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L. Abstract

The purpose of this study is to understand the relation between God andl
human beings 11 the Trinity. This critical dialogue between Augustine
and Brunner is in order to see their different approaches to the Trinity.
Augustine tries to understand the Trinity by secing the static vision of
God. Augustine wdentifies human heings’ seeing the vision of God and
their safvation by human beings’ transformation.

Augustine focuses on the unity of the Fathcer, the Son and the
[loly Spirit. He thinks that the Son’s coming into the world is God’s
Hlumination. The Son mediates between God and human beings by
taking human form. Augustine’s project is to see God face to face hy
human beings’ transformation. So he focuses on human beings’ life,
cdeath and life after death. The reason why he focuses on these three
things is to match Jesus’ incarnation, death anc resurrection.

On the other hand, Brunner concentrates on God’s coming into
the world. This is God’s participation in the world as the encountering
cevent through the Son. According to Brunner, God’s sell-giving love
through the Son is the essence of the Trinity. [Human beings’ responding
to God’s self-giving love is a way to understand the Trinity. God’s self-
giving love is the issue of a critical dialogue with Augustine. Augustine’s
assertion of human beings’ transformation for seeing God face to face is
revised by God's self-giving love. The point of the Trinity is God’s

coming into the world., But Augustine focuses on human beings’




participation in God through the Son’s coming to the world.

What we try to do lhrough a critical dialogue between Augustine
and Brunner is Lo rethink Augustine’s argument of the static vision of
God in the Trinity. Augustine tries to see the God of unknownness
through the Trinity. But Brunner tries to understand the Trinity in God’s
coming into the world. Human beings’ transformation for perfect
understanding of the Trinity Is the theme of philosophical trinilarian
theology. Augustine focuses un human beings’ deification. But Brunner
concentrates on human beings’ responding to God’s self-giving love. n

his ethical theology, to love God and to love yvour neighbour are the

ways to understanding God’s love through the Son’s death and suffering.

With the Trinity, Augustine ftries to focus on human helngs'
transformation as the means of achieving eternal happiness by seeing
God face to face, whereas Brunner [ocuses on human heings' respond to
God’s self-giving love, Jesus’ coming into the world is the point of their
distinctive approach to the Trinity., Thus, a critical dialogue between
Augustine and Brunncr shows what the Trinity means 1o human beings’
life in the world. What the Son’s coming into the world means 1o human
heings 1s human beings’ transformation or huwman beings™ acceplance of

God’'s self-giving love.
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1I. Introduction

Augustine’s philoseophical trinitarian theology considers two things: the
viston of God and human beings’ inwardness to God. First, the vision of
God is what Augustine i1s going to see. HMe concentrates on how human
beings can achieve intellectual sight. His philosophical trinitarian
theology demonstrates that human beings can achieve intellectual sight

and how they can achieve it. According to Augustine,

When the sight comes that is promised us face to face
{1 Corinthians 13:12), we shall see this trinity that is not only
incorporeal  but  also  supremely inseparable and  lruly
unchangcable much more clearly and definitely than we now see

its image which we purselves are.”

Augustiie tries to see the unity of the Trinity that be imagines.
e has the vision of God in his mind. He says that we make judgment
aboul these things according to that form of truth, and we perceive that
by insight of the rational mind.” For Augustine, to see the vision of God
15 to prove what he Imagines in his mind. In order to see the vision of
God Augustine needs human beings’ transformation. This is human

beings’ achieving intellectual sight. Avres says that the bhody as it now

' Augustine, e Trinity, XV, 44,
 Ibid, 1%, 11,
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is In the process of heing transformed into the body as it is intended to
be.”

However, according to LaCugna, Augustine did not properly
understand the relation between God and us in terms of oikonnomia, the
plan of God's salvation. The plan of God’s salvation is the point of the
Trinity according to Brunner. But Augustine focuses on human beings’
inwardness to self. The inwardness to self 1s a way to see the vision of
God. This is his seeking‘the vision of God through an order of creation.
According to Taylor, Augustine gives us a Platonic understanding of the
universe as an external realization of a rational crder. Things should be
understood ultimately as signs, for they arce external expression of
Gods®  thoughts. ® But still LaCugna points out thal the scif’s
transformation in Augustine’s trinitarian theology is only significant in
order to understand the eternal being of God (z‘beo/ogm).ﬁ In her point
of view a critical dialogue belween Augustine and Brunner is a
discussion about the Trinily from the point ol view of okonomia and of
theologia.

Augustine tries to demonstlrate what the Trinity is. Brunner, on
the other hand, considers God’s self-giving love through the Trinity.
The plan of God’s salvation is revealed to the commumties of human

heings’ life in the world, whereas Augustine’s philosophical trinitarian

T Avyres 1., *The Christological Context of Augustine’s Do Trinitate XU Toward
Relocating Booles VIII-XV.” Augustinian Studies 29:1 (1998), p. 126,

1 LaCugna, God for US, p. 24.

* Taylor C.. Sources of the Seif. p, 128,

Y LaCugna, God fur Us, p. 8.
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theology focuses on the vision of God in the realm of the divinity. As
LaCugna mentionced a wecak point of Augustine’s philosophical trinitarian
theology 1s that it is less concerned with human beings’ salvation than
with human beings® transformation. In a critical dialogue with Brunner
we dre going to focus on hiiman beings’ salvation through the Son’s
death and resurrection, Thus, the vision of God in Augusline’s
philosophical trinitarian theology is to see what the Trinity is through
human beings’ gaining intellectual sight.

Augustine focuses on how human beings can see the unity of the
Trinity through the inwardness to self. The vision of God is static. This
ig an unchangeable truth and can only be seen by intellectual sight.
Augustine says that God’s cssence, by which he is, has absolutely
nothing changeable about its eternity or its truth or its will; there, truth
is eternal and love is eternals there love is true and eternity true; there
eternity is lovely and truth is lovely too.” Thus, the inwardrness Lo self
for seeing the static vision of God is considered to be myvstical
spirituality. Gresham says that Augustine’s spirituality 1s aptly described
as a myslicism of the trinitarian soul’s search for the trinitarian God.®
Thus, Augustine’s idea of (he inwardness to sell [ocuses on human
beings’® achieving eternal happiness. What Augustine tries to sce 13 what
he seeks eternal happiness. Augustine’s philosophical trinitarian

theology sceks cternal happiness by seeing God face to face. Without

Y Avgustine, 1he Tringy WV, 1.
% Cresham John, “Three Trinitarian Spiritualities,” Axploring Christian Spiritualiiy.
cdited by Kenneth J. Collins, p. 284.
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human beings’ transfaormation he cannot enjoy this happiness. Augustine

sSays,

Inferior hodies are governed in due order by (he more
subtie potent ones, so too all bodies are governcd by the spirit
of life; and the non-rational spirit of lile is governcd by the
rational spirit of life; and the rational spirit of life that has run
away and sizaned is governed by the rational spirit of life that
hays remained faithful and just! and that i1s governed by God

himself.”

Augustine here considers the inwarduness to self as a hierarchical
governing of the higher bheings. Brown affirms that Augustine had now
found a field of ntellectual activity that assured him of fruitful
progress. ! Augustine analyzes human beings’ life not only from body to
spirit, but also from life to life after death. From this obscrvation
Augustine’s 1dea of the inwardness to sell shows a mvstical and
spiritual aspect. The mnwardness to self is entirely dependent on God

through human heings’ transformation. Augustine says,

If this is dilflicult to understand, then vou must purily

your mind wilh faith, by abstaining more and more [rom sin, and

"'_/\.Ugl_lsl.imz‘ The Trinity. 111, 9.
Y Brown P., Augustine of Hippo, p. 103.
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by doing good, and by praying with the sights of the holy des’re
that God will help you Lo make progress in understanding and

Ioving.”

Augustine clearly discerns what he sces now and whal he is
going to sce. He expects to see God face to face. Thus, the inwardness
to sell is for human beings® seeing God face to face through their
fransformation. According to Augustine, huinan belngs have desire to
see the Trinity because they have the image of the Trinity. He says that
we are not vet speaking of things above, of God the Father and the Son
and the Loly Spirit, but about this disparate image, vet image
nonelheless, which is mans it is likely to be easicr, after all, and more
Familiar [or our mind in its weakness to examine. '

Augustine understands Lhe relation between God and human
beings in a hierarchical system thal is originated from Neo-platonic
philosophy., The Son’s incarnation is the model of human beings’
ceification. Avres makes the point that Augustine’s view of the
imcarnation integrally involves an account of the community of those
whao are being purified so that they may join the ‘first fruit’ of the
resurrection of the dead.' Augustine does not clearly demonstrate

human beings” deification. He [ocuses on human beings’ life after death

U Augustine, The Trimity. IV, 31,

 Ibid, IX, £.

" Ayres L., “The Christological Context of Augustine’s De {ratale XU Toweard
Relocaling Books VII-XV," Augustiran Studies 29:1 {1998), p. 124,
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as a way of seeing God lace to face. Human beings' seeing God face to
[ace is human beings'® deificatiorn.

In a critical dialogue between Augustine and Brunner we focus on
Brunner’s criticism of Augustine’s philosophical (rinitarian theology as
mystical and idecloglical speculation. Brunner says that man assumes
that he can help himself by means of his philosophy or his religion. The
Gospel is the end of these efforts. It gives up or denles the possibility of
every human approach to God, even by the path of religion.!” Brunner
moves the focus from Augustine’s seeking the static vision of God to
human beings’ response to God’s self-giving love. Brunncr understands
the Trinity in God’s creation and redemption through God’s sclf—giving
love. In his argument, God’s creation comes from the nature of the
Creator to the work ol the creature’s redemplion. He affirms that in
Christ, who has overcome death, he has the assurance of final
resurrection, that is, the restoration and perfection of the whole
creation.*

Brunner’s ethical narrative approach to the Trinity is to see
God’s action toward the world through God’s self giving love. Brunner
makes the point that love is the new motive of action which is not
known in non—-Christian ethics: love in the non -sentimental, paradoxical,
eschatological meaning of the terms in the New Testament, the love

that we have because He is first love.!® Brunner discerns love in God’s

"_' Brunnar, The Theology of Crisis, p. 61.
 Tbid, p. 86.
" Ibid, p. 79,
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commandment (agape) and love in human helngs® desire (eros). He says
that to love your neighbour means to take him as he Is, to obey the
divine call that comes to vou through his present condition, to listen to
what he says Lo you through his being here, to accept the world asg it is
without impatiently revolting from it.'”

In a critical dialogue between Augustine and Brunner what we
focus on is to understand the Trinity through God’s creation and
redemption. Brunner understands the Trinity in God’s creation and
redemption. lle affirms that it is characteristic of real Christian faith
that it binds together the individual and all humankind with two insoluble
bonds: the solidarity of creation and sin, and the solidarity of
redemption and hope.!® His point shows whal the Trinily means (o
human beings in terms of God’s creation and redemption.

Augustine loves God and his neighbour so as to achieve eternal
happiness and to be just, Brummer points out that this resembles the
way that Plato’s views on love are directly connected with his
endacmonism in which the aim of all moral action is the perfection of
the soul which is ultimate happiness.”’ Tt shows how much Augustine
and Brunner have different perspectives of love in thewr (rinitarian
theology. Brunncr demonstrates what a difference there is belween
moral philosophy and Christian ethics, According to him, a rational

moralist, that is, one who thinks of the good will not do so in view of an

' Ihid, p. 81.
~ bid. p. 85.
' Brummer, The Made! of Love, p. 111,



actual Divine command but In view of the law. Kant also believes
absolutely In the possibility of an ethical system, that is, in the
possibility of constructing timeless valid norms of duty for actual
conduct.””

The signiflicance ol the distinction hetween Christian cthics and
moral philosophy is to understand love. Brunner concentrates on God’s
self-giving love for human beings’ salvation while Augustine [ocuses on
self~love as the means for achieving eternal happiness. Brunner argucs
that man only knows what the love of God is when he sees lhe way in
which God acls, and he only knows how he himself ought to love by

allowing himself ta be drawn hy faith into this activity of God.?!

In
Christian ethics Brunner shows how human beings can love both God
and neighbour, And this is the point of what the Trioity means to human
beings. The Son’s death is his obedience to God for revealing God’s
self-giving love in order to redeem human beings. The Son’s death for
human bheings because of his obedience to God shows the divine
relationship. Why God sends the Son to the world 1s understiood by how
the Son acts towards God and human beings. The Son's obedience to
God is God’s redemption of human being.

In the Trinity the Son’s coming into the world for human beings’
redemption is the focal point of what the New Testament reveals to

human beings. Brunner says that the word “Love™ acquires its new

2 Brunney. The Divine fnperative, p, 48.
! Ibid. pp. 83 84.




meaning through the fact that in Jesus, the “Suffering Servanl of the
Lord,” God comes to us. It is thus that God reveals to us His Nature and
HMis Will. It 1s His will to give. Therefore, lle can only be revealed in the
reality of His giving.”® In this circumstance the central point of a critical
dialogue hetween Augustine and Brunner is to focus on human beings’
response to God’'s seli-giving love. To seek eternal happiness by loving
God and to do justice by loving your neighbour arc lhe matters that we
revise through a critical dialogue between Augustine and Brunner. When
human beings properly respordd Lo God's self-giving love, the Son's
coming into the world is understood clearly. The Son’s suffering, death
and resurrection in God’s self-giving love is aclually experienced when
the Son’s humanity is realized. This is the main point that we [ocus on in

a critical dialogue between Augustine and Brunner,

* |bid, p. 116.
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UL Augustine’s Trinitarian Theology

1. The Vision of God

What Augustine tries to demonstrate in his philosophical trinitarian
theology is the vision of God. The vision of God 1s seen by human
beings' gaining of the image of God, One of the distinctive features of
Augustine’s trinitarian theology is thal it focuses on human beings’

achieving their intellectual sight. He says,

Sight is the product of the visibie object and the seeing
sunlect, where the seeing subject of course provides the sensc
ol the eyes and the intention of looking and holding the gaze:
hut the information of the sense, which is calied sight, is
imprinted on it only 5v the body which is seen, that is by soine

. .
visible thing.”

Augustine discerns two kinds of sight! the sight of scnse and of
mtellect, The significance of human beings 1s to have senses. The sense
of sight 1z anc of the most significant things in Augustine’s philosophical
trinitarian theology. Augustine affirmis that we are not vet speaking of
things above, of God the Father and the Son and the Iloly Spirit, but

about this disparate image, yet image nonetheless, which is man; it is

& Augustine., The Trinity, X1, 3.




likely to be easier, after all, and more familiar for our mind in ils
weakness o exarmine.”” Augustine focuses on how human beings can
see the vision of God. He tries to respond to this question through his

philosophical trinitarian theology. According to Augustine:

This is why T have wishad to propose two trinities of this
kind, one when the sensalion of sight is lormed from the
external bHody, the other when the sight of thought is formed
[rom the nternal memory. But T do not wish to propose a middie
irinity in between, because it is not usually called a sight when
the form that is produced in the sense of the observer is

committed ro memory.??

The vision of God, for Augustine, 1s what he 18 going to see by
intellectual or spiritual sight., Augustine identifies this as what he sees
and what he understands. Thus, Augustine’s phitosophical trinitarian

?

theology concentrates on human beings® seeing the vision of God.

Augustine says,

Humar: being’s responsibility is to seek God as
intellectual heing. This is why, with the help of the Lord our God.

we shall undertake to the best of our ability to give them the

* hid, IX, 2,
“ Ibid, XI. 18,
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reasons they clamor [or and to account for the one and only and

- . « . 20
true (zod being a trinity .2

Augustine wunderstands human beings' responsibility in their
seeing God face to [ace. Augustine sees that human beings have the
image of the Trinity in their mind. To remember the nnage of the Trinity
in mind is to understand it. Augustine also sees that human beings have
the will to remember the Trinity in terms of understanding it. Thus, he
sees that a combination of memory, understanding and will is a kind of
trinity in human beings® minds, So he affirms that human beings can sec
rhe vision of God. According to Ramsey, it ig true that in his work On
the Trimity St Augustine declares that the mind must be first considered
as it 1s 11 itself, before it hecomes partaker of God: and His image must
be found in it.”” So Ramsey shows thal what Augusline did to lind the
Trinity is prefigured in the very structure of the human mind itself.*®
And the image of the Trinity in the mind consists of the three faculties,

memory, intellect and will 2

According to Augusline,

When the mingd comes on other things that it has to know
by itself and rot through the intermediary ol a bodily sense, 1l
fincls them either In a higher substance, that is in God. or in

other parts of the soul, as when it makes a judgment about the

20

Thid. I, 4.

Ramsey P., Basic Christian Ethics, p. 206.
2 Ibid, p. 256,

“bid, p. 257,

af
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images of hodies: it [inds them within, impressed by bodies on

KH
the soul.™

Augustine asserts that human beings have the vision of God in
their mind. The mind can see the vision of God. Seeing the vision of God
mdicates harmony between body and soul. He says that the fact that
soul and body should psychosomatically react upon each other is due to
those archetypal harmonies of reason which hive immulably in the very
wisdom of God, something thal 1s not localized within the limits of
space.’!

Thus, Augustine understands human beings as incorporating the
nnage of the trinity, His assertion of human beings’ having the image of
the trinity indicates their transformation. Augusiine makes the point that
the rcason for this must be that it was the image of the trinily thal was
made in man, and this is how man would be the image of the one true
God, since the trinity itself is the one true God.* 1lis assertion of
human belngs’ possessing the lmage of the trinity 1s understandable In
terms of continuity between God and human beings. In g critical
dialogue between Augustine and Brunner what we focus on 1s his
argument of human beings’ transformation for seeing God face to face.
[is speculative and ideological assertion 1s understandable w1 his

philosophical trimtarian theology. But his insistence of human beings’

f"' Augustine, The Trimity, ¥, 10,
*! Ibid, TiL, 15,
* hid. X1 7.
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ransformation is not the focal point according to God’s creation and
redemption.  Human bemgs’ transformation is his philosophical
interpretation of the biblical stories through his hierarchical system.

Augusline says,

[f then we are being renewed in the spirit of onr mind,
and if it is this new man who ig being renewed [or the
recognition of God according to the image of Ilim who created
him, there can be no doubt that man was not made to the image
of Him who crealed him as regards his hody or any old part of
hig consciousness, but as regards the rational mind., which ‘s

s -y R
capable of recognizing God.™

Augustine’s  philosophical  trinitarian theology is a logical
construction which supports human beings’ seeing God face to face in
terms of their transformation. But his assertion does not consider God's
participation through creation and redemption, So what we focus on in a
critical dialogue is the Son’s incarnation not in his role of the mediator
and the illuminator of human beings® transformation but in God’s self-
giving love for their redemption as God’s new creation. The Trinity
signifies the way to understand the God ol creation and the redemption
in God’s action. In the Trinity what we focus on in God’s action is (o

revise Augnstine’s insistence of human beings’ translormation in order

U bid, XI1, 12,
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L0 see the static vision of God.

2. The Inwardness to Seif

The inwardness to self is the way to see God through human beings’
transformation. The inwardness to self is more spiritual than intellectual.
Augustine [ocuses on human beings’® renewal, growth and repentance.

1le says,

The soul is resuscitated by repentance, and in the still
mortal body the rencewal ol life takes its start from [aith by
which one believes in him who justiflies the ungodly (Rom 4:5),
and il grows and is strengthened by good behavior [rom day to
day. while the inner man is renewed (2 Corinthians 4:16) nmore

and more.”!

For Augustine, the inwardness to self is understood as the soul's
spiritual journey to God, According to Tavlor, the soul must be swiveled
around: it has to change the direction of its allention/desire. For the
whole moral condition of the soul depends ultimately on what it atlends
to and loves.”™ From this point Augusiine depends on intellectual sight

T ibid, IV, 5,
T Tayior. Sewrees of the Seff, p. 128.
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in the soul. Augustine says,

Therelore, those who seek God through these powers
which rule the world or parts of the world are in fact being
swepl away [rom him and cast up a long way off, not in terms ol
distance but af divergence of values: they are trying to go by an
outer route and [lorsaking thelr own inwardness, where God is

. oy 30
presert more inwarcly still.

Augustine constructs his philosophical trimitarian theology on the
basis of platonic dualism. The Greek philosophy supports him in setting
out the relation between God and human beings. In his philosophical
trinitarian theology the vision of God takes place mn human beings®
memary. Thus, the inwardness to sell 18 a way to see God face to [ace
with the vision of God in human beings’® memory. So Augustineg sets
human beings’ memory, understanding and will as their basic trinitarian
image. Il demonstrates how human beings enter the process of the

inwardness to sell. According to Taylor,

The Image of the Trinity in us is the process whercby we
strive to complete and perfect this self-presence and seli-—
affirmation. Nolhing shows more clearly than these images of

the Trinity how Augustinian inwardness is bound up with radical

M Aagustine, The Trinity, VI 11,
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rellexivity, and they zlso begin io make clear how essentially
iinked is this doctrine of inwardness to Augustine’s whole

. . <4 aF
conception ol the relation of man to God.”'

The vision of God, for Augustine, is not diffcrent from what he is
going to think In his mind. He expects to see God face to face by
completing the process of the imwardness to self. lle tries to confirm
what he sces now in his memory through the inwardness to self. Thus,
one aspect of the vision of God that Augustine asserts 1s the relation
between God and human beings. The inwardness to sell involves human
beings’ transformation. Augustine tries to understand the unity of the
Trinity through human beings® transformation, When God is seen by
huiman beings the Trinity 1s understood.

Augustine tries to demonstrate what the perfect understanding of
the Trinity is. He believes that to see God face to face is the only way
to understand the Trinity perfectly. Human beings can see the vision of
God in their memory., When we gain intellectual sight we can see (God
face to [ace. So Augustine lalks about the vision of God and the
inwardness to self as preparation to see God [ace to face. Balthasar
makes the point that Augustine’s psychological images of the Trinity in
the created soul, which cannot be expounded in detail here, form the

conclusion not just of his metaphysics, bhut, expressly, of his

T Tavior. Searces of the Sclf, pp. 136-7.
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acsthetics. *® Far Augustine, to see God face to face is not only
understanding God but also enjoying the divine becauly. 1t shows his
anticipation both of intelleclual satisfaction in understanding and of
aesthetic delight in harmony.

Augustine considers human beings’® transformation mn terms of
recovery from sickness. This is how he tries to demonstrate human

beings’ transformation in relation to the Son. According to Augustine,

Flealth 1s at the opposite pole from sickness, but the cure
shoutd be halfway between the two, and unless it hag some
allinity with the sickness, it will not lead to heaith. Unless
temporal thingy just delude the sick and disappoint them; useful
ones help them to get well and lead them, once they have got

. 5t
well, 1o eternal things. )

What Augustine tries to demonstrate through this notion of
recovery from sickness is the way he understands human beings in his
philosophical trinitarian theclogy. According to Marrocco, Augustine
demonstrates a fundamental optimism about human nature, which is
created for and able o achieve such an exalted destiny, and even able

40

to receive and begin it in a way here on earth.™ The aim of Augustine’s

® Balthasar, 7he Glory of the Losd, p. 134.

' Augustine, The Trinity, IV, 24,

Y Marrocco Mary, “Participation in Divine Life in the De Zrniate ol St Augustine,”
Augustinanim, 2002, p. 182,




idea of human beings’ recovery from sickness is not different from the
winy of imwardness to the self. Both are focusing on human beings’
gaining intellectual sight for seeing God face to face. Taylor makes the
point that God 1s behind the eye, as well as the One whose Ideas the
eye strives to discern clearly before il. He is found in the intimacy of
the self-prescnce.!! That human being see God face to [ace indicates
their self-presence in the realm of divinity.

Augustine constructs a model to supporl his idea of recovery

(rom sickness. He takes the Son’s death and resurrection as the mode!

of human beings® transformation. He says,

Owr faith will become truth, when we come to what we
are promised as believers: but what we are promised is eternal
fife, and the truth said, this ig eternal life. that they should know
you the one true God, and Jesus Christ whom you have sent
(John 17:3) therelore when our [aith hecomes truth by seeing.

our mortality will be transformed into a fixed and [irm eternily."

Augustine asscris why the viston of God is static and why human
beings must be transformed. Augustine allirms thal to cure people and
make (hem well the Word through which all things were made became

flesh and dwell among vs (John 1:14). Our enlightenment is to

" laviar, Sources of the Self, p. 136.
12 Augusline, The Trinidy, 1V, 24,
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participate in the Word, that is, in that [fe which is the light of men
(John 1:4)."* And Taylor says that healing comes when it is broken open,
not in order to be abandoned, but in order to acknowledge its
dependence on God.** So the point of human beings’ recovering from
sickness depends on God through the inwardness to self. So Augustine’s
focus on human beings® healing is in order to bring about his
transformation for God face to face.

Therefore, the significance of the inwardness to self in
Auvgustine’s philosophical (rinitarian  theology 1s as human beings’
intellectual way to God. However, his intellectual desire to prove the
unity of the three divine persons by seeing God face to face 1s not the
point that the New Testament makes about the Trinity. The essence of
the Trinity is God’s action in the world. However, Augustine focuses on

human beings’ inwardness to God.

3. Beauty

Beauty is the notion of aesthetic evaluation of the unity of the divine
persons in the Trinitv. Augustine considers the vision of God in an
aesthetic way is in order to see Lhe unity of the divine persons mn the

Trinity. Balthasar makes the point that for Augustine, this beauty itseif

“ Ibid, 1V, 4.
" Taylor, Sources of the Self. p. 139
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is only a dynamic striving towards a unity which can never be attained,
but which at least is intellectual and which thus makes 1t possible

N . 45
ontically to transcend numerical beauty.®®

Augustine tries to identily
what he sees and what he understands. The unity of the Trinity is
understood through seeing. To understand the unity of the threc divine
persons in the Trinily from an aesthetic perspective is what Augusline
tries Lo demonstrate in his trinitarian theology.

Augustine discerns that the image of beduly and Beauly itself are
in continuity. It is no different from how he lries {o demonstrate the

image of God and of God the true divine. Augustine says,

Our shaping the images of bodies in our consciousness or
our seeing hodies through the body i3 one thing: quiie another is
our grasping hy simple intelligence the proportions, the
inexpressibly beautliful art of such shapes, existing above the

apex of the mind."®

Augustine finds human beings’ ldentity in their ability to shape
images. By shaping images of the Trinity they focus on what they see,
According to Harrison, man's rational soul is an image, because though
created, like everything else, ex mifiifo, it 1s nearer to God 1n its capacity

to respond to his call, to turn to him, and thus to be formed (or made

' Ralthasar, 7he Giory of the Lord, p. 129.
Y Angnstne, 7he Trinity, 1X, 11,




beautiful) by Him, and to know Ilim.?" Augustine evaluates human
heings according to their ability to see the static vision of God in his
hierarchical system. Ramsey says thal this understanding of the spiritual
nature of man derives in large measure from PPlatonism and it was a
crucial point in Augustine’s order of natures.”® Thus, the aesthelics in
Augusline’s trinitarian theology continues to significantly focus on
human beings’ transformation. Martin  affirms that beauty is an
ingredicnt In the working of intelligence and in the constitution of the
world that intelligence may comprehend in that supreme vision which 1s
theorra and may enjoy in that supreme human good which is
contemplation.™

For Augustine, the unity of the FFather and the Son is what he
tries to focus on In the realm of beauty. He demonstrates the beauty of
the Son. Fte concenlrates on the Son's death and resurrection in an
aesthetic scnse. llanby says that equating Christ’s exemplary status
with his manifestation of the beauty of the Father raises the question of
how this beauty [unctions within the purpose of Augustine’s
soteriology.?” Thus, what Augustine tries to demonstrate regarding the
unity of the Trinity in the realm of beauty is that elernal happiness is
enjoyed through seeing the perfect unity. He focuses on eternal

happiness in the divinity rather than the divine sorrow in the world.

A7
A4
e

Harrison, Reauty and Revelation i the Thought oi St Augustine, p. 141,
Ramacy P., Basic Chrrstian Ethics, p. 257.

Martin James A, Beaul) and Holiness: The Dialogue belween Aesthelics and
Religion, pp. 14-5.

" Vlanby M.. Augusiine and Modcraity, p. 61,
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According to Augustine,

In that supreme triad js the source of things, and most
perfect beauty, and wholly blisslul delight., Those three seewmn
both to be bounded and cdelermined by each other, and yef in
themscelves to be unbounded or infinite. Bul in bodily things
downr here one is not as much as three are together, and two
things are something more than one thing: while in the supreme
triad one is as much as three arc together, and two are not more

than one, aad in themselves they are infinite.”!

Augustine’s expression of the divine beauty in the Trinily 18 what
he strives at seeing. It reveals the image of the I'rinity in his memory.
Von Balthasar and Carol Harrison are theologians who focus on
Augusltine’s aesthetic view of the Trinity. According to Balthasar, in the
picture of the Trinity described above, these two aspects correspond to
the Son (as forma) and the Spirit (as ordo wniverssd, just as the Son
becomes man and takes human form while the Spirit brings the
redeemed universe into harmony with the form.”® Balthasar shows that
Augustine constructs his theology in accordance with the Scripture and

Greek philosophy. According to Harrison,

' Augusline, The Trinity. V1. 12.
™ Ralthasar, The Glory of the Lord, p. 116,




The ontolegical dependence of man upon God for his being
and form (or beauty) therefore implies the necessity of man’s
lurning towards God whose image is present in his rational soul, in
order {o be, to know, and to be henutiful and suggests that a turning

away [rom this to lower, material reality would be to diminish his

being and his capacity for knowledge and beauty.™

Balthasar, Harrison and Hanby support the ides of the beauty of

the Trinity in Augustine’s philosophical theology. But Augustine still

does not see the actual beauty of God until he sees God as the Beauly

face to face. For this reason Augustine focuses on an aesthetic

approach to the Trinity. Harrison’s assertion of the necessity ol human

beings® turning toward God is not different from the inwardness to self.

Angustine’s aesthetic formation of the narrative stories of Jesus in the

New Testament is demonsirated In his model for human

transformation. According to Augustine,

The one death ol our saviour was our salvation from our
two deaths, and his one resurrection bestowed iwo
resurrections on us, since in either instance, that Is both in
death and in resurrection, his body served as the sacrament of

our inner man and as the model of our outer man, by a kind of

W Harrisan. Beaaly wid Revolation in the Thought of St Angustine, p. 142,
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curative accord or symmelry.”!

Augustine significantly observes Jesus’ death and resurrcction in
an aesthetic symmetry in the relation with human beings. lle says that
the crucifixion of the inner man is the way to understanding the sorrows
of repentance and a kind of salutary torment of self~discipline, a kind of
death to crasc the death of ungodliness in which God does not leave
us.” Thus, Augustine understands human beings’ salvation through his
transformation. Marrocco supports Augustine’s assertion. She makes
the point thal the reformation is entirely its own doing. It iz God’s
activity which enables the soul to be “reformed” and “renovated™ God’s
grace must be given and received in order for the soul to merit
happiness.” Augustine acutely links human beings’ transformation with
Jesus® death and resutrrection. In the aesthetic contex!t Augustine sets
the role of Jesus as the illuminator and the mediator between God and
human beings. Balthasar says that God’s eternal beauty becomes a man,
enters the fallen, alienatec world of space and time: it appears as
humility, veiled.” And he also says that our souls are ugly because of
their wrong—daing: by loving God they become beautiful.®®

Augustine’s aesthetic approach to the Trinity i1s to see the

relation between God and human Dbeings in continaity in terms of

U Augustine, The Trnity, 1V, 6.

“Ibid, 1V, B,

' Marrocco, “Participation in Divine Life in the e 7riniate of St Augustine,”
Aungustintanum, p. 16Q.

" Balthasar. The Glory of the Lord, pp. 134-5.

“* Ibid, p. 136.
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aesthetic harmony through matching to Jesus® death and reswreclion.
Augrustine considers human beings® transformation In an aesthetic
harmony with Jesus® taking human form in order to die and be
resurrected, However, the weakest point of his argument of aesthetic
harmony between Jesus and human beings is Augusting’s Improper
responsce to God's creation and redemption. In God’s creation and
redemption human beings® sins are considered by God’s self-giving love
regardless of his transformation. Augustine constructs his (rinitarian
theology on the basis of the Son’s taking human form in his hierarchical
system. Bul Jesus” mcarnation, death and resurrection is not the model
for human beings® transformation. This is God’s self-giving love for
human beings through Jesus® taking human form.

Augustine consiructs his trinitarian theology with the story of the
Son i the New Testament in order to (ulfill his inteliectual desire to scce
God face to lace. llis poinl is distinctive and meaningful in terms of
philosophical reading of the Scripture. Even though his philosophical
trinitarian theology has a mystical and speculative background, his point
tries to demonstrate what the relation between God and human beings is
in an aesthetic context, Augustine insists that when our nature, the most
excellent of created things, 1s justified by its creator and saved from its
godlessness, it is transformed {rom an ugly from into a beautiful one.™

Thus, the significance of Augustine’s focusging on beauty is for

human beings' ntellectual seeing God face to face through their

Augustine, The Trinig, XV, 14,



transformation, Fle understands Jesus’ taking human form as a means of
mediating between God and human beings. Augusline harmoniously
combines Jesus® taking human form and human beings® seeing God face
to face in terms of their deification. Harrison summarizes the point that

Augustine makes. She says,

The gradual reformation of the beauty or image of God in
man by [laith, hope and love wspired by the revealed and yet
veiled nature of God form and beauly is perfected, however,
only in the life to come, when rather than seeing in a mirror,
Augustine comments. mar. will enjoy a [ull vision of God’s

beauly face to [ace.™

The peint here is that Harrison shows Augusting’s assertion
differs from Pauline theology. Augustine constructs his philosophical
trinitarian theology based on /{Corinthians 13:12. The seeing of God
face to face is what Augustine focuses on in his trinitarian theology. Bul
Augustine’s concern for human beings’ seeing God face to face through
their transformation in terms of recovery of their image of God is not
what the New Testament reveals of the Trinity. The aesthetic view of
the Trinity is a way of articulating his philosophical trinitarian theology
under Neo—platonic philosophy. Augustine’s theological articulation of

the Trinity demonstrates what the relation is between God and human

Y Marrison, Beauiy and Kevelation in the Thougit of St Augustine, p. 238,
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beings. But his theological articulation of the Trinity does not exceed
the limit of dogmatic reflection.

The triune God participates in human beings’ lives. The 'I'rinitly
that we [focus on is God’s action In the world. The beauty of the
Christian perspective is in God’s crcation and redemption. The beauty
of the Trinity is not only in the unity of the three divine persons but also
11 the distinction of the divine persons in the Trinity. The unity of the
divine persons comes from the distinctive act of each divine person in
the Trinily. Augustine sees beauty mn the order of nature. Bul God's
action transcends the order of nature. God’s self-giving love to human

beings is understood as the beauty of God in God’s new creation.

Augustine understands Jesus as the mediator in the relation between
God and human beings. He sees Jesus as the medialor for human

beings’ transformation. According to Augustine,

The true mediator ol life, who heinog alive in the spirié (1
Peter 3:18) revived his own dead {lesh, has cast that dead spirit and
madiator of death out of the spirita of those who believe in him, so
now that one oo longer reigns inside Lhem, bul only allacks them

from the outside without being able to overthrow them. The true



one also allowed himsell Lo be tempted by him, in order to be a
mediator for overcoming his tempialiots by way of examples ag

well as hy way of assistance.™

What Augustunc tries to sce with Jesus as the mediator is how
human beings can live like Jesus, who overcomes the devil’s temptation,
One of the distinctive [calures of Augustine’s philosophical trinitarian
theology is human beings’ imitation. The point of treatment of Jesus in
Augustine’s (rinliarian theology iz to understand Jesus® role between
God and human beings. Jesus takes a form ol humanity in order to
complete his role as the mediator. The purpose of the Son’s role as the
mediator is to fulfill God’s mission. God’s mission is human beings®
transformation. Ayres makes the point that Augustine’s key strategies
are 10 show that the nature, and logic of the incarnation, is parlicularly
suited for its purpose of healing fallen humanity.® Augustine thinks that
if human beings can see God face to face thev will understand the Son’s
taking of human form. The Son’s taking a form of humanity is to cnable
human beings’ transformauon, Thus, the Son’s Incarnation does not
break the unity of the three divine persons’ unity in the Trinity.

Augustine says,

Thus even according to this opinion the Father is stitl for

""_ Augustine, 7he Trniy. 1V, 17.
Y5 Ayres L., *The Christological Contextl of Augustine’s De 7rinitate X1 Toward
Relocating Books VII~XV ™ Augustinian Studies 29:1, p. 123,
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rhe time heing greater than the form of a servant which was
taken [rom the virgin, And even il you assert that the man Christ
Jesus has already been changed into the substance of God, you
surely cannot deny that the nature of man still remained when
he said before his passion, The [ather is greater than 1 (John
14:28). So there need be no hesitation from anvone in faking
this 1o mean that what the [Father is greater than is the {orm of a

seivant, whereas the Son is his equal in the form of God.™

Augustine remembers the unity of the three divine persons in the
Trinity in his mind. So he tries to prove his assertion through the
inwardness to sclf, The vision of God in his mind is what he remembers
about the Trinity, according to Augustine. The inwardness to self in
terms of seeking the vision of God mntellectually is what Augustine tries
Lo develop in his philosophical trinitarian theology with the Son's coming

into the world. Augustine says,

[For we are the image ol God, though not the egual one
fike him: we are made by the Father through the Son. not horn
ol the Father like that image: we are image because it is the
light that illuminates. and therelore il provides a model for us

without having 2 model itsel[."!

" Augustine, The Trinity, 115,
“UIbid, VI, 5.




Augustine makes an analogy of the tlight, the illuminator and the
illuminated in describing the relation between God and human beings
through the Son. This analogy shows the Son's role in the relation
between God and human beings. According to Ayres, the course of the
incarnation is presented in dramatic terms, with this present stage in the
drama devoted to the purification through faith of those who believe in
Christ as both divine and human.®® Augustine tries to strengthen human
beings' spiritual abilily. He focuses on human beings' capacily to see
God through the Son. The point that Augustine makes is of the Son’s

role as the mediator and the illuminator in human beings® growth to see

God face to face., Augusline says,

L.ct us suppase such a wise man: his rational soul already
shares in the changeless and eternal truth, and he consults it
about all his acsions. Only if he sees in it that something must be
done does he do it and so by submitting to this eternat truth and

obeying it he acts rightly."

Accordmg to Augusiime, the Trinity 1s considered as the
principles to define human beings’ life i terms of seeking the truth. The
Son’s role as the mediator and the illuminator is to allow human beings’

wransformation. However, the point that Augustine makes is not the

ns

Ayres. *The Christological Context of Augustine’s De Zrinstate XIIT Toward
Relocating Books VIII-XV ™ Augustinian Stirdieos 291, p. 127,
" Augustine, The Trinity, 11, 8.



same perspective that the New Testament has on what the Trinily is.
God’s self-giving love coming into the world through lhe Son is the
event of God's redemption through the Trinity. Augustine overlooks the
point that Jesus is the saviowr in the Trinity. Like God’s creation, God’s
giving of redemption through the Trinity is the eveni of God’s self—
giving love. In God’s creation and redemption there are distinctions
among the three divine persons, but the distinctions do not break the
unity of the Trinily.

Augustine, however, focuses on the divine persons’ intetrelation
in terms of the status of giving and receiving, He tries to scc an equal
status in terms of giving and receiving. And then he tries to apply this

relationship between God and human beings, Augustine says,

What was born of the Father is referred to the Father
alone when he is called Son, and therefore he is the [Fathe:rs
Son and not ours tco, Whal has been given is referred both to
him who gave and to those T was given to; and so lhe Holy
Spirit 18 not only called the Sprit of the Father and the Son who
gave him, hut also ouwr Spirit who received him. It s like
salvation, which is called ithe salvation of the lord who gives

67

saivation, and also our salvation because we recceivoe it.

Augustine synthesizes lhe two relations—the interrelation among

Y Thid. V. 15.




the three divine persons, and the relalionship between God and human
beings- i his philosophical trinitarian theology. Relations between God
and human beings are made possible through the Son’s role as the
madiator and the illuminator. This is the point that Augustine
demonstrates i his trinitarian theology. IFot Augustine, human beings’
salvalion 1s not different from sharing the divine spirit In the relation of
the giver and the recciver through human beings’ participation in the
realm of the divinity. In Augustine’s philosophical irinitarian theclogy
salvation is not given through God’s seif-giving love, Human beings’
salvation is achieved by his transformation. When human beings
participate in the divinity, they will achicve their salvation. This is how
Augustine understands human heings’ salvation. So Ayres affirms that
doing this involves, as a minimum, seeing that falien humanity needs to
undergo a certain exercifatio and that such an exercitatio is provided by
the Incarnation.®® Thus, Augustine understands that it is Jesus who
receives the spirit from God and gives it to human beings. For him, the
Son is the mediator and the illuminator rather the saviour in his
philosophical trinitarian theology.

In Augustine’s view of the relation between God and human
beings through the Son as the mediaror and the illuminator, there is no
tension. Human beings’ sin is the reason for the Son’s suffering and

cdeath in the Trinity, According to Macquarrie,

e Ayres, “The Christological Contegt of Augustine’s De "Urinitate X1 Toward
Relocating Books VIII-XV,” Augustinian Studies 29:1, p. 125,
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On the negative side. the overwhelming tensions of
humyn iile and the apparent inevitgbility of sin suggest that man
is trapped in a situation Trom which there is no exit unless
inceed there is the possibility of that opening on the new which
we call grace or revelation and which creales a people of God, a

community living nhot by itsell but by God® grace and not for

;34

ilsell but lor all people.

The role of the Son as the mediator and the lluminator removes
the tension thal human experiences. Human beings’ transformation

through the Son’s role indicates positive and potential human growth in

Augustine’s philosophical trinitarian theology. The notion of beauty is
what Augustine focuses on in man’s transformation through the Son’s

mediation and illumination. According to Harrison,

Human ideas of beauty, and the truth of divine RBeauty,
find their place and cxposition here that is in the incarnate
revelation of diving Beauty in Christ, who reforms man {rom the
ugliness of his sins, conform him to his proper beauty or [orm in

His image, hy becoming delormed for him.”

" Macquarria, The Faith of the People of God, p. 34.
' Harrison, Beauty and Revelation in the Thought of St Augustine, p. 163,




Harrison here demonstrates what Augustine is trying to say
about the Trinity through the Son’s incarnation. Augustine considers
heauty from two perspectives the unity of the Trinity and human beings’
transformation through the Son. So Balthasar affirms that the path by
which Augustine demonsirates the unily of his aesthetic must therefore
be retraced step by slep and shown to be a Christian and a theological
path. ™!

Augustine, therefore, understands human beings’ salvation in the
rcalm of aesthetics. According to Ilanby, salvation is aesthetic. It
consists In the restoration of beauty from the beautiful itself, and it
takes the form of the love of the beautiful.” For Augustine, there is no
difference bhetween human beings® restoration and salvation. [t 1s human
beings’ restoration of sight. To see God face to face indicates humnan
beings’ salvation, Augustine makes the point that we can say that sight
1s the end and resting place of the will, at least in this one particular
respect; for of course it does not mean that it 1s going to will nothing
else, jusl because it sees something it wanted to.”™ Augustine identifies
what one sees and who sees the beauty. Restoration of human belngs’
spiritual sight is restoration of human beings’ spiritual beauty within
themselves, llanby affirms that Augustine mvests the beauty of the

Word, that beauty which manifests the Son to our sight, with the

Tf Ratthasar, The (Glorv of the Lord, p. 130.
“ Hanby, Augustine and Madernity, p. 55.
™ Augustine, The Trinity. X1, 10.
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character and function of eloguence.” So Augustine understands that it
1s Jesus who leads human beings to the divine beauty. Undersianding

what the divine beauly indicates human beings’ spiritual growth.

5. Creation

What Augustine tries to do with the Trinity is to define the relationship
between God and human beings® in his hierarchical system. Augustine
nnderstands God’s c¢reation as human beings® possessing the image of
God. From this view he tries to see continuity between God and human

beings. He says,

It is one thing., after ull. Lo establish and administer
creation from the inmost and supreme pivol ol all causes, and the
one who does that is God the sole creator: it is another maiter to
apply activity [rom oulside, in virtue of power and capacities
distributed by him, so that the thing being created thirns ouf like

this or like that.”™

Augustine understands God as the inmost cause of everything.

He combines the God of the Creatlor in Christianity and the God of the

"f Hanby, Avcusiine and Modernity, p. 61.
™ Augustine, The Trinity. 101, 16.
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One in Greek philosophy. Augustine uses two significant theological
terms in his trinitarian theology-relation and cause. So his focusing on
the vision of God, the inwardness {o sclf, the divine beauly and the Son
as the mediator and the illuminator demonstrates how human beings can
make contact with God. And what Augustine tries to show is human
beings’ journcy to God from the lower to the higher in God’s creation.
Human beings’ desire to see God face to face is what Augustine

demonstrates in his philosophical trinitarian theology. He says,

Without any doubt the f{irstl or ultimate cause must be
looked for in that changeless wisdom which the soul of the wise
man serves in charily and in ohcdience to whose wordless and
inexpressible command he has wiliingly undertaken to overwork
himself. So it is in the wili of God that the primary and ultimate

T

cause ol the man's {liness can be lucated

According to Augustine, God, as the crealor, ranks above the
creature. This argument 1s fully based on Neo-platonic philosophy.
Burnaby makes the point that just as in Plotinug, because the One
stands above Nows, and Nous above Soul, it follows that willing is
subordinate to knowing and knowing to unon: so Augustine’s absolutely

co—equal I'rinity imposes upon him a refusal of all *subordinationism’ in

" bid, 111, 8.
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dealing with the spirit of man and its destiny.”” In this way Augustine
tries to demonstrate God the creator in the realm of Neo—platonic

philosophy. According o Augustine,

Since we runk the creator without a shadow of doubt
abuve created things, we have to admit that he supremely lives,
and senses and understands @l things, and cannol die, decay or
change: and that he is not a body bul the mosl powerful, just and

beautiful, the best and happiest spirit of all.™

The way Augustine reflects God’s nature in Neo-platonic
philosophy is to demonstrate the relation belween God and human
beings in continuity. Augustine thinks that the Trinity i1s the perfect
model to show the relation between God and human beings in continuity.
The Trinity in God’s creation 15 how Augustine tries to see how the
continuity is possible, The Son’s role as the mediator and the illuminator
is how Augustine tries to connect God and human beings in the realm of
the spirit. Thus, there is a dilemma in Augustine’s philosophical
irinitarian theology in terms of his focusing on two things: the ultimate
difference between God and human beings in Christianity and the

continuity in Greel philosophy. According to Augustine,

:— Burnaby . Amoer Der, p. 381,
* Augustine. The Trinity, XV, 6.



It is to the likeness of things up there that ail the different
kinds of things in this lower creation were made, even though the
likeness is a very remote one. So to talk about them in this kind
ol way ought nol Lo upset anyone of sober good sense, or he
might (ind that by shrinking from a bogus horror he [alls into a
disastrous error, [le must get accustomed to discovering the
traces ol spiritual things in bodies i such a way that when he
turns upward {rom here and starts climbing with reason as his

. . : T
guide in order to reach the unchanging truth.”

Augustine lries to understand the unity of the three divine
persons in God’s creation. The vision of God as the unity of the three
divine persons is considered by (he mmage of God In creation, The
inwardness to self i1s the way 1o see God in the Trinity, the divine
beauly is understood by human beings’ desire to see the static vision of
God as the umty of the Trinity, The Son as the mediator and the
illuminator demonstratcs how human beings can gain intellectual sight.
Creation, for Augustine, 1s God’s revelation of the divine knowledge and
beauty. llow Augustine trics to understand the Trinmily with God's
creation is to prove that human beings have the capaclly to grow.
Burnaby makes the point that a creation which was ‘necessary’ couid
not (so Augustine maintains) be the product or expression ol goodness,

and a free creator cannot ‘need’ His creatures. Bul we need God.

T Ibid. TV, 3.
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because all our good is derived [rom Him and depends on [Him: we
‘grow {rom God,” not He from us.5°

Augustine remembers (God’s creation through the image of God
ancd human beings’ possessing the image of God. [Tuman beings have the
image of God bccause God creates them according to God’s lmage. So
Augustine insists that the Son mediates and illuminates human beings to
achieve the spiritual sight in order o sce God lace to face. Hanby
alfirms that Augustine’s Christology under consideration here is the
aesthetic “function” of Augustine’s Christ as both manifest the divine
beauty and mediate our participation in it.®! And Harrison supports
Hanby's assertion of the Son’s role in the realm of the divine beauty.
She says that Christ’s suffering and deformity is a revelation of Ilis love
which inspires a confession not only of sin, bur of love and praise. It is
in His love, demonstrated to man on the cross, that His beauty lies, and
only fove in (e beholder is able to see this beauty.

Aungustine focuses on the divine beauty in God’s creation in order
to demonstrate the Son’s role in the Trinity., Why Augustine ries Lo
connect God® creation and the Trinily through the Son is to prove the
relation between (God and human heings in continuity. So Hanby affirms
that in this aesthetic sotcriology there is a dual concern f{or both the

apprehension and the manifestation of the divine beauty. 5 What

" Burnaby, Amor Dei, p. 166,

Al IHanby. Augustine and Modernity, p. D6.

% Harrison, Reauly and Revelation in the Thought of St Augustine, p. 235.
A Hanby, Augnstine and Moderniy, p. 28,



Augustine tries Lo sce in God’s creation with the Trinity is the aesihetic
refation between Lhe Son and human beings. He articulates the relation
between the Son and human beings in harmony. He takes this relation as
the way to human heings’ transformation. Augustine Iries to show that
human beings’ seeing God face to face is their recovery of the image of
God. He asserts that human beings® possessing the image of God comes
from God’s creation. Thus, God’s creation in the Trinity becomes the
hasis of human beings’ recovery ol the image of God through the Son.

According to Augustine,

So then have spent quite enough time over the things that
(vod has made in order through them to set to know him who
made them: For his Invisible things are described by being
understood through the things are described by being understood
through he things that have heen made [rom the creation of the
world (Romans 1:20... | quole this passage {rom the bHook of
Wisdom {13:1=5) in case any of Lhe [aithlul should reckon I have
bheen wasting time for nothing in [irst searchmg creation for signs
ol that supreme ftrinity we are looking for when we are looking
{or God, going step by step through various trinities ol dilferent

sorts until we eventually arrive at the mind of man.*

Augustine considers God’s creation in the Trinity. Ie focuses on

#1
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ihe relation hetween God and human heings is to try (o understand what
CGod’s creation means to human beings, For him one signiflicant azspect of
God’s crealion 1s continuity between God and human beings. As we see,
Augusline wries to understand God as the inmost of cause of everything.
For Augustine, to see God face to face is the way lo understand the
Trimty. Augustine reflects God’s creation in Neo-platonic philosophy.
Human beings have a desire o see God {dace {o face through their
transformation. Thus, what the Trinity means to human beings is their
understanding of lhe unity of the Trinity in their reflection of God’s
creation amnd desire to see God through the Son.

However, Augustine understands that the Son takes human form
in order to achieve aesthetic harmony with human beings through his
cdeath and resurrection. lle does not see God's redemption as new
creation through the Trinity. Instead he considers the Son’s role crucial
for human beings’ transformation. Human beings recover the image of
God through the Son. The event of death and resurrcction is God’s new
creation. The Son participates in God’s new creation through his death
and resurrcclion. According to Surin, the argument is that the
incarnation and the atonement cannot be scparated [rom the creation:
God’s identification with humanity in the life, death and resurrection of
Jesus Christ is the culminating-point of a relationship that has existed
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since the creation,

Surin K., The Turnings of Darkness and Light-Iissays m Philosopliical and
Systematic Theolngy, pp. 127-8,
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Thus, God’s redemptive work through [fesus, being God’s new
creation of human beings through the Trinity, is one point that we will
focus on in a critical dialogue Dbetween Augustine and Brunner,
Aungustine asserts that the Son's role as the mediator and the illuminator
in human bemgs® transformation 1s not the same as God’s redemptive
work through the Somn’s death and suffering. Newlands affirms that
heauty in God’s creation, love and the Trinity. God’s love Involves
caring, caring continuously for the whole created order. It is to God that
the universe owes its continuing existence. 8¢ Augustine’s aesthelic
reflection of God’s creation with the Son's Incarnation, death and
resurrection demonstrates what his project is. It 13 to see God face to
face through human beings’ transformation. It is not the same as human
heings® salvation through God’s redemptive work. God’s redemptive
work is to allow himan beings’ new life in the world. 1t is not for human
beings’ sceing God face to face in their life after death. According to
Newlands, the resurrection of Jesus Christ signifies for Christians the
mauguration of the new creation. This does not mean that the old
creation 18 abolished. But it 1s twranstormed through reconciliation, and
looks forward to God's completion.®” Thus, new creation is new life
through the Trinity, It s a new beginning with the triune God who

partlicipates i1 human beings’ lives. Surin says,

¥ Newlands, Theology of the Love of God, p. 96.
¥ Newlands, God it Christian Perspective, p. 4086,
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As lrenaeus sees if, the unigueness and decisiveness of
God’s incarnation in Christ is to be accounted for in soteriological
terms- Jesus Christ is the re—creator of a humanity whose
relationship  with God has been disiorted by sin—and this
soteriological theme is in turn ground in a doctrine of creation, or

more specifically, re—creation.*

Therefore, Augustine’s focus on human beings’ seeking God who
creates the world is revised due to God’s participation in God’s creation
through the Trinity. God Is not only understood by the static vision of
God as the unity of the three divine persons but also by God’s action

that is God's self—giving love through the Son and the Holy Spirit.

6. Self-Love

The distinetive fealure of Augustine's philosophical trinitarian theology
Is to understand the Trinity throngh love. Augustine’s trinitarian
theology is the culmination of his desire to understand God by

identifying with faith. According to Augusiine,

Since we desire to understand as far az it is given us the

eternity and cqualily and unity of the trinity, and since we must

" Qurin, The Turmings of Darkness and Light, p. 129,
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belicve belore we can understand, we must take care our {aith is
not [abricaied, This is the trinity we are to enjoy in order to love
i bliss: but if we have [alse beliels about it our hope is vain and

. 0
our charily is not chaste.®

Augustine tries to demonstrate what the Trinity is. [le constructs
various kinds of trinitarian models. A combination of memory (image,
wisdom., mind), understanding (thought, observation, sight) and will
(love) (IV, 30; X, 17-19; X1V, 8, 10) 1s one of the key models of trinitlies.
He constructs variations of a set of trinibes—the lover, being loved and
love (VIII, 14: IX, 2); male, female and offspring (XII, 5, 8, 9) elc. His
logical obscrvation of the frinitarian relation is one method for

understanding the unity of the Trinity. According to Augustine,

It i3 frue that man's understanding, which is formed from
memory by directing thought onto it when what is known is
uttered, and which is an inner word of no particular language, has
in its enormous inequality some kind of likeness to the Sons and
that man’s love, proceeding [rom krnowledge and joining memory
and undersianding together, as being itgell common Lo parent and
offspring has in this image some likeness, though a vastly

unequal one, to the Holy Spirit.””

" Augustine, Zhe Trinity, V11, 8.
M Ipid, XV, 43.
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Augustine consistently focuses on what human beings have in
their memory. The vision of God is what human beings are going to see
by means of the inwardness (o self. His aesthelic reflection of God’s
creation is his striving to see who the creator is. Jesus’ role as the
illuminator and the mediator between God and human beings is to enable
human beings’ transformation, Tn these circumstances what Augustine
says about love is the way to activating his Lrinitarian logic.

Augustine demonstrates his idea of the vision of God with self-
love. According to Augustine, we infer that those two commandments
cannot exist without each other: because (God is love the man who loves
fove certainly loves God: and the man who loves his brother must love
Jove.”! His assertion discerns the loving God of the invisible and the
loving neighbour of the visible in his hierarchical system. His logical
approach to the Trinity with love i1s based on 1John 4:20, whoever docs
not love the brother whom he sees cannof love God whom he does nor
seo. With this passage he demonstrates what the vision of God is. If one
loves God, one will see God. In other words, if one loves God, one will
understand God., So Augustine loves God in order o see God face to
face.

Loving your nelghbour, for Augustine, is not different from doing
justice In the realm of moral philosophy. According to Augustine,
whoever therefore loves men should love them either because they are

just or in order that they mighl be just. This is how he ought to love

MU bid, VI 12,




himself, either because he is just or in order to be just: in this way fe
can fove his neighbour as himseff (Mark 12:33) without any danger.™
What Augustine understands with Lo love one's neighbour as oneselfl is
to do justice m order to achleve gne’s moral perfection. Thus, one
significant point of Augustine’s concepl of love is that he sees in terms
of what he loves. lle says we love ourselves all the more, the more we

93

love God.™ What Augustine tries to say about the Trinity is the way in

which human beings can love God. According to Augustine,

It is that in this question we are occupied wiith about the
trintty and about knowing Gaod, the only thing we really have to
sce 18 what true love ist well in Tact, tmply what love is... True
love then is that we should live justly by cleaving to the truth,
ancd so [or the love of men by which we wish them Lo live justly

we should despisc all mortal things."

Augustine tries to understand the Trinity by loving God so as to
attain elernal happiness, He affirms thalt evervthing that is there will bhe
available, and the highest God will be the most high good and will he
available for the enjoyment of those who love God, and thus total

. . [N . . .
happiness will be forever assured.”® What Augusiine sees in the static

Y Ibid, VIIL 9.
" Ibid, VI, 12,
" ibid, VI, 10.
" Thid, XL 13.
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vision of God is happiness, goodness and beauty. Brummer makes the
point that love desires beauty and not deformity, and since the good is
also the beautiful, love 1s the desire for the good: that we may possess
it and never lose it in all eternity.” For Augustine, whal he sees is what
he loves. He sees the static vision of God so he understands how the
unity of the three divine persons in the vision of God is. And then if he
sees God face to face, he will fully understand God., When he sces God
face to face, he will attain eternal happiness. This is what he ftries to
demonstrate in his philosophical trinitarian theology.

Like Nygren, Brummer provides a distinction between eros and
agape. He says that eros (or need-love) is the desire Lo receive that
from the other which we need in order to be bhappy or to flourish, And
agape (or gift-love) is the attitude of giving oncsclf in scrvice to the
other.”” Augustine loves God because God is fove. This is the central
point in Augustine’s assertion of self-love. According to his expression,
he loves fove. Augustine knows God is love, and so he loves God. lle

Says,

Embrace love which 13 God, and embrace God with love,
This is the love which unites all the good angels and all the
servants of God in a bond of holiness, conjoins us and thom

together, and subjoins ug to itself. And the more we are cured of

!"? Drummer V., The Modef of Love, p. 111.
7 Ibid, p. 110.




the tumor of pride, the fuller we are of love.™

Augustine focuses on how to love (God in order to achieve eternal
happiness. For Augustine, Lo love God is to understand God because
God is love. He strives to love and Lo understand God. Ile savs that no-—
one should say “I doen’t know what to love.” He should love his brother,
and [ove that love: after all, he knows the love he loves with betlter than
the brother he loves.”™ Augustine starts to love his neighbour and then
to love God. This indicates that he loves God more than his neighbour.
D’Arcy makes the point that the love of God is wisdom and the
journey’s end is delectation. Love tends normally both to interior
happiness and to the good of the beloved, and ends in equality which is
the likeness af identity.'® Augustine loves God so that he can achicve
eternal happiness. Brummer demonstrates the reason why Augustine
seeks eternal happiness. FHe says that like Plato, Augustine approached
the concept of love from a ecudaemonistic point of view: love is

" And Brummer also

essentially the desire for ullimate happiness.’
comments thalt for Plato, ultimate happiness consists in knowing the
Good; for Augustine il consists in enjoying God.'Y? Thus, the point of

love in Augustine’s philosophical {rinitarian theology is to love God so

as to achieve eternal happiness.

" Augustine, The Trinity, VIIL 12.

" fhid, VIIT, 12,

St Arey M. C., “The Philosopby of SUAugustine,” St Augustine, p. 196,
"' Brummer. 7Y Mode! of Love, p. 118.

' Tbid, p. 118.




In Augusiine's philosophical trinitarian theology human beings’
seeing the vision of God through the inwardness to self 1s his enjoyment

of eternal happiness. According to Augustine,

We enjoy things we know when the will reposes in them
beeause it is delighted by them for thelr own sakes! we use
things when we refer them to something else we would like o
enjov. '™ And, hence everyone who cujoys, uses: for he puls
something  at  the disposal of the will for purposes of

enjoyment.'%!

For Augustine, to understand the Trinity is the fulfillment of his
desire to seek eternal happiness. What he understands is what he
enjoys. Augustine seeks, loves and understands the Trinity for his
enjoyment.

However, in modern Christian trinitartan theology God’s self-
giving love to human beings through the Son’s suflering and death is the
central point that theologlans focus on. Particularly, in Christian ethicg
fove is considered as unseifish love. According to Ramsey. in countrast
both to an enlightened selfish system of ethics and to the mutual love of
self-realization ethics, Christian ethics is based on a radically unselfish

e, e . . | . .
love, but it is an enlightened unselfishness*™ Like Brummer, Ramsey’s

(15
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point becomes an argument in a critical diglogue between Augustine’s
philosophical trinitarian theology and Brunner’s ethical narrative
theology. Augustine loves God because of achieving eternal happiness.
And he loves his neighbour because of doing justice. But Augustine
misses the point that God loves human beings by giving God’s self-
giving love before human beings love God.

Augustine’s self-love through the inwardness to sell as a way of
seeing the static vision of God shows how he uses love In his
philosophical trinitarian theology. According to Brummer, in this way,
loving his neighbour as himself, a man turns the whole current of his
love both for himself and for his neighbour into the channel of the love
of God. '™ OQutka makes the point that neighbour-love involves
substantive overlap with love for God, as a lest and mark of its
genuineness.' " Thus, Augustine loves God in order to achicve eternal
happiness. And he loves his neighbour in order to be just. Augustine’s
assertion differs from the wider context of Christian ethics. To love God
and vour neighbour is God’s commandment.

Augustine, however, demonstrates sclf-love in his philosophical
trinitarian theology. In the context of Christian ethics what the Trinity
shows through Jesus® suflering and death is to reveal his obedience to
God’s commandment. Jesus loves human beings like himself so he
endures suffering and death. His self-giving love {ulfills God’s
oo

Coarummer, Yhe Model of Love, p. 122.
9 Ontka, Agape, p. 44,
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commandment though the Trinity, and this is one point that we focus on

in a critical dialogue between Augustine and Brunner.

7. Death

Death is one of the most significant factors in understanding human
beings’ transformation according to Augustine’s philosophical trinitarian
theology. Augustine tries to see human beings’ transformation through
death with Jesus in the role of mediator and luminator. He savs that
what has to be explained as far as God permits is how the single
[deathl of our Lord Jesus Christ matches our double [dcaths], and in
some fashion enters into a harmony of salvation with it.'%® Augustine
demonstrates Jesus’ role [or human beings’ salvation as transformation
with an aesthetic perspective. He focuses on human beings’
wansformation from death to resurrection through Jesus in order io
prove his logical aesthetic assumption in his philosophical trinitarian
theology. This is human beings’® achiceving their perfection.

What Augustine focuses on in terms of human beings’
transformation through Jesus is their hfe after death. e develops his
thought on human beings® transformation through the mwardness (o sell.
For Augustine, to see God [ace to face through the inwardness to self

indicates human beings’ life after death. According to Burt, Augustine

14 . e P N —
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found his justification hoth in the teaching of the New Testament and i
an examination of the human condition as it 18 now and how it could be
after death. Just now the human being lives in a middle ground between

99 What Augustine concentrates on is human

success and failure.
beings’ transformation in continuity through sharing the image ol God.
Ile tries to prove continuity in the relation between God and man
through Jesus. Augustine tries {0 match the Sow's death and
resurrcction to human beings’ death and resurrection in harmony is.

One significance of Augustine’s philosophical trinilarian theology
is Lo consider human beings’ life after death. Augustine focuses aon the
moment of human beings® sceing God face 1o [ace. In that moment
human beings will atlain eternal happiness. It is this that Augustine
expects in his trinjitarian theology. In order to achieve eternal happiness
human heings must be transformed. According to Marrocco, Augustine
likens this stage to that part of the cure which removes the catise of the

illness. MY So Augustine says,

To halance this doubie death of ours the saviowr paid in
his single one, and Lo achicve each resurrection of ours he pre-
enacted and preserted his one, and only one by way of sacrament
and by way of model, For he was not a sinner or godless, and so

ne had no need to be renewed in the inner man as though he

YU 3urt, Fréiendship and Sociely, p. 45.
M Marroceo, “Participatiors in Divine Life in the De Trinitate of St Angusting,
Auvgostinianum, p. 163,
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were dead i spirit, or by regaining wisdorn to be called back to a

life of justice.'!!

Augustine takes the Son’s death and resurrection as the modcel of
human beings’ transformation. According to Marrocco, though the
renewd) is {urst of all spiritual-renewal if the mens—it includes the hody,
for the rencwed soul after death will receive an immortat body; in this
respect, it is conformed (o the image, not of the whole Trinity, but only
of the Son, who also has an immortal body.''? Augustine focuses on
human beings’ recovery of the spiritual sight., The concept of the
immortal body is understood by human beings’ attaining spiritual sight

(i.e. regalning the imagc of God). Augustine says,

The one death of our saviour was our salvation [rom our
two deaths, and his one resurrection hestowed two resurrections
on us, since in cither instance, that is both in death and in
reszurrection, his body served as the sacrament of our inner man
and as the model of our cuter man, by a kind of curative accord

It
or symmctry.] l

What Augustine (ries to concelve with human beings’ death and

I

Avgustine, The Trinsy, IV, 6,

"2 Marrocco, “Participation in Divine Life in the De Trinitate of St Augustine,”
Augustiniantun, pp. 160-6
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resurrection (s his immortal body i order to see God face to face.
According to O'Daly, Augustine appears to claum that all mysteries may
be understood, if notl in this life, then in the alterlife. And some, such as

i

the Trinity, may only be partlyv understood. 1 Se Augustineg’s
philosophical trinitarian theology is speculative. This is isolated [rom
the life of human beings in the world. The significance of life in the
world, for Augustine, is in the continuty hetween life and life after
death. So Marrocco says that this is the final perfection of the mnage
and participation in divine life which come together after death but is
prepared for during life.'-

What Augustine tries to do n his philosophical trinitarian
theology is to reflect the relation between God and human beings in
terms of sharing the image of God. Augustine considers the inwardness
to sell as the way of getting spiritual sight. [ln his philosephical
trinitarian theology Augustine tries to see the unity of the divine
persons i the Trinity. The transformed humanity can sce the unity of

the Trinity. Augustine says,

When we discuss the naturc of the human mind we are
certainly discussing one thing, and we are not doubling it into the
two aspects | have mentioned except in terms of functions. It is

‘ollows that when we are looking {or a trinity in the nature ol the

3

f""_ O'Daly, “Augustine,” From Aristotle to Augustine, edited by David Furley, p. 393.
19 Marrocco, “Participation in Divine Life in the De Trmitato of St Augusline,
Auvgustinianum, p, 162,
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human mind we are lpoking in the whole of iU we ugre no
sepatating rational activity in temporal things from contemplation
ol eternal things in such a way that we now have to ook [or

sowne third (hing to complete the trinity,''®

Thus, the significant point of death in Augustine’s trinitarian
lheology is to see human beings’ life after death. Augustine discerns the
son of men (mortalily) and the Son of God (immortality). The Son of God,
Jesus Christ, is the model for this distinction. So Augustine understands
that human beings’ death is the sign of mortality. But it can be

transformed to immortality through the Son of God. Augustine says,

For surely il the Son of God by natwre hecame son of man
hy mercy far the sake of the sons of men (that i3 the meaning of
the Word became fesh and dwolf among us), how much easier it
is to believe that the sons of men by nature can become sons of
God by grace and dwell in God: for it is in him alone and thanks
to him alone that they c¢an be happy, by sharing in his
immortalityt 15 was to persuade us of this that the Son of God

- T
came to share in our mortality.'

Augustine considers the role of human beings’ death in the

'“ Augustine, 7he Trinity. X1, 4.
" Ihid, X1, 12.
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imwardness to self in order to see God [ace to [uce. According to Taylor,

the step from the imperfect self to a perfect God, so essentially
Augustinian in its sourcc, is in the process of mutating inlo something
else,'™® So what Augustine tries to focus on human beings’ death is
their transformation from mortality to immortality through matching to
the Son's death and resurrection. Augustine understands human beings’
death and resurrection by matching Jesus’ death and resurrection. His
assertion Is reasonable in his acsthetic structure of symmetry.

However, the focal point of the Son’s death and resurrection in
the Trinity is revealing God’s sclf-giving love through the action of
God’s salvation. Welch makes the point that the doclrine of the Trinity
is the basis of a proper view of sin and reconciliation; and in patticular
the doctrine of the deily of the Holy Spirit is the presupposition of the
doctrine of grace.’'® Thus, in a critical dialoguce between Augustine and
Brunner we focus on their different understandings about hwinan beings.
What they focus on the Trinity is human beings’ death and resurrection
in the Son’s incarnation. Angustine’s approach to the Trinity is (o
understand the unity of the three divine persons Lhrough the intellectual
sight. But Brunner’s focus on the Trinity is on hunan beings’ response
to God’s self-giving love. Welch says that Brunner makes it clear that
he is not affirming a merely economic Trinity as against an immanent

Trinity.., But he does emphatically renounce all doctrines of the mnner-

Y ravlar, Sources of the Self, p. 157,
" Welch, The Trinity in Coniemporary Theology, p. 163,



frinitarian relations of the divine persons and also the classical formula

una substantia tres personae.lzo

8. Mystcry

Having intellectual sight in order to see the static vision of God in
Aungusline’s  philosophical trinitarian  theology 1s  distinctive  in
comparison to the God of unknownness in negalive theology. Augustine
focuses on what to sce and how to sce. For this rcason his philosophical
rinitarian theology is considered as an affirmative (positive) theology.

He says,

Sight 18 the product of the visible object and the seeing
subjectl, where the seeing subject of course provides the sense of
the eyves and the intention of looking and holding the gaze: hut
the information of the sense, which is called sight, i imprinted on

it only by the body which is seen. that is by some visible thing.'?'

Augustine focuses on human beings’ seeing the vision of God.
Augustine understands the vision of God as being static, It is the

distinctive feature ol Augustine’s philosophical trinitarian theology. In

i"‘m Ibid. pp. 65-70,
2 Augustine, The Trnity, X1, 2.



this way he demonstrates how human can see the static vision of God.
For Augustine, it is by human Dbeings’ transformation through the Son,

He says,

for life everlasting can scarcely be mortal gnd subject o
change. ard lhus lthe Son of God. being lile everlasting, must also
be meant with the Father by the words that alone has immortality.
Alter all, it 1s by becoming partakers in his life cverlasting that
even we In our own little measure have heen made immortal,
though the life everlasting we have beecin made partakers of 13
one thing. and we who shall live forever by partaking of it are

142
another.

What Augustine tries to do in his philosophical trinitarian
theology Is understand human beings® transformation, Augustine
understands that the vision of God is stauc. In order to see the static
vision of God human beings must be transformed. Augustine considers
human beings' transformation through the Inwardness to self. The
inwardness to self indicates human belngs® spirifual growth. For this
reason Augustine distinguishes outer man and inner man, like Jesus as
the son of man and the Son of God according to his two natures. Tavior
makes the point that from a Christian point of view, sanctification

involves our sharing to some degree God’s love {(agape) for the world,

22 Ihid, 1, 10.
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and this transforms how we see things and what clsc we long for and
think important.'®

The spiritual (or intellectual) aspect In Augustine’s philosophical
trinitarian theology 1s human beings® seeing God face to face. According
to Burnaby, Platonist and Christian were agreed that only the pure in
heart may sce God; and when Plotinus said that the purifying of the soul
means being made like to God, he was putting forward an ideal which at
first sight was in complete harmony with Christianity.'”’ Augustine as a
Neo~-Platonic theologian fellows Plotinus’ assertion. Louth affirms that
Augusline, as we shall see, 1s deeply indebted to Plotinus, but we shall
see too that in his hands this longing for God is lransformed from a
human restlessness w our response fo the incredible love and
concescension of God, and is indeed the movement of the Holy Spirit
limself in our hearts.'?® The significant aspect of Augustine’s mystical
theology is for buman beings’ purification. Flunan beings® purilication is
an important point that we focus on in a critical dialogue.

Pseudo-Dionysius (early sixth century) was a theologlan who
developed myvstical theology further after Augustine. According to
Mclntosh, theology, in Dionysius® view, 1s the communal activity of
recognizing and responding to this hidden or mystical presence of
God.'"™ To focus on Dionysius in Augustine’s philosophical trinitarian

125 Taylor, Scurces of the Scif, p.70.

12 Buwrnaby, Amor Dei, p. 67.

25 outh A., the Origins of the Christian Mystical Tradiiion, p. 134,
128 Melntosh, Mystical Theology, p. 53.




theology is to sce how Augustine understands God of unknowingness.
Throughout Neo-plalonic philosophy Augustine tries to see the static
vision of God in his philosophical trinitarian theology. Louth says that
cataphatic and symbolic theology are concerned with what we affirm
about Godl: apophatic theology is concerned with our understanding God,
when, In the presence of God, speech and thought {ail us and we are

reduced to silence.'?’ Dionysius demonstrates what the Trinity is.

Trinity!! Higher than any being, any divinity, any
goodness! Guide of Christians in the wisdom of heaven! Lead us
up beyond unknowing and light, up to the farthest. highest peak
of mystic scripture, where the mysteries ol God's Word lie simple.
absolute and unchangeable in the brilliant darkness ol g hidden
silence. Amid the deepest shadow they pour overwhelming light
on what is most manifest. Amid the wholly unsensed and unseen
they completely [ill our sightless minds with treasures bevond zll

. 124
Deauly.

According to Dseudo-Dionysius, Augustine’s Insislence s
affirmative. The distinction between Augustine and Pseudo~Dionysius is
made Dbetween by affirmative (cataphatic) theology and negative

(apophatic) theology. As we have discussed, Augustine tries to see God

2T Louth, The (¢ drigins of the Christian Mystical Tradition, p. 165,
5 paeido-Dionysius. “The Mystical Theology.” FPseudo-Lionysius: The Compleio
Works, p. 135,
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face to face. This is the distinctive feature of Augusline’s (rinifarian
theology. By taking the Son’s incarnation, death and resurrcction
Augustine tries to see God through human beings' purification, B3ut
Psendo-Dionysius [ocuses on the God of unknownness. e says that in
The Divine Name he shows the sense i1 which God is deseribed as good,
exislent, life, wisdom, power and whatever other things pertain to the
conceptual names for God.'® is point in The Divine Name is not
different from the way Augustine describes God in his philosophical
trinitarian theology. But Dionysius® distinclive point is his focusing on

God of unknowingness. Dionysius says,

The fact that the more we take flighl upward, the more
our words are conlined (o the ideas we are capable of [orming:
so that now as we plunge into that darkness which i3 beyond
intellect, we shall find ourselves not simply running short of

: K
words but actually speechless and unknowing.' :

Dionysius is a more radical approach to God than in affirmative
theology. According to Dupre, in mystical writings the denial that a
positive attribule can be predicted of God reflects an actual inability to
express a direct and inlensive experience of the divine presence In
positive langl.mge.m Aungustine and Dionvsius are not different in their
' 1bid, 1;739. -

" ibid, p. 139,
" Duore L., Religious Mystery and Rational Reflection, p. 92,
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main ideas. But the difference is their theological approach to God.
Augustine tries to see God through human bemgs™ purification while
Dionysius tries to contemplate God of unknowingness by negation.
Dupre says that negative theologians will reply that the attributes are
negated, but the ascending movement is not and, in fact, gains its
momentum precisely from the unceasing rlegation.wz

The point of mystical theology is human beings’ participation in
Gad by purification or negation ol themselves, The inwardness to self,
for Augustine, is a way to participate in God. Augustine affirms thal we
are being transformed, the apostle said) we are being changed from
{orm to form, and are passing from a blurred form (o a clear one... And
when this nature, the most excellent of created things, is justified by its
creator from its godicssness, it is transformed from an ugly form into a
heautiful one, '™ 1lis assertion focuses on spiritual purilication. For
Augustine, human beings' transformation is proved by seeing God face
lo [ace. One of the dislinctive features of Augustine’s philosophical
trinitarian theology 1s human beings’ achieving intellectual sight,
Augustine talks about recovery of the image of God by way of attaining

intellectual sight through transformation. He says,

The more damnable a fault its godlessness is, the more

surely admirable is its nature. And that i3 why he added from

2 Ibid, p. 93.
Y Angustine, The Trinity. XV, 14,
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glory o glory (2 Corinthians 3:18). meaning from the glory ol
creation te the glory of justification. Though it is true that from
slory to glory here could he understood in other wavs: from the
glory of laith to the glory of sight' [rom the glory by which we
are sons of God to the glory by which we shall be like him,

hecause we shall see him as he is.™!

This is what Augustine tries to focus on in human bemngs’
transformatiou through the Seon in the Urinity. The role of the Son as the
medialor and the illuminator 1s the distinctive [eature of human beings’
transformation in the Trinity.

In the realm of wmystical (i.e. Greek philosophical) theology
Augustine’s assertton is understandable. lle tries to demonslrate a
proper rcason for human beings' transformation. llis assertion of the
Son’s role in human beings’ transformation 1s a distinctive feature in the
relation beiween God and human beings. Augustine combines human

S

beings® transformation and theiwr nindersranding of the Trinity in terms of
their intellectual growth in the context of hierarchy. Augustine tries to
prove human heings’ seeing God face to face through (heir
transformation. Thus, Augustinc’s assertion is mystical in terms of

man’s spirilual growth, According to Dupre, the more we know God, the

. . a5
more we love God and the imore we become united with God.t™

B bid, XV, 14,
Y Dupre. Retigions Mysiery and Rational Reflection, p. 97.
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In a critical dialogue between Augustine and Brunner whal we
focus on is to revise Augustine’s asscrton of human beings'
transformation in  his philosophical trinitarian theology. Brunner
understands the Trinity in the contexl of God’s self-giving love and
human beings’® response. He emphasizes that God’s self-giving love
through the Son is whal the New Testament reveals through the 'I'rinity.
Brunner (ries to revise Augustine’s philosophical account of the Trinity
by reflecting on the trinitarian relation of the Fatlher, the Son and the

Holy Spirit in the Scripture. He says,

All philosophers would endeavour to show that their ides
of God, which imposes itsell by necessily, has objective reality.
But it i5 also clear that his God is n.0t a living God in the sense of
the biblical testimony, that is, in the sense of a personal reality

interveniag in the course of buman history. ™"

9. Human beings

In his philosophical trinitarian theology Augustine tries Lo demonstrate
human beings’ having intellectual sight. He speculates as to what he

sees with intellectual sight. According to Augustine,

b Brunner, 7he Scandal of Christianity, The Roberlson Locture, p. 33.
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The sense which was aiready there in the living being
even befare it saw it could see when it lit upon something visible,
or the sight which arises in the sense from the visible body when
it is alrcady joined to it and being seen-the sense therelore or
the sight, that Is to say the sense not formed from without or the
sense as formed from without, belongs to the nature of the living
bheing, which is quite diflferent from that hody that we perceive hy
seeing: and this body does not form the sense into hecoming

[ . . 137
saense but inio becoming sight,

Augustine concentrates on the working of human Dbeings’
intellectual sight. He constructs his philoscphical trinitarian theology by
distinguishing between sensual and intcllectual sight. Augustine sels the
sensual and the intellectual sight in the context of hierarchy. In this way
he makes the point that we cannmot say that the visible thing hegets
sense; but it does beget a form as a likeness of itself, which occurs in
the sense when we sense anything by seeing it.'™® For Augustine, to
see the static vision of God with intellectual sight is more than how he
sces some visible things. According to Augustine, the Holy Spirit 1s said
to have been sent because of these bodily forms which sprang mlo
being in time in order to signify him and show him in a manner suited to

human senses. "9 What Augustine tries to demonstrate as the

IR
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B Augustine, The Trinity. X1, 2.
“ Ibid, X1, 3.
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significance of the Sow’s Incarnation i1s the visible divine person. Avres
sees that Augustine says that our task is the confession of God’s visible
mysteries that we may pass on to comprehension of his visible
mysteries. .

Focusing on Jesus as the mediator and the illuminator shows how
Augustine develops human beings’ transformation in order to achieve
the Intellectual sight in his philosophical trinitarian theology. He
concentrates on human beings® spiritual capacity of growth. The
inwardncss to self is the way to God through spiritual growth. Augustine
finds that the basis of human beings’ transformation in the context of
continuity between God and human beings is by sharing the unage of
God. He says that our substance changes for the betler when we are
made his [God’s] sons; at the same lime he begins 1o be our Father, but
without any change in his substance.*!Augustine tries to justily human
beings” transformation through the Son’s incarnation. The static vision
of God is understood by the Son’s taking human form. The Son’s coming
into the world in the Trinity is the focal point of human bheings’

transformation. Augustine says,

It is not surprising that scripture should be speaking about
the Son when it speaks about wisdom, an account of the model

which the image that is equal o the Father provides with Lhat we

U Avres, “The Christological Contaxt of Augustine’s Do 7rinitate X1 Toward
Relucating Books VIII-XV.,” Augastnuan Siudies 29:1, p, 127,
" Augustine, The Trinity, V. 17.
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imay he refashioned to the image of God! for we follow the Son by

living wisely,'?

Augustine newly defines the nature of human beings in terms of
their achieving the image of God. In order to see the static vision of God
human beings must be transformed. Augustine concentrates on the idea
of the Son’s taking human form in his philosophical trinitarian theology
as supporting human beings’ growth. Augustine iries to harmoniously
match the Son and human beings through death and resurrection.

Augustine says,

Nor as regards the faith we have in the Lord lesus Christ
15 it in the least relevant to salvation what our imaginations
picture him like. which 1s probably quite different from the reality.
What does matter iz that we think of him specificaliy as a mam
for we have whenever we see some such thing we immediately

recognize (L as a man, or at least as the shape of a man.'™

What we see in Augustine’s definition of human beings’
transformation through the Son is a different kind of human heings as
God’s creature. There is distinction between God’s creature and

philosophically calegorized human beings. Augustine says,

M2 hid, VIL 5.
" Ibid. VI 7.




To go ne furiher, it 18 what we are ourselves and clearly
whal he was oo, so that with his soul joined to his body he loved
a mortal life. So we believe aboul him what we experience in
ourselves, in fterms ol the specles and genucs In which every

human nature is equally included.'’

What Augustine focuses on in Jesus® taking human form is human
beings® achieving intellectual sight. Augustine concentrates on Jesus’
death and resurrection for human beings® intellectual growth in his
hierarchical system. The created human beings need to be transformed
by the inwardness to self. This is the focal point in a critical dialogue

betweern Augustine and Brurnner, He says,

We had thought it best, you may remember, as we were
climbing up, so to say. step by step, Lo search within the inner
man for an appropriate trinity in cach of these spheres, just as
we had previously searched within the outer man, in order by
training the mind al these lower levels to come in our own small
measure to a sight of that (rinity which God is. at least in a puzzle

and in a mirror.'?”

" Ibid, VI, 8,
"7 Tbid, X1, 26.




Augustine understands thal human beings must be transformed.
His assertion of human beings’ transformation is in order o see God

face to face. For Augustine to see God is to become like God. e says,

When we know God we are indeed made beiter ourselves
than we were before we knew him, especially when we like this
knowledge and appropriately love it and it becomes a word and a
kind ol likeness to God; yvet it remains inlerior to God because it
is an inferior nature, our consciousness heing a creature, but God

the crealor.'”

Thus, the significance of Augustine’s central polnt concerning
human beings’ transformation is that it i1s for their deification. This is a
distinctive feature in a critical dialogue with Brunner, Making relalions
with God is based on human beings’® transformation through the Son.
What Augustine tries to say about human beings’ transformation through
the Son is that human beings’ achieve deification in order to see the
unity of the (hree divine persons in the Trinity. According to LaCugna,
Greek trinitarian theology focuses on incarnation and deification, which
is to say, on the divine persons in their self-manifestation in the
cnergies or economy.’” So whal we focus on in Augustine’s asserlion
of human beings’ transformation is his analysis of man such as soul and

" Ibid. 1X. 16,
" LaCugna. God for Us. p. 248,
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body: and inner man and outer man. His analysis of human beings is to
emphasize hwman beings® spiritual growth. LaCugna makes the point
that the work of God accomplished in Christ i1s continued in the ongolng
transformation and deifying work of the Spirit, and in the eschatological
consummation of creation and the fulfillment of all in God.'*®
Augustine’s main concern of his philosophical trinitarian theology
is the Son's taking human form {or human beings” trausformation. Ile
makes the point that when the mind knows and approves itself, this
knowledge 1s its word in such a way that it matches it exactly and is
equal to it and identical, since it js neither knowledge of an inferior
thing like body nor of a superior one like God." In focusing on human
beings’ spiritual capacity i terms of mtellectual growth in order to
understand God, he does not properiy consider human beings” life in the
world. This is the central issue in & critical dialogue between Augustine

and Brunner. Augustine says,

In the consubstantial equality of the same substance, and
ne [Jesus] wanls Lis disciples to be one in him, because they
cannot be one in themselves, split as they are from each other hy
clashing wills and desires, and the uncleanness of their singd so
they arc cleansced by the mediator that they may be one in him.

not only by virtue ol the same nature whereby all of them [rom

" aCugna, *The Practical Trinily.” Exploring Christian Spiritvalily edited by Kenneth
1. Collins. p. 275,
e Awgustine, The Trinity, IX, 16,



the renks of mortal men are made equal to the angels. but even
mare by virtue of one and the same wholly harmonious will
reaching out in concert to the same ultirnale happiness, and {used

somehow into one spirit in the furnace of charity.”™

Augustine’s argument of transformed human beings through the
Son in the Trinity is reflected by philosophical supposition. So it is
different from the human beings who are created by (God. Augustine
focuses on human beings® substantial transformation in terms of
intellectual growth., But what we focus on in a critical dialogue Is human

2

beings” redemption through Jesus® death and resurrcction that is God’s
self-giving fove. In a critical dialogue between Augustine and Brunner
we focus on the Trinity. This i1s to see how God acts for human beings’
redemption through the Son. God saves human beings by God’s sclf-
giving love. God’s self-giving love is God’s coming into the world
through sending the Son. The Son’s taking human form for human
beings’ redemption indicates God’s new creation. God participates in the
life of human beings. God’s participation is understood by God’s self-
communication. In a critical dialogue hetween Augustine and Brunner we
focus on God’'s self-giving love and sell-communicaliornn for human
beings’ redempuon.

In the Trinity what Brunner focuses on is God’s coming to the

world for human beings’ redemption, Human beings® transformation is

B TV, 12,



different from their redemption through the Son. The difference
between faith for understanding in terms of human beings® inteliectual
growth and faith for response in terms of acceptance of God’s sclf-

giving love is the focal poiat in a crilical dialogue. Brunner says,

Faith is in the {inal analysis not faith in something-
something wrue, a docirine: il is not “thinkirg something,” but
personal encounter, trust, obedience and love: hut this personal
happening is irdissolubly linked with conceptual content, with
truth in the general sense of the word, truth as doctrine,

knowledge as perception of facts.'™

Augustine reflects on Lhe Son’s taking human form for human
beings® transformation. In his philosophical trinitarian theology God’s
self-giving love through the Son is less concerned. In his hierarchical
svstem what Augustine tries to prove is that the Son’s incarnation is for
human beings’ deification. Augustine’s argument of human beings’
transformation is revised by Brunner. When Brunner talks about the
Trinity he tries to focus on God’s action through the Scripture. For
DBrunner, to revise Augustine’s  arguments of human beings’
transformation is to understand God’s action. God’s action is God’s self-
giving love. In the Trinity Brunner focuses on human beings’ response

to God’s self-giving love. One way to revise Augustine’s lnsistence of

Al - rn -
U Beanner, Truih as Encounter, p. 334,
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human beings® (ransformation in his hierarchical system is to Insist on

responding to the divine imperative (to love God and neighbour).

10. The Scripture

Augustine writes his book, The Trinity, based on his philosophical
reading of the Scripture. For Augustine, the Scripture is the text for
articulating his trinitarian theology. Childs argues that Augustine’s nitial
problem with understanding scriplure was clearly formulated in Neo-
platonic terms.!®® Childs critical evaluation shows how Augustine uses
the Scripture, 1lis philosophical reflection of the Trinity in the Scripture
1s human beings’ transformation through the Son. Ilis philosophical
reading of the Scripture is as a way to understand the Trinity,
Augustine’s main focus on the Trintty is the relation between God and
human beings in continuity by sharing the image of God. Thus,
Augustine concentrates on human beings’ regaining the image of God.

Augustine says,

The divine scriptures then are i the habitl of making
sormething like children’s toy oul of things Lhat occur in creation,
by which to entice our sickly gaze and get us step by step to

seek as best we can the things that are above and farsake the

B2 Childs B, Biblical 1 hoalogy of the Old and New Testaments, p. 36.
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taings that are helow... Since in one way or ancther both body
and spirit are said to be, scripture would not surely have said that.
unless it were meant to he understood in some supecial way

. ~ 04
peculiar 1o God.!

Jasper provides a more specific background to Augustine’s use
of the Seripture. Augustine uses the Scripture as the text for supporting
human beings” transformation in his philosophical trinitarian theology.

Jasper savs,

[t is particulariy important with respect to the Bible,
hecause it leads Augustine actually to Hmit the role of Scripture.
which he sees as human texts that reler to God, but are not
themselves Lo be regarded as in any divice. Thus the hible is to
be used gs a guide to the Christian lile, yet it is not absolutely

essential, for there are other routes to salvation.'™

In a critical dialogue hetween Augustine and Brunner what we
focus on is that lhe Scripture are the Word of God. Augustine does not
identify together the Scripture and the Word of God. According to
Kelsey, narrative is taken to be the authoritative aspecl of scriplure: it

is authoritative in so far as il funclions as the occasion for encounter

5 Angustine, The Trinity, 1, 2.
Tasper D.. A Short Introduciion (o [lermenentics, p. 41.
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with an agent in history, viz., the Risen Lord.*®® Augustine, however,
uses the Scriplure as text. Augustine does not consider the Word of God
in narrative theoclogy. Instead, he understands the Word of God in the

relation between the Father and the Son in the Scripture. He says,

It is clear from what follows that this is another way of saying it
iz not I who shall judge, but the word of the Father will judge (John
12:17). But the Father's Word is in lact the Son of God... By
saying "not mine but his who sent me (Joha 7:16)," he directs our
altention to the Word. The Father’s docirine is the Father’s Word,

_ 56
who is his only Son.'"

So what we focus on in a critical dialogue belween Augustine and
Brunner is the Word of God in the Scripture. Kelsey says that the story
of the crucifixion expresses Jesus’ own participation in and subjection
to the conditions under which all fallen men suffer: being utterly cut off
by others, suffering, dying.'® In a critical dialogue Lhe appearance of
Jesus Christ in the Scripture is the focal point where we focus on the
Trinity. God gives God's self-giving love through the Son. God’s self-
giving love is revealed by the Scripture. Through the event of the Son’s
incarnation, death and resurrection God talks about human beings’

redemption.

% Kelsey DL, The Uses of Scripture i Recent Theology, p. 48.
B Angustine, The Triniy, 1 27,
" Kalsey, The Uisos of Scripture in Recent Theology, p. 67.
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In a critical dialogue what Brunner trics to do is to revise human
beings® transformation through their redemption. Augustine focuses on
human beings’ transformation in order to see God [ace to face. To see
the vision of God through the inwardness to self is what Augustine tries
to show in his philosophical trinitarian theology. For him the Sceripture is
the text that supports his assertion of human beings’ transformation.

Augustine says,

To be sure, this renewal does not happen in ore moment
of conversion, as the haptismal renewal by the forgiveness ol all
sing happens m a noment, so that not even one tiny sin remains
unforgiven. Bul it is one thing o throw ofl a {fever, another o
recover [rom ihe weakness which the fever leaves behind it! it is
one thing to remove (rom (he body a missile stuck in it, another
to heal the wound it made with a complete cure... and this is done
uradually by making steady progress in the renewa. of this

: 154
image.

Augustine differentiales belween human beings’ redemption and
transformation. From this observation what we focus on 1s Augustine’s
use of the Scripture. l'rei shows the different approaches to the
Scripture that Augustine and Brunner distinctively focus on, He makes

the point that the religious meaningfulness of historical redemption or

R Augusline, The Trinity, XIV, 23.
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revelation, in contrast to the factual refercnce or ostensive meaning of
the gospel narratives, depends on there being an antecedent or
concomitant religious context, independent of the narratives within
which to interpret them, ™

In a critical dialoguc between Augusline and Brunner we focus on
human heings’ transformation or redemption through the Scriplure.
Brunner reviscs Augustine’s insistence of human beings' trunsformation
through thelr redoemption. According to Frei, the realistic narrative
reading of biblical stories, the gospels in particular, went into eclipse
throughout the period.!® The event of Jesus Christ is overshadowed by
the philosophical reading of the Scripture. In this way Brunner revises
Augustine’s philosophical {ormation of Jesus’ narratives in the New
Testament. Childs argues that Augustine’s major contribution to the
problem 1s his hermeneutical construal which took the issue out of [he
realm of isolated literary technigues and grounded it solidly in a holistic
rendering of the theological intention of scripture.'®*

Augustine uses the Word of God in the Scripture for looking at
ihe relation between the Father and the Son. He makes the point that in
this triad only the Son is called the Word of God, and only the Haly
Spirit is called the gift of God, and only the l'ather is called the one

from whom the Word is born and from whom the lloly Spirit principally

':A'_[f Frei ., The Eclipse of Biblical Narrative, p. 127.
Y Thid, p. 324.
U Childs, Biblical Theology of the Old and New Testameuts, n. 38,
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procecds,

Augustine concentrates on human beings’ transformation
as a means to understanding the logical unity of the divine persons. He
considers the Scripture as the text that provides the sources of the
divine persons’ relation, What Augustine tries to do is to find the logical
structure for the divine persons’ unily and for human beings®
transformation in order to gain understanding of it. The whole process
thatl he supposes is based on the Scriplure. In his philosophical
trinitarian theology he discusses the unity of the divine persons in terins
of Neo-platonic philosophy. He insists that human beings have a
responsibilily to understand it through the Scripture.

However, Brunner revises Augustine’s assertion. According to
him, human beings habitually exerts themselves to build into a system
of human assurances something of which he cannot dispose and which
in essence is not disposable, such as divine grace and truth.’®™ Brunner
considers human beings® responsibility in responding to the Word of
God. This is the focal point that we focus on in a critical dialogue
between Augustine and Brunner, Angustine emphasizes human beings’
{aith in seeking undersianding through the Scripture. He affirms that if
this cannot be grasped by understanding let it be held by faith until he
shines in our minds who said through the prophet, wifess believe, yvou
will not understand (Is. 7:9),2%4

However, Brunner points out Augusiine’s distinction betwecen
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"2 Augustine, The Trinity, XV, 20.
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" Branner, Truih as Eacounter, p. 71.
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faith and understanding. He makes the point that its epistemological
principle was a dialectic; that 1s, its form of expression was never the
use of one concept, but always two logically contradictory ones; the
Word of God in the Bible and the witness of the lloly Spirit, but these

16 o .
™ So what

understood and experienced, not as a duality, but as a unity.
wao focus on is that the Word of God in the Scriplure 1s experienced by
the encountering event. According to Stroup, redemption and salvation
are not just 1mages or ideas but realitles which are understood to be
rooled 1 events that happen in the past aud realities which continue Lo
unfold in the present and future.'® Augustine’s argument of human
beings' transformation combining the Scripture and Neo-Dlatonic
philosophy does not consider the encountering event through the Word
of God to be the way to human beings’ redemption. What Augustine
iries Lo see Lthrough the Scriplure is the relation belween the Father and

the Son. lle says,

Do not tonch me, for I have not vet ascondod to the Father
Chohn 2(0:17). T'ouching concludes as it were the process of
getting accuainied. lie did not want this heart. so eagerly
reaching out to him, to stop a: thinking that he was only what
could be seen and touched. His ascension to the Father signilied

his hoing scen in his equality with the Father, that heing the

" Beunner, Truth as Focounter, pp. T5-6.
o Stroup, The Fromise ol Narraiive Theaology, p. 146.
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nltimate vision which suffices us.'®’

Augustine’s projecl Lo see God face to face is completed by
human beings’ transformation. So Augustine focuses on the idea that
what Jesus did through the Scripture was for huwman Dbeings’
transformation, His main ideas of the static vision of God and the
inwardness to self are understood by way of human beings’
transformation through Jesus. Augustine uses the Scripture as the text
for supporting his argument of human beings’ transformation. Stroup
contends that the biblical texts arc not used simply as warrants or
further cvidence (o huttress prior conclusions about the significance of
people and events in Augustine’s personal history.“j8 Thus, what we
focus on with the Scripture Is human bheings’ redemption through the
ancountering event, Stroup aflirms that the Christian confession refers
to events that have taken place In history, events which are understood
to have redemptive and transforming significance, cvents which /ive in
the sense thal they continue (o imbue the present with meaning and
evoke hape in the future.!'®

Augustine’s assertion of human beings’ transformation is revised
with the encountering event. Brunner affirms Lthat salvation story in the
Bible is an encountering event. The perception of this love 15 bound up

with the event of revelation, or, as we have already said, this love does

nT
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not define itself in intellectual terms, but in an event.'’® In a critical
dizlogue berween Augustine and Brunner, we f[ocus on the revision
human beings’ transformation into thelr redemption through the Son,

According to Frel,

Salvarion history as event in the Iible i3 an encounlering
relationship between God and us is one of the significant points (6
narrative theology. Events and character interact in such a way
that the events themselves become parl of our identities and are
1ot merely fielded by an already existent, finished identity

. il
structure.’”

Human beings’® redemption in the encountering event involves
their radical transformation. It is not the intellectual supposition of
seeing God face to face. It is human beings’® actual response to the
encountering cvent through their lile, I'rei makes a point that event and
interpretation are logically distinct but not scparately availabie. The
meaning of a realistic passage is the event and its interpretation.'’®
What Brunner and Frel focus on it human beings® redemption through
the Scripture is God’s action through the event in history. According to

Kelsey, God is to be understood in terms of his acts in history where

" Brunner, The Chiistian Doctrine of God. vol. 1, p. 188,

Y Trei ., Theology and Narrative edited by George Hunsinger and William C.
Placher, p. 37.

Y Yrei, The Eclipse of Biblical Narrative, p. 182.




“history” is understood in a unique way.'”™ It shows a distinction that
Augustine iries (o demonstrate in his philosophical trinitarian theology.
[le would like to see God [ace Lo face through the spiritual inwardness
to sell in the realin of the divinity.

In a critical dialogue Dbetween Augustine and Drunner the
Scripturce is considered as the text for human beings’ transformation or
as the Word of God for their redemption. Surin makes the point that the
gospel stories concerning the hife, death and resurrcction of Jesus
Christ are ‘wholly textual.” But the realily of the Second person of the
Trinity is not exhausted by the ‘reality’ of Jesus of Nazarcih.,'” So what
we who focus on in the Scripture 18 God’s action. In the context of the
Trinity the cvent of Jesus Christ in history is God’s action for human
beings® redemption. Brunner revises Augustine’s assertion of human
beings® transformation in order to understand their redemption by God’s
salvation work. The significance of the event of Jesus Christ is not
counsidered only to be Jesus® taking humanity in order to complete the
role of the mediator and the illuminator in the Trinity. God created the
world by the Word of God. The Word of God came to the world. The
Son’s incarnation is God’s encountering event. The Son’s death and
resurrection is God’s new creation., These are the points by which the
Scriplure demonsirates what the Trinity is. What the Trinily reveals

about the relation of the divine persons in the Scripture is God’s
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participation into the world. The unity of the divine persons is proved
by God’s self-giving love in God’s new creation. Thus, human beings’
salvation is not a matter of understanding but of acceptance. Tanner
affirms that in creating the world, God goes outside the community of

the divine Trinity to offer gifts to the stranger, (o what is not divine.!”®

" Tanner, Josus, Humanity and the Trinity, p. 88,




Iv. Emil Brunner’s Trinitarian Theology

1. The Word of God

Brunner’'s radical distinction between the Word of God and the doctrine
of the Trinity as portrayved in the Scripture is one thing that we focus on
in a critical dialogue with Augustine. The focal point of a critical
diatogue between Augustine and Brunner is to see how the Word ol God
is considered [rom different theological backgrounds and perspectives.
What we focus on in a crilical dialogue between Augustine and Brunner
is a discussion about the Trinity with philosophical and c¢thical
(harrative) perspectives. In other words, what Brunner tries to do in a
critical dialogue is to revise human beings’ transformation by the
inwarcdness to sell for seeing the static vision of God in terms ol
understanding of the unity of the three divine persons m the Trnity.

Branner says,

The bheing of man, in contrast to all other forms of
creaturely being. is not something finished, but it is a heing~in-
scli-knowledge and a being-in-sell~determination, but in a seli-
knowledge and in a self~determination which is not primary hut
secondary: it is self-knowledge and sell-determination on the

. . ) . it}
basis of being known und determined.'”®

S Brunner, Man in Kevolt, p. 97.
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Brunner considers direct relation between (God and human beings
as taking place 1 the encountering event. Human beings’ encountering
the Word of God is primary experience, Accordumg to Brunner, the
decisive word-form in the langnage of the Bible 1s not the substantive,
as in Greek, but the verb, the word of action.'” The Word of God’s
action becomes known through God’s creation and the Son’s mcarnation,
The encountering event hetween (God and human beings is encountering
the Word of God in Lheir stories of life, Barr aflirms that the Bible is the
Word of God only through its function as wilness (o God in his self-
revelation: and it 1s Word of God only as it 1s reccived in faith and
proclaimed in the church.'™ Therefore, in a critical dialogue between
Augustine and Brunner we {ocus on human beings’ encountering the
Word of God. What we concentrate on in terms of reading Brunner’s
trinitarian theology from an ethical narrative perspeclive 1s 1o look at
how the Word of God acts in the relation between human beings in thelr
life.

The Word of God is the story of the Father, the Son and the Holy
Spirit. The story of the three divine persons comes into the world. Barr
makes the pomt that it 1s not a solid and static entity, identical with the
Word of God; it is something which can become dynainic and alive, and

then hecomes the Word of God.'™ "T'he story of the Trinity is the story

'i-" Brunner., The Divine~Human Encounter, p. 32.
' Barr 1. The Bible in the Modern World, p. 19.
" Ibid, p. 20.




of love, The Trinity demonstrates how God loves human beings.
Brunner affirms that the mystery of the Trinity is the mystery of (he
Love-Life in God.’™ Brunner tries to revise Augustine’s assertion of
human beings’ transformation through the inwardness to self to human
beings’ redemption by God’'s self-giving love. In the realm of human
beings” transformation through the inwardness to self for seeing the
static vision of God Brunner can see doctrinal expression of the relation
between God and human beings. The doctrinal expression of the
relation between God and human beings can demonstrale how human

heilngs understand the Trinity. Brunner says,

The relation between God and man, and between mun and
God is not of such a kind that doctrine can adequatelv express it
in abstract lormulas. as 1t is possible to express abstractly, for
instance, the relation between the radius and the circumference

ol a ¢ircle or the relation between the Beautiful and the Good, ™!

Brunner focuses on the God who speaks to human beings. The
Word of God is God’s communication with human beings. The Trinity is
the way of God’s communication with human beings. The Son’s coming
to the world is the incarnation of the Word of God. Brunner understands

human beings as the responders to the Word of God. According to him,

A0 ~ .. . T .
¥ Beunney, Christianily and Civilization, p, 38.
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Man alone has an “1,” or. rather, is a Sell, but this Sell ig
not itself ultimate realily: it is not based upon itself, it docs not
nossess aseity, but I am 1™ only because, and in so far as, God
addresses me as “thou™ therelore the distinctive quality of my
existence, responsibility, only conststs in the fact that 1T am

addressed by God.'®

Brunner considers human belngs® selves to be the responders to
the Word of God. This is dilferent from the idea of the self in the
inwardness to God. Augustine insists on the inwardncss to self for
huinan beings’ transformation. [t is Augustine’s idea of human beings’
spiritual growth for seeing God face to face. What Augustine tries to do
15 to prove whal the Scripture says in his philosophical trinitarian
theology. To see God face to face by human beings’ spiritual growth is
one of the significant themes of Pauline theology. in order to see God,
therefore, human heings® must be changed by the Son, and rhis s what
Augustline tries to demonstrate in his philosophical trinitarian thcology.

llowever, Brunner focuses on God’s self-communication through
the Word of God. He asserts that human beings hecome the #thou when
they respond to the Word of God. In the 7-7hou relation between God
and human beings Brunner emphasizes that it (akes place on God's

mitiation, God is the giver of God’s self-giving love and human beings

2 Wrianer, The Divipe Imperative, p. 153.
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are receivers of it. God gives God's self-giving love through the Son.
The individuat human being becomes the thou by receiving God's sell-
giving love. Brunner aflirms that the Word of God is the self-
communication ol God, which reserves an idea of frecdom f{or
creaturely self—decision, which gives without violence, which so gives
that the taking can be self-giving, voluntary self-giving.'®?

Brunncr concenirates on the encountering event in the relation
between God and human beings. What Augustine demonstrates in his
philosophical trinitarian theology is human beings® spiritual growth until
they can see God face to face. In the encountering event of the Word of
God human beings are realized themselves as receivers. According to
Barr, the biblical information about these evenls is never mere exlernal
or objective reporting, but is testimony i {aith, a record of the events
as seen through the screen of the faith which these same events
generated.'®™ Brunner considers the /-7Thou relation in the encountering
event as &4 wav to revise Augustine’s argument of human beings’
transformation in his philosophical trinitarian theology. He says that that
doctrine is certainly related instrumentally to the Word of God as token
and framework, serving in relation to the reality—actual personal
fellowship with God; but doctrine is indissclubly connected with the
reality it represents.’®®

RBrunner considers that any doctrines from the Scripture are

Y Ispunnor, 7ruth as Encounier, p, 103.
B Barr. The Bible in the Modern World, p. 77.
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W Branner, Truth as Encounter. p. 133,
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secondarv. In a critical dialogue DBrunner f[ocuses on revising the
doctrines [rom the Scripture through the encounlering of the Word of
God. Thus, what we concentrate on in Brunner’s trinttarian Lheology is
the Word of God. The shift from the docirine to the Word of God ig
made by revising human beings’ transformation to their redemption.
According to Barr, provided that the first~order place of the kerugma
and the seconcd-order place of the theological statements are properly
understood, then 4 theology of the New Testament can indeed be, and
should be, normative for the theology of loday.'®® Brunner and Barr
point to the primary role of the Word of God for human beings’
redemption. In a critical dialogue what we [ocus on is the relation
between the Word of God and human heings’ redemption by
encountering the Word of God. Brunner revises Augustine’s argument of

human beings’ wansformation. {lc says,

Whereas in the pre—Augustinian church the picivre of the
first man oscillated between a being at a still wholly undelined,
childlike and primitive stage of human development, and that a
being which was not of earth al all but of heaven, Augustine, [or
religious reasons, created that picture of the Primitive State

which has remained the classical ecclesiastical doctrine ever

since, "

Y Barr, The Bible in the Modern World, p. 105,
"7 Brunner, fan in Kevolt: A Christian Anthropology, p. 84.
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Augustine’s focusing on human beings® spiritual growth for
seeing God face 1o face is the focal point that Brunner rcvises in a
critical dialogue., Human beilngs’ spiritual growth is considered by the
Greek philosophical view of seeking out bcauty. Augustine {rics to
explain human beings® spiritual growth in his hierarchical system. [lis
assertion demonstraies a hierarchical distinction between human
beings’ soul and bady. So, according to Brunner his argument is
secondary. There 1s no encountering event with the Word of God.

Brunner, however, understands human beings as encountering
the Word of God. He affirms that man’s meaning and his intrinsic worth
do not reside in himself, but in (he One who stands over against hin, in
Christ, the Primal Image, in the Word of God.-®® Brunner focuses on the
encountering cvent in order to understand human beings through the
Word of God, The Word of God tells them who they are. They are the
primary responders in the encountering of the Word of God. Brununer
makes the poini that the coriginal nature of man is being in the love of
God, the fulfillment of responsible being, the responsibility which comes
nol from a demand but from a gift, not from the law but from grace,
from generous love, and itself consists in responsive love.'® Augustine
and Brunner talk about human beings’® responsibility. But the

responsibility differs between that in Brunner’s primary cncountering of

" ibid, p. 96.
Y bid, p. 104,
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the Word of God and that in Augustine’s secondary statement about God.

Brunner says,

Man 1s destined Lo answer God in helieving, responsive
fove, to accept in grateful dependence his destiny to which God
has called him, as his life. Thus here we are concerned not with
an image and reflection but with a word and an answer’ thig is the
exposition which the New Testamenl gives the Old Testament

- . . 4 TN
story of creation, the idea of the /mage Dei'™

When Brunner speaks of the /- 7hou relation he is talking about
the primary encountering of the Word of God. He affirms that truth as
an encounter is not truth about something, not even truth about
something mental, about ideas.'”! The encountering of the Word of God
is human beings’ redemption through the Son’s death and resurrection.
This is a central point that we focus on in a critical dialogue between
Augustine and Brumner. According to Lindbeck, the system must be
looked al as a whole; and may as little admit of mending or altering as
an individual.'®® Brunner tries to say that the relation between God and
human beings is not in a philosophical svstem but in the Word of God.

Lindbeck makes the point that in the case of Christianity, the [ramework

% 1bid, pp. 98-99.

Y Brunner. Truth as Encounter, p. 24.

Y2 ) indbeck G., The Nature of Doctrine: Religion and Theology in a Postliberal Ago, p.
75.



i1s supplied by the biblical narratives interrclated in certain ways (e.g. by
Christ as center). '™ So what we focus on in Brunner's trinitarian
theology is human beings’ responding to the Son’s death and
resurrection by encountering the Word of God in their lives, This is
human heings’ encountering the life and death of Jesus in their own life
and death.

[luman beings® life and decath are stories In their own
communities. The story of the Son’s life and death are the Word of God.
In a critical dialogue we focus on Jesus® redemptive story. According to
Stroup, to understand Christian narrative properly is to be zable (o
reinterpret one’s personal identity by means of the biblical texts,
history of tradition, and theological doctrines that make up the church’s
narrative.'¥ To revise Augustine’s doctrine of the Trinily in terms of
the slory of Jesus® death and resurrection for human beings’ redemption,
we shift [rom the secondary doclrine of the Trinity to the primary
encountering of the Word of God. The main signilicance of shifting from
the doctrine to the Word of God 1s human beings’ redemption.

Human beings’ encountering the story of Jesus happens in their
various kinds of conlexts of their lives. This is one of the significant
points in a critical dialogue between Augustine and Brunner. Augustine’s
assertion of seeing the static vision of God through the mwardness to

self is understood as a single system, Augustine does not consider

"M bid, . 80.
Y Sroup. The Promise of Narvalive 1 heology. p. 96,
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various kinds of human beings’ lives in his philosophical trinitarian
theology. According to Hauerwas, docirines arc not the upshot of the
stories: they are not the meaning or heart of the stories.'® Brunncr
affirms that human life is characterized as human, not by its attainments
in the realm of reason, but by the union of human beings in love. '™
Thus, human beings’ redemption hy encountering the story of Jesus is
in order to find their identity in the Word of God. Brunner says that
Jesus reveals Himself in His Incarnation, not as creative genius, but as
perfect love: in the Incarnation we perceive both the original nature of
God and the reflected original nature of man.'” Therefore, what we
focus on in a critical dialogue between Augustine and Brunner is the
revision of Augustine’s assertion of human beings’ transformation in his

philosophical trimtarian theology.

2. Story

In a critical dialogue we focus on Brunner’s revision of Augustine’s
assertion of seeing Lhe static vision of God through the inwardness to
self. lle savs that the God of the Bible is a God who speaks, and the

Word of the Bible is the Word of this God.!®® Augustine draws on the

Y Hauerwas S., The Peaceabio Kingdom' A Primer i Christian Kifics, p. 26.
S Brunnar, Maa in Revoit. p. 106.

7 Ipid. p. 106.

S Brunner, The Divine-Human Encounter, p. 30.
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Scripture as a text. Augustine’s argument of human beings’ seeing God
face to face comes from 1 Corinthians 13:12, This passage is the main
plot of his philosophical trinitarian theology. The unity of the three
divine persons in the Trinity is what he tries to prove with 1 Corinthians
13:12.

Thus, in a critical dialogue we focus on Brunner’s revision of
Augustine’s argument to seeing the encountering event through the
story. When one’s life encounters the story of Jesus one understands
oneself in the Word of God. This is what Brunner says about the
primary experience of the Word of God. Hauerwas affirms that Scripture
as a whole tells the story of the covenant with Israel, the life, death and
resurrection of Jesus and the ongoing fustory of the church as the
recapitulation of that life.'"™? Williams demonstrates the relation hotween
the story of Jesus and human beings’ lifc. According to him, Christian
interpretation is unavoidably engaged in dramatic modes of reading: we
are inviled Lo identify ourselves in the story being contemplated, to re:
appropriate who we are now, and who we shall or can be, in terms of
the story.mo

Augustine contemplates human beings’ seeing the static vision of
God through the iinwardness to self. This is human heings’
lransformation In his hierarchical system. Human beings® spiritual

growth in terms of their seeing the static vision of God in his

" Hauerwas, The Peaceable Kingdom, p. 29,
0 Williams R.. On Christian Theology. p. 50.
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hierarchical system is isolated from their life in the world. In a critical
dialogue we focus on Brunner’s revision of Augustine’s philosophical
theology to human beings’ seeing their new life in the Word of God.

Brunner says,

God speaks His Word and in His Word brings 1limselfl into
the presence ol man: but the real Presence actually comes first
and only through flaith, through that obedient trust and trusting
obedience, that affirming in which man swrenders himsell to the
Giod who has already given ITimself to man, in which man accepts

God’s Word of love.?"!

The lerms of faith and obedience that Brunner uses arc also
significantly used by Augustine, Augustine uses these terms for human
beings’ transformation in his hierarchical system. In his philosophical
trinitarian theology Augustine insists on faith seeking understanding and
obedience o the higher being (i,e, the body is governed by the spirit).

[le says,

As far as the wonderfully merciful creator may assist us,
let us turn our attention to the things we are going to discuss in a
more inward manner than the things that have heen discussed

above, though n (act they are the same things: but let us all the

2V Beanner, The Divine-Human Encountor, p. 69,
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while still keep to the rule that just because a thing i1g not yet
clear to ouwr understanding we must not therelore dismiss it [rom

the lirm assent of our faith.%*

However, Brunner's use of the terms of faith and obedience
demonstrates human beings’® actual and immediate respond to God.
Brunner affirms that faith, which appropriates God's self-revelation in
his Word, 1s an cvent, an act, and a two—sided act at that—an act of God
and an act of man.®*® God’s self-revelation in God’s Word is known
through the salvation stories in the Scripture. Unlike Augustine, Brunner
consicders the contexts of human beings’ lives to be significant in the
cncountering event. Brunner understands faith as human beings®
response to the Word of God. lFaith is identifying the stories of the
Scripture with the stories of human beings’ life. According to Barr, faith
does nol arise spontaneously out of human existence but is fasth in the
kerugma, which tells of God’s dealing in the man Jesus of Nazareth.
Theological thoughts on the other hand are the unfolding of the self-
understanding awakened by the kerugma. 201 As Williams mentioned
earlier, Brunner contemplates human beings’ redemplion in their bife. He
focuses on the primary experience in the encountering event. According
to Lindbeck, whal 1s importanl 1s that Christans allow thelr cultural
conditions and highly diverse affections to be moulded by the set of
22 Augustiine. The Trintty, VI, 1.

2% Brunner, Truth as Encounter, p. 108,
M Bare, The Bible in the Modern World, p. 104,
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biblical stories that stretches from creation to eschaton and culminates
in Jesus® passion and resurrection.?® So what we focus on Brunner’s
revision of Augustine’s argument ol human beings’ itransformation in the
determincd single system, from his philosophical aesthetic perspective,
is human beings’ redemption in the encountering event. Their
redemption in the Word of God is faith in the korugma.

[n a critical dialogue between Augustine and Brunner we focus on
the Word of God in the biblical stories. The Seripture demonstrates how
the Word of God encounters human beings through the stories ol the

[Father, the Son and the Holy Spirit. Frel says,

Incomplete, even ambiguous-yes, but not without
meaning, as long as we understand lhat in the Gospels Jesus is
nothing other than this story, and that this both is the story ol
God with him and all mankind, and is included in that storv-that
the Gospels are not simply lhe story of a being who is to he
served by this story for purposes of the metaphysical delinition

. . 2U6
ol his being.?*®

Frei talks about the concreteness ol Jesus® stories in the New
Teslament. The Gospel reveals the true humanity of Jesus, This is why

we focus on the slory in a critical dialogue hetween Augustine and

Lindbeck, The Nature of Doctrine, p. 84.
Frei, Theoclogy and Noarrative! Sclectod £ssays. edited by George lunsinger and
William Placher, p. 43.
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Brunncr. Brunner understands that the story of Jesus is God's action
toward human beings’ redemption. He affirms that God incarnates
means that the Mediator, when he appeared in history, was true man.”’
Augustine, however, considers Jesus as the mediator and the illuminator
for human beings’ transformation in his philosophical trinitarian theology.
The distinction lics in Brunner’s focusing on the primary wilness of the
Word of God, He says that the narration of the Bible is not something to
be added as ordinarily the story is added to the event.””® God is the God
who approaches man just because and insofar as God reveals himself,
and man 1s the man who comes from God because and insofar as he
knows God on the basis of his revelation.**” Thus, Brunner focuses on
the story ol Jesus Christ in the New Testament to demonstrate God’s
coming into the world. Cupitt says that story draws us into a social
world, into time, the passions and the interaction of many points of view,
and in doing so involves us in a good deal of teasing ambiguity and irony,
however, philosophy aims to liberate us from all these things.?'

Faith in the Word of God is a distinctive aspect In terms of
comparing faith to understanding. Faith in the Word of God leads to
human beings’ redemption. Brunner says that faith means to be born
againl o a new life, to walk in the Spirit, to become implanted in Christ,

. ] . . . - . Crqe "
to become a member of His body.?' His point is similar to Tillich’s

A Brunner, 7he Theology of Crisis. p. 18,

25 Brunner, Truth as Encounter, p. Y1.

2 bid. p. 91,

29 Capitl D,, Bhat is a Story, p. 40.

2 Branner, The Divine-Human Encounter, p. 110,
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argument. Tillich affirms that faith itself is the immediate (not mediated
by conclusion} evidence of the New Being within and under the
conditions of existence.?'® Brunner and Tillich consider human beings’
to be redeemed in their {aith by the encountering event. This is spoken
about as the primary event hetween God and human beings. Faitli in the
Word of God is human beings’ living encounter with the story of Jesus.
The story of Jesus is his life in the world. Loughlin affirms that
doctrines are rules that enable the imagining of God and waorld, in our
story—telling, praying-acting and in our co_rm'non----1iving.2[3 Thus, in a
critical dialogue what we focus on human beings’® new life in the story of
Jesus,

Obedience is another factor that we focus on m a crilical
dialogue between Augustine and Brumner. According to Brunner,
obedience—in—Llrust, is the personal answer of sclf-giving to the Word of
God.”'" Obedience reflects human beings’ direct relation with God hy
responding to the Word ol God. The Word of God is understood through
God's  self-giving love. Human beings obey God’s command by
receiving God’s love. Brunner affirms thal the true God 1s One who
gives life, not one who demands it.2'® Obedience is understood through
Christian ethics. Brunner cmphasizes the relation between lordship and

obedience on the one hand, and between self-communication and
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responding love on the other.”'® Obedience is human beings™ {aithful
response Lo the Word ol God. The Word of God is God’s self-giving
love for human beings’ redemption. Human beings’ redemption by their
new relation to God is actualized by their faithful responding to the
Word of God. And their faithful responding is obedicnce to the Word of

God. According to Frei,

The Bible becomes a “withess” to 4 history, rather than a
narrative text. lts meaning is a unitary complex consisting ol the
history of saving events, the history of the witnesses’ [aithlul
response to them and finally the present {aithlul stance toward

. : : 287
that complex history as a present and future reality.”!

In human beings’ obedience to the Word of God we see their new
relation with God through the story of Jesus. According to Tillich, the
New Deing Is real, and the New Being 1s the re—cstablished unity
between God and man. *** Human beings’ redemption by thelr new
relation with (GGod is actualized by their witness (o the story of Jesus’
death and resurrection. Brunner says that the Ward of God, because it

is a personal waord, is present as a person. This is what the Christian

calls revelation: “the Word was made flesh and we have seen his

’“ Brunner. Trumh as Encounter, p, Y8.
= Rrel, The Ecfipse of Biblical Narratives, p. 181.
B Tilich, Systematic Theology, vol. 11, p. 170,
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=210 1 yman beings’ new relation to God’s redemption is achieved

aglory,
by their obedience to God. It is contemplated by their ethical relation
with God and their neighbour. Their new relation with God is based on
Godl's self-giving love.

In a critical dialogue between Augustine and Brunner we focus on
huiman beings® new relation with God and neighbour through God’s
redemption, Their new relation with God through God’s redemption is
their conerete new life in the world, The story of Jesus' death and
resurrection is the basis for their concrete new life in God’s redeinplion.
It is different from the transformation of human beings that Augustine
outlines in his philusophical system by the inwardness to self. Thus,
human beings’ new relation in God’s redemption revises human beings’

transformation for seeing God face to face. Chopp says,

The vision of cmancipatory transformation in  which
reality, history and human subjectivity are racically changed and
reordered, where unity by [orce gives way to multiplicity hy
desire and where the freedom of one subject is exploded into the
[reedoms of many subjects, 8 no longer just a “vision” as in
visionary hut a vision as in revision—to make again. to make now,

to he (ulfiiled. 2!

r
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Chopp provides a significant insight for our focus on a critical
dialogue on human heings’ transformation for seeing God face to iace
and their redemption by God’s self-giving Jove. In a critical dialogue we
concentrate on the revision ol Augusiine’s argumenl of human beings’
transformation for seeing the static vision of God to human beings’
encountering the story of Jesus for thelr redemption. Brunner makes the
poinl that the Neo-platonic—and we may say also the idealistic and
mystical conception of being—is impersonal; the Christian idea is
personal.”®* And the Neo-platonic is static; the Christian is active and
cly11amic.222 The story of Jesus® death and resurrection for human
beings® redemplion is active and dynamic in terms of the new relation
between God and human beings.

Brunner revises the static vision ol God to the dynamic Word of
God. The static vision of God in metaphysics is reconsidered in relation
to the story of God’s redemption. The storyv of the Father, the Son and
the [Holy Spirit demonstrates God’s self-giving love for human beings’
redemption. It shows the new relation between God and human beings in

the encountering event. The encountering event with God’s self-giving

love provides a chance to see human belngs’ identity in their life stories.

Stroup says,

Life story is not simply the sum ol all those events an

"'3"?' Brunner, Christianity and Civilization, p. 18.
%% Ibid, pp. 18-9.
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indivicdual has experienced, those moments [rom birth to the
present zhat make up a porson’s past. Life story, like personal
identity, s an interpretive concept used to bring order out of 4
person’s unstrucrured past and in so doing to imbue it with a

. . . pe 23
purticular signilicance or worth.”

Augustine docs not properly understand human beings’ identily in
terms of ncw creature in God’s redemption. He articulates human
beings® iransformation in order to see the static vision of God In his
philosophical theology. Human beings’ transformation is isolated from
human beings® real life in the world. To find human beings® real life
through God's redemption is an important poinl that we focus on n a
critical dialogue belween Augustine and Brunner. God’s self-giving love
through the Son’s suffering and death revises the static vision of God in
human beings' mind. In his philosophical trinitarian theology, Augustine
contemplates the static vision of God in terms of human beings
transformation. According to Stroup we can see how Augustine uses the
Scripture. It shows Brunncr’s different approach to the Scripture in
terms of encountering the story ol Jesus® decath and resurrection in

human beings” real lives. Stroup says.

For Augustine the interpretation of personal history and

the use ol Scriplure are closely intertwined. The biblical iexts

5 Qiroup G.. The Promise of Narrative Theology, pp. 105-6.
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are not used simply as warrants ar further evidence to butlress
prior conclusions about the significance of people and events in

Augustine’s personal history, 2!

Thus, we focus on the revision of Augustine’s argument of
human heings' transformation for sceing the static vision of God to the
encountering the story of Jesus® death and resurrection. Human beings®
encountering the story of Jesus is their redemption in God’s new

creation, Brunner says,

Man remains imprisoned within himseif until the one meeis
him who car [free him, who can break down his system of
defenses. so that he can surrender himself, and in this surrender
ol self receive what he needs to enable him to abandon his
securities: that is to say, until that one comeg who gives man the

life for which he was created.*™

Augustine’s assertion of human beings’ transformation in order
to see the static vision of God is contemplated by way of metaphysics
and aesthetics. What he tries to see in the static vision of God is the
unily of the divine persons in the Trinity. Brunner affirms that truth to

the metaphysician is an aesthetic object. And it 1s an aesthetic theology,

2 .
1 1bid, p. 179.
0 Brennner, Trth as Encountor, p. 106,
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a view of God taken from a sublime helght without passion: and. whal
may prove to be the same thing, withoul personal decision.?*® Thus,
human beings® encounlering of the storv of Jesus® death and
resurrection is based on their responding to God’s self-giving love.
Human beings encounter the story of the Father, the Son and the Holy
Spirit in order to find reclemption as new be/ng in God's sell-giving love.
It is a revision of the relation belween God and human beings in the
encountlering event, According to Macguarrie, the stories of God's
people and the Word of God arc not finished yet. We have still to
consider the greatest of all such events—how God In & new way came
into his creation in the person of Jesus Christ.?*’ Tn Augustine’s view
human beings’ transformation in order to see the static vision of God
sceks ils completion in his philosophical aesthetic reflection, whereas
human beings’ encountering the story of Jesus® suffering and death is
experienced in their actual life. This is how wc focus on Brunner's
revision of Augusline’s argument to the encountering of the story of
Jesus® suffering and death. According to Jones, a narrative conceplion
of human life calls attention to the particular contexts in which people

find themselves, conlexts in which people act and suffer.?**

% Ihid, p. 154.
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3. Sin

Sin is one of the significant factors by which we understand human
beings. Augustine and Brunner consider sin significant in the relation
between God and human beings. Brunner focuses on God’s forgiveness

?

of sin through human beings’ redemption while Augustine concentrates
on human beings’ rcecovery from the sinful situation. What Augustine
tries to see in his philosophical trinitarian theologyv 1s the recovery of
human bheings’ intellectual sight, which is the regaining of the image of
God through the inwardness to self. Ile contemplates human beings’ sin
in the process of purilication.

In a critical dialogue what Brunner tries to do is to revise human
beings’ autonomous recovery from the sinful situation. Brunner makes
the point that from the outser the human ‘I’ i1s hmited by a concrete
“Thou,” and only in this way does it become a concretely responsible
self. The fact that this is so rules out both seif-sufficiency and
arrogance of the autonomous reason.”? liuman heings’ relation with
God through God’s seli—-giving love is the central point that we focus on
in Brunner’s revision of human beings’ autonomous recovery through
the inwardness to sell, His revision 1s made in order to understand Lhe
sinless Son’s death for human beings’ sin. Brunner contrasts the sinless
Son’s death with sinful human beings’ redemption. It is his revision of

Augustine’s argument of human beings’ transformation in a hierarchical

= Prunner, Man in Revoli, p. 107,
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continuity between Jesus and buman beings. The death of Jesus for
human beings' redemption is the cvent of God’s self -giving love.
According to Tillich, the cross of the Christ is the Cross of the one who
has conquered the death of existenlial estrangement, 0 By
estrangement he means discontinuity between the sinless Jesus and
sinful human beings. Brunner affirms that sin means that I am in wrong
in relation to God and that 1 have torn myself away from an original
divinely given possibility. 231 Tq realize estrangement in the wrong
relation with God is the point that Brunner asserts about human beings’
sin. Brunner understands sin as human beings® making a wrong relation
with God, and God’s redemplion as God’s self-giving love in the new
relation. According to him, forgiveness of sin is the expression of the
incomprehensible renewal of God’s relation to us, known or knowable
ounly through an incomprehensible act of divine revelation.®*

Augustine contemplates human beings’ transformation through
his hierarchical system, The hierarchical system supports human
beings® gradual growth. His insistence of the static vision of God and
the inwardness to self are established in his hierarchical syslem. 1o see
the static vision of God is the completion of human beings’
transformation. The inwardness to self is human beings’ spiritual growth

for sceing the static viston of God. Augustine says,

2 Pillich, Systematic Theology, vol, U, p. 176.
M Brunner. The Theology: of Crisis, pp. 54-3.
2 Brunner, The Scandal of Christianity, The Robertson Lecture, p. 43.
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The man who is heing renewed in the recognition of God
und in justice and holiness of truth by making progress day by
day. is wransferring his love from tempora! things Lo eternal, from
visible to inielligible, from carnal to spiritual things: he is
industriously applying himsell to checking and lessening his
greed for the one sort and binding himsell with charity to the

iy 23
other,

Augustine’s logical process of the Inwardness to sell in the
hierarchical system is the polnt that Brunner tries to revise. Brunner
makes the point that every system is an anticipation of the celestial
vision at the cost of the truth, which is that human beings’ contradiction
is an inalienable feature of this earthly sinful existence.®™

Augustine asserts that human beings’ regain the image of God
through their transformation. The Son’s taking humanity is to enable
human beings’ regain the image of God. The Son becomes the model of
their transformation. He [ocuses on human beings’ regaining the image
of God rather than their redemption by the Son's death. Brunner sees

the point thal Augustine makes. According to Brunner,

A hierarchical gradation ol reality binds God and the

world logether inte the one cosmos. And that which unites, which

- Angusline, The Trinity. X1V, 23,

2 Brunner, God and Man: Four Essavs on the Nature of Personality. p. 40.




creates coniinuity, is in this cage, as in the other. the thinking of
reason, and the concept ol system. The samme is true alse of the

relation of God and man.”

[lowever, Brunner revises the relation between God and human
beings in the Word of God. The new humuan beings come fraom their
responding to the Word of God. Their new relation with God is not in

the synthetic hierarchical system. Brunner says,

The God of the DBible has nothing to do with the
philosophical concept of God, because he is not thought as idea.
but apprehended in his historical revelation of himsell. T'hese
words mean something quite different from the formula of

idealistic philosophy of history. “God in history.”™"

Brunner argues that if human beings are in the Word of God, they
will be redeemed. When they rcceive the Word of God they will respond
to  God’s command., Brunner concentrates on  God's  actual
communication through the Word of Gad. He aflirms that we can never
know beforchand what God will require. God’s command can only be
perceived at the actual moment of hearing it.*" Human beings® hearing

the Word of God is distinctly different point when we compare it to

2:"7 Ibid, p. 44.
M ibid, p. 54.

p? . . .
“ Branner, The Divine Imperative, p. 117,
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Augustine’s secing God face to face. Thus, what Brunner focuses on 1s
human beings’ redemption by the Word of God. [le makes a point that
Augustine 1s not so much concerned about the gracious action of God in
Jesus Christ, as he is in the transformation of man, who was 1 bondage
to sin, into a free man, by the working of Grace,?

Augustine tries 1o  solve human beings’® sin by  their
transformation. This involves regaining the image of God through Jesus’
medialing and illuminating. Augustine focuses on human beings’
transformation rather than God’s action. He argues for human beings’
seeing the static vision of God by the wnwardness to sclf. However,
Brunner revises Augustine’s argument Lo take into account God’s self~
giving love. Brunner makes the point that Augustine did not understand
that the justification of the sinner does not follow the pouring of love,
but precedes it.™ Brunner finds Aungustine’s lo be a philosophical
approach to human beings’ sin. According to him, sin is error, weakness,
fack of spirituality, laziness, 1mperfection, a preliminary stage of

240 Thus, revising human beings’ ranslormation in

jgnarance and so on.
order to solve the matter of sin by their redemption is one central point
that we focus on in a critical dialogue between Augustine and Brunner.
Brunner focuses on Augustine’s logical construction of the story
al the Father, the Son and the Holy Spirit. Augustine’s togical unity of

the divine persons as the static vision of God is the main lheme in his

SN Beunner, The Christian Doctrine of God, vol. 1, p, 344).
P . Y
[bid, p. 340.

“ Bruaner, God and Man, p. 63.
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philosephical trinitarian theology. According to him, it can he seen
through the mwardness to sclf, The purpose of the imwardness to self is
to regain the image of God through the Son. But Brunner’s insistence is
different. He says that man no longer possesses this fmago Ders, but it is
restored through Iim, through whom God glorifies and gives Hinself:

through Jesus Christ.™'

Human beings’ either beings transformed or
finding redemplion through the Son is one point that we focus on in a
critical  dialogue between  Augustine and  Brunner. Augustine
concentrates on human beings’ regaining the image of God by their
transformation while Brunner focnses on their redemption by Lhe Son's
death. Brunner revises the process of human beings’ transformalion
wilth their redemption through the encountering event. Brunner affirms
that where that happens, where God creates faith, faith is created
through the invasion of the closed thought system of the solitary self,
in the real meeting between our ego and the divine “Thou,”?!%

Augustine constructs his philosophical trinitarian theology [for
providing a way to God. But Brunner revises Augusline’s assertion. le
says that this is the great inversion of existence. Previously, life, even
at its best, is always a life direcied towards God; now, henceforth lifc is
lived from God as ils centre.?’® Brunner revises human-centered life
witlh God’s self-giving love. We are receivers of God’s self—giving love.

God redeems us through the Son’s death. Brunner’s revision of the

SV Brunner, The Christian Docirine of Creation and Nedemption, vol. 11 p. 58,
2 YBrunner. God and Man, p. 69,
28 Brunner, The Pivine fmperative, p. T6.
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relation between God and human beings as the Giver and the receivers
1s contemplated through the event of God's self-giving love. The
relation between God and human bheings in the encountering event is not
determined by a system. There is always cncountering event betwecn
God and human beings. Human beings’ encountering the story of Jesus
is what we focus on in Brunner’s revision of Augustine's insistence of
human beings’ transformation., According to Loughlin, the story of Jesus
is that of the risen saviour, the person whose life and death redeemns
humanity from slavery to sin.”"" And he also makes the point that the
story of Christ is not finished. It includes the stories of all those people
who where touched by him and of the people touched by them, and so
on though the Church’s touching history: through the layving on of
hands.>®

Thus, DBrunner reviscs Augustine’s constructive philosophical
trinitarian theology to include human beings® having a new relation with
God in the encountering event. The new relation clearly talks about
human beings’ sin and their redemption. Human beings are redeemed by
the Son’s death. It is the event of God’s self-giving love. Human beings
encounter the event of God’s self—-giving love through the story of Jesus
in the Scripture, Thus, their redemption 1s not through a process of
transformation that Augustine argues. Loughlin affirms that the mystery

of God’s self-interpretation, God’s reading of his own story, is that in

M Loughlin, Telling God's Story. p. 211,
2edn Ibid, p. 86.
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heing given over to human contingency, that contingency is taken up
into the mystery of God’s triune life, 28 Bropuer tries to revise
Augustine’s assertion of human beings’ transformation in his
philosophical trinitarian theology to show that human beings are sinners.

Brunner says,

From the standpoint of sinful man rhe [fmago Dei is
existence in Jesus Christ. the Word made flesh. Jesug Christ is
the true /Zmago Der, which man regains when through faith he is
“in Jesus Christ.” Faith in Jesus Christ i therefore the restauratio
miagines, because He restores us that existence in the Word of

w7

(iod which we had lost through sin.

The distinction between Augustine and Brunner in a critical
dialogue that we are focusing on is the image of God in human beings.
Augustine insisls that human beings contain the image of God while
Brunner focuses on Jesus Christ who is the true image of God,
Augustine constructs a process of the inwardness to self for human
beings’ wansformation in terms of regaining the image of God,
Augusline affirms that the reason must be that it was (he image of the
trinity that was being made In man, and this is how man would see the

image of one true God, since the trinity itself 1s the one true Gol 21®

2 Ibid, p.119.
H7 Srunner, The Christian Doctrine of Creation and Redemption. vol. [1. p. 538.
2% Aupustine, The Triniy. X1, 7.
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However, Brunner revises Augustine’s insistence of human
belngs’® regaining the image of God through an autonomous system,
Brunner argucs that human beings are restored by having faith that they
are in Jesus Christ who 1s the true image of God. He affirms that faith as
1t understands itself is a real encounter in which something happens that
cannot happen within mans’® own thought-life.?*® Brunner tries to revise
Augusline’s assertion of human beings’ regaining the lmage of God n
continuity between Jesus and human beings to their redemption by the
Son’s death. In a critical dialogue between Augustine and Brunner we
focus on human hemgs’ redemption by the Son’s death. This i1s God’s
saving acilon. Human bheings’ sin cannot be solved by regaining the
image of God in terms of their transformation. Thus, human beings’
redemption by the Son’s dealh 1s what we focus on w a critical dialogue,
Brunner affirms that God creates man’s being in such a way that man
knows that he 1s determined and conditioned by God, and in tlus f{act s

250
truly human,?”

4. Jesus

Augustine focuses on Jesus® taking humanity in the Trinity so that

human beings can regain the image of God. He constructs his

U Brunner, The Scandal of Christianity, The Roberison Lecture, p. 36.
0 Rrunner, Man in Nevolr, p. 97.
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philosophical trinitarian  theology for supporting human beings’
transformation using Greek philosophy. Augustine considers the story of
Jesus' death and resurrection in the New Testament as the text for
making his philosophical trinitarian theology. In a critical dialogue
between Augustine and Brunner we focus on God's self-giving love [or
hurmnan heings® redemption in the story of Jesus in the New Testament.

-

God’s self-giving love for human beings™ redemption is experienced
through the encountering event. According to Barr, God made himself
known through a definite series of events at a particular time and place
in history; this being so, a record is indispensable if access is {o be had
to this revelation.”!

Focusing on God’s action through the Scripture Brunner revises
Augustine’s Insistence ol the static vision of God in his philosophical
system. Augustine considers the Scripture as the text for demonstrating
how hutnan beings can regain the image of God. This is how Augustine
concentrates on human beings’ transformation. However, Brunncr
considers God’s action toward human beings’ life. The encountering
cvent is the moment of God’s revelation in the particular context of life.
Brunner affirms thal Jesus Christ as the Word of God Incarnate is here
not the object, but the source and norm of truth.”? The significance of
Jesus' taking humanity in Augustine’s philosephical theology is human
beings’ regaining the image of God. 1lis aesthetic approach to the Som’s

2'?] Barr. Tho Pible in the Modern World. p. 19.
% prunner. The Christian Doctrine of Creation and Redemption, vol. 11, p. 53,
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suffering and death is that it 1s for human beings’ transformation. Thus,
focusing on the encountering event which 1s human beings’ redemption
through the Son is the central point. According to lirei, the history of
salvation 1s thus an overarching reality or world which encompasses a
self’s present relation to God or Christ, together with the history ol
such relations and the factual occurrences in which it was embodied, as
witnessed by the Bible.®

What Augustine tries to demonstrate in  his philosophical
trinitarian theology Is human belngs’ participation in the realm of the
divinity. He understands human beings’ transformation as the process of
regaining the image of God through Jesus., Human beings® having the
image of God by God’s creation only vaguely. But they will perceive the

image of God through their transformation. According Augustine,

Let us copy lhe example of this divine image, the Son, and
not draw away [rom God. For we are toon the image of God,
though not the equal one [the Son's nature] like him! we are
made by the Father through the Son, not born of the Father like
that image: we are image hecause we are illuminated with light:
that one lthe Sonl is so because it is the light that illuminates.
and thercfore it provides a model for us without having a model

itsell.?!

‘4_‘ Frei. 7he Eclipse of Biblical Narrative, p. 181,
“ mugusline. The Trinity, VIL 5.

122




Brunner revises Augustine’s insislence. He makes the point that
when man enters into the love of God revealed in Christ he becomes
truly human. True human cxistence is existence in the love of God.
Thus also the true freedom of man is complete dependence upon God.?®®
Brunner focuses on God’s saving action in God’s self-giving love rather
than on a logical account of human belngs’ regaining the image of God.
That true human beings are in God’s creation and redemption is the
focal point of Brunner’s argument, Jesus’® coming into the world
confirms God’s creation and redemption, Brunner says that man as soul
and body has therefore been created to glorify God; hence, conversely,
the highest self-communication of God is the Incarnation of the Word In
a man of flesh and blood.?®® Brunner considers as significant human
beings® lives in God’s creation and redemption. He affirms that the body
which God has created for man is full of the symbolism of his divine—
Lliaman destiny, and 1s admirably swled for its lreaiizal-ion.257

Augustine understands that the Son’s taking humanity is (or
human beings® transformation. His account of the Son's taking humanity
as the model for human beings’ umtation is in aesthetic harmony for
their regaining the image of God. But Brunner criticizes Augustine’s

assertion. He savs,

It 15 quite useless to desire to examine the extent of the

20h5

- Brunney, The Christian Doctrine of Creation and Kedempiion, voi, 1], p. 58.
“" Tbid. p. 62.
“ 1bid. p. 63.
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possible or necessary self-emptying of God by an arlilicial model
which we have consiructed for the purpose. We do nol possess
the necessary presupposition [or the construction ol such an

. 208
mtellectual model.®”

In a critical dialogue between Augustine and Brunner we focus on
Brunner’s revision of Augustine’s constructive philosophical trinitarian
theology. Brunner considers human beings’ redemption in the realm of
Christian ethics and narrative theology. In Christian ethics Brunner
concentrates on human beings® distinctive relation with God, The
relation between God and human beings 1s based on aclion. God’s
command is to love God and neighbour. According to Brunner, the
ethical element is not a special material of life, but is a particular way of
ordering all the functions and relations of our life, whether they are

. < e . 250
technical, artistic or anything else.*®

In this way he revises Augustine’s
philosophical account of human beings’ wansformation through the
inwardness to self for seeing the static vision of God. In narrative
theology Brunner insists on human beings’ encountering the story of
Jesus for thelr redemption. He considers human beings® withess of the
Word ol God. This is not secondary doctrinal statement about God.
Brunner affirins that doclrine i1s certainly related instrumentally o the
Word of God as token and [rame work, serving in relation to the reality—

<8 Thid, p.360.
= Branner. The Divine Imperative, p. 19,
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actual personal fellowship with God: but doctrine is indissolubly
connected with the reality it represents.?®"

We o consider Brunner’s revising Augustiie’s  mctaphysical
account of the Trinity through human beings® transformation as
deconstruction of his argument. Augustine makes an account of human

beings” transformation for seeing the static vision of God in his

philosophical trinitarian theology. According to him,

This is why, with the help of the Lord our God, we shall
mderiake to the best of our abiiity to give themn the reasons they
clamor for. and to account for the one and only and true God
being 2 trinity. and for the rightness of saying. believing, and
understanding that the Father, the Son and the Holy Spirit are of

261
one and the same substance or essence.

Augustine’s faith seeks understanding through his metaphysical
speculation for understanding the unity of the divine persons. The static
vision of God is the unily of the divine persons. Frei says that “faith”
and “understanding™ are not the same thing, but in that day both seemed
to involve a slep back into the inwardness of our own consciousness to
find out what is going on there and how well it 1s equipped to perform

its proper funcuon. *®* So Brunner revises Augustine’s philosophical

243() p e RS ~
O Brunner, The Divine—Human Epcouater, p. 79

i Augusline, The Trinitv, |, 4,
2 frel, The Folipse of Biblical Narrative, p. 284,
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speculation about the unity of the divine persons through deconstruction.
According to Hart, deconstruction involves a re-thinking of the history
of western metaphysics: 1t marks that history by exposing the limif
within which it operates, and exceeds it by showing that metaphysics
cannot master those limits. 259 Thus, Brunner revises Augustine's
metaphysical speculation. Brunner affirms that to the degree in which
western philosophy moves away from the Christian doctrine based on
revelalon, the idca of the crcation of the world iz replaced by the idea
of lhe eternal correlation of God and the world.*™!

Brunner considers as significant the encountering event in the
Word of God. Human beings’ responsibility is thelr responding 1o the
Word of God who comes to the world and dies [or them. According to

Derrida,

Responsibility in the experience of absolute decisions
made outside of knowledge or given norms, made therefore
through the very ordeal of the undecidable! religious [aith
through a form of involvement with the other that is a ventwre
into absolute risk, hevond knowledge and certainty; the gift and
the gif: of death that puts me into relation with the transcendence
of the other, with God as sellless goodness, and thal gives me

G

what it gives me through a new experience of death.

M art K., The Trespass of the Sig: Deconstruction, Theology and Philosophy, p. 19,

?'i’" Brunner, 7he Christian Doctrine of Creation and Redemption. vol 11, p. 12,
5 Derrida J.. The Gift of Death, pp. 5-6.
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Two things arc considered in Derricda’s argument. Dealh and gift
are the two factors in deconstruclting Augustine’ metaphysical account

of the relation between God and human beings. Brunner says,

God gives Ilimsell to be known, le reveuls Himself, Tle
communicates [limself. On the basis of this revelatory happening
or act, man can also know (iod and his relation to Him, which is
itsell estahlished by God. Man also gains this knowledge in an

) e
event, in an act of decision.*®

God’s sellf~giving love through Jesus’ death is the matter from
which Brunner deconstructs Augustine’s metaphysical speculation of the
unity of the divine persons. The Son’s taking humanity for human
beings’ transformation through a mediating and illunminating process is
deconstructed by the Son’s death in God's self-giving love. Derrida

sSavys,

(God decides to give back, lo give back life, to give back
the beloved son, once he is asswred that a gift outside of any
economy, the gift of death-and of the death of that which is

priceless—has been accomplished without any hope of exchange,

A5 Brunner. 7He Divine-Human Encounter. p. 3.
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reward, circulation or communication.?”

‘Thus, Brunner considers that the Son’s death and resurrection is
God’s gift [for human beings’ redemption. Brunner makes the point that
the new life, as gift and as demand, is life in community. Only through
life in community does the old self die, as a life centered in sell.?*" The
Son's death and resurrection are not logical process for understanding
of the unity of the divine persons in Augustine’s metaphysical
speculation. According to Brunner, through this death in the Cross a
“place™ 1s clearaed within this world where the ban of human sin is
broken, where unlellered communion between God and man can be
established.”® What we focus on in Brunmer's revision of Augustine’s
metaphysical speculation in the perspective of deconstruction is the
Son’s death in God’s self-giving love. That the Son’s death in God’s
self~giving love happens in the world is the central point of Brunner’s
deconstruction. Hart says that deconstruction is an attempt to find a
place [rom which to question metaphysics, a place that is itsell not
simply within metaphysics, 2

God’s action in God’s self—-giving love is also the focal point of a
revision of Augustine’s metaphysical speculation. It i1s human heings’

achicve transformation 1 his  hierarchical  system, Augustine

M7 Derrida, The Gift of Death, p. 98.

28 Brunner, The Divine Imperative, p. 176,

U Brunner, 1he Christian PDoctrine of Creation and Redemption, vol. 11, p. 364,
larl K., The Trespass of the Sign, p. 42.

24d)

128




demonstrates how human beings can see the sfatic vision of God. He
tries to prove the three divine persons’ unity by human beings’ seeing
God face to face In his metaphysical reaim. So what we focus on in &
critical dialogue between Augustine and Brunner is God’s action and
human beings® active response. Brunner makes the point that it is true
that Plalo has some dim sense of the responsive character of the soul
and its relation to God; according to platonic doctrine, the soul only
allains its true nature by the contemplation of the Divine ldea.’”! What
we focus on in God’s action through Jesus is God’s presence in the
world, the encountering event through the So,

Thus, human bemgs” transformation in the metaphysical system
is revised by their redemption in God’s sclf-giving love. According to
FHart, if we take ecrifure to signify ‘scripture’ what we have, in sum, is
the view that scripture performs the deconstruction of the metaphysical
element within theology.zw Brunner makes the point that theology is
systematic preoccupation with the divine revelation of the Bible,
whereas Christian philosophy is the reflection of a believing Christian
ahont being and aboul existing realities as these are disclosed In
experienced of the world 2™

The slory of Jesus in the Scripture significantly contemplales
human beings’ life, death and reswrection. What we focus on in the

story of Jesus in the encountering event is human belngs’ redemption

Qs . \e

“U Brunner, Man in Revoll, p. 99.
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22 Uarl, The Trespass of the Sign, p. 60,
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U Brunner. Truth as Encounter, p. 51,
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not in substantial purification through philosophical supposition but in
faithful response in the encountering event. According to Hauerwas, the
form of the Gospels as stories of a life is meant not only to display that
life, but to train us to situate our lives in relation to that life *™ Human
beings’® encountering the story of Jesus in the Scripture is a particular
moment of wilnessing the Word of God. Thus, Augustine’s assertion of
faith seeking understanding is reconsidered by faith in the encountering
the Word of God. Brunner affirms that lhe correction of the truth of
revelation and the truth of faith that we find in the Bible and the
Reformers is shattered, and the place of a divine truth that discloses

itself only to faith is taken by a metaphysical speculation about God,*™

5. Faith

Faith is one of the most significant aspects for understanding human
beings® relation with God in a critical dialoguc between Augustine and
RBrunner. Augustine considers failth for purifying human beings® mind in
order to understand God in metaphysics. The purpose of purification of
their mind is for seeing God face to face., He affirms that faith unfeigned
would be purifying our hearts in order that the one who is now being

seen in a mirror might one day be seen face Lo face.?™

27 - . . . - . . —
I Haverwas S.. The Peaceable Kingdons A Primer in Christian Ethics, p. 74.
T Brunner, Truth as Encounter, p. 45,

20 Augusiine, The Trinity, XV, 44,
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Augustine understands that human beings’ transformation is
seelng God face to lace by purifying their mind. [Faith is the external
assistance for human beings’ internal transformation. Augustine says
that faith therefore is a great help for knowing and loving God, not as
though he were altogether unknown or altogether not loved without it,

but for knowing him all the more clearly and loving hiin all the more

firmlv.2”" What we focus on in Augustine’s understanding of faith is
God’s assistance and human beings® transformation for seeing God face
to face.

Brunner, howcever, understands faith as human beings’
responding to the Word of God. He focuses on human beings’ new lile
through [aith. Ile makes the point that faith doecs not merely believe
something, but faith is a real happening that grips the whole person:
coming into fellowship with the Redeemer, a genuine participation in his
resurrection life.?” Brunner significantly considers that human beings’
new life through faith is for showing their radical change in redemption.
According to Tillich, [aith 1s the state of being grasped by the Spiritual
Presence and opened Lo the transcendent unity of unambiguous life,*™
Brunner considers faith in intcgral change through Jesus in terms of
human beings’ redemption. Ile affirms that faith in Jesus Christ i1s living

contact with reality, pure and simple; but it 1s certainly contact with

reality of a special kind, and therefore it 1s also a way of coming into

7 Ibid, VIIL 13,
7"?{ Brunner, Truih as Encoanter, n. 163.
7 ilich, Systemalic Theojogy, vol. I, p. 139,




contact with reality which is itself of a peculiar character. 2%

Iis
insistence is distinctively comparcd with Augustine’s thought. Augustine
considers faith in terms of deepening human beings’ understanding of
God. Brunner says that faith is the act of grasping recalily, faith is the
open eye for the true historical actuality of Jesus-for the reality that
Jesus Is the Christ.?®!

Brunner revises Augustine’s assertion of faith seeking
understanding-human beings’ spiritual and intellectual growth for seeing
God face to face. Brunner affirms that faith means to be born again to a
new life, to walk in the Spirit, ta become implanted in Christ, to become
a member of his hody. And faith is a genuine alteration of the person:

ugo
82 Brunner focuses on human

indeecl, a transformation of Lthe person.
beings® faith as their life in Christ. Augustine, however, tries to identify
the whole process of the Son’s life, death and resurrection with human
heings' imitation. Human being’s imitation of the Son’s life, death and

resurrection is different from their redemption in faith. According (o

Tillich,

it 18 essential man wha represcnts not only man to man
hut God to rman: (or essential man, by his very nature. represents
(God. He reoresents the original image of God embodied in man,

but he does so under the conditions of estrangement between

B Beanner, The Christian Doctrine of Creation and Redemption, volb. 11, p. 241,
“1 Ibid, p. 327.
2 pronner, Truth as Encounter, p. 163,
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God and man. The paradox of the Christian message 1s not that
esscntial humanily includes the union of God and man. This

helongs to the dialectics of the infinite and the [inite. ™

Augustine understands faith in human beings™ lransformation. His
thought is based on continuity between God and human beings in his
hierarchical system. Augustine's assertion of human beings’ imitation of
the Son is onc focal point that Brunner revises. This is the rational

union with God through faith seeking understanding. Augustine says,

The safest intent, alter all, until we [inally get where we
are intent on getting and where we are stretching out to, 1s thal
ol the seeker., And the right intent is the one that sets out [rom
[aith. The certitude of laith at least initiates knowledge: but the
certitude of knowledge will not be completed until after this life

when we see face to face.*™

Brunner, haowever, does not consider faith in terms of supporting
human beings’ understanding of God. According to him, faith is a
genuine alteration of the person: indeed, a transformation of Lhe
1)@1‘3(‘111.235 Rrunner focuses on human beings’ new lile in Jesus. So he

says that [aith means to be born again to become new life, to walk in the

“Tillich, Systematic Theology, vol. 1. p. 108,
"‘q‘j Angnstine, The Triniy, 1X, 1.
M Brunner, Truth as Encounter, p. 163,
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Spirit, to become implanted in Christ, to become a member of his
body.?® Brunner revises Augustine’s understanding of faith to human
beings’ rational growth. For Brunner faith is acceptance of the Word of
(od in obedience., He says that Lo believe in lum thus means primarily
that one bows to his sovereign will as God’s will and becomes obedient

287 54 Tillich savs that Jesus as the Christ i1s both an historical

to him.
fact and a subject of believing 1"eception.288 Human beings® acceptance
of the Word of God in faith is something that we focus on in a critical
dialogue belween Augustine and Brunner. Augustine’s static vision of

God in the Word of God is revised with God’s presence in huiman beings’

life. Brunner says,

The relation of personal correspondence is them fulfilled:
truth s realized as the perfect Presence ol God with hig creation
aud the perfect presence ol the created with the Creator through
him who is the eternal Word and who through all eternity is

destined for incarnation.?®

Thus, the static vision of God in Augustine’s metaphysical
speculation is revised with the encountering event. This emphasizes

human beings® acceptance of the Word of God. To accept the Word of

EhI

Brunner, The Divino-lfumnan Encounier, p, 110,
BT Brunner, 7ruth as Encounter, p. 157.
“ETillich, Systematic Theology, vol. 11, p. 113,

= Deunner. Truth as Encountor, p. 173,
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God in faith is a different approach to the Scripture i comparison with
Augustine’s using the Scripture as the text. Augustine reads the
Seripture 1 order to prove the unity of the divine persons in

philosophical speculation. Frer says,

The Weslern Christian use of Christian Scripture in its
most important theological representatives was similar, Augustine,
for example, undersiood the plain sense of Scripture to be thai
which conduced to faith, hope and the twofold love of God and
neighbour. The sensus literalis therefore is tha: which functions
in the conlext of the Christian life, and James Preus is right in
proposing that for Augusline Lhis edifying or normative literal
sense is actually identical with the (rue spiritual reading of an

A . 20
unediflying literal sense.”"

[‘rei demonstrates how Augustine uses the Scripture. Augustine
does not consider the Word of God in faith. According to Tillich, the
Bible does not contain words of God, but it can and in a unique way has
become the “The Word of God.”?"" So what Brunner focuses on in
Augustine’s philosophical speculation 1s human beings’ transformation.
Augustine understands hutnan beings' transformation through his literal

reading of the Scripture. Augustine consicders faith for human beings’

0 eai Theology and Narrative, p. 105,
2 Tillich, Systematic Theology, vol. 111, p. 132,
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transformation in terms of intellectual growth. Augustine says,

The more anyvone makes progress in this matter, the wiser
without any doubt he will became. But because ol what he gaid,
The light shines in the darkness and the darkness did not
comprehend it, faith is needed by which to belicve what cannot

20y
he =con.

Brunner talks about fruils of {aith. I'le says that the fruits of faith
or the Spirit are precisely the token of faith becoming visible.?”® The
purpose of Augustine’s metaphysical speculation is to see God face Lo
face through human beings’ transformation. He [ocuses on human
beings® intellectual growth through their transformation. But Brunner
understands that human beings’ secing God face to face is the fruit of
faith., Thus, whal we see in a critical dialogue between Augusline and
Brunner is their different reflections of faith in terms of approach to
Coc, Brunner makes the point that faith itself is waiting as hope for
another, the real ultimale, the vision, when we shall see God face to
face and shall know even as we are known, when we shall be like
Him.?"* They talk about the same final destinatior.

What we focus on in terms of faith between Augustine and

Brunner is human beings’® new life. This new life is not achieved through

202
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human beings” intellectual growth. According to Tillich, faith, formally
or gencrally defined, is the stale ol heing grasped by that toward which
seif-iranscendence aspires, the ultimate in being and meaning,
Brunner and Tillich focus on human beings’ ultimate concern—death and
resurrection through [aith, This 1s their redemption in the Word of God.
Tillich affirms that faith, as the Spiritual Presence’s invasion of the
conflicts and ambiguities of man’s life under the dimension of the spirit,
is not an act of cognitive affirmation within the subject-object structure
of reality.?®® Faith in the Word of God indicates making a raclical and
paradoxical relation between God and human beings through the event
of death and resurrection, But Augustine creates a logical account of
human beings® death and resurrection through the Son in  his
hierarchical system. According to O’Doncvan, Augustine insists on the
continuity of the /mago in Nature and Grace. The deformed rimago was
an image nevcertheless because of its potential. "The perfection of the
image in cogitatio is the cxplication of something already implicit in all
humanity.?*

Therefore, what we focus on faith in a critical dialogue between
Augustine and Brunner is hwman beings® redemption. Brunner says that

for a Christian faith is the ultimatce refuge only for those who are no

. - . G,
longer blind to the illusory character of man’s g—;oodness.z"8 The Son’s

‘_' Tillich, Sysiematic Theology, vol, 1, p, 138,
“ Ibid, p. 139,
2o Donovan, The Problem of Self-Love in St Augustine, p. 87.

2% Branner, The Theology of Crisis, p. 16,
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death and resuwrrection is more than the model of human beings’
imitation. The story of Jesus is embedded in human beings’ actual life,
death and resurrection. Tillich says that words are the results of the
encounter of the human mind with realily.?”™ This focus on the real
human beings’ life in the Word of God is onc point that we concentrate
on in a critical dialogue. Tillich affirms that potentiality is the power of
being which, metaphorically spealking, has not vet realized its power.”™
Thus, true Christian life—the new life in God’s redemption—is understood
as faith in God’s self-giving love. God’s self—giving love is actual power

Lo redeem human heings® old life.

6. Ethics

Augustine asscrls that to see God face to face is to achieve the divine
happiness. This is the reason why he loves God. According to Ramscy,
St Augustine  was  responsible  for mediating to  Christianity an
understanding ol “the love of God” with manv ingredients of Neo-
Platonism in it.* Auvgustine loves God in order to have the eternal
happiness and loves his neilghbour in order to do justice. Augustine

loves God and neighbour in order to fulfill his will. O’Donovan says,

20

Tillich, Svstematic Theology, vol, H, p. 21.
" Ibid. p. 23.
1 Ramsey P., HBasie Christian Ethics, p. 117.
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Augustine, again under Neo--platonic mnfluence and again
with a Christian apologetic concern, objectiflied this mte a
transcendent object of worship and delight, God himself. Thus the
classical tracdition of morality as seeking one's own true well~
being became transformed into the Chrisiian command that one

. 102
should love God as swimnnum boown.

Thus, what we focus on 1n a critical dialogue is Augustine’s

argument of self-love and Brunner’s God’'s self-giving love. According

to Ramsey, in his ethical writings, Enul Brunner has rather consistently

set forth a dualistic understanding of the relation hetween hiblical

righteousncss and he natural law, or between love and justice.

Brunner says,

The rationalism ol lhe philosophical ethic can never he
combined with the recognition of a divine self-revelation. The
principle of autonomy, as Kant concelves it, the immanence of the
logical consistency, presupposes @ point of identity between
divine and human knowledge in reason, without which
transcendentalism breaks down, and with which faith in God and

in Revelation cannot be combined.”"!

Hied
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In Christian ethics God’s self-giving love is the focal point that
we concentrate on. Focusing on God’s self-giving love in Chrislian
ethics 15 the way to understand human beings’ redemption. Considering
human beings’® redemption In Christian ethics Is a revision of
Augustine’s argument of achieving the eternal happiness. Lehmann
affirms that Brunner tries to explore the Implications [(or Chrislian
ethics of the biblical account of God's redemptive activity in the world
in the life, death and resurrection of Jesus of Nazareth.*™®

Brunner significantly considers God’s self-giving love in
Christian ethics. God’s sell-giving love is God’s action for human
beings' redemplion. To love God and neighbour is human beings’
response (0 God’s self-giving love. The encountering event in the
context of Christian ethics 1s God’s action and human beings’ response.
So what we focus on in the encountering event in Christian ethics is

human belngs’ proper response. Brunner savs,

Man decides in favour of this life determined by the
aesthetic element: ouly as such is life human and only as such is
Jile reals but the Hhat of this decision does 1ot correspond with
the 7hat i the material personality, that is. self~knowledge and
self--determination to [reedom and responsibility [lor one’s

determination, does not correspond with  the  formal

"B Lehmann P., Zthics in A Christian Context, p. 43.

1£0




. A0
personality.”™

What Brunner focuses on in Christian ethics is human beings’
responsc o God’s action. It is a distinctive point in a critical dialogue
because Augustine does not significantly conlemplates God’s action. He
focuses on the static vision of God and human beings’ transformation in
terms of seeing God face to face. And this is the way to achieve the
elernal happiness. In Christian ethics what we focus on is God’s action.
But Augustine focuses on God’s suhstance rather than God’s action. He
makes the point that although being Father is different from being Son,
there is no difference of substance, because they are not called these
things as substance but as relationship: and vet this relationship 1s not a
modification, because it is not changeable,?7

The signification of God’s action mn Christian ethics 1s human
beings’ redemption in theilr community. God comes to the community of
life for human beings’ redemption, According to Lehmann, we are what
we are In and through God’s action in Christ, bringing our authentic
humanity to pass through authentic helonging. Qur heing at all, our being
what we are, is our becing in this community. *® Human beings’
redemption is given by Jesus’ coming te the world. Theu redemption is
completed by acceptance of God’s self—giving love, whereas Augustine

focuses on human beings’ achieving the eternal happiness through their

W Brunner, 7The Divine lmperative, p, P8,

Augustine, The Trinity. V, 6,
l.ehmann, £thics i A Christian Context, p, 66,
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transformation. Brunner says,

True humanity does not spring [rom the full development
ol humar. potentiality, but 1t arises tlwough the reception, the
perception znd the acceptance of the love of God and it develops
and is preserved by *abiding” in communion with the God who

. 30¢
reveals Iimsell as Love. ™

What we consider in Christian ethics is God’s seli~giving love
rather than justice. Brunner affirms that love is deltermined by conient
to such an extent that it is wholly impossible to conceive of love in

- . (
terms of rules and regulations.“!

But Augustine focuses on human
beings™ living in justice. [Mis thought converges on the points of
goodness, juslice and beauly in terms of human beings’ transformation
in his hierarchical system. According to Augustine human beings® cthical
life is generalized by goodness and justice,

[lowever, in Christian ethics human beings’ ethical life is the
particular moment of sharing God’s self-giving love in their community.
Lehmann says that there is no formal principle of Christian behaviour
because Christian behaviour cannot be generalized. And Christian
behaviour cannot be generalized because the will of God cannot be

321

generalized. In Christian ethics what Brunner focuses on is God's

¥ Wrunner, The Christian Poctrine of Creation and Redemption, vol. L, p. 59,
W Brunner, The Divine Imperative, p. 59.
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action and human beings’ response—the encountering event. According
to Hicks, God’s movement and the human response o God are intended
to work in harmony toward a communion of divine and human love,
which would entail full respect [or each person’s human dignity.”!?

in Christian ethics God’s scli-giving love revises Augustine’s
self~love. Human beings arc redeemed by God’s self—giving love, God’s
new creation in God’s seilf-giving love. According Lo O’Donovan,
Augustine’s self-love 1s based on reason. He says that a (rue
knowledge of the universe brings with it love thal is perfect in every
respect. The eschatological “wisdom™ toward which, according to the
De Trinitate, redeemed humanity moves is no less a matler ol ordered
emotions than of rationat perceptions.*® Thus, in Christian ethics what
Brunner tries (o do 1s to revise Augustine’s self-love in his
philosophical system. God's self -giving love in Christian ethics revises
the philosophical system of God’s creation and redemption. To love God
and neighbour in Christian ethics is the way of human beings’ living in

God’s creation and redemption, Brunner says,

All lhose conceptions of continuity belween the [inite and
the infinite, the transcendent and this world, the divine and the
earthly existence, that whole hierarchy of mythical fgures, that

scaie reaching from the half divine hero lo the highest of gods, or

M Micks D., fnequality and Christian Ethics, p. 145,
O Donovan. The Problem of Self-Love in St Augustine, p. 0.
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that interpenetration of nature and divicity which characterized
the world concept of the primilive mind, as well as those sublime
ideas of the world—-permeating l.ogos making of the world o
Cosmos, and every form of modern pantheism-all these are

. . LA
consumed by the [ire ol the idea of creation. H

In Christian ethics human beings’ sceing the static vision of God
in ordef to achieve the eternal happiness is revised by God’s self—giving
love, According o Lehmann, the cross of Christ is the supreme
destroyer of all securities of men—intelleclual, political, personal, moral,
and religious. >® The static vision of God is God of the eternai
happiness. Augustine affirms thar everything that is there will be good,
and the most high God will be the most high good, and will be available
for the enjoyment of his lovers, and thus total happiness will be [orever
assured. 2'® To seek the eternal happiness through human beings’

transformation is what Augustine tries to do in his philosophical system.

He says,

God Is the only source to be found ol any good things, but
especially of those which make a man good and those which will
make him happy: only from him do they come into a man and

attach themselves to a man. And only when a man who ig faithful

U Byunner, Christianity and Civifization, p. 21.
7 Lehmann. Eihics in A Christian Context, p. 133,
0 Angustine, The Trinity, XIlI, 10.
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and good in these unhappy conditions passes [rom this lile to the
happy lile, will there really and truly he what now cannot possibly

. a7
be, namely that a man lives as he would.™’

Thus, what we focus on in Christian ethics is God’s self—giving
love. Augustine’s argument of achieving the eternal happiness by human
beings® transformation is revised to find the actual relation between God
and human beings. What we focus on in the encountering event in
Christian ethics Is Immediacy. Brunner says that the *“distance™ is
removed by revelation and by the establishment of communion between
God and man. the final goal of this “movement~towards- us™ is the act of
“heholding face to face” the full unrestricted presence in porson.sm
Brunner considers human beings’ seeing God face to face to be God’s
coming into the world. Brunner revises Augustine’s insistence of human
heings’ tansformation for seecing God face to face in his hierarchical
system, In Christian ethics Brunner revises Augusline's argumenl of
human beings' iransformation as the way of potential [ulfilling their
desire Lo see God [or achieving the elernal happiness to God's self-

giving love and their response in uimmediacy. According to Brunner,

Since the Platonist doctrine of fios was [ormulated,

idealistic thinkers have understoord this “unres: of hearl” us the

T 1bid, XL, 10,
U Branner, The Christian Doctrine of God. vol. 1, p. 259,
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sense of distarnce. and of great longing. but they have not
understood of it, as in the Christian Faith, as “homesickness,™ as

. . . , . mo
the pain of hanishment, as the result of alienation from God.™

In the relation between God and human beings Brunner
contemplates immnediacy. He allirms that the retation of God to man is
clearly primary, creative and without presupposition... The relation
between God and man is thus alwavs reciprocal, ycl never
interchangeable like the relation between left and right.®®® However,
Augustine’s argument of achieving the eternal happiness by seeing God
face to face presupposes human beings’ transformation. The inwardness
to self is the way to ascend to God through human beings’
transformation in Augusline’s hierarchical systcm. So he does not
consider immediacy 1n the relation between God and human beings. The
immediacy s experienced by the cncountering event, Brunner makes
the point that the divine knowledge given to faith does not merely fulfill
the highest endeavour after truth, but at the same time brings man into
commiinion with God and man.*?!

In Christian ethics what we focuses on in God’s self-giving love
is human beings’ redemption through the Trinity. Newlands affirms that
the love of God has a trinitarian structure in which unity of love includes
unily of being, being which is involved in a constant process of

M Brunner, The Christian Docirine of Creation and Rodemption, vol. 11, p. 127,
O Brunner, The Divine—Human Enconnter, p, 33,
U Brunner, Chriséiamny and Civilization, p. 43,




complete self-giving which is also complete self-affirmation, in God
himself and in his relations with the world.*** But Augustine loves God
in order to see the unity of the divine persons in the Trinity. This is the
focal point that Augustine tries to seek out in his philosophical
rinitarian theology, At the same time he strives for achieving the
eternal happiness. Augusline does nol contemplate God’s sclf—giving
love. God’s self-giving love is one of the significant factors in
understanding the Trinity in Christian ethics.

k]

What we focus on in the Trinity is human beings’ redemption by
God's self-giving love. In Christian ethics God’s self- giving love is
understood as human beings’ loving God and neighbour in their
community. This is one central point that we focus on In a critical
dialogue Dbetween Augustine and Brunncr. As we have observed,
Augustine loves God in order to achicve the eternal happiness and loves
his neighbour in order to do justice. Thus, Augustine loves God and
neighbour through seli-love. In his metaphysical system human beings
love God and neighbour for their transformation. Qutka allirins that love
of neighbour docs not completely absorb the concrete activitics
involved in love for God. On the other hand, the practice of
conlemplation, mediation, oblation and fthe like, never justifies
3

indifference, evasion or injustice toward the neighbour,”

In Christian ethics we [ocus on is the divine imperative, The

Y Newlands., Theology of the Love of God, p. 32.
Y Outka, Agape, p. 217.
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divine imperative is shown by Cod’s sell-giving love. According to

Brunner,

The Incarnation of Gad is the fact in which thegcracy and
humanity are inseparably united. Flencelorth there is no love of
God which can ignore man, and no love of man which ignores God,
But the Incarnation of the Son of God also means the Cross of
Christ, Here alone 1s the meaning of the word “love” disclosed
for here alone is il possible to distinguish hetween Zros and

El - . R‘ .
Agape, Amorand Caritas. &t

Thus, what we focus on in a critical dialogue is human beings’
new life. Human beings are recreated and redeemed by God's sell-
giving love. Human beings’ transformation is reviscd by Brunner. Our
transformation in Augustine’s hicrarchical system is not related to God’s
creation and redempiion. Human beings’ new life in God's self-giving
love through the Trinity 1s the focus ol Christian ethics. Accordmng to
Tillich, the New Being unites morality and culture participation in the

2 .
325 Augustine focuses on human

transcendent union of unambiguous life,
beings® transformalion in order to find a fulfillment of faith through
seeking understanding and achieving the eternal bhappiness. Brunner

reviscs his argument. [le affirms that this complete rceversal of the

“?’l Brunner, 7he Divine Imperalive, p. 55,
2 Piich, Sysfematic Theology, vol. 1T, pp. 170-1.
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direction of man’s life, the fact that this re-—direction or conversion
takes place, constitutes the New Birth, the Divine establishment of the

new man’>%

7. Love

What we focus on In lerms of love in a critical dialogue bhetween
Augustine and Brunner s God's sell-giving love. Brunncr rcviscs
Augustine’s argument of self-love, According to Newlands, the exact
nature of the relationships between God’s love and our knowledge of
him is anything but self-evidently simple. But the divine love is the
centre, the only centre, upon which all our reflection should ultimately
be focused.*”’ We focus on love in the Trinity in order to understand
God’s self-giving love through the Son’s death. God’s creation and
redemption are God’s action for human bemgs. So Tanner allirms that
God’s relation with us from creation to consummation is the purely
gratuitous acls of beneficent love extended outwards 1o us. 28
Augustline, on the other hand, considers seif-love as the way o
see the static vision of God. He concentrates on God’s subslantial unity
of the Father, the Son and the Holy Spirit. O'Donovan says that

Augustine himself would even he prepared to say that it is one thing

S Branner, The Livine Imporative, p. T7.

Newlands, Theofogy of the Love of God, p. 34,
2 Tanner, Josus, Humanity and the Trinity, p. 69,
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with love—-of~God, for in either casc the ontological ground of love is
the Holy Spirit shed abroad in our hearts.*?? Augustine understands that
to love God is to purify oncselfl in order to see God face to face. We see
the reason why Augustine concentrates on the static vision of God and

human beings’ transformation. According to Augustine,

Thiz then is the sight which ravishes every rational soul
with desire [or it. and ol which the soul is the more ardent in its
desire the purer it isi: and it is the purer the more il rises again to
the things of the spirit: and 1t rises the more to the things of the

spiril, the more it dies o the material things of the Mesh.™

What we focus on in terms of God's self—giving love is Brunner’s

revision of Augustine’s argument of self-love. Augustine considers

self-love necessary for human beings’ transformation. O'Donovan says,

For Augustine the Neo~Platonist, the given ordering of all
possible objects of knowledge and love in ontological dignity
demands of the soul more than a purely quaniilive ordering: the
knowiedge and love must themselves produce, as it were in

imitation, the qualitative distinctions which il finds in reatity.™' i

:_“" ODonovan, The FPrublem of Seff-Love 