicism, philosophical school of Greece

and Rome, 49-50,56-57,281
Substance, 44-45
Substantia, relation of, to hypostasis and

ousia, 208-9
Supernaturalism, 132-41
Synagogue, church as, 26

Tatian, d. after 172, apologist, 30, 35,
5 I, 162
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Tertullian, d. ca. 220, theologian in
North Africa. See also
Marcion; Montanus

-cited, 62, I 13, 122
-on the doctrine of: angels, I 97;

apostolic continuity, I09, I 18-19;
baptism, 163-66, 290; Christ, 147,
184, 187, 188; the church, 157;
demons, 13 5; eschatology, 57, I 27,
I 29-3 0, I 54; the Eucharist, I 68;
God, 53, 54; the Holy Spirit, I05,
163, 165-66; law, 17,32; man, 28 3;
miracles, I 37; prayer, I 29-3 0,
138; priesthood, 25; satisfaction,
147-48; Scripture, 14, 58, 162; the
Trinity, IOI-5, 18I; the virgin
birth, 288

-relation of, to: astrology, 282; Cerdo,
72; the creeds, I 17; heresy, 70, 73,
94, I IO; Hermas, 125; Marcion,
72-79; Monarchianism, 176-78,
192; Montanism, IOI, I04-5;
paganism, 29, 38, 132, 165;
philosophy, 33, 49-50, 57;
Rome, 354

Tertullian, Pseudo-, I04
Theodora, d. 547, Roman empress,

267
Theodore, d. 428, bishop of Mopsuestia.

See also Antiochenes
-cited, 2, 228-29
-on the doctrine of: Christ, 240, 246,

25 I-56; the Eucharist, 236-37;
God, 53,229-30, 231-32;
salvation, 232, 234-36; Scripture,
61-62,243-44;~n,285-86

-relation of, to: Apollinarism, 228; to
Justinian, 275-77

Theodoret, d. ca. 458, bishop of Cyrrhus,
120,249,263-64,275-77

Theodosius, d. 566, Monophysite bishop
of Alexandria, 269, 270

Theodotus, ca. 190, condemned at Rome
for heresy, 176

Theopaschite controversy, 270-7 I
Theophilus, second-century apologist, 29,

33,65, 162, 188-89, 19 1-92
Three chapters, condemnation of, 275-77,

340
Theotokos. See Mary
Tiberius, d. 37, Roman emperor, 74, 75,

281

393

Tradition. See also Church; Scripture
-defined, 7- I°
-doctrine of, in: Augustine, 293, 320,

337, 33 8, 339; Clement of
Alexandria, 96; Eusebius, 336;
Gnosticism, 92-93; Gregory I,
335-37, 339; Irenaeus, 57,92,
IIO-II, 1I3, 1I4, 1I5-16;
Justinian, 341-42; Leontius, 336;
Origen, 95-96, IIO-I5, 117;
Semi-Pelagianism, 320; Trullan
Synod, 336-37; Vincent, 333,
335-36

Trajan, d. I 17, Roman emperor, 28
Transubstantiation, 44-45. See also

Eucharist
Trinity, 218-25, 269-71
-defined as one ousia and the three

hypostases of Father, Son, and Holy
Spirit, 2 18-20: one ousia, 26,37,
66-67, 75, 220-24, 269-70;
Father, I03, 220, 222-23; Son,
2 I 3, 238-39; Holy Spirit,
165, 2 I 1-I8

-doctrine of, in: Anomoeans, 196, 228;
Arius and Arianism, 195-200,
Athanasian Creed, 35 I; Athanasius,
67, 197, 224, 296-97; Augustine,
67, 197, 224, 296-97; Basil,
2 18-24; Boethius, 349; Celestius,
3 16; Cyril of Alexandria, 2 I 1-I8;
Didymus, 2 18, 223;
Pseudo-Dionysius, 347-48;
Gregory I, 336; Gregory of
Nazianzus, 2 18-24; Gregory of
Nyssa, 66-67, 218-24; Hilary, 197,
203-7, 2 IO; Hippolytus, I04, 178,
180; Homoiousians, 209-IO;
Irenaeus, 18I, 192, 229; Justin, 18I,
197; Justinian, 275-76, 343;
Monophysitism, 269-7 I; Montanus
and Montanism, IOI-5; Nicene
Creed, 202, 205-7, 208, 209-IO;
Noetus and Noetians, I04, n8-80;
Novatian, 187; Origen, 32, 188, 19I;
Paul of Samosata, 176, 198, 202;
Pelagius, 3 16; Praxeas, I04-5,
179-80; Sabellius and Sabellianism,
176-80; Semi-Arians, 209-IO;
Tertullian, IOI-5, 176-78, 18I,
192; Theodotus, 176; Theophilus,
188-89, 191

Trisagion. See Worship
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Trullan Synod, at Constantinople in
69 1-92 : 33 6-37

Unity. See Church
Universal, Platonic, 221-22

Valentinus, second-century Gnostic, 84.
See also Gnosticism

Vergil, d. 19 B.C., Roman poet, 37, 63-64
Victorinus, Marius, d. after 362,

theologian and rhetor, 295-96
Vigilius, d. 555, bishop of Rome, 340
Vincent of Lerins, d. before 450, monk

and theologian, 3 I 9-24, 333-39

Wisdom, personified, 23-24, 191-92.
See also Proverbs 8:22-31

Word of God. See Christ, defined as Logos;
Scripture

World. See Creation
Worship. See also Church; Prayer
-authority of, 339, 342-43

394

-components of: Benedictus, 126;
doxology (Gloria Patri), 199, 2 17,
343; eucharistic prayer, 59, 126,
153; hymns, 17 3, 195, 241; Lord's
Prayer, 226, 306, 3 I I; prayer,
129-3 0, 137-40,282, 323;
Scripture, 59, 130, 161-62;
Trisagion (Sanctus), 27°-71,343;
worship of Christ, 168, 173, 176-78,
198-200,206-7,221,238-4 1,

3 17,343
-and doctrine of: Christ, 146-47, 183,

229, 238-42; church, 156;
eschatology, 129-30; Eucharist,
146, 167-68, 170-7 1, 356; Holy
Spirit, 185,212,217; man, 339;
Mary, 241-42, 339; priesthood,
161; salvation, 153; Trinity, 177,
206-7, 223, 270-7 I, 343

Zacchaeus, 324, 328
Zeno, d. 491, Roman emperor, 274-75
Zephyrinus, d. 217, bishop of Rome, 181
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