BOOK NINETEENTH.

ARGUMENT.

IN THIS BOOK THE END OF THE TWO CITIES, THE EARTHLY AND THE
HEAVENLY, IS DISCUSSED. AUGUSTINE REVIEWS THE OPINIONS
OF THE PHILOSOPHERS REGARDING THE SUPREME GOOD, AND
THEIR VAIN EFFORTS TO MAKE FOR THEMSELVES A HAPPINESS
IN THIS LIFE; AND, WHILE HE REFUTES THESE, HE TAKES
OCCASION TO SHOW WHAT THE PEACE AND HAPPINESS
BELONGING TO THE HEAVENLY CITY, OR THE PEOPLE OF
CHRIST, ARE BOTH NOW AND HEREAFTER.

4. What the Christians believe regarding the supreme good and evil, in
opposition to the philosophers, who have maintained that the supreme
good is in themselves.

If, then, we be asked what the city of God has to say upon these points, and, in the first
place, what its opinion regarding the supreme good and evil is, it will reply that life
eternal is the supreme good, death eternal the supreme evil, and that to obtain the one
and escape the other we must live rightly. And thus it is written, "The just lives by faith,"
for we do not as yet see our good, and must therefore live by faith; neither have we in
ourselves power to live rightly, but can do so only if He who has given us faith to believe
in His help do help us when we believe and pray. As for those who have supposed that
the sovereign good and evil are to be found in this life, and have placed it either in the
soul or the body, or in both, or, to speak more explicitly, either in pleasure or in virtue, or
in both; in repose or in virtue, or in both; in pleasure and repose, or in virtue, or in all
combined; in the primary objects of nature, or in virtue, or in both,—all these have, with
a marvellous shallowness, sought to find their blessedness in this life and in
themselves. Contempt has been poured upon such ideas by the Truth, saying by the
prophet, "The Lord knoweth the thoughts of men" (or, as the Apostle Paul cites the
passage, "The Lord knoweth the thoughts of the wise") "that they are vain."

For what flood of eloquence can suffice to detail the miseries of this life? Cicero, in the
Consolation on the death of his daughter, has spent all his ability in lamentation; but
how inadequate was even his ability here? For when, where, how, in this life can these
primary objects of nature be possessed so that they may not be assailed by unforeseen
accidents? Is the body of the wise man exempt from any pain which may dispel
pleasure, from any disquietude which may banish repose? The amputation or decay of
the members of the body puts an end to its integrity, deformity blights its beauty,
weakness its health, lassitude its vigour, sleepiness or sluggishness its activity,—and



which of these is it that may not assail the flesh of the wise man? Comely and fitting
attitudes and movements of the body are numbered among the prime natural blessings;
but what if some sickness makes the members tremble? what if a man suffers from
curvature of the spine to such an extent that his hands reach the ground, and he goes
upon all-fours like a quadruped? Does not this destroy all beauty and grace in the body,
whether at rest or in motion? What shall | say of the fundamental blessings of the soul,
sense and intellect, of which the one is given for the perception, and the other for the
comprehension of truth? But what kind of sense is it that remains when a man becomes
deaf and blind? where are reason and intellect when disease makes a man delirious?
We can scarcely, or not at all, refrain from tears, when we think of or see the actions
and words of such frantic persons, and consider how different from and even opposed
to their own sober judgment and ordinary conduct their present demeanour is. And what
shall | say of those who suffer from demoniacal possession? Where is their own
intelligence hidden and buried while the malignant spirit is using their body and soul
according to his own will? And who is quite sure that no such thing can happen to the
wise man in this life? Then, as to the perception of truth, what can we hope for even in
this way while in the body, as we read in the true book of Wisdom, "The corruptible body
weigheth down the soul, and the earthly tabernacle presseth down the mind that museth
upon many things?" And eagerness, or desire of action, if this is the right meaning to put
upon the Greek opun, is also reckoned among the primary advantages of nature; and
yet is it not this which produces those pitiable movements of the insane, and those
actions which we shudder to see, when sense is deceived and reason deranged?

In fine, virtue itself, which is not among the primary objects of nature, but succeeds to
them as the result of learning, though it holds the highest place among human good
things, what is its occupation save to wage perpetual war with vices,—not those that are
outside of us, but within; not other men's, but our own,—a war which is waged
especially by that virtue which the Greeks call cwgpoouvn, and we temperance, and
which bridles carnal lusts, and prevents them from winning the consent of the spirit to
wicked deeds? For we must not fancy that there is no vice in us, when, as the apostle
says, "The flesh lusteth against the spirit;" for to this vice there is a contrary virtue,
when, as the same writer says, "The spirit lusteth against the flesh." "For these two," he
says, "are contrary one to the other, so that you cannot do the things which you would."
But what is it we wish to do when we seek to attain the supreme good, unless that the
flesh should cease to lust against the spirit, and that there be no vice in us against
which the spirit may lust? And as we cannot attain to this in the present life, however
ardently we desire it, let us by God's help accomplish at least this, to preserve the soul
from succumbing and yielding to the flesh that lusts against it, and to refuse our consent
to the perpetration of sin. Far be it from us, then, to fancy that while we are still engaged
in this intestine war, we have already found the happiness which we seek to reach by



victory. And who is there so wise that he has no conflict at all to maintain against his
vices?

What shall | say of that virtue which is called prudence? Is not all its vigilance spent in
the discernment of good from evil things, so that no mistake may be admitted about
what we should desire and what avoid? And thus it is itself a proof that we are in the
midst of evils, or that evils are in us; for it teaches us that it is an evil to consent to sin,
and a good to refuse this consent. And yet this evil, to which prudence teaches and
temperance enables us not to consent, is removed from this life neither by prudence nor
by temperance. And justice, whose office it is to render to every man his due, whereby
there is in man himself a certain just order of nature, so that the soul is subjected to
God, and the flesh to the soul, and consequently both soul and flesh to God,—does not
this virtue demonstrate that it is as yet rather labouring towards its end than resting in its
finished work? For the soul is so much the less subjected to God as it is less occupied
with the thought of God; and the flesh is so much the less subjected to the spirit as it
lusts more vehemently against the spirit. So long, therefore, as we are beset by this
weakness, this plague, this disease, how shall we dare to say that we are safe? and if
not safe, then how can we be already enjoying our final beatitude? Then that virtue
which goes by the name of fortitude is the plainest proof of the ills of life, for it is these
ills which it is compelled to bear patiently. And this holds good, no matter though the
ripest wisdom co-exists with it. And | am at a loss to understand how the Stoic
philosophers can presume to say that these are no ills, though at the same time they
allow the wise man to commit suicide and pass out of this life if they become so
grievous that he cannot or ought not to endure them. But such is the stupid pride of
these men who fancy that the supreme good can be found in this life, and that they can
become happy by their own resources, that their wise man, or at least the man whom
they fancifully depict as such, is always happy, even though he become blind, deaf,
dumb, mutilated, racked with pains, or suffer any conceivable calamity such as may
compel him to make away with himself; and they are not ashamed to call the life that is
beset with these evils happy. O happy life, which seeks the aid of death to end it! If it is
happy, let the wise man remain in it; but if these ills drive him out of it, in what sense is it
happy? Or how can they say that these are not evils which conquer the virtue of
fortitude, and force it not only to yield, but so to rave that it in one breath calls life happy
and recommends it to be given up? For who is so blind as not to see that if it were
happy it would not be fled from? And if they say we should flee from it on account of the
infirmities that beset it, why then do they not lower their pride and acknowledge that it is
miserable? Was it, | would ask, fortitude or weakness which prompted Cato to Kill
himself? for he would not have done so had he not been too weak to endure Caesar's
victory. Where, then, is his fortitude? It has yielded, it has succumbed, it has been so
thoroughly overcome as to abandon, forsake, flee this happy life. Or was it no longer



happy? Then it was miserable. How, then, were these not evils which made life
miserable, and a thing to be escaped from?

And therefore those who admit that these are evils, as the Peripatetics do, and the Old
Academy, the sect which Varro advocates, express a more intelligible doctrine; but
theirs also is a surprising mistake, for they contend that this is a happy life which is
beset by these evils, even though they be so great that he who endures them should
commit suicide to escape them. "Pains and anguish of body," says Varro, "are evils, and
so much the worse in proportion to their severity; and to escape them you must quit this
life." What life, | pray? This life, he says, which is oppressed by such evils. Then it is
happy in the midst of these very evils on account of which you say we must quit it? Or
do you call it happy because you are at liberty to escape these evils by death? What,
then, if by some secret judgment of God you were held fast and not permitted to die, nor
suffered to live without these evils? In that case, at least, you would say that such a life
was miserable. It is soon relinquished, no doubt, but this does not make it not
miserable; for were it eternal, you yourself would pronounce it miserable. Its brevity,
therefore, does not clear it of misery; neither ought it to be called happiness because it
is a brief misery. Certainly there is a mighty force in these evils which compel a
man—according to them, even a wise man—to cease to be a man that he may escape
them, though they say, and say truly, that it is as it were the first and strongest demand
of nature that a man cherish himself, and naturally therefore avoid death, and should so
stand his own friend as to wish and vehemently aim at continuing to exist as a living
creature, and subsisting in this union of soul and body. There is a mighty force in these
evils to overcome this natural instinct by which death is by every means and with all a
man's efforts avoided, and to overcome it so completely that what was avoided is
desired, sought after, and if it cannot in any other way be obtained, is inflicted by the
man on himself. There is a mighty force in these evils which make fortitude a
homicide,—if, indeed, that is to be called fortitude which is so thoroughly overcome by
these evils, that it not only cannot preserve by patience the man whom it undertook to
govern and defend, but is itself obliged to kill him. The wise man, | admit, ought to bear
death with patience, but when it is inflicted by another. If, then, as these men maintain,
he is obliged to inflict it on himself, certainly it must be owned that the ills which compel
him to this are not only evils, but intolerable evils. The life, then, which is either subject
to accidents, or environed with evils so considerable and grievous, could never have
been called happy, if the men who give it this name had condescended to yield to the
truth, and to be conquered by valid arguments, when they inquired after the happy life,
as they yield to unhappiness, and are overcome by overwhelming evils, when they put
themselves to death, and if they had not fancied that the supreme good was to be found
in this mortal life; for the very virtues of this life, which are certainly its best and most
useful possessions, are all the more telling proofs of its miseries in proportion as they
are helpful against the violence of its dangers, toils, and woes. For if these are true



virtues,—and such cannot exist save in those who have true piety,—they do not profess
to be able to deliver the men who possess them from all miseries; for true virtues tell no
such lies, but they profess that by the hope of the future world this life, which is
miserably involved in the many and great evils of this world, is happy as it is also safe.
For if not yet safe, how could it be happy? And therefore the Apostle Paul, speaking not
of men without prudence, temperance, fortitude, and justice, but of those whose lives
were regulated by true piety, and whose virtues were therefore true, says, "For we are
saved by hope: now hope which is seen is not hope; for what a man seeth, why doth he
yet hope for? But if we hope for that we see not, then do we with patience wait for it."
As, therefore, we are saved, so we are made happy by hope. And as we do not as yet
possess a present, but look for a future salvation, so is it with our happiness, and this
"with patience;" for we are encompassed with evils, which we ought patiently to endure,
until we come to the ineffable enjoyment of unmixed good; for there shall be no longer
anything to endure. Salvation, such as it shall be in the world to come, shall itself be our
final happiness. And this happiness these philosophers refuse to believe in, because
they do not see it, and attempt to fabricate for themselves a happiness in this life, based
upon a virtue which is as deceitful as it is proud.

5. Of the social life, which, though most desirable, is frequently disturbed by many
distresses.

We give a much more unlimited approval to their idea that the life of the wise man must
be social. For how could the city of God (concerning which we are already writing no
less than the nineteenth book of this work) either take a beginning or be developed, or
attain its proper destiny, if the life of the saints were not a social life? But who can
enumerate all the great grievances with which human society abounds in the misery of
this mortal state? Who can weigh them? Hear how one of their comic writers makes one
of his characters express the common feelings of all men in this matter: "I am married;
this is one misery. Children are born to me; they are additional cares." What shall | say
of the miseries of love which Terence also recounts—"slights, suspicions, quarrels, war
to-day, peace to-morrow?" Is not human life full of such things? Do they not often occur
even in honourable friendships? On all hands we experience these slights, suspicions,
quarrels, war, all of which are undoubted evils; while, on the other hand, peace is a
doubtful good, because we do not know the heart of our friend, and though we did know
it to-day, we should be as ignorant of what it might be to-morrow. Who ought to be, or
who are more friendly than those who live in the same family? And yet who can rely
even upon this friendship, seeing that secret treachery has often broken it up, and
produced enmity as bitter as the amity was sweet, or seemed sweet by the most perfect
dissimulation? It is on this account that the words of Cicero so move the heart of every
one, and provoke a sigh: "There are no snares more dangerous than those which lurk
under the guise of duty or the name of relationship. For the man who is your declared



foe you can easily baffle by precaution; but this hidden, intestine, and domestic danger
not merely exists, but overwhelms you before you can foresee and examine it." It is also
to this that allusion is made by the divine saying, "A man's foes are those of his own
household,"—words which one cannot hear without pain; for though a man have
sufficient fortitude to endure it with equanimity, and sufficient sagacity to baffle the
malice of a pretended friend, yet if he himself is a good man, he cannot but be greatly
pained at the discovery of the perfidy of wicked men, whether they have always been
wicked and merely feigned goodness, or have fallen from a better to a malicious
disposition. If, then, home, the natural refuge from the ills of life, is itself not safe, what
shall we say of the city, which, as it is larger, is so much the more filled with lawsuits civil
and criminal, and is never free from the fear, if sometimes from the actual outbreak, of
disturbing and bloody insurrections and civil wars?

13. Of the universal peace which the law of nature preserves through all
disturbances, and by which every one reaches his desert in a way
regulated by the just Judge.

The peace of the body then consists in the duly proportioned arrangement of its parts.
The peace of the irrational soul is the harmonious repose of the appetites, and that of
the rational soul the harmony of knowledge and action. The peace of body and soul is
the well-ordered and harmonious life and health of the living creature. Peace between
man and God is the well-ordered obedience of faith to eternal law. Peace between man
and man is well-ordered concord. Domestic peace is the well-ordered concord between
those of the family who rule and those who obey. Civil peace is a similar concord among
the citizens. The peace of the celestial city is the perfectly ordered and harmonious
enjoyment of God, and of one another in God. The peace of all things is the tranquillity
of order. Order is the distribution which allots things equal and unequal, each to its own
place. And hence, though the miserable, in so far as they are such, do certainly not
enjoy peace, but are severed from that tranquillity of order in which there is no
disturbance, nevertheless, inasmuch as they are deservedly and justly miserable, they
are by their very misery connected with order. They are not, indeed, conjoined with the
blessed, but they are disjoined from them by the law of order. And though they are
disquieted, their circumstances are notwithstanding adjusted to them, and consequently
they have some tranquillity of order, and therefore some peace. But they are wretched
because, although not wholly miserable, they are not in that place where any mixture of
misery is impossible. They would, however, be more wretched if they had not that peace
which arises from being in harmony with the natural order of things. When they suffer,
their peace is in so far disturbed; but their peace continues in so far as they do not
suffer, and in so far as their nature continues to exist. As, then, there may be life without
pain, while there cannot be pain without some kind of life, so there may be peace
without war, but there cannot be war without some kind of peace, because war



supposes the existence of some natures to wage it, and these natures cannot exist
without peace of one kind or other.

And therefore there is a nature in which evil does not or even cannot exist; but there
cannot be a nature in which there is no good. Hence not even the nature of the devil
himself is evil, in so far as it is nature, but it was made evil by being perverted. Thus he
did not abide in the truth but could not escape the judgment of the Truth; he did not
abide in the tranquillity of order, but did not therefore escape the power of the Ordainer.
The good imparted by God to his nature did not screen him from the justice of God by
which order was preserved in his punishment; neither did God punish the good which
He had created, but the evil which the devil had committed. God did not take back all
He had imparted to his nature, but something He took and something He left, that there
might remain enough to be sensible of the loss of what was taken. And this very
sensibility to pain is evidence of the good which has been taken away and the good
which has been left. For, were nothing good left, there could be no pain on account of
the good which had been lost. For he who sins is still worse if he rejoices in his loss of
righteousness. But he who is in pain, if he derives no benefit from it, mourns at least the
loss of health. And as righteousness and health are both good things, and as the loss of
any good thing is matter of grief, not of joy,—if, at least, there is no compensation, as
spiritual righteousness may compensate for the loss of bodily health,—certainly it is
more suitable for a wicked man to grieve in punishment than to rejoice in his fault. As,
then, the joy of a sinner who has abandoned what is good is evidence of a bad will, so
his grief for the good he has lost when he is punished is evidence of a good nature. For
he who laments the peace his nature has lost is stirred to do so by some relics of peace
which make his nature friendly to itself. And it is very just that in the final punishment the
wicked and godless should in anguish bewail the loss of the natural advantages they
enjoyed, and should perceive that they were most justly taken from them by that God
whose benign liberality they had despised. God, then, the most wise Creator and most
just Ordainer of all natures, who placed the human race upon earth as its greatest
ornament, imparted to men some good things adapted to this life, to wit, temporal
peace, such as we can enjoy in this life from health and safety and human fellowship,
and all things needful for the preservation and recovery of this peace, such as the
objects which are accommodated to our outward senses, light, night, the air, and waters
suitable for us, and everything the body requires to sustain, shelter, heal, or beautify it:
and all under this most equitable condition, that every man who made a good use of
these advantages suited to the peace of this mortal condition, should receive ampler
and better blessings, namely, the peace of immortality, accompanied by glory and
honour in an endless life made fit for the enjoyment of God and of one another in God;
but that he who used the present blessings badly should both lose them and should not
receive the others.



14. Of the order and law which obtain in heaven and earth, whereby it comes to
pass that human society is served by those who rule it.

The whole use, then, of things temporal has a reference to this result of earthly peace in
the earthly community, while in the city of God it is connected with eternal peace. And
therefore, if we were irrational animals, we should desire nothing beyond the proper
arrangement of the parts of the body and the satisfaction of the appetites,—nothing,
therefore, but bodily comfort and abundance of pleasures, that the peace of the body
might contribute to the peace of the soul. For if bodily peace be awanting, a bar is put to
the peace even of the irrational soul, since it cannot obtain the gratification of its
appetites. And these two together help out the mutual peace of soul and body, the
peace of harmonious life and health. For as animals, by shunning pain, show that they
love bodily peace, and, by pursuing pleasure to gratify their appetites, show that they
love peace of soul, so their shrinking from death is a sufficient indication of their intense
love of that peace which binds soul and body in close alliance. But, as man has a
rational soul, he subordinates all this which he has in common with the beasts to the
peace of his rational soul, that his intellect may have free play and may regulate his
actions, and that he may thus enjoy the well-ordered harmony of knowledge and action
which constitutes, as we have said, the peace of the rational soul. And for this purpose
he must desire to be neither molested by pain, nor disturbed by desire, nor extinguished
by death, that he may arrive at some useful knowledge by which he may regulate his life
and manners. But, owing to the liability of the human mind to fall into mistakes, this very
pursuit of knowledge may be a snare to him unless he has a divine Master, whom he
may obey without misgiving, and who may at the same time give him such help as to
preserve his own freedom. And because, so long as he is in this mortal body, he is a
stranger to God, he walks by faith, not by sight; and he therefore refers all peace, bodily
or spiritual or both, to that peace which mortal man has with the immortal God, so that
he exhibits the well-ordered obedience of faith to eternal law. But as this divine Master
inculcates two precepts,—the love of God and the love of our neighbour,—and as in
these precepts a man finds three things he has to love,—God, himself, and his
neighbour,—and that he who loves God loves himself thereby, it follows that he must
endeavour to get his neighbour to love God, since he is ordered to love his neighbour
as himself. He ought to make this endeavour in behalf of his wife, his children, his
household, all within his reach, even as he would wish his neighbour to do the same for
him if he needed it; and consequently he will be at peace, or in well-ordered concord,
with all men, as far as in him lies. And this is the order of this concord, that a man, in the
first place, injure no one, and, in the second, do good to every one he can reach.
Primarily, therefore, his own household are his care, for the law of nature and of society
gives him readier access to them and greater opportunity of serving them. And hence
the apostle says, "Now, if any provide not for his own, and specially for those of his own
house, he hath denied the faith, and is worse than an infidel." This is the origin of



domestic peace, or the well-ordered concord of those in the family who rule and those
who obey. For they who care for the rest rule,—the husband the wife, the parents the
children, the masters the servants; and they who are cared for obey,—the women their
husbands, the children their parents, the servants their masters. But in the family of the
just man who lives by faith and is as yet a pilgrim journeying on to the celestial city,
even those who rule serve those whom they seem to command; for they rule not from a
love of power, but from a sense of the duty they owe to others—not because they are
proud of authority, but because they love mercy.

15. Of the liberty proper to man's nature, and the servitude introduced
by sin,—a servitude in which the man whose will is wicked is the
slave of his own lust, though he is free so far as regards other men.

This is prescribed by the order of nature: it is thus that God has created man. For "let
them," He says, "have dominion over the fish of the sea, and over the fowl of the air,
and over every creeping thing which creepeth on the earth." He did not intend that His
rational creature, who was made in His image, should have dominion over anything but
the irrational creation,—not man over man, but man over the beasts. And hence the
righteous men in primitive times were made shepherds of cattle rather than kings of
men, God intending thus to teach us what the relative position of the creatures is, and
what the desert of sin; for it is with justice, we believe, that the condition of slavery is the
result of sin. And this is why we do not find the word "slave" in any part of Scripture until
righteous Noah branded the sin of his son with this name. It is a name, therefore,
introduced by sin and not by nature. The origin of the Latin word for slave is supposed
to be found in the circumstance that those who by the law of war were liable to be killed
were sometimes preserved by their victors, and were hence called servants. And these
circumstances could never have arisen save through sin. For even when we wage a just
war, our adversaries must be sinning; and every victory, even though gained by wicked
men, is a result of the first judgment of God, who humbles the vanquished either for the
sake of removing or of punishing their sins. Witness that man of God, Daniel, who,
when he was in captivity, confessed to God his own sins and the sins of his people, and
declares with pious grief that these were the cause of the captivity. The prime cause,
then, of slavery is sin, which brings man under the dominion of his fellow,—that which
does not happen save by the judgment of God, with whom is no unrighteousness, and
who knows how to award fit punishments to every variety of offence. But our Master in
heaven says, "Every one who doeth sin is the servant of sin." And thus there are many
wicked masters who have religious men as their slaves, and who are yet themselves in
bondage; "for of whom a man is overcome, of the same is he brought in bondage." And
beyond question it is a happier thing to be the slave of a man than of a lust; for even this
very lust of ruling, to mention no others, lays waste men's hearts with the most ruthless
dominion. Moreover, when men are subjected to one another in a peaceful order, the



lowly position does as much good to the servant as the proud position does harm to the
master. But by nature, as God first created us, no one is the slave either of man or of
sin. This servitude is, however, penal, and is appointed by that law which enjoins the
preservation of the natural order and forbids its disturbance; for if nothing had been
done in violation of that law, there would have been nothing to restrain by penal
servitude. And therefore the apostle admonishes slaves to be subject to their masters,
and to serve them heartily and with good-will, so that, if they cannot be freed by their
masters, they may themselves make their slavery in some sort free, by serving not in
crafty fear, but in faithful love, until all unrighteousness pass away, and all principality
and every human power be brought to nothing, and God be all in all.

16. Of equitable rule.

And therefore, although our righteous fathers had slaves, and administered their
domestic affairs so as to distinguish between the condition of slaves and the heirship of
sons in regard to the blessings of this life, yet in regard to the worship of God, in whom
we hope for eternal blessings, they took an equally loving oversight of all the members
of their household. And this is so much in accordance with the natural order, that the
head of the household was called paterfamilias; and this name has been so generally
accepted, that even those whose rule is unrighteous are glad to apply it to themselves.
But those who are true fathers of their households desire and endeavour that all the
members of their household, equally with their own children, should worship and win
God, and should come to that heavenly home in which the duty of ruling men is no
longer necessary, because the duty of caring for their everlasting happiness has also
ceased; but, until they reach that home, masters ought to feel their position of authority
a greater burden than servants their service. And if any member of the family interrupts
the domestic peace by disobedience, he is corrected either by word or blow, or some
kind of just and legitimate punishment, such as society permits, that he may himself be
the better for it, and be readjusted to the family harmony from which he had dislocated
himself. For as it is not benevolent to give a man help at the expense of some greater
benefit he might receive, so it is not innocent to spare a man at the risk of his falling into
graver sin. To be innocent, we must not only do harm to no man, but also restrain him
from sin or punish his sin, so that either the man himself who is punished may profit by
his experience, or others be warned by his example. Since, then, the house ought to be
the beginning or element of the city, and every beginning bears reference to some end
of its own kind, and every element to the integrity of the whole of which it is an element,
it follows plainly enough that domestic peace has a relation to civic peace,—in other
words, that the well-ordered concord of domestic obedience and domestic rule has a
relation to the well-ordered concord of civic obedience and civic rule. And therefore it
follows, further, that the father of the family ought to frame his domestic rule in



accordance with the law of the city, so that the household may be in harmony with the
civic order.

17. What produces peace, and what discord, between the heavenly and earthly
cities.

But the families which do not live by faith seek their peace in the earthly advantages of
this life; while the families which live by faith look for those eternal blessings which are
promised, and use as pilgrims such advantages of time and of earth as do not fascinate
and divert them from God, but rather aid them to endure with greater ease, and to keep
down the number of those burdens of the corruptible body which weigh upon the soul.
Thus the things necessary for this mortal life are used by both kinds of men and families
alike, but each has its own peculiar and widely different aim in using them. The earthly
city, which does not live by faith, seeks an earthly peace, and the end it proposes, in the
well-ordered concord of civic obedience and rule, is the combination of men's wills to
attain the things which are helpful to this life. The heavenly city, or rather the part of it
which sojourns on earth and lives by faith, makes use of this peace only because it
must, until this mortal condition which necessitates it shall pass away. Consequently, so
long as it lives like a captive and a stranger in the earthly city, though i has already
received the promise of redemption, and the gift of the Spirit as the earnest of it, it
makes no scruple to obey the laws of the earthly city, whereby the things necessary for
the maintenance of this mortal life are administered; and thus, as this life is common to
both cities, so there is a harmony between them in regard to what belongs to it. But, as
the earthly city has had some philosophers whose doctrine is condemned by the divine
teaching, and who, being deceived either by their own conjectures or by demons,
supposed that many gods must be invited to take an interest in human affairs, and
assigned to each a separate function and a separate department,—to one the body, to
another the soul; and in the body itself, to one the head, to another the neck, and each
of the other members to one of the gods; and in like manner, in the soul, to one god the
natural capacity was assigned, to another education, to another anger, to another lust;
and so the various affairs of life were assigned,—cattle to one, corn to another, wine to
another, oil to another, the woods to another, money to another, navigation to another,
wars and victories to another, marriages to another, births and fecundity to another, and
other things to other gods: and as the celestial city, on the other hand, knew that one
God only was to be worshipped, and that to Him alone was due that service which the
Greeks call Aatpeia, and which can be given only to a god, it has come to pass that the
two cities could not have common laws of religion, and that the heavenly city has been
compelled in this matter to dissent, and to become obnoxious to those who think
differently, and to stand the brunt of their anger and hatred and persecutions, except in
so far as the minds of their enemies have been alarmed by the multitude of the
Christians and quelled by the manifest protection of God accorded to them. This



heavenly city, then, while it sojourns on earth, calls citizens out of all nations, and
gathers together a society of pilgrims of all languages, not scrupling about diversities in
the manners, laws, and institutions whereby earthly peace is secured and maintained,
but recognising that, however various these are, they all tend to one and the same end
of earthly peace. It therefore is so far from rescinding and abolishing these diversities,
that it even preserves and adopts them, so long only as no hindrance to the worship of
the one supreme and true God is thus introduced. Even the heavenly city, therefore,
while in its state of pilgrimage, avails itself of the peace of earth, and, so far as it can
without injuring faith and godliness, desires and maintains a common agreement among
men regarding the acquisition of the necessaries of life, and makes this earthly peace
bear upon the peace of heaven; for this alone can be truly called and esteemed the
peace of the reasonable creatures, consisting as it does in the perfectly ordered and
harmonious enjoyment of God and of one another in God. When we shall have reached
that peace, this mortal life shall give place to one that is eternal, and our body shall be
no more this animal body which by its corruption weighs down the soul, but a spiritual
body feeling no want, and in all its members subjected to the will. In its pilgrim state the
heavenly city possesses this peace by faith; and by this faith it lives righteously when it
refers to the attainment of that peace every good action towards God and man; for the
life of the city is a social life.

18. How different the uncertainty of the New Academy is from the certainty of the
Christian faith.

As regards the uncertainty about everything which Varro alleges to be the differentiating
characteristic of the New Academy, the city of God thoroughly detests such doubt as
madness. Regarding matters which it apprehends by the mind and reason it has most
absolute certainty, although its knowledge is limited because of the corruptible body
pressing down the mind, for, as the apostle says, "We know in part." It believes also the
evidence of the senses which the mind uses by aid of the body; for [if one who trusts his
senses is sometimes deceived], he is more wretchedly deceived who fancies he should
never trust them. It believes also the Holy Scriptures, old and new, which we call
canonical, and which are the source of the faith by which the just lives, and by which we
walk without doubting whilst we are absent from the Lord. So long as this faith remains
inviolate and firm, we may without blame entertain doubts regarding some things which
we have neither perceived by sense nor by reason, and which have not been revealed
to us by the canonical Scriptures, nor come to our knowledge through witnesses whom
it is absurd to disbelieve.

19. Of the dress and habits of the Christian people.

It is a matter of no moment in the city of God whether he who adopts the faith that
brings men to God adopts it in one dress and manner of life or another, so long only as



he lives in conformity with the commandments of God. And hence, when philosophers
themselves become Christians, they are compelled, indeed, to abandon their erroneous
doctrines, but not their dress and mode of living, which are no obstacle to religion. So
that we make no account of that distinction of sects which Varro adduced in connection
with the Cynic school, provided always nothing indecent or self-indulgent is retained. As
to these three modes of life, the contemplative, the active, and the composite, although,
so long as a man's faith is preserved, he may choose any of them without detriment to
his eternal interests, yet he must never overlook the claims of truth and duty. No man
has a right to lead such a life of contemplation as to forget in his own ease the service
due to his neighbour; nor has any man a right to be so immersed in active life as to
neglect the contemplation of God. The charm of leisure must not be indolent vacancy of
mind, but the investigation or discovery of truth, that thus every man may make solid
attainments without grudging that others do the same. And, in active life, it is not the
honours or power of this life we should covet, since all things under the sun are vanity,
but we should aim at using our position and influence, if these have been honourably
attained, for the welfare of those who are under us, in the way we have already
explained. It is to this the apostle refers when he says, "He that desireth the episcopate
desireth a good work." He wished to show that the episcopate is the title of a work, not
of an honour. It is a Greek word, and signifies that he who governs, superintends or
takes care of those whom he governs: for émi means over, and okotelv, to see;
therefore ¢mokotreiv means "to oversee." So that he who loves to govern rather than to
do good is no bishop. Accordingly no one is prohibited from the search after truth, for in
this leisure may most laudably be spent; but it is unseemly to covet the high position
requisite for governing the people, even though that position be held and that
government be administered in a seemly manner. And therefore holy leisure is longed
for by the love of truth; but it is the necessity of love to undertake requisite business. If
no one imposes this burden upon us, we are free to sift and contemplate truth; but if it
be laid upon us, we are necessitated for love's sake to undertake it. And yet not even in
this case are we obliged wholly to relinquish the sweets of contemplation; for were
these to be withdrawn, the burden might prove more than we could bear.

20. That the saints are in this life blessed in hope.

Since, then, the supreme good of the city of God is perfect and eternal peace, not such
as mortals pass into and out of by birth and death, but the peace of freedom from all
evil, in which the immortals ever abide, who can deny that that future life is most
blessed, or that, in comparison with it, this life which now we live is most wretched, be it
filled with all blessings of body and soul and external things? And yet, if any man uses
this life with a reference to that other which he ardently loves and confidently hopes for,
he may well be called even now blessed, though not in reality so much as in hope. But
the actual possession of the happiness of this life, without the hope of what is beyond, is



but a false happiness and profound misery. For the true blessings of the soul are not
now enjoyed; for that is no true wisdom which does not direct all its prudent
observations, manly actions, virtuous self-restraint, and just arrangements, to that end
in which God shall be all and all in a secure eternity and perfect peace.

21. Whether there ever was a Roman republic answering to the definitions of Scipio in
Cicero's dialogue.

This, then, is the place where | should fulfil the promise | gave in the second book of this
work, and explain, as briefly and clearly as possible, that if we are to accept the
definitions laid down by Scipio in Cicero's De Republica, there never was a Roman
republic; for he briefly defines a republic as the weal of the people. And if this definition
be true, there never was a Roman republic, for the people's weal was never attained
among the Romans. For the people, according to his definition, is an assemblage
associated by a common acknowledgment of right and by a community of interests. And
what he means by a common acknowledgment of right he explains at large, showing
that a republic cannot be administered without justice. Where, therefore, there is no true
justice there can be no right. For that which is done by right is justly done, and what is
unjustly done cannot be done by right. For the unjust inventions of men are neither to be
considered nor spoken of as rights; for even they themselves say that right is that which
flows from the fountain of justice, and deny the definition which is commonly given by
those who misconceive the matter, that right is that which is useful to the stronger party.
Thus, where there is not true justice there can be no assemblage of men associated by
a common acknowledgment of right, and therefore there can be no people, as defined
by Scipio or Cicero; and if no people, then no weal of the people, but only of some
promiscuous multitude unworthy of the name of people. Consequently, if the republic is
the weal of the people, and there is no people if it be not associated by a common
acknowledgment of right, and if there is no right where there is no justice, then most
certainly it follows that there is no republic where there is no justice. Further, justice is
that virtue which gives every one his due. Where, then, is the justice of man, when he
deserts the true God and yields himself to impure demons? Is this to give every one his
due? Or is he who keeps back a piece of ground from the purchaser, and gives it to a
man who has no right to it, unjust, while he who keeps back himself from the God who
made him, and serves wicked spirits, is just?

This same book, De Republica, advocates the cause of justice against injustice with
great force and keenness. The pleading for injustice against justice was first heard, and
it was asserted that without injustice a republic could neither increase nor even subsist,
for it was laid down as an absolutely unassailable position that it is unjust for some men
to rule and some to serve; and yet the imperial city to which the republic belongs cannot
rule her provinces without having recourse to this injustice. It was replied in behalf of
justice, that this ruling of the provinces is just, because servitude may be advantageous



to the provincials, and is so when rightly administered,—that is to say, when lawless
men are prevented from doing harm. And further, as they became worse and worse so
long as they were free, they will improve by subjection. To confirm this reasoning, there
is added an eminent example drawn from nature: for "why," it is asked, "does God rule
man, the soul the body, the reason the passions and other vicious parts of the soul?"
This example leaves no doubt that, to some, servitude is useful; and, indeed, to serve
God is useful to all. And it is when the soul serves God that it exercises a right control
over the body; and in the soul itself the reason must be subject to God if it is to govern
as it ought the passions and other vices. Hence, when a man does not serve God, what
justice can we ascribe to him, since in this case his soul cannot exercise a just control
over the body, nor his reason over his vices? And if there is no justice in such an
individual, certainly there can be none in a community composed of such persons.
Here, therefore, there is not that common acknowledgment of right which makes an
assemblage of men a people whose affairs we call a republic. And why need | speak of
the advantageousness, the common participation in which, according to the definition,
makes a people? For although, if you choose to regard the matter attentively, you will
see that there is nothing advantageous to those who live godlessly, as every one lives
who does not serve God but demons, whose wickedness you may measure by their
desire to receive the worship of men though they are most impure spirits, yet what |
have said of the common acknowledgment of right is enough to demonstrate that,
according to the above definition, there can be no people, and therefore no republic,
where there is no justice. For if they assert that in their republic the Romans did not
serve unclean spirits, but good and holy gods, must we therefore again reply to this
evasion, though already we have said enough, and more than enough, to expose it? He
must be an uncommonly stupid, or a shamelessly contentious person, who has read
through the foregoing books to this point, and can yet question whether the Romans
served wicked and impure demons. But, not to speak of their character, it is written in
the law of the true God, "He that sacrificeth unto any god save unto the Lord only, he
shall be utterly destroyed." He, therefore, who uttered so menacing a commandment
decreed that no worship should be given either to good or bad gods.

27. That the peace of those who serve God cannot in this mortal life be apprehended in
its perfection.

But the peace which is peculiar to ourselves we enjoy now with God by faith, and shall
hereafter enjoy eternally with Him by sight. But the peace which we enjoy in this life,
whether common to all or peculiar to ourselves, is rather the solace of our misery than
the positive enjoyment of felicity. Our very righteousness, too, though true in so far as it
has respect to the true good, is yet in this life of such a kind that it consists rather in the
remission of sins than in the perfecting of virtues. Witness the prayer of the whole city of
God in its pilgrim state, for it cries to God by the mouth of all its members, "Forgive us



our debts as we forgive our debtors." And this prayer is efficacious not for those whose
faith is "without works and dead," but for those whose faith "worketh by love." For as
reason, though subjected to God, is yet "pressed down by the corruptible body," so long
as it is in this mortal condition, it has not perfect authority over vice, and therefore this
prayer is needed by the righteous. For though it exercises authority, the vices do not
submit without a struggle. For however well one maintains the conflict, and however
thoroughly he has subdued these enemies, there steals in some evil thing, which, if it do
not find ready expression in act, slips out by the lips, or insinuates itself into the thought;
and therefore his peace is not full so long as he is at war with his vices. For it is a
doubtful conflict he wages with those that resist, and his victory over those that are
defeated is not secure, but full of anxiety and effort. Amidst these temptations,
therefore, of all which it has been summarily said in the divine oracles, "Is not human life
upon earth a temptation?" who but a proud man can presume that he so lives that he
has no need to say to God, "Forgive us our debts?" And such a man is not great, but
swollen and puffed up with vanity, and is justly resisted by Him who abundantly gives
grace to the humble. Whence it is said, "God resisteth the proud, but giveth grace to the
humble." In this, then, consists the righteousness of a man, that he submit himself to
God, his body to his soul, and his vices, even when they rebel, to his reason, which
either defeats or at least resists them; and also that he beg from God grace to do his
duty, and the pardon of his sins, and that he render to God thanks for all the blessings
he receives. But, in that final peace to which all our righteousness has reference, and
for the sake of which it is maintained, as our nature shall enjoy a sound immortality and
incorruption, and shall have no more vices, and as we shall experience no resistance
either from ourselves or from others, it will not be necessary that reason should rule
vices which no longer exist, but God shall rule the man, and the soul shall rule the body,
with a sweetness and facility suitable to the felicity of a life which is done with bondage.
And this condition shall there be eternal, and we shall be assured of its eternity; and
thus the peace of this blessedness and the blessedness of this peace shall be the
supreme good.

28. The end of the wicked.

But, on the other hand, they who do not belong to this city of God shall inherit eternal
misery, which is also called the second death, because the soul shall then be separated
from God its life, and therefore cannot be said to live, and the body shall be subjected to
eternal pains. And consequently this second death shall be the more severe, because
no death shall terminate it. But war being contrary to peace, as misery to happiness,
and life to death, it is not without reason asked what kind of war can be found in the end
of the wicked answering to the peace which is declared to be the end of the righteous?
The person who puts this question has only to observe what it is in war that is hurtful
and destructive, and he shall see that it is nothing else than the mutual opposition and



conflict of things. And can he conceive a more grievous and bitter war than that in which
the will is so opposed to passion, and passion to the will, that their hostility can never be
terminated by the victory of either, and in which the violence of pain so conflicts with the
nature of the body, that neither yields to the other? For in this life, when this conflict has
arisen, either pain conquers and death expels the feeling of it, or nature conquers and
health expels the pain. But in the world to come the pain continues that it may torment,
and the nature endures that it may be sensible of it; and neither ceases to exist, lest
punishment also should cease. Now, as it is through the last judgment that men pass to
these ends, the good to the supreme good, the evil to the supreme evil, | will treat of this
judgment in the following book.



