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Introduction

Kim Paffenroth and Helene Tallon Russell

In this volume (and in our next) we depart from our series’s usual format of connecting Augustine with some topic or discipline—politics, literature, the environment, and so on—and examining how he treats that subject, and how he subsequently influences other thinkers in their practice and study within that area of thought. Instead, we now propose to pair Augustine with a single, later thinker, to see connections in how they treat a variety of topics, issues, and challenges. The thinker who first came to mind for this exercise was the nineteenth-century philosopher and theologian Søren Kierkegaard. Søren Kierkegaard makes an intriguing and fruitful dialogue with Augustine for a variety of reasons. What are the advantages of bringing together Kierkegaard and Augustine?

Augustine and Kierkegaard are two of the most influential and charismatic figures in the Western Christian tradition. Both have more than their fair share of critical acclaim. They are striking thinkers in the way that they inspire both ire and devotion. In scholarly circles, there are few historical figures that have been attacked and defended with as much passion. This is due not only to the prodigious insights of their thoughts, but also to the intriguing and personal nature of their writings and lives.

Augustine’s philosophical sophistication does not prevent him from being widely seen as a classical spiritual writer. Likewise, Kierkegaard’s use of indirection, pseudonyms, and his refusal to take communion from a clergyman before he died, does not prevent him from being read for spiritual edification.

Although they are separated by 1400 years, a continent, and the protestant reformation’s largest divide in western Christianity, they share quite a few characteristics, some of which provide the basis for the discussions in this volume. Augustine and Kierkegaard hold together both sides of the tensions between grace and love, faith and will, speaking and silence, and time and eternity; their thoughts thrive on these internal and external tensions and contrasts. Even their contemporary scholars engage in modern and postmodern approaches to grasping their insights more fully. Though both men were epitomes of the times they lived in (late antique and modern), their thoughts still resonate with and challenge our postmodern world and lives. Finally, despite the fact that Augustine is viewed as a church theologian par excellence and Kierkegaard’s critique of Christendom kept him from even taking communion on his death bed, they articulate a compelling view of Christianity as a complex and paradoxical mystery that is only grasped in the devoted worship and practice of Christianity. The consummate insider and the outspoken outsider both end up at a strangely traditional place in belief and commitment, though for both the emphasis should probably fall on “strangely,” for their versions of devotion is never comfortable, comforting, or easy.

We begin our collection with a set of essays on what is most certainly the most important and frequently explored topic for both Augustine and Kierkegaard, “The Divine/Human Relationship.” Curtis Thompson’s essay compares the thoughts of Augustine and Kierkegaard on the relation of God and the human being, while examining their respective theological anthropologies. The focus is quite restricted. For Augustine, the investigation centers on his 412-page work, The Spirit and the Letter; for Kierkegaard, the analysis is directed toward his 1849 pseudonymous writing, The Sickness unto Death. Augustine’s distinctive emphasis on totus Christus is treated before digging into his thinking by way of the six links in his “Golden Chain”—law, faith, grace, healing, freedom, and love via Spirit. Likewise, after discussing Kierkegaard’s distinctive emphasis of coram Deo, the same six links are used to structure the consideration of his reflections on these matters. The analysis points out more commonalities than differences between these two figures whose importance is still great for those desiring nuanced understanding of these matters.

Matthew Drever next explores the parallels between Augustine and Kierkegaard’s account of the divine image and how this structures the human relation to God and offers an alternate perspective to tendencies among contemporary philosophers and theologians to read Augustine’s anthropology directly or indirectly into modernist and postmodernist views of the human person. Both Augustine and Kierkegaard develop a similar Pauline-inspired reading of Genesis 1:26–27, arguing that the divine image constitutes a unique relation between God and humans within the overall context of material creation, but one that humans cannot exploit into claims that they are inherently superior to all other things. The doxological movement at the root of the divine image rejects all such attempts as sinful and ultimately idolatrous, and instead points to a dynamic in which humans uniquely re-present the infinite God within their finite natures, and so image (reflect) what they can never possess as their own.

In his chapter, “Augustine, Kierkegaard, and Evil,” Erik M. Hanson focuses on Søren Kierkegaard’s commitment to autonomy and moral rigorism which is debilitated by the Augustinian account of the origin and persistence of evil through hereditary sin. Yet his defense of human freedom and moral responsibility requires that he also avoid Pelagianism, a task that he takes up in The Concept of Anxiety. He thereby presents an alternative account of the origin of evil to that of Augustinian hereditary sin, in which its source is found in a morally neutral anxiety propelled by a consciousness of ignorance and possibility in the face of a divine prohibition. Hanson argues that in doing so, Kierkegaard upends and presents an alternative to the Augustinian explanation for the origin and persistence of evil. Nevertheless, he shows that Kierkegaard retains a commitment to the Augustinian account of both the nature of evil and human freedom in The Sickness unto Death by offering an existential account of Augustinian privatio boni as despair.

Finishing this section, Simon D. Podmore takes up the function and process of seduction. Within our contemporary “cultures of seduction,” the anxiety of temptation assumes an endemic yet trivialized presence. For both Augustine and Kierkegaard, however, “temptation” performs a decisive role in the de-construction of the self’s relation to God, to others, and to itself. Temptation helps to open awareness of an estranged inner space of despair and self-alienation, while also giving rise to a consciousness of the longing for healing by Divine Grace. Reading through the “intersections” between Augustine’s Confessions and Kierkegaard’s development of the dialectical relationship between “temptation” (Fristelse) and “spiritual trial” (Anfægtelse), this essay proposes a constructive theological account of the role of tentatio in the narrative of “the confessing self.” In doing so, it explores how the language of seduction is commensurate with the erotic longing of the restless self: how the self comes to itself through the confession of its seduction by “lower” and “higher” forms of desire before God. Through Augustine and Kierkegaard, a theology of “temptation” and “spiritual trial” arises, which offers a critical alternative to the banality of temptation evident in our contemporary cultures of seduction.

Two of our essays then treat of the paradox that is “Time.” Although neither Augustine nor Kierkegaard is known chiefly for his metaphysics, Karl Aho shows how their philosophies of time share key similarities. They each emphasize the difficulty of distinguishing the present from the past and the future, and each retains an important role for each person’s experience of the present. Yet they prompt their readers to respond to this experience differently: Augustine exhorts his readers to anticipate their future rest with God while Kierkegaard commends his readers to instead focus on the present. Despite this apparent disagreement, however, Augustine and Kierkegaard ultimately affirm that that our orientation towards time should direct us towards rest in God.

Robert Reed’s chapter argues that Kierkegaard’s understanding of faith, based on a thoroughly innovative theory of time-consciousness and the self, is fundamentally at odds with Augustine’s on the relation between faith and knowledge. While Augustinian faith anticipates an eternal life after death for a self that will finally realize true happiness, Kierkegaardian faith is concerned solely with the next moment, the atemporal “instant” where “time and eternity touch each other,” a concept apparently original with Kierkegaard. The self “becomes eternal” by accepting the anxiety of temporal existence as the natural manifestation of the void (Afgrund) characterizing each instant. Only by continually acknowledging one’s nothingness in the instant can one will to be the self one in fact is—at every moment utterly dependent upon one’s creator for everything. To consent to this self-nullification before God is for Kierkegaard the sole task of faith, and since he views all cognitive activity, even human self-consciousness, as essentially an attempt to posit oneself—in a word, as intentionality or sin—the intentional act of inquiring intellectually about what is absolutely Other must to some degree deny the reality of the instant and subvert one’s relation to the Other. Reed shows how the divergence between Augustine and Kierkegaard on faith and knowledge is reflected in their responses to the classic paradox of inquiry, recounted in Plato’s Meno, and in their different views on time, anxiety, and despair.

Nearly as important as how humans relate to their God, is how they relate to the material and finite world in which they find themselves, and the next three essays concern themselves with various elements of that relation. Janna Gonwa explores the conviction, shared by Augustine, Kierkegaard, and Foucault, that desires play a pivotal role in the constitution of subjectivity. Philosophers sometimes take Foucault and other poststructuralists to be drawing radically novel conclusions about subjectivity-formation and the fragmentation of the desiring subject, but in fact, Augustine expressed similar views, many of which Kierkegaard later adopted. Her essay argues that readers of Foucault may dismiss such similarities out of a belief that Augustine’s and Kierkegaard’s teleological Christian thought has no room for a true multiplicity of desires. Further, they may have moral objections to any attempt to organize and unify multiple desires under an overarching love for God, as both Augustine and Kierkegaard seek to do. While acknowledging that Augustine and Kierkegaard both hoped that the Christian might progress over time to more fully integrate all her desires into her Christian calling—and, therefore, to become a more unified self—the essay suggests that this trajectory need not be taken to instrumentalize the multiple desires that carry her through the progression. Considering Augustine’s autobiographical narration and Kierkegaard’s “stages of life” as two models for the teleological progression of desire, it proposes a sacramental reading of the objects of desire that might allow a singleness of will to coexist with a multiplicity of loves.

Peder Jothen next examines sensual beauty, a frequently overlooked theme when linking Augustine and Kierkegaard. Seemingly, Augustine’s Platonism and Kierkegaard’s Protestantism exemplify such divergent views that beauty is an unhelpful interpretive lens. Yet, both see human existence as decidedly relational, with both emphasizing love as decisive in relating to beauty. Likewise, both affirm the divine goodness of worldly beauty. That said, behind these continuities lies conflicting accounts of the essential nature of sensual beauty. Augustine values it as a form of theological communication; experiencing sensual beauty sacramentally hints at beauty as an attribute of God, thereby opening one up to a virtuous existence. Kierkegaard, though, sees it as a form of existence communication; like a mirror, seeing worldly beauty allows a self to reflect and evaluate how one is relating to God and others. But as such, both thinkers share the common thread of stressing the need to rightly love sensual beauty as a key dimension to Christian existence.

Thomas J. Millay then focuses on similarities and differences in Augustine and Kierkegaard’s philosophies of reading. Drawing on Brian Stock, the chapter begins by briefly articulating Augustine’s philosophy of reading, focusing especially on (a) the transformation of the self that should occur when reading, and (b) the kinds of books that lend themselves to eliciting such transformation. This serves as an entry point into Kierkegaard’s philosophy of reading, which is both similar to and importantly different from Augustine. Drawing in particular from For Self-Examination, Millay shows how Kierkegaard’s philosophy of reading, like Augustine’s, places its accent on the transformation of the self: if one’s reading is not drawing one closer to God, one is not reading rightly. In regard to this theme, Kierkegaard is profoundly similar to Augustine. The two differ essentially, however, with respect to what genres of literature have the potential to generate such a self-transformation. For Augustine, one should in general stick to reading Scripture (for it possesses words that point to or mediate the Word), and poetic fictional works are to be avoided. Reading Scripture was also hugely important for Kierkegaard, but in contrast to Augustine he maintains that poetical-fictional works can also be occasions for upbuilding—indeed, novels can even hold greater transformative potential than explicitly upbuilding works (especially, Kierkegaard thinks, novels written in his own age, such as Thomasine Gyllembourg’s A Story of Everyday Life).

A particular way of relating to the world, as “Home and Homelessness,” informs our next set of essays. The first in this section is a reprint of a chapter originally in The Seventh Solitude: Metaphysical Homelessness in Kierkegaard, Dostoevsky, and Nietzsche (Baltimore: The Johns Hopkins University Press, 1965) by Ralph Harper (1916–1996). In this remarkable, interdisciplinary romp through disparate texts and across many centuries, Harper explores the Kierkegaardian idea of “inwardness [as a] metaphysical tension within the soul” in Dostoevsky’s novels. In this examination, he uncovers interesting connections between Kierkegaard and Socrates, but mostly contrasts between Kierkegaard and Augustine, especially on the point of individualism and community (similarly noted in other essays in this volume).

In her essay, Natalia Marandiuc engages the concepts of home, love, and the self as an interconnected nexus, and argues, in dialogue with Augustine and Kierkegaard, that love relationships create the self and constitute its home. The argument assumes a theological anthropology of human interconnectivity and ultimate yearning for union with God, albeit expressed in human loves. Fueled by desire, the journey toward God coincides with the formation of the self. While Augustine’s distinction between frui and uti love precludes him from positing an earthly home, Kierkegaard’s emphasis on the human eros relativizes the Augustinian limits and provides building blocks for this essay’s constructive argument that human love creates subjectivity. The essay envisions home as a relational space of human love in which God the Holy Spirit dwells between partners as a “middle term.”

Robert Puchniak next shows how both Augustine and Kierkegaard employed the imagery of existence as pilgrimage in their writings. Pilgrimage was a useful trope for each as he depicted the suffering, alienation, and penitential devotion that marked Christian life. Human beings, as restless creatures, wander along a path fraught with anxiety, temptation, and an unsated longing for transcendence. While Augustine understood pilgrimage more prominently in a communal sense (i.e., as the faithful gathered within a “pilgrim church”), Kierkegaard employed the imagery of pilgrimage with reference to the solitary journey of “the single individual.” Augustine walked in the company of others; Kierkegaard walked alone.

Our collection ends with essays on the topic of “Human Communities and Ethics.” Beginning this section, Lee C. Barrett traces how the soteriological visions of Augustine and Kierkegaard shared much in common in spite of the vast chronological and cultural differences that separated them. Both saw faith and love as inseparable responses to the beauty of God’s self-giving in the Incarnation, and both therefore linked justification and sanctification in ways that defied Catholic and Protestant scholastic orthodoxies. Moreover, both incorporated individual pathos into their highly rhetorical ways of writing theology. However, this convergence did not prevent them from developing radically different ecclesiologies. This divergence is understandable in light of the different impediments to growth in love that they discerned in their respective cultural contexts. Augustine felt that in an environing secular culture that valorized self-aggrandizement, spiritual pilgrims needed the nurture, reinforcement, and guidance of a community that instantiated God’s self-giving love. The church needed to intensively socialize wayward individuals in order to combat the powerful temptations of the secular world. Kierkegaard, on the other hand, feared that complacency and passionlessness had infected Chistendom and had undermined the pursuit of Christian virtues. Therefore, in order to make passionate faith possible, a genuine Christian community had to become an agent of destabilization and foment uncertainty and passionate risk-taking. Augustine’s concerns led to a collectivistic and sacramental view of the church, while Kierkegaard’s worries led him to envision the church as an intentional fellowship of mutually challenging religious provocateurs.

In his essay, W. Glenn Kirkconnell examines the virtue of humility. In his seminal After Virtue, Alasdair MacIntyre argued that Kierkegaard was part of the liberal moral tradition that ultimately led to emotivism and the collapse of ethics as a rational project. This essay examines this view of Kierkegaard as the arbitrary existentialist, and uses MacIntyre’s description of the Augustinian moral tradition to argue that Kierkegaard should instead be seen as a modern heir to the Augustinian legacy. In particular, Augustine treats humility as the cardinal virtue, and pride as the original and deadly sin; this essay compares Augustine’s discussion of humility with the role this virtue plays in Kierkegaard’s thought. Finally, this essay ends with an argument for the importance of humility as a moral and epistemological virtue today.

In our final essay, Jack Mulder Jr., discusses some of Augustine’s ideas about martyrdom and persecution, and also his vision for his famous two cities, the earthly city, and the heavenly city. He then turns to Kierkegaard’s work, which shows a certain impatience with post-Constantinian Christianity, and the compromises he believes take place within it. Kierkegaard thinks of martyrdom as something more like a requirement for genuine Christian faith and thinks that persecution by the established order will be more or less explicit when someone embraces a truly radical Christian faith in real life. As a way of assessing these two thinkers when it comes to martyrdom and persecution, he considers how they might respond to Pope Francis’s categories of explicit and polite persecution. Ultimately, Augustine is nearer to “explicit” persecution and martyrdom and may understand it better. In regard to “polite persecution,” Mulder argues that this is essentially Kierkegaard’s intellectual milieu, and so the wider phenomenon may be more familiar to him. Augustine has tools to understand particular cases of polite persecution, though. Both figures have much to teach us in regard to times when Christianity meets cultural resistance.


Part I

THE DIVINE/HUMAN RELATIONSHIP


Chapter 1

Justification within the Limits of Anthropology Alone

Augustine and Kierkegaard on Freedom and Grace

Curtis L. Thompson

The existential quest for how the human can be brought into harmony with the principle of rightness is usually conducted within the context of intellectual questioning about the abiding features of human nature. That is to say, the personal yearning for justification is generally carried out while engaging in a more impersonal query into anthropology. Anthropological commitments provide constraints on how one’s understanding of justification is formulated. In that sense, the title of Immanuel Kant’s classic book, Religion within the Limits of Reason Alone, can be transposed for use in this setting to “Justification within the Limits of Anthropology Alone.”

To be noted, though, is that my “Limits of Anthropology Alone” seeks to heed deeper disclosures of reality than can be accommodated by anthropological deliberations comparable to those of Kant that function on the basis of reason alone. Kant states in his classic writing on religion, for instance, that “calling to our assistance . . . works of grace” is an aberration that “cannot be adopted into the maxims of reason, if she [reason] is to remain within her limits; and the same holds for all referring to the supernatural, “simply because in this realm all use of reason ceases.”1 In this essay the form of anthropology in play will be theological anthropology. The expectation will not be to indulge in fanciful flights into the supernatural but to strive to sponsor full consideration of the human that includes appropriate attention being given to ultimate reality, the sacred, the transcendent, the numinous, the divine, or however “God” might be named. Theological anthropology makes the case that the human’s relationship to “God” is a constituent feature of the human being and this form of anthropology attempts to express various dimensions of the divine-human relationship.

The human’s relation to the divine is at the heart of theological anthropology. The relationship of the human being to God is the central concern of both Augustine Aurelius, the African fifth-century thinker, and Søren Kierkegaard, the Danish nineteenth-century thinker. As these two reflect on and write about the nature of this relationship, they are led to articulate their understandings of the notion of justification and of the role played by divine grace and human freedom. They carry out these deliberations within an anthropological framework of understanding. In the case of each thinker, a decidedly theological anthropology is operative. Aware that both of these figures elude my grasping of them in a fully confident way, I attempt to make the terrain more manageable by concentrating on two respective texts, namely, on Augustine’s The Spirit and the Letter and on Kierkegaard’s The Sickness unto Death. The purpose of the essay is to shed some light on the commonalities and the differences between these two fascinating figures, both on the issue of justification and on their theological anthropologies. In investigating the claims of these two theologians, grace and freedom will be focal targets.

AUGUSTINE

The literary productivity of Augustine was great. His writings in one way or another had to do with “divine things.” For this North African thinker, the human person is capax Dei, open to God.2 Augustine’s writings articulate perceptions about God, and these perceptions, as he writes in his Confessions, are to present a reality that is “not just to be looked at but to be lived in.”3Augustine’s relationship with God, like a water source perpetually filling a fountain, funds the many creative literary moves this author makes. While Augustine’s pluriform discursive expressions can be linked to the God-relation, they also reflect Augustine’s entanglement in many different conflictual issues of his day. The two major controversies of his career were the Donatist and the Pelagian, with the latter of these providing the backdrop for my investigation.

AN EXCURSUS ON TOTUS CHRISTUS

But before turning to that controversy, it is appropriate to digress in an excursus discussing a notion important for grasping Augustine’s theological anthropology. That is the notion of totus Christus or “the whole Christ.” This refers to “the one body of Christ composed of head and members.”4 Michael Cameron explains that by this expression Augustine occasionally refers “to the person of Christ as considered in the fullness of his divine and human natures,” but more frequently this designation refers “to Christ and the church as head and body of a great spiritual entity that Augustine does not hesitate to describe as a single ‘person.’”5 This notion began to weave its way into Augustine’s writings about 394‒395, and many scholars now regard it as central not only for his interpretation of the Psalms but as also occupying “the center of Augustine’s mature theology.”6 As such, it influences Augustine’s anthropology and his understanding of justification.

Cameron has concentrated especially on the hermeneutical import of totus Christus and some of his insights are worth identifying.7 Not long after starting his ministry in Hippo Augustine gave focused attention to “Christ and Church as the central reality of the Christian life”: “They appeared as two aspects of one spiritual reality,” so that in one “voice they sounded throughout Scripture as head and body,” and Christ’s saving energy and efficacy permeated the Scriptural and sacramental fixtures of the body (97–98). From that point on “everything Augustine wrote breathed ‘Christ,’” and this totus Christus or “whole Christ” suffused “Augustine’s thinking, preaching, and writing” (98). This notion entwined Augustine’s thought on Christ with that of the Church and Scripture (13).

Augustine’s first known use of this phrase is in his Exposition of Psalm 17, where he “finds ‘Christ and Church speaking together here, that is, the whole Christ, head and body’” (204). Prosopopoeia or “impersonation” comes into play here as well: “Because Christ and the Church are one body and one voice, Christ can impersonate the Church and vice versa. On top of that, the Prophet-Psalmist envelops the voice of totus Christus within his own voice in a sort of impersonation of the impersonator” (204–205). This intimate connection takes on a mystical aura, as Cameron explains that Christ’s love creates a “mystical union”: learners are moved by teachers as they speak, and teachers are moved by learners as they learn, and in the process these two indwell one another, with a “feeling of mutual sympathy (compatientis affectus)” being generated by impersonation in which teacher replicates the enfleshed Word of Christ (243). Christian teachers therefore “create a miniature version of the totus Christus between themselves and their hearers” (243–244).

This notion also provides for creative ways of thinking about the mystery of Christ’s death. It allows the death of Christ to be viewed as having efficaciously “poured out God’s love backward and forward in time throughout the whole history of salvation,” so that the body of Christ, the Church, can be understood as including “the ancient righteous who were saved by Christ’s future coming just as surely as present-day Christians are saved by his past coming” (246). Thus, on Augustine’s view, “Israel always lived with the Church in Christ, through Christ, with Christ, and indeed Israel was Christ in pre-incarnate form” (246). Christ “the master teacher” is also the one whose death actually “bestows love; in short, by dying he grants mystically what he commands verbally” and as a result we now read everything “with his eyes” (247–248).

For Augustine, the totus Christus provides the foundation for the unity of Scripture but also for the unity of the Church (284). Members of the Church are informed by Augustine in many sermons that “they themselves are Christ” (288). The Church is “the school of Christ” in which “the members of the body learn that the head has transposed himself into them, and that the members are present in the actions of the head”; the whole Christ came about through this “astounding exchange” of redemption (289). Cameron emphasizes the hermeneutical aspect of the exchange that informs the interpretation of Scripture. But there is also a hermeneutical aspect of the exchange that informs theological interpretation, including interpretation of justification and its correlative notions of freedom and grace. St. Paul had written in 1 Cor 4:6 [according to the Latin Vulgate] of “transfiguring” important matters into himself and Apollos, and Augustine uses the same verb to describe the astounding exchange grounding the totus Christus; Cameron’s Augustine offers himself “as a meeting place for his readers’ encounter with Christ and Scripture” (290–291). The co-feeling (compatiens) of indwelling love between teacher and learner enables learners to see themselves in their teacher who is wooing them into his capacity for seeing Christ meeting them everywhere (291–292).

The Spirit and the Letter8

The 412 writing The Spirit and the Letter is one of Augustine’s clearest articulations of his view of grace and made a key contribution to the Pelagian controversy. Peter Brown points out how the early “Augustine was, on paper, more Pelagian than Pelagius,” and Pelagius had quoted from Augustine’s writing “in support of his own views.”9 In a sense Augustine’s target in this controversy is less Pelagius himself and more so the followers of Pelagius such as Rufinus from Syria, Caelestius, and Julian of Eclanum.10 Both Augustine and Pelagius affirmed human freedom and divine grace; but Augustine's theology was more theonomous, understanding human autonomy as grounded in the relation to God, while that of Pelagius was more autonomous, understanding human autonomy as self-determination that needs to go it alone.

This writing centers on a verse from Paul’s first letter to the Corinthians, 1 Cor 3:6. During Augustine’s time theologians were preoccupied with justification, along with the attending matters of works, faith, merit, law, and grace.11 Augustine had learned from the Book of Rules by the Donatist Tyconius how to recognize texts that could be interpreted literally as opposed to those requiring “figurative interpretation, and how such interpretation could properly be controlled and attained.”12 While this hermeneutical concern might be labeled “Of Spirit and Letter,” Augustine points out that this theme ought not be confined to problem-solving issues of Scripture-reading but applies to the fundamental theological issue involved in responding to the Pelagian concern.13

For our purposes, the treatise on The Spirit and the Letter works well for digging into nuances of Augustine’s thoughts on justification as informed by anthropology. The position of Pelagius is conveniently summarized by an enthusiastic follower who is beginning to know how he can be a true Christian. This Pelagian statement is included in The Works of Fastidius, a fifth-century British bishop, and quoted by Peter Brown:

“It is easy to say: I know God, I believe in God, I fear God, I serve God. But you do not know God, if you do not believe in Him; and you do not believe in Him, unless you love Him; and you cannot say you love Him, unless you fear Him; you cannot say you fear Him, unless you serve Him; and you cannot be said to serve Him if you disobey Him in any single point. . . . Who believes in God, attends to His commandments. This is love of God; that we do what He commands.”14

This proclamation is striking because of the logical sequence it presents. It’s just about a chain that is set into place.

In The Spirit and the Letter we encounter another chain, what has been called Augustine’s “Golden Chain.” It gives a tidy structure for the logical progression functioning in this treatise.

But by the law comes the knowledge of sin; by faith comes the obtaining of grace against sin; by grace comes the healing of the soul from sin’s sickness; by the healing of the soul comes freedom of choice; by freedom of choice comes the love of righteousness; by the love of righteousness comes the working of the law.15

There are six links in the chain and it will be beneficial to consider each link in turn.

Link 1: Law—“But by the law comes the knowledge of sin”

The chain’s first link lifts up the law. The law is a good gift, but apart from the Spirit, the law “increases by its prohibition the evil desire”: “The coveted object grows somehow more attractive through being forbidden” (198–199 § 6). “The letter of the law kills, admonishing us to avoid sin, kills, if the life-giving Spirit be not present. For the law makes sin to be known” (200 § 8). Justification does not come by the law, but is given freely by God’s grace: “not that the justification is without our will, but our weakness of our will is discovered by the law” (205 § 15). “The unrighteous, in order that he may be justified—that is, made righteous—must use lawfully the law, as the ‘tutor’ conducting him to grace” (205–206 § 16). We encounter a “transmoral” claim when Augustine states that when a person has been made righteous, the law is to be used no longer just as the use of a tutor is stopped when the instruction is complete (206 § 16). Faulty glorying that pridefully does not accept the gift character of righteousness is “cut out,” but commendable glorying that can be “cut out” in the sense of “being made to stand forth in relief” is fully appropriate (207 § 17). Those who do not give thanks to God become empty in their thoughts, and such emptiness disguises a deep nihilism: “Emptiness is the peculiar disease of men who deceive themselves in the belief that they are something, when they are nothing” (209 § 19). The two types of glorying are not “cut out” by the law of works but rather by the law of faith, which points to the second link.

The law is an element of the real world with which humans must contend. Augustine knows that time and orderliness are to be taken seriously; plucking humans out of temporality does not respect human creatureliness. In affirming law, Augustine affirms the human’s life in time. As church leader, Augustine tries to be resourceful without using lawful force, but he eventually becomes “the patron of repression,” legitimizing compulsion as a tactic; as Wills notes, he came to preach, “Use compulsion outside, so freedom can arise once they are inside.”16

Link 2: Faith—“By faith comes the obtaining of grace against sin”

The law of works does not cut out the faulty glorying spoken of, while the law of faith does (210 § 21). Proper fear of God, as respect and trust of God, is the difference between the two: “what is enjoined with threatenings under the law of works, is granted to belief under the law of faith’ (211 § 21). “By the law of works God says, ‘Do what I command’; by the law of faith we say to God, ‘Give what thou “commandest”’ (212 § 22). This is the statement that Pelagius apparently objected to strenuously when he read it. Therefore, the human “is not justified by the precepts of the good life, but only through the faith of Jesus Christ; that is, not by the law of works but by the law of faith, not by the letter but by the spirit, not by
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