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BOOK ELEVENTH. ARGUMENT. HERE BEGINS THE
SECOND PART OF THIS WORK, WHICH TREATS OF THE
ORIGIN, HISTORY, AND DESTINIES OF THE TWO CITIES,
THE EARTHLY AND THE HEAVENLY. IN THE FIRST
PLACE, AUGUSTINE SHOWS IN THIS BOOK HOW THE
TWO CITIES WERE FORMED ORIGINALLY, BY THE
SEPARATION OF THE GOOD AND BAD ANGELS; AND
TAKES OCCASION TO TREAT OF THE CREATION OF THE
WORLD, AS IT IS DESCRIBED IN HOLY SCRIPTURE IN
THE BEGINNING OF THE BOOK OF GENESIS.

[End of Argument]

1. Of this part of the work, wherein we begin to explain
the origin and end of the two cities. The city of God we
speak of is the same to which testimony is borne by
that Scripture, which excels all the writings of all
nations by its divine authority, and has brought under
its influence all kinds of minds, and this not by a casual
intellectual movement, but obviously by an express
providential arrangement. For there it is written,
“Glorious things are spoken of thee, O city of God.” And
in another psalm we read, “Great is the Lord, and
greatly to be praised in the city of our God, in the
mountain of His holiness, increasing the joy of the



whole earth.” And, a little after, in the same psalm, “As
we have heard, so have we seen in the city of the Lord
of hosts, in the city of our God. God has established it
for ever.” And in another, “There is a river the streams
whereof shall make glad the city of our God, the holy
place of the tabernacles of the Most High. God is in the
midst of her, she shall not be moved.” From these and
similar testimonies, all of which it were tedious to cite,
we have learned that there is a city of God, and its
Founder has inspired us with a love which makes us
covet its citizenship. To this Founder of the holy city
the citizens of the earthly city prefer their own gods,
not knowing that He is the God of gods, not of false,
i.e. of impious and proud gods, who, being deprived of
His unchangeable and freely communicated light, and
so reduced to a kind of poverty-stricken power, eagerly
grasp at their own private privileges, and seek divine
honours from their deluded subjects; but of the pious
and holy gods, who are better pleased to submit
themselves to one, than to subject many to themselves,
and who would rather worship God than be worshipped
as God. But to the enemies of this city we have replied
in the ten preceding books, according to our ability and
the help afforded by our Lord and King. Now,
recognising what is expected of me, and not unmindful
of my promise, and relying, too, on the same succour, I
will endeavour to treat of the origin, and progress, and
deserved destinies of the two cities (the earthly and the
heavenly, to wit), which, as we said, are in this present
world commingled, and as it were entangled together.
And, first, I will explain how the foundations of these
two cities were originally laid, in the difference that
arose among the angels.

. Of the knowledge of God, to which no man can attain
save through the Mediator between God and men, the
man Christ Jesus. It is a great and very rare thing for a



man, after he has contemplated the whole creation,
corporeal and incorporeal, and has discerned its
mutability, to pass beyond it, and, by the continued
soaring of his mind, to attain to the unchangeable
substance of God, and, in that height of contemplation,
to learn from God Himself that none but He has made
all that is not of the divine essence. For God speaks
with a man not by means of some audible creature
dinning in his ears, so that atmospheric vibrations
connect Him that makes with him that hears the sound,
nor even by means of a spiritual being with the
semblance of a body, such as we see in dreams or
similar states; for even in this case He speaks as if to
the ears of the body, because it is by means of the
semblance of a body He speaks, and with the
appearance of a real interval of space,—for visions are
exact representations of bodily objects. Not by these,
then, does God speak, but by the truth itself, if any one
is prepared to hear with the mind rather than with the
body. For He speaks to that part of man which is better
than all else that is in him, and than which God Himself
alone is better. For since man is most properly
understood (or, if that cannot be, then, at least,
believed) to be made in God’s image, no doubt it is that
part of him by which he rises above those lower parts
he has in common with the beasts, which brings him
nearer to the Supreme. But since the mind itself,
though naturally capable of reason and intelligence, is
disabled by besotting and inveterate vices not merely
from delighting and abiding in, but even from tolerating
His unchangeable light, until it has been gradually
healed, and renewed, and made capable of such felicity,
it had, in the first place, to be impregnated with faith,
and so purified. And that in this faith it might advance
the more confidently towards the truth, the truth itself,
God, God’s Son, assuming humanity without destroying



His divinity, established and founded this faith, that
there might be a way for man to man’s God through a
God-man. For this is the Mediator between God and
men, the man Christ Jesus. For it is as man that He is
the Mediator and the Way. Since, if the way lieth
between him who goes, and the place whither he goes,
there is hope of his reaching it; but if there be no way,
or if he know not where it is, what boots it to know
whither he should go? Now the only way that is
infallibly secured against all mistakes, is when the very
same person is at once God and man, God our end, man
our way.

. Of the authority of the canonical Scriptures composed
by the Divine Spirit. This Mediator, having spoken what
He judged sufficient, first by the prophets, then by His
own lips, and afterwards by the apostles, has besides
produced the Scripture which is called canonical, which
has paramount authority, and to which we yield assent
in all matters of which we ought not to be ignorant, and
yet cannot know of ourselves. For if we attain the
knowledge of present objects by the testimony of our
own senses, whether internal or external, then,
regarding objects remote from our own senses, we
need others to bring their testimony, since we cannot
know them by our own, and we credit the persons to
whom the objects have been or are sensibly present.
Accordingly, as in the case of visible objects which we
have not seen, we trust those who have, (and likewise
with all sensible objects,) so in the case of things which
are perceived by the mind and spirit, i.e. which are
remote from our own interior sense, it behoves us to
trust those who have seen them set in that incorporeal
light, or abidingly contemplate them.

. That the world is neither without beginning, nor yet
created by a new decree of God, by which He
afterwards willed what He had not before willed. Of all



visible things, the world is the greatest; of all invisible,
the greatest is God. But, that the world is, we see; that
God is, we believe. That God made the world, we can
believe from no one more safely than from God Himself.
But where have we heard Him? Nowhere more
distinctly than in the Holy Scriptures, where His
prophet said, “In the beginning God created the
heavens and the earth.” Was the prophet present when
God made the heavens and the earth? No; but the
wisdom of God, by whom all things were made, was
there, and wisdom insinuates itself into holy souls, and
makes them the friends of God and His prophets, and
noiselessly informs them of His works. They are taught
also by the angels of God, who always behold the face
of the Father, and announce His will to whom it befits.
Of these prophets was he who said and wrote, “In the
beginning God created the heavens and the earth.” And
so fit a witness was he of God, that the same Spirit of
God, who revealed these things to him, enabled him
also so long before to predict that our faith also would
be forthcoming. But why did God choose then to create
the heavens and earth which up to that time He had not
made? If they who put this question wish to make out
that the world is eternal and without beginning, and
that consequently it has not been made by God, they
are strangely deceived, and rave in the incurable
madness of impiety. For, though the voices of the
prophets were silent, the world itself, by its well-
ordered changes and movements, and by the fair
appearance of all visible things, bears a testimony of its
own, both that it has been created, and also that it
could not have been created save by God, whose
greatness and beauty are unutterable and invisible. As
for those who own, indeed, that it was made by God,
and yet ascribe to it not a temporal but only a
creational beginning, so that in some scarcely



intelligible way the world should always have existed a
created world, they make an assertion which seems to
them to defend God from the charge of arbitrary
hastiness, or of suddenly conceiving the idea of
creating the world as a quite new idea, or of casually
changing His will, though He be unchangeable. But I do
not see how this supposition of theirs can stand in other
respects, and chiefly in respect of the soul; for if they
contend that it is co-eternal with God, they will be quite
at a loss to explain whence there has accrued to it new
misery, which through a previous eternity had not
existed. For if they said that its happiness and misery
ceaselessly alternate, they must say, further, that this
alternation will continue for ever; whence will result
this absurdity, that, though the soul is called blessed, it
is not so in this, that it foresees its own misery and
disgrace. And yet, if it does not foresee it, and supposes
that it will be neither disgraced nor wretched, but
always blessed, then it is blessed because it is
deceived; and a more foolish statement one cannot
make. But if their idea is that the soul’s misery has
alternated with its bliss during the ages of the past
eternity, but that now, when once the soul has been set
free, it will return henceforth no more to misery, they
are nevertheless of opinion that it has never been truly
blessed before, but begins at last to enjoy a new and
uncertain happiness; that is to say, they must
acknowledge that some new thing, and that an
important and signal thing, happens to the soul which
never in a whole past eternity happened it before. And
if they deny that God’s eternal purpose included this
new experience of the soul, they deny that He is the
Author of its blessedness, which is unspeakable
impiety. If, on the other hand, they say that the future
blessedness of the soul is the result of a new decree of
God, how will they show that God is not chargeable



with that mutability which displeases them? Further, if
they acknowledge that it was created in time, but will
never perish in time,—that it has, like number, a
beginning but no end,—and that, therefore, having once
made trial of misery, and been delivered from it, it will
never again return thereto, they will certainly admit
that this takes place without any violation of the
immutable counsel of God. Let them, then, in like
manner believe regarding the world that it too could be
made in time, and yet that God, in making it, did not
alter His eternal design.

5. That we ought not to seek to comprehend the infinite
ages of time before the world, nor the infinite realms of
space. Next, we must see what reply can be made to
those who agree that God is the Creator of the world,
but have difficulties about the time of its creation, and
what reply, also, they can make to difficulties we might
raise about the place of its creation. For, as they
demand why the world was created then and no sooner,
we may ask why it was created just here where it is,
and not elsewhere. For if they imagine infinite spaces
of time before the world, during which God could not
have been idle, in like manner they may conceive
outside the world infinite realms of space, in which, if
any one says that the Omnipotent cannot hold His hand
from working, will it not follow that they must adopt
Epicurus’ dream of innumerable worlds? with this
difference only, that he asserts that they are formed
and destroyed by the fortuitous movements of atoms,
while they will hold that they are made by God’s hand,
if they maintain that, throughout the boundless
immensity of space, stretching interminably in every
direction round the world, God cannot rest, and that
the worlds which they suppose Him to make cannot be
destroyed. For here the question is with those who,
with ourselves, believe that God is spiritual, and the



Creator of all existences but Himself. As for others, it is
a condescension to dispute with them on a religious
question, for they have acquired a reputation only
among men who pay divine honours to a number of
gods, and have become conspicuous among the other
philosophers for no other reason than that, though they
are still far from the truth, they are near it in
comparison with the rest. While these, then, neither
confine in any place, nor limit, nor distribute the divine
substance, but, as is worthy of God, own it to be wholly
though spiritually present everywhere, will they
perchance say that this substance is absent from such
immense spaces outside the world, and is occupied in
one only, (and that a very little one compared with the
infinity beyond,) the one, namely, in which is the world?
I think they will not proceed to this absurdity. Since
they maintain that there is but one world, of vast
material bulk, indeed, yet finite, and in its own
determinate position, and that this was made by the
working of God, let them give the same account of
God’s resting in the infinite times before the world as
they give of His resting in the infinite spaces outside of
it. And as it does not follow that God set the world in
the very spot it occupies and no other by accident
rather than by divine reason, although no human
reason can comprehend why it was so set, and though
there was no merit in the spot chosen to give it the
precedence of infinite others, so neither does it follow
that we should suppose that God was guided by chance
when He created the world in that and no earlier time,
although previous times had been running by during an
infinite past, and though there was no difference by
which one time could be chosen in preference to
another. But if they say that the thoughts of men are
idle when they conceive infinite places, since there is
no place beside the world, we reply that, by the same



showing, it is vain to conceive of the past times of God’s
rest, since there is no time before the world.

. That the world and time had both one beginning, and
the one did not anticipate the other. For if eternity and
time are rightly distinguished by this, that time does
not exist without some movement and transition, while
in eternity there is no change, who does not see that
there could have been no time had not some creature
been made, which by some motion could give birth to
change,—the various parts of which motion and
change, as they cannot be simultaneous, succeed one
another,—and thus, in these shorter or longer intervals
of duration, time would begin? Since then, God, in
whose eternity is no change at all, is the Creator and
Ordainer of time, I do not see how He can be said to
have created the world after spaces of time had
elapsed, unless it be said that prior to the world there
was some creature by whose movement time could
pass. And if the sacred and infallible Scriptures say that
in the beginning God created the heavens and the
earth, in order that it may be understood that He had
made nothing previously,—for if He had made anything
before the rest, this thing would rather be said to have
been made “in the beginning,”—then assuredly the
world was made, not in time, but simultaneously with
time. For that which is made in time is made both after
and before some time,—after that which is past, before
that which is future. But none could then be past, for
there was no creature by whose movements its
duration could be measured. But simultaneously with
time the world was made, if in the world’s creation
change and motion were created, as seems evident
from the order of the first six or seven days. For in
these days the morning and evening are counted, until,
on the sixth day, all things which God then made were
finished, and on the seventh the rest of God was



mysteriously and sublimely signalized. What kind of
days these were it is extremely difficult, or perhaps
impossible for us to conceive, and how much more to
say!

. Of the nature of the first days, which are said to have
had morning and evening, before there was a sun. We
see, indeed, that our ordinary days have no evening but
by the setting, and no morning but by the rising, of the
sun; but the first three days of all were passed without
sun, since it is reported to have been made on the
fourth day. And first of all, indeed, light was made by
the word of God, and God, we read, separated it from
the darkness, and called the light Day, and the
darkness Night; but what kind of light that was, and by
what periodic movement it made evening and morning,
is beyond the reach of our senses; neither can we
understand how it was, and yet must unhesitatingly
believe it. For either it was some material light,
whether proceeding from the upper parts of the world,
far removed from our sight, or from the spot where the
sun was afterwards kindled; or under the name of light
the holy city was signified, composed of holy angels and
blessed spirits, the city of which the apostle says,
“Jerusalem which is above is our eternal mother in
heaven;” and in another place, “For ye are all the
children of the light, and the children of the day; we are
not of the night, nor of darkness.” Yet in some respects
we may appropriately speak of a morning and evening
of this day also. For the knowledge of the creature is, in
comparison of the knowledge of the Creator, but a
twilight; and so it dawns and breaks into morning when
the creature is drawn to the praise and love of the
Creator; and night never falls when the Creator is not
forsaken through love of the creature. In fine,
Scripture, when it would recount those days in order,
never mentions the word night. It never says, “Night



was,” but “The evening and the morning were the first
day.” So of the second and the rest. And, indeed, the
knowledge of created things contemplated by
themselves is, so to speak, more colourless than when
they are seen in the wisdom of God, as in the art by
which they were made. Therefore evening is a more
suitable figure than night; and yet, as I said, morning
returns when the creature returns to the praise and
love of the Creator. When it does so in the knowledge
of itself, that is the first day; when in the knowledge of
the firmament, which is the name given to the sky
between the waters above and those beneath, that is
the second day; when in the knowledge of the earth,
and the sea, and all things that grow out of the earth,
that is the third day; when in the knowledge of the
greater and less luminaries, and all the stars, that is the
fourth day; when in the knowledge of all animals that
swim in the waters and that fly in the air, that is the
fifth day; when in the knowledge of all animals that live
on the earth, and of man himself, that is the sixth day.

. What we are to understand of God’s resting on the
seventh day, after the six days’ work. When it is said
that God rested on the seventh day from all His works,
and hallowed it, we are not to conceive of this in a
childish fashion, as if work were a toil to God, who
“spake and it was done,”—spake by the spiritual and
eternal, not audible and transitory word. But God’s rest
signifies the rest of those who rest in God, as the joy of
a house means the joy of those in the house who
rejoice, though not the house, but something else,
causes the joy. How much more intelligible is such
phraseology, then, if the house itself, by its own beauty,
makes the inhabitants joyful! For in this case we not
only call it joyful by that figure of speech in which the
thing containing is used for the thing contained (as
when we say, “The theatres applaud,” “The meadows



low,” meaning that the men in the one applaud, and the
oxen in the other low), but also by that figure in which
the cause is spoken of as if it were the effect, as when a
letter is said to be joyful, because it makes its readers
so. Most appropriately, therefore, the sacred narrative
states that God rested, meaning thereby that those rest
who are in Him, and whom He makes to rest. And this
the prophetic narrative promises also to the men to
whom it speaks, and for whom it was written, that they
themselves, after those good works which God does in
and by them, if they have managed by faith to get near
to God in this life, shall enjoy in Him eternal rest. This
was prefigured to the ancient people of God by the rest
enjoined in their sabbath law, of which, in its own
place, I shall speak more at large.

. What the Scriptures teach us to believe concerning the
creation of the angels. At present, since I have
undertaken to treat of the origin of the holy city, and
first of the holy angels, who constitute a large part of
this city, and indeed the more blessed part, since they
have never been expatriated, I will give myself to the
task of explaining, by God’s help, and as far as seems
suitable, the Scriptures which relate to this point.
Where Scripture speaks of the world’s creation, it is not
plainly said whether or when the angels were created;
but if mention of them is made, it is implicitly under the
name of “heaven,” when it is said, “In the beginning
God created the heavens and the earth,” or perhaps
rather under the name of “light,” of which presently.
But that they were wholly omitted, I am unable to
believe, because it is written that God on the seventh
day rested from all His works which He made; and this
very book itself begins, “In the beginning God created
the heavens and the earth,” so that before heaven and
earth God seems to have made nothing. Since,
therefore, He began with the heavens and the earth,—



and the earth itself, as Scripture adds, was at first
invisible and formless, light not being as yet made, and
darkness covering the face of the deep (that is to say,
covering an undefined chaos of earth and sea, for
where light is not, darkness must needs be),—and then
when all things, which are recorded to have been
completed in six days, were created and arranged, how
should the angels be omitted, as if they were not among
the works of God, from which on the seventh day He
rested? Yet, though the fact that the angels are the
work of God is not omitted here, it is indeed not
explicitly mentioned; but elsewhere Holy Scripture
asserts it in the clearest manner. For in the Hymn of
the Three Children in the Furnace it was said, “O all ye
works of the Lord, bless ye the Lord;” and among these
works mentioned afterwards in detail, the angels are
named. And in the psalm it is said, “Praise ye the Lord
from the heavens, praise Him in the heights. Praise ye
Him, all His angels; praise ye Him, all His hosts. Praise
ye Him, sun and moon; praise Him, all ye stars of light.
Praise Him, ye heaven of heavens; and ye waters that
be above the heavens. Let them praise the name of the
Lord; for He commanded, and they were created.” Here
the angels are most expressly and by divine authority
said to have been made by God, for of them among the
other heavenly things it is said, “He commanded, and
they were created.” Who, then, will be bold enough to
suggest that the angels were made after the six days’
creation? If any one is so foolish, his folly is disposed of
by a scripture of like authority, where God says, “When
the stars were made, the angels praised me with a loud
voice.” The angels therefore existed before the stars;
and the stars were made the fourth day. Shall we then
say that they were made the third day? Far from it; for
we know what was made that day. The earth was
separated from the water, and each element took its



10.

own distinct form, and the earth produced all that
grows on it. On the second day, then? Not even on this;
for on it the firmament was made between the waters
above and beneath, and was called “Heaven,” in which
firmament the stars were made on the fourth day.
There is no question, then, that if the angels are
included in the works of God during these six days, they
are that light which was called “Day,” and whose unity
Scripture signalizes by calling that day not the “first
day,” but “one day.” For the second day, the third, and
the rest are not other days; but the same “one” day is
repeated to complete the number six or seven, so that
there should be knowledge both of God’s works and of
His rest. For when God said, “Let there be light, and
there was light,” if we are justified in understanding in
this light the creation of the angels, then certainly they
were created partakers of the eternal light which is the
unchangeable Wisdom of God, by which all things were
made, and whom we call the only-begotten Son of God;
so that they, being illumined by the Light that created
them, might themselves become light and be called
“Day,” in participation of that unchangeable Light and
Day which is the Word of God, by whom both
themselves and all else were made. “The true Light,
which lighteth every man that cometh into the
world,”—this Light lighteth also every pure angel, that
he may be light not in himself, but in God; from whom if
an angel turn away, he becomes impure, as are all
those who are called unclean spirits, and are no longer
light in the Lord, but darkness in themselves, being
deprived of the participation of Light eternal. For evil
has no positive nature; but the loss of good has
received the name “evil.”

Of the simple and unchangeable Trinity, Father, Son,
and Holy Ghost, one God, in whom substance and
quality are identical. There is, accordingly, a good



which is alone simple, and therefore alone
unchangeable, and this is God. By this Good have all
others been created, but not simple, and therefore not
unchangeable. “Created,” I say,—that is, made, not
begotten. For that which is begotten of the simple Good
is simple as itself, and the same as itself. These two we
call the Father and the Son; and both together with the
Holy Spirit are one God; and to this Spirit the epithet
Holy is in Scripture, as it were, appropriated. And He is
another than the Father and the Son, for He is neither
the Father nor the Son. I say “another,” not “another
thing,” because He is equally with them the simple
Good, unchangeable and co-eternal. And this Trinity is
one God; and none the less simple because a Trinity.
For we do not say that the nature of the good is simple,
because the Father alone possesses it, or the Son alone,
or the Holy Ghost alone; nor do we say, with the
Sabellian heretics, that it is only nominally a Trinity,
and has no real distinction of persons; but we say it is
simple, because it is what it has, with the exception of
the relation of the persons to one another. For, in
regard to this relation, it is true that the Father has a
Son, and yet is not Himself the Son; and the Son has a
Father, and is not Himself the Father. But, as regards
Himself, irrespective of relation to the other, each is
what He has; thus, He is in Himself living, for He has
life, and is Himself the Life which He has. It is for this
reason, then, that the nature of the Trinity is called
simple, because it has not anything which it can lose,
and because it is not one thing and its contents
another, as a cup and the liquor, or a body and its
colour, or the air and the light or heat of it, or a mind
and its wisdom. For none of these is what it has: the
cup is not liquor, nor the body colour, nor the air light
and heat, nor the mind wisdom. And hence they can be
deprived of what they have, and can be turned or



changed into other qualities and states, so that the cup
may be emptied of the liquid of which it is full, the body
be discoloured, the air darken, the mind grow silly. The
incorruptible body which is promised to the saints in
the resurrection cannot, indeed, lose its quality of
incorruption, but the bodily substance and the quality
of incorruption are not the same thing. For the quality
of incorruption resides entire in each several part, not
greater in one and less in another; for no part is more
incorruptible than another. The body, indeed, is itself
greater in whole than in part; and one part of it is
larger, another smaller, yet is not the larger more
incorruptible than the smaller. The body, then, which is
not in each of its parts a whole body, is one thing;
incorruptibility, which is throughout complete, is
another thing;—for every part of the incorruptible body,
however unequal to the rest otherwise, is equally
incorrupt. For the hand, e.g., is not more incorrupt than
the finger because it is larger than the finger; so,
though finger and hand are unequal, their
incorruptibility is equal. Thus, although incorruptibility
is inseparable from an incorruptible body, yet the
substance of the body is one thing, the quality of
incorruption another. And therefore the body is not
what it has. The soul itself, too, though it be always
wise (as it will be eternally when it is redeemed), will
be so by participating in the unchangeable wisdom,
which it is not; for though the air be never robbed of
the light that is shed abroad in it, it is not on that
account the same thing as the light. I do not mean that
the soul is air, as has been supposed by some who
could not conceive a spiritual nature; but, with much
dissimilarity, the two things have a kind of likeness,
which makes it suitable to say that the immaterial soul
is illumined with the immaterial light of the simple
wisdom of God, as the material air is irradiated with



material light, and that, as the air, when deprived of
this light, grows dark, (for material darkness is nothing
else than air wanting light,) so the soul, deprived of the
light of wisdom, grows dark. According to this, then,
those things which are essentially and truly divine are
called simple, because in them quality and substance
are identical, and because they are divine, or wise, or
blessed in themselves, and without extraneous
supplement. In Holy Scripture, it is true, the Spirit of
wisdom is called “manifold” because it contains many
things in it; but what it contains it also is, and it being
one is all these things. For neither are there many
wisdoms, but one, in which are untold and infinite
treasures of things intellectual, wherein are all invisible
and unchangeable reasons of things visible and
changeable which were created by it. For God made
nothing unwittingly; not even a human workman can be
said to do so. But if He knew all that He made, He
made only those things which He had known. Whence
flows a very striking but true conclusion, that this
world could not be known to us unless it existed, but
could not have existed unless it had been known to
God.

11. Whether the angels that fell partook of the blessedness
which the holy angels have always enjoyed from the
time of their creation. And since these things are so,
those spirits whom we call angels were never at any
time or in any way darkness, but, as soon as they were
made, were made light; yet they were not so created in
order that they might exist and live in any way
whatever, but were enlightened that they might live
wisely and blessedly. Some of them, having turned
away from this light, have not won this wise and
blessed life, which is certainly eternal, and
accompanied with the sure confidence of its eternity;
but they have still the life of reason, though darkened



with folly, and this they cannot lose, even if they would.
But who can determine to what extent they were
partakers of that wisdom before they fell? And how
shall we say that they participated in it equally with
those who through it are truly and fully blessed, resting
in a true certainty of eternal felicity? For if they had
equally participated in this true knowledge, then the
evil angels would have remained eternally blessed
equally with the good, because they were equally
expectant of it. For, though a life be never so long, it
cannot be truly called eternal if it is destined to have an
end; for it is called life inasmuch as it is lived, but
eternal because it has no end. Wherefore, although
everything eternal is not therefore blessed (for hell-fire
is eternal), yet if no life can be truly and perfectly
blessed except it be eternal, the life of these angels was
not blessed, for it was doomed to end, and therefore
not eternal, whether they knew it or not. In the one
case fear, in the other ignorance, prevented them from
being blessed. And even if their ignorance was not so
great as to breed in them a wholly false expectation,
but left them wavering in uncertainty whether their
good would be eternal or would some time terminate,
this very doubt concerning so grand a destiny was
incompatible with the plenitude of blessedness which
we believe the holy angels enjoyed. For we do not so
narrow and restrict the application of the term
“blessedness” as to apply it to God only, though
doubtless He is so truly blessed that greater
blessedness cannot be; and, in comparison of His
blessedness, what is that of the angels, though,
according to their capacity, they be perfectly blessed?
12. A comparison of the blessedness of the righteous, who
have not yet received the divine reward, with that of
our first parents in paradise. And the angels are not the
only members of the rational and intellectual creation
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whom we call blessed. For who will take upon him to
deny that those first men in Paradise were blessed
previously to sin, although they were uncertain how
long their blessedness was to last, and whether it
would be eternal (and eternal it would have been had
they not sinned),—who, I say, will do so, seeing that
even now we not unbecomingly call those blessed
whom we see leading a righteous and holy life in hope
of immortality, who have no harrowing remorse of
conscience, but obtain readily divine remission of the
sins of their present infirmity? These, though they are
certain that they shall be rewarded if they persevere,
are not certain that they will persevere. For what man
can know that he will persevere to the end in the
exercise and increase of grace, unless he has been
certified by some revelation from Him who, in His just
and secret judgment, while He deceives none, informs
few regarding this matter? Accordingly, so far as
present comfort goes, the first man in Paradise was
more blessed than any just man in this insecure state;
but as regards the hope of future good, every man who
not merely supposes, but certainly knows that he shall
eternally enjoy the most high God in the company of
angels, and beyond the reach of ill,—this man, no
matter what bodily torments afflict him, is more blessed
than was he who, even in that great felicity of Paradise,
was uncertain of his fate.

Whether all the angels were so created in one common
state of felicity, that those who fell were not aware that
they would fall, and that those who stood received
assurance of their own perseverance after the ruin of
the fallen. From all this, it will readily occur to any one
that the blessedness which an intelligent being desires
as its legitimate object results from a combination of
these two things, namely, that it uninterruptedly enjoy
the unchangeable good, which is God; and that it be



delivered from all dubiety, and know certainly that it
shall eternally abide in the same enjoyment. That it is
so with the angels of light we piously believe; but that
the fallen angels, who by their own default lost that
light, did not enjoy this blessedness even before they
sinned, reason bids us conclude. Yet if their life was of
any duration before they fell, we must allow them a
blessedness of some kind, though not that which is
accompanied with foresight. Or, if it seems hard to
believe that, when the angels were created, some were
created in ignorance either of their perseverance or
their fall, while others were most certainly assured of
the eternity of their felicity,—if it is hard to believe that
they were not all from the beginning on an equal
footing, until these who are now evil did of their own
will fall away from the light of goodness, certainly it is
much harder to believe that the holy angels are now
uncertain of their eternal blessedness, and do not know
regarding themselves as much as we have been able to
gather regarding them from the Holy Scriptures. For
what catholic Christian does not know that no new
devil will ever arise among the good angels, as he
knows that this present devil will never again return
into the fellowship of the good? For the truth in the
gospel promises to the saints and the faithful that they
will be equal to the angels of God; and it is also
promised them that they will “go away into life
eternal.” But if we are certain that we shall never lapse
from eternal felicity, while they are not certain, then we
shall not be their equals, but their superiors. But as the
truth never deceives, and as we shall be their equals,
they must be certain of their blessedness. And because
the evil angels could not be certain of that, since their
blessedness was destined to come to an end, it follows
either that the angels were unequal, or that, if equal,
the good angels were assured of the eternity of their



blessedness after the perdition of the others; unless,
possibly, some one may say that the words of the Lord
about the devil, “He was a murderer from the
beginning, and abode not in the truth,” are to be
understood as if he was not only a murderer from the
beginning of the human race, when man, whom he
could kill by his deceit, was made, but also that he did
not abide in the truth from the time of his own creation,
and was accordingly never blessed with the holy
angels, but refused to submit to his Creator, and
proudly exulted as if in a private lordship of his own,
and was thus deceived and deceiving. For the dominion
of the Almighty cannot be eluded; and he who will not
piously submit himself to things as they are, proudly
feigns, and mocks himself with a state of things that
does not exist; so that what the blessed Apostle John
says thus becomes intelligible: “The devil sinneth from
the beginning,”—that is, from the time he was created
he refused righteousness which none but a will piously
subject to God can enjoy. Whoever adopts this opinion
at least disagrees with those heretics the Manichees,
and with any other pestilential sect that may suppose
that the devil has derived from some adverse evil
principle a nature proper to himself. These persons are
so befooled by error, that, although they acknowledge
with ourselves the authority of the gospels, they do not
notice that the Lord did not say, “The devil was
naturally a stranger to the truth,” but “The devil abode
not in the truth,” by which He meant us to understand
that he had fallen from the truth, in which, if he had
abode, he would have become a partaker of it, and have
remained in blessedness along with the holy angels.
14. An explanation of what is said of the devil, that he did
not abide in the truth, because the truth was not in
him. Moreover, as if we had been inquiring why the
devil did not abide in the truth, our Lord subjoins the
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reason, saying, “because the truth is not in him.” Now,
it would be in him had he abode in it. But the
phraseology is unusual. For, as the words stand, “He
abode not in the truth, because the truth is not in him,”
it seems as if the truth’s not being in him were the
cause of his not abiding in it; whereas his not abiding in
the truth is rather the cause of its not being in him. The
same form of speech is found in the psalm: “I have
called upon Thee, for Thou hast heard me, O God,”
where we should expect it to be said, Thou hast heard
me, O God, for I have called upon Thee. But when he
had said, “I have called,” then, as if some one were
seeking proof of this, he demonstrates the effectual
earnestness of his prayer by the effect of God’s hearing
it; as if he had said, The proof that I have prayed is that
Thou hast heard me.

How we are to understand the words, “The devil
sinneth from the beginning.” As for what John says
about the devil, “The devil sinneth from the beginning,”
they who suppose it is meant hereby that the devil was
made with a sinful nature, misunderstand it; for if sin
be natural, it is not sin at all. And how do they answer
the prophetic proofs,—either what Isaiah says when he
represents the devil under the person of the king of
Babylon, “How art thou fallen, O Lucifer, son of the
morning!” or what Ezekiel says, “Thou hast been in
Eden, the garden of God; every precious stone was thy
covering,” where it is meant that he was some time
without sin; for a little after it is still more explicitly
said, “Thou wast perfect in thy ways?” And if these
passages cannot well be otherwise interpreted, we
must understand by this one also, “He abode not in the
truth,” that he was once in the truth, but did not remain
in it. And from this passage, “The devil sinneth from the
beginning,” it is not to be supposed that he sinned from
the beginning of his created existence, but from the
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beginning of his sin, when by his pride he had once
commenced to sin. There is a passage, too, in the Book
of Job, of which the devil is the subject: “This is the
beginning of the creation of God, which He made to be
a sport to His angels,” which agrees with the psalm,
where it is said, “There is that dragon which Thou hast
made to be a sport therein.” But these passages are not
to lead us to suppose that the devil was originally
created to be the sport of the angels, but that he was
doomed to this punishment after his sin. His beginning,
then, is the handiwork of God; for there is no nature,
even among the least, and lowest, and last of the
beasts, which was not the work of Him from whom has
proceeded all measure, all form, all order, without
which nothing can be planned or conceived. How much
more, then, is this angelic nature, which surpasses in
dignity all else that He has made, the handiwork of the
Most High!

Of the ranks and differences of the creatures, estimated
by their utility, or according to the natural gradations
of being. For, among those beings which exist, and
which are not of God the Creator’s essence, those
which have life are ranked above those which have
none; those that have the power of generation, or even
of desiring, above those which want this faculty. And,
among things that have life, the sentient are higher
than those which have no sensation, as animals are
ranked above trees. And, among the sentient, the
intelligent are above those that have not intelligence,—
men, e.g., above cattle. And, among the intelligent, the
immortal, such as the angels, above the mortal, such as
men. These are the gradations according to the order of
nature; but according to the utility each man finds in a
thing, there are various standards of value, so that it
comes to pass that we prefer some things that have no
sensation to some sentient beings. And so strong is this
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preference, that, had we the power, we would abolish
the latter from nature altogether, whether in ignorance
of the place they hold in nature, or, though we know it,
sacrificing them to our own convenience. Who, e.g.,
would not rather have bread in his house than mice,
gold than fleas? But there is little to wonder at in this,
seeing that even when valued by men themselves
(whose nature is certainly of the highest dignity), more
is often given for a horse than for a slave, for a jewel
than for a maid. Thus the reason of one contemplating
nature prompts very different judgments from those
dictated by the necessity of the needy, or the desire of
the voluptuous; for the former considers what value a
thing in itself has in the scale of creation, while
necessity considers how it meets its need; reason looks
for what the mental light will judge to be true, while
pleasure looks for what pleasantly titillates the bodily
sense. But of such consequence in rational natures is
the weight, so to speak, of will and of love, that though
in the order of nature angels rank above men, yet, by
the scale of justice, good men are of greater value than
bad angels.

That the flaw of wickedness is not nature, but contrary
to nature, and has its origin, not in the Creator, but in
the will. It is with reference to the nature, then, and not
to the wickedness of the devil, that we are to
understand these words, “This is the beginning of God’s
handiwork;” for, without doubt, wickedness can be a
flaw or vice only where the nature previously was not
vitiated. Vice, too, is so contrary to nature, that it
cannot but damage it. And therefore departure from
God would be no vice, unless in a nature whose
property it was to abide with God. So that even the
wicked will is a strong proof of the goodness of the
nature. But God, as He is the supremely good Creator
of good natures, so is He of evil wills the most just
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Ruler; so that, while they make an ill use of good
natures, He makes a good use even of evil wills.
Accordingly, He caused the devil (good by God’s
creation, wicked by his own will) to be cast down from
his high position, and to become the mockery of His
angels,—that is, He caused his temptations to benefit
those whom he wishes to injure by them. And because
God, when He created him, was certainly not ignorant
of his future malignity, and foresaw the good which He
Himself would bring out of his evil, therefore says the
psalm, “This leviathan whom Thou hast made to be a
sport therein,” that we may see that, even while God in
His goodness created him good, He yet had already
foreseen and arranged how He would make use of him
when he became wicked.

Of the beauty of the universe, which becomes, by God’s
ordinance, more brilliant by the opposition of
contraries. For God would never have created any, I do
not say angel, but even man, whose future wickedness
He foreknew, unless He had equally known to what
uses in behalf of the good He could turn him, thus
embellishing the course of the ages, as it were an
exquisite poem set off with antitheses. For what are
called antitheses are among the most elegant of the
ornaments of speech. They might be called in Latin
“oppositions,” or, to speak more accurately,
“contrapositions;” but this word is not in common use
among us, though the Latin, and indeed the languages
of all nations, avail themselves of the same ornaments
of style. In the Second Epistle to the Corinthians the
Apostle Paul also makes a graceful use of antithesis, in
that place where he says, “By the armour of
righteousness on the right hand and on the left, by
honour and dishonour, by evil report and good report:
as deceivers, and yet true; as unknown, and yet well
known; as dying, and, behold, we live; as chastened,



and not killed; as sorrowful, yet alway rejoicing; as
poor, yet making many rich; as having nothing, and yet
possessing all things.” As, then, these oppositions of
contraries lend beauty to the language, so the beauty of
the course of this world is achieved by the opposition of
contraries, arranged, as it were, by an eloquence not of
words, but of things. This is quite plainly stated in the
Book of Ecclesiasticus, in this way: “Good is set against
evil, and life against death: so is the sinner against the
godly. So look upon all the works of the Most High, and
these are two and two, one against another.”
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