St. Augustine of Hippo

A.  Introduction

1. Born at Tagaste in the Province of Numidia on November 13th, AD 354 to a pagan father, Patricius and a Christian mother, Saint Monica.  His mother raised him to be a Christian although he was not baptized in accordance to the tradition of the time.

2. When Augustine was 16, he moved to Carthage to study rhetoric.  The licentious ways of the port city combined with the passions of youth led him away from the moral ideals of Christianity.  He took a mistress and had a son by her.

3. During this time, Augustine was introduced to the teachings of the Manicheaeans.

a. The Manicheaeans maintained a dualistic theory, according to which there are two ultimate principles, a good principle, that of light, God or Ormuzd, and an evil principle, that of darkness, Ahriman.  These principles are both eternal and their strife is eternal, a strife reflected in the world which is the production of the two principles in mutual conflict. In man the soul, composed of light, is the work of the good principle, while the body, composed of grosser matter, is the work of the evil principle.  

b. Augustine favored these ideas because it helped to explain his own passionate desires, which he could now attribute to an evil source outside of himself.

c. And although the Manicheaeans condemned sexual intercourse and the eating of meat, these practices obliged only the elect, not the “hearers” to which Augustine belonged.

4. By 383, Augustine began to have doubts about the teachings of the Manicheaeans particularly regarding the criterion of truth and more specifically regarding the eternal conflict of the two principles.  He consulted a Manichaean bishop, but found his found his answers unsatisfactory.  As a result, he began to lose his faith in Manichaeaism and started to drift towards skepticism.

5. In 384, he secured a teaching position in Milan.  Here he had the opportunity to hear sermons on the Scripture delivered by Saint Ambrose, Bishop of Milan.

a. Although he was impressed with the teachings of Ambrose he was not yet ready to return to Christianity—in part, because he was not yet ready to give up his immoral activities.

b. During this time he was introduced to Plotinian Neo-Platonism.  Plotinus conception of evil as privation rather than something positive showed Augustine that the dualism of the Manichaeans was not necessary to explain the problem of evil.

c. Through his reading of Scripture and conversations with Ambrose, Augustine converted to Christianity in 386. In 391 he was ordained a priest and in 396, he was established as Bishop of Hippo.

6. Augustine wrote numerous theological and apologetical treatises including his most famous works, The Trinity and The City of God.

B. Epistemology

1. What is the goal of knowledge?

a. Augustine emphasized the fact that knowledge of truth is to be sought, not for purely academic purposes, but as bringing true happiness, true beatitude.

b. Man feels his insufficiency, he reaches out to an object greater than himself, an object that can bring peace and happiness, and knowledge of that object is an essential condition of its attainment.  Only the wise man can be happy and wisdom postulates knowledge of the truth.

2. Can knowledge of Truth be obtained?

a. When the young man Licentius, in the Contra Academicos, maintains that wisdom consists in seeking for the truth and declares that happiness is to be found rather in the pursuit of truth than in the actual attainment and possession of it.  

b. Augustine retorts that it is absurd to predicate wisdom of a man who has no knowledge of truth.  In the De Beata Vita he says that no one is happy who does not possess what he strives to possess, so that the man who is seeking for truth but has not yet found it, cannot be said to be truly happy.

3. How is it that we attain certainty of truth?

a. After leaving the Manicheaeans he briefly drifted into skepticism until his conversion to Christianity.  He wrote Contra Academicos as a response against skepticism.

b. Even Skeptics are certain of some truths, Augustine begins.  

(1) That of two disjunctive propositions:  one is true and the other is false—the principle of contradiction.

(2) Even if I am sometimes deceived in thinking that appearance and reality always correspond, I am at least certain of my subjective impression:

“I have no complaint to make of the senses, for it is unjust to demand of them more than they can give: whatever they eyes can see they see truly.  Then is that true which they see in the case of the oar in the water? Quite true.  For, granted the cause why it appears in that way [bent], if the oar, when plunged into the water, appeared straight, I should rather accuse my eyes of playing me false….  But I am deceived if I give my assent… Then don’t give assent to more than the fact of appearance, and you won’t be deceived.”

(3) Everyone who doubts knows that he is doubting, so that he is certain of this truth at least, namely the fact that he doubts.  Thus everyone who doubts whether there is such a thing as truth, knows at least one truth, so that his very capacity to doubt should convince him that there is such a thing as truth.

(4) We are certain, too, of mathematical truths.  When anyone says that seven and three make ten, he does not say that they ought to make ten, but knows that they do make ten.

c. Are we certain of the existence of any real object or are we confined to certain knowledge of abstract principles and mathematical truths?

(1) Man is at least certain of his existence.  Even supposing that he doubts of the existence of other created objects or of God, the very fact of his doubt shows that he exists, for he could not doubt, did he not exist.

(2) Augustine continues that it is clear to a man that he exists, and that this fact would not and could not be clear, unless he were alive.  Moreover, it is clear to him that he understands both the fact of his existence and the fact that he is living.  Accordingly, he is certain of three things: that he exists, that he lives and that he understands:

“We exist and we know that we exist and we love that fact and our knowledge of it; in these three things which I have enumerated no fear of deception disturbs us; for we do not attain them by any bodily sense, as we do external object.”

d. Augustine thus claims certainty for what we know by inner experience, by self-consciousness:  What does he think of our knowledge of external objects, the things we know by the senses?  Have we certainty in their regard?

(1) It is one thing to admit the possibility of error in sense-knowledge and quite another to refuse any credence at all to the senses.  

“Far be it from us to doubt the truth of what we have learned by the bodily senses; since by them we have learned to know the heaven and the earth.”

(2) We learn much on the testimony of others, and the fact that we are sometimes deceived is no warrant for disbelieving all testimony: so the fact that we are sometimes deceived in regard to the objects of our senses is no warrant for complete skepticism.

“We must acknowledge that not only our own senses but those of other persons too, have added very much to our knowledge.”

(3) For practical life it is necessary to give credence to the senses, and the man who thinks that we should never believe the senses falls into a worse error than any error he may fall into through believing them.

e. In summary, Augustine was more concerned with the knowledge of eternal truths than corporeal objects that were mutable and the knowledge of which we obtain through mutable sense, which are themselves subject to error.

4. What are the levels of knowledge?

a. The lowest level of knowledge is sensation, which is common to men and animals.

b. The highest level of knowledge is peculiar to man, and is the contemplation of eternal things (wisdom) by which the mind alone, without the intervention of sensation.

c. Between these two levels is a kind of half-way house, in which mind judges corporeal objects according to eternal and incorporeal standards.

(1) Man makes rational judgments concerning corporeal things and perceives them as approximations to eternal standards. 

For example, if a man judges that one object is more beautiful than another, his comparative judgment implies a reference to an eternal standard of beauty, while a judgment that this or that line is more or less straight, that this figure is a well-drawn circle, implies a reference to ideal straightness and the perfect geometrical circle.

(2) Such comparative judgments involve a reference to Ideas:

“It is the part of the higher reason to judge of these corporeal things according to incorporeal and eternal considerations, which, if they were not above the human mind, would certainly not be immutable.  And yet, unless something of our won were subjoined to them, we should not be able to employ them as standards by which to judge of corporeal things….”

d. Wisdom pertains to contemplation, knowledge to action.  The ideal is that contemplative wisdom should increase, but at the same time our reason has to be partly directed to the good use of mutable and corporeal things, ‘without which this life does not go on,’ provided that in our attention to temporal things we make it subserve the attainment of eternal things.

e. Although the Platonic streams are evident in Augustine, it must be remembered that for Augustine the goal is the attainment, not of an impersonal Good but of a personal God.

5. Where are the Eternal Ideas and how does man apprehend them?

a. The Neo-Platonists interpreted Ideas as thoughts of God and ‘placed’ them in Nous, the divine mind, which emanates from the One as the first proceeding hypostasis as with Philo placing the Ideas with the Logos.

(1) Augustine accepted this theory although he rejected the notion of divine emanation.

(2) “The ideas are certain archetypal forms or stable and immutable essences of things, which have not themselves been formed but, existing eternally and without change, are contained in the divine intelligence.”

b. A difficulty arises from this theory:  If the human mind beholds the exemplar ideas and eternal truths, and if these ideas and truths are in the mind of God, does it not follow that the human mind beholds the essence of God?

(1) A man may discern eternal truths, without being a good man—such a man may not see these truths in their ultimate Ground, but he undoubtedly discerns the truths.

(2) How can Augustine have supposed that such a man beholds the essence of God, when the doctrine of Christianity clearly indicates the need of moral purification in order to draw near to God (“Only the pure in heart see God”)?

(3) It is clear from Augustine’s writings that he was aware of this difficulty.  His solution was to present a theory of divine illumination.

c. We cannot perceive the immutable truth of things unless they are illuminated as by a sun.  This divine light, which illumines the mind, comes from God, who is the ‘intelligible light,’ in whom and by whom and through whom all those things, which are luminous to the intellect, become luminous.

(1) Augustine uses Plato’s comparison of the Idea of the Good with the sun, the Idea of the God irradiating the subordinate intelligible objects or Ideas.

(2) As the sunlight makes corporeal things visible to the eye, so the divine illumination makes the eternal truths visible to the mind.  

(3) From this it would appear to follow that it is not the illumination itself which is seen by the mind, nor the intelligible Sun, God, but the eternal truths are made visible to the mind by the activity of God.

(4) When it comes to discerning that a corporeal thing is, for example, more or less beautiful, to judging the object according to a changeless standard, the mind judges under the light of the regulative action of the eternal Idea, which is not itself visible to the mind.  Beauty itself illuminates the mind’s activity in such a way that it can discern the greater or less approximation of the object to the standard, though the mind does not behold beauty itself directly.

d. Why did Augustine propose a theory of divine illumination?

(1) Because the human mind is changeable and temporal, so that what is unchangeable and eternal transcends it and seems to be beyond its capacity.

(2) We need, therefore, a divine illumination, in order to enable us to apprehend what transcends our minds, ‘for no creature, howsoever rational and intellectual, is lighted of itself, but is lighted by participation of eternal Truth.

“God hath created man’s mind rational and intellectual, whereby he may take in His light…and He so enlighteneth it of Himself, that not only those things which are displayed by the truth, but even truth itself may be perceived by the mind’s eye.”

C. God

1. Proof of God:  

a. It has been said (Etienne Gilson) that the thought and writings of Augustine represent one long proof of God’s existence, a proof which consists of various stages:

(1) Initial doubt is refuted through the Si fallor, sum, (I doubt therefore I exist) assuring the mind of the attainability of truth.

(2) The soul proceeds to consider the world of sense.  In this world in does not discover the truth which it seeks and so…

(3) …it turns inward, where, after considering its own fallibility and changeableness…

(4) …it discovers immutable truth, which transcends the soul and does not depend on the soul.

(5) It is thus led to the apprehension of God as the Ground of all truth.

b. In this “proof” we discover the Augustine’s true objective:  not to synthesize a conclusive dialectic or to string a chain of irrefutable syllogism, but to describe the soul’s ascent to God as the source of true happiness.

2. God as Trinity:  In the excerpts from de Trinitate that follow, Augustine sets out a distinctive approach to the Trinity which would have a major impact on western Trinitarian thought.  The passage is notable on account of its detailed analysis of the concept of “love” in which it is argued that this concept necessarily implies a lover, a beloved, and their mutual love.  Based on this analysis and St. John’s proclamation that “God is love,” (1John 4:8,16) Augustine argues for a threefold understanding of the Godhead, in terms of Father, Son, and Holy Spirit.

a. “We believe that Father, Son and Holy Spirit are one God, maker and ruler of every creature, and that ‘Father’ is not ‘Son,’ nor ‘Holy Spirit’ ‘Father’ or ‘Son’; but a Trinity of mutually related persons, and a unity of equal essence.”

b. “Now when I, who am asking about this, love anything, there are three things present:  I myself, what I love, and love itself.  For I cannot love love unless I love a lover; for there is no love where nothing is loved.  So there are three things: the lover, the loved, and love.  Yet if the object of my love is myself, then the three become two—the object of love, and love.  For when the lover loves himself, subject and object are the same; just as loving and being loved are in the love of self the same thing.”

c. “The mind cannot love itself unless it also knows itself.  How can it love something it does not know?”

d. “Now just as there are two things (the mind and its love) present when it loves itself, so there are also two things present, the mind and its knowledge, when it knows itself.  So there are three things—mind, its love, and its knowledge—which are one, and when perfect they are equal.”

e. “Now we are challenged to see how these [three things] are present in the soul….  The mind knows not only itself but many other things as well.  Therefore love and knowledge are not present in the mind simply as aspects of their subject:  their existence is as substantive as that of the mind itself.  They are to be understood as mutually related things, each of which are distinctive substances.”

f. “It may thus be said that the mind is a whole, and that the love with which it loves itself and the knowledge with which it knows itself are like two parts composing the whole; or that they and the mind itself are equal parts making up the one whole….”

g. “It would be like three similar rings made out of the same gold, which are mutually related on the basis of their similarity, since everything that is similar is similar to something else, and there would be a trinity of rings and one gold.  However, if they were mixed together to form a single lump, this trinity would be destroyed.  We could still speak of “one gold” as in these three rings, but no longer of three golden objects.”

h. “In the case of the three things by which the mind knows and loves itself, the trinity of mind, love, and knowledge remains.  There is no intermingling or loss of identity.”

i. “Again, they are alternately in one another: the loving mind is in the love, love is in the lover’s knowledge, and knowledge in the knowing mind….  In a wonderful way, the three are inseparable from one another, and yet each one of them is a distinct substance, and all together are one substance or essence, even though they are said to be mutually related to each other.”

D. The World and Creation

1. Augustine was primarily concerned not with developing a philosophical doctrine of cosmic ontology but with emphasizing the essential dependence of all creatures on God.  

a. His system had to be consistent with Christian thought, which was that God created the world from nothing (ex nihilo) and it had to be consistent with Scripture.

b. Yet, Scripture seemed to be inconsistent on the matter of Creation:

(1) According to the book of Ecclesiasticus, “He that liveth for ever created all things together.”

(2) While on the other hand according to the book of Genesis, the fishes and birds, for instance, appeared only on the fifth day of creation, while the cattle and beasts of the earth appeared only on the sixth day.

(3) How then can these two statements be reconciled, that God created all things together and that some things were made after others, that is to say, that not all things were created together?

c. Augustine proposed that God did indeed create all things together in the beginning, but that he did not create them all in the same condition:  He created them invisibly, latently, potentially, in germ, in their rationes seminales.

(1) The rationes seminales are germs of things or invisible powers or potentialities, created by God in the beginning and developing into the objects of various species by their temporal unfolding.

(2) The rationes seminales have inchoate form or a potentiality to the development of form according to the divine plane.  

(3) The seminal reasons are not purely passive, but tend to self-development, though the absence of the requisite conditions and circumstances and of other external agencies may hinder or prevent their development.

(4) Each species with all its future development and particular members was created at the beginning in the appropriate seminal reason.

2. The peak of the material creation is man, who consists of body and immortal soul.

a. The human soul is an immaterial principle, though, like the souls of all living things, it animates the body.

b. Augustine argues (as Plato before him) that the human soul is capable of apprehending the Ideas, which are eternal and indestructible.  This demonstrates that the soul is akin to them, that is, eternal and indestructible.

c. Augustine clearly held that the soul is created by God, but does not seem to have made up his mind as to the precise time and mode of its origin.

(1) There is evidence to suggest that Augustine believed that God had created all other souls in Adam’s, so that the soul is ‘handed on’ by the parents (Traducianism).

(2) He thought that in this way Original Sin could be explained as a transmitted stain on the soul.

E. Ethics

1. Augustine’s ethic has this in common with what one might call the typical Greek ethic, that is, it is eudaemonistic in character, that it proposes an end for human conduct, namely happiness; but this happiness is to be found only in God.

a. “The Epicurean who places man’s supreme good in the body, places his hope in himself, [but] the rational creature…has been so made that it cannot itself be the good by which it is made happy.”

b. The human being is mutable and insufficient to itself, it can find its happiness only in the possession of what is more than itself, in the possession of an immutable object.

c. “The striving after God is, therefore, the desire of beatitude, the attainment of God is beatitude itself.”

2. When Augustine said that happiness is to be found in the attainment and possession of the eternal and immutable Object, God, he was thinking, not of a purely philosophic and theoretic contemplation of God, but of a loving union with and possession of God, and indeed of the supernatural union with God held up to the Christian as the term of his grace-aided endeavor.

a. The ethic of Augustine is, then, primarily an ethic of love: it is by the will that man reaches out towards God and finally takes possession of and enjoys Him.

b. “When therefore the will, which is the intermediate good, cleaves to the immutable good…., man finds therein the blessed life…. For if God is man’s supreme good…it clearly follows, since to seek the supreme good is to live well, that to live well is nothing else but to love God with all the heart, with all the soul, with all the mind.”

c. “Ethics are here, since a good and honest life is not formed otherwise than by loving as they should be loved those things which we ought to love, namely God and our neighbor.”

3. Man has a free will and is free to turn away from the immutable Good and to attach itself to mutable goods, taking as its object either the goods of the soul or the goods of the body.

a. The direction of the will to that good is implanted by God and willed by God, who is the Creator.  By turning away from God the will runs counter to the divine law, which is expressed in human nature, made by God for Himself.

b. All men, therefore, are conscious to some extent of moral standards and laws: “even the ungodly…rightly blame and rightly praise many things in the conduct of men.”

(1) How are they enabled to do so, save by seeing the rules according to which men ought to live, even if they do not personally obey these laws in their own conduct?

(2) The eternal laws of morality are impressed in the heart of man, “as the impression of a ring passes into the wax, yet does not leave the ring.”

(3) Thus, just as the human mind perceives eternal theoretic truths in the light of God, so it perceives, in the same light, practical truths or principles, which should direct the free will.

c. The will is free, but it is at the same time subject to moral obligations, and to love God is a duty.

4. The relationship of man to God, however, is the relationship of a finite creature to the infinite Being, and the result is that the gulf cannot be bridged without the divine aid, without grace: grace is necessary even to begin to will to love God.

a. “When man tries to live justly by his own strength without the help of the liberating grace of God, he is then conquered by sins; but in free will he has it in his power to believer in the Liberator and to receive grace.”

b. “The law was therefore given that grace might be sought; grace was given that the law might be fulfilled.”

c. “The law of teaching and commanding that which cannot be fulfilled without grace demonstrates to man his weakness, in order that the weakness thus proved may resort to the Savior, by whose healing the will may be able to do what in its feebleness it found impossible.”

5. If moral perfection consists in loving God, in directing the will to God and bringing all other powers, for example, the senses, into harmony with this direction, evil will consists in turning the will away from God.  But what is evil in itself?

a. Evil cannot be something positive in the sense of something created by God: the cause of moral evil is not the Creator but the created will.

b. The cause of good things is the divine goodness, whereas the cause of evil is the created will, which turns away from the immutable Good.

c. Evil, then, is “that which falls away from essence and tends to non-being…. It tends to make that which is cease to be.”

d. Everything in which there is order and measure is to be ascribed to God, but in the will, which turns away from God there is disorder.  

(1) The will itself is good, but the absence of right order, or rather the privation of right order, for which the human agent is responsible, is evil.  

(2) Moral evil is thus a privation of right order in the created will.

6. Freedom, Grace and Predestination

a. Augustine’s emphasis on grace occasionally seems to suggest that he denies human freedom.  In the passages that follow, Augustine discusses the relation of sin, grace and free will. (From The City of God)

(1) “For the first free will which was given to humanity when it was created upright, gave not just the ability not to sin, but also the ability to sin.”

(2) “This new freedom is all the more powerful precisely because it will not have power to sin; and this, not by its unaided natural ability, but by the gift of God.”

(3) “It is one thing to be God, and another to share in God.  God is unable to sin; anyone who shares in God has received from God the inability to sin.”

b. Augustine here argues that God bestows a gift of perseverance on those who he has elected.  The nature of this gift is such that it is irresistible, and will ensure that its recipient remains in grace. 

(1) “Now Adam was created upright, in a state of good…in addition he was given the assistance of perseverance, not so that by this assistance it might come about that he should in fact persevere, but because without it he could not persevere through his own free will.”

(2) “Now in the case of the saints who are predestined to the kingdom of God by the grace of God, the assistance of perseverance which is given is not that [granted to the first man], but that kind which brings the gift of actual perseverance.  It is not just that they cannot persevere without this gift; once they have received this gift, they can do nothing except persevere.”

c. Augustine developed the idea that predestination involves God withholding or making available, according to the divine will, the means by which salvation is possible.  Augustine stresses that the divine judgment which determines who will be allowed to be saved in this manner is beyond human understanding.

(1) “This is the predestination of the saints, and nothing else: the foreknowledge and preparation of the benefits of God, whereby whoever are set free are most certainly set free.”

(2) “And where are the rest left by the just judgment of God, except in that mass of perdition…. Now they would have believed, if they had seen the wonderful signs of Christ.  However, because it was not given to them to believe, they were not given the means to believe.

(3) “From this, it seems that certain people have naturally in their minds a divine gift of understanding, by which they may be moved to faith, if they hear the words or see the signs which are adapted to their minds.”

(4) “But if, by virtue of a divine judgment which is beyond us, these people have not been predestined by grace and separated from the mass of perdition, then they must remain without contact with either these divine words or deeds which, if heard or seen by them, would have allowed the to believe.”  (Note:  Predestination was condemned by the Council of Carthage in 418:  “Those who are saved could still be lost, and those that have perished could have been saved.”) 

F. The City of God and the City of Man

1. Emperor Constantine had move his seat of power to Constantinople splitting the Roman Empire into two—the Western Empire with Rome as its capital and the Eastern Empire centered in Constantinople.

a. Much of the wealth, and power moved to Constantinople leaving Rome to fall into decay and venerable to invasion by the barbarians from the North.

b. Although the Christian Church had several major bishoprics including Alexandria, Antioch, Ephesus, Constantinople, and Cappadocia, Rome was considered by many to be center of the Church authority with its bishop, the Pope, having primacy over the other bishops.

c. When Rome and Western Empire fell to the barbarian tribes the Church had to take over much of the civil administration.  Certainly, much of the glory of Rome that Augustine had known had faded and undoubtedly had an influence on Augustine’s understanding of the relationship between Church and State.

2. Augustine saw in history, as he saw in the individual, the struggle between two principles of conduct, two loves, on the one hand the love of God and submission to His law, on the other hand, of self, of pleasure, of the world.

a. This dialectic forms two cities:  The City of God (Jerusalem) and the City of Man (Babylon).

b. Generally, Augustine associated the City of God with the Church and the City of Man with any human state, in his case, Rome.

c.  The ideas of the heavenly and earthly cities are moral and spiritual ideas, the contents of which re not exactly coterminous with any actual organization.

(1) A man may be a Christian and belong to the Church; but if the principle of conduct is self-love and not the love of God, he belongs spiritually and morally to the City of Babylon.

(2) If an official of the State is governed in his conduct by the love of God, if he pursues justice and charity, he belongs spiritually and morally to the City of Jerusalem.

d. The State, as an instrument of force, has its roots in the consequences of Original Sin and, given the fact of Original Sin and its consequences, is a necessary institution; but a just State is impossible unless it is informed by Christianity.

(1) The Church must permeate the State with her principles as leaven permeates and transforms the bread.

(2) The Church is superior to the State.

e. In summary, the Church and the State are characterized by discontinuity and, at times, represent competing forces in society.  The Church offers its moral guidance and reminds the State that Caesar is not God and that it is not possible to formulate a State that can re-establish paradise on earth—that will only occur eschatalogically when the New Jerusalem descends from above.

3. It should be noted that Augustine’s formulation of the relationship between Church and State was not the experience of Eastern Christendom.

a. The basic principles of Byzantine Church and State relations were formulated in the 330’s by the court prelate Eusebius of Caesarea, during the reign of the first Christian emperor, Constantine I.

b. Eusebius summed up his theory in the phrase: “As in heaven, so on earth.”

(1) The emperor is to be seen as the living icon of Christ, God’s vicegerent on earth.

(2) “Crowned in the image of the heavenly kingship, gazing upwards, he steers and guides humans on earth according to the pattern of his prototype.”

(3) Just as God regulates the cosmic order, so the emperor regulates the social order.  God by his divine activity brings all creation into ordered harmony under his absolute rule; and in a similar way the emperor brings all humankind into ordered harmony under his own absolute rule, within the framework of a universal Christian state.

c. The emperor, Justinian, speaks of a ‘happy concord’ between priesthood and kingship, but he does not say that one is subordinate to the other.

(1) The emperor was the ‘defender of the church’ not the ‘head of the church.’

(2) The emperor did have considerable ecclesiastical influence being able to select the patriarch from a list of names presented to him by the Holy Synod and able to call and preside over Councils of the Church.

d. Thus, in contrast to the dichotomy that existed between Church and State in the Western model, the East Christian Church viewed itself in harmony with the civil authority.

(1) “…and of these the greatest and most necessary are the emperor and the patriarch.  Thus the peace and felicity of subjects, in body and soul, depends on the agreement and concord of the kingship and priesthood in all things” St. Photius, Patriarch of Constantinople (880)

(2) “The holy emperor has a great place in the church.  He is not as other rulers and the governors of other regions are; and this is because the emperors, from the beginning established and confirmed true religion in all the inhabited earth…. It is not possible for Christians to have a church and not to have an empire.  Church and empire have a great unity and community; nor can they be separated from each other.” Patriarch Antony of Constantinople to Grand Prince Vasilii of Russia (1395) 
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