CHAPTER IV

PHILOSOPHY OF HISTORY

AND CHRISTIAN

POLITICAL THEORY
HISTORICAL CONSCIOUSNESS OF ISRAEL

The book of Exodus reports that in the third month of the exodus of the Hebrew clans from Egypt, they came to the desert of Sinai (19:1).  While the tribes were encamped, Moses ascended the holy mountain of Sinai and experienced the presence of God.  The importance of this theophany parallels the theophany which occurred many hundreds of years previously when Abram had been victorious in battle with Chedorlaomer.  The king of Sodom whose kingdom had been saved by Abram offered to reward him for his victory.  Abram replied that he had sworn to Yahweh that he would not take even the smallest token of reward for the victory.  If he did, the king of Sodom would take credit for the good fortune of Abram when in truth Yahweh was responsible.  Genesis 15 reports as follows: "Some time after these events, this word of the Lord came to Abram in a vision: ' Fear not, Abram! I am your shield; I will make your reward very great!'  "1 (15:1). A theophany of Yahweh, which comforted Abram in a moment of great political danger, also shaped the political existence of the Hebrew clans after their escape from Egypt.  On a holy mountain, Moses experienced the voice of Yahweh which told him:  "If you hearken to my voice and keep my covenant, you shall be my special possession, dearer to me than all other people, though all the earth is mine. You shall be to me a kingdom of priests, a holy nation" (Exodus 19:5‑6).

The encounters of Abram and Moses with the dominant political units of the ancient Near East were caused by theophanies which were interpreted as promises:  to Abram, that his "reward" will be "great" and to Moses, the conditional promise that "If you hearken to my voice and keep my covenant, you shall be my special possession ...." The promise to Moses is a covenant with a community which is a "possession" of God by virtue of its possession of a new truth about God. To be sure, others in the ancient Near East claimed to be the recipient of favors of a god. The Babylonian Nabonidus, for example, had a stela inscribed commemorating his ascendance to power as the reward of the moon‑god, Sin. "At midnight he (Sin) made me have a dream and said (in the dream) as follows: `Rebuild speedily Ehulhul, the temple of Sin in Harran, and I will hand over to you all the countries.'  "2 But the theophany of Sin with Nabonidus is distinguishable from the covenant of Yahweh with Abram and Moses because Nabonidus' god, Sin, was a cosmological divinity, and the mode of cosmological kingship characteristic of the ancient Near East, remained intact. The Israelite theophany, however, created a new political consciousness. Through their response to the revelation of Yahweh, the Hebrew clans become a new people in history, a theopolity ordered under fundamental rules emanating from a transcendent, not cosmological, Yahweh.

In Exodus 3, Moses encounters the presence of Yahweh, not as an intracosmic divinity, but as transcendent divine reality.  From the burning bush Yahweh reveals his name, "I am who I am," a concept which breaks the cosmological association of the gods with the cosmos. In Judges 5, also, Yahweh is described not in the mode of an intracosmic divinity, but as divine reality whose presence is manifest in natural phenomena: "O Lord, when you went out from Seir, when you marched from the land of Edom, the earth quaked and the heavens were shaken, while the clouds sent down showers. Mountains trembled in the presence of the Lord, the One of Sinai, in the presence of the Lord, the God of Israel" (Judges 5:4‑5). Through their response to this revelation, the Hebrew clans who concluded the covenant with Yahweh became a new people in history. The people of Israel were conscious of their "history" as the record of those moments in which the God of Israel revealed Himself to them by his creative acts.

Ask now of the days of old, before your time, ever since God created man upon the earth; ask from one end of the sky to the other: Did anything so great ever happen before? Was it ever heard of? Did a people ever hear the voice of God speaking from the midst of a fire, as you did and live? Or did any god venture to go and take a nation for himself from the midst of another nation, by testing, by signs and wonders, by war, with his strong hand and outstretched arm, and by great terrors, all of which the Lord, your God, did for Egypt before your very eyes? (Deut. 4:32‑34).

But, how can divine reality be manifest fully in one historical culture? Is there not a tension in the covenant formula between pragmatic political existence and political existence transformed by right relationship to God? Throughout the early history of Israel, its consciousness of itself as the people of God, as long as they hearken to God, runs counter to the necessities of pragmatic political existence. The need to go to war in order to free themselves from servitude to the Canaanites, reported in Judges 5, for example, becomes, later in the imperial history of Israel, the need to go to war, not for the compelling reasons of a holy war, but because in spring all kings commence their campaigns (2 Sam. 11:1). How can the theopolity of God, the substance of a city of God, be confined within the pragmatic history of the Hebrew clans, or any other worldly community? Clearly it cannot. The fact that Israel defected from the covenant time and again, either in pursuit of worldly power or by return to the compact symbols of the intracosmic divinities of surrounding cosmological cultures, answers the question. But on the level of symbols, the historical consciousness of Israel, expanded by the Christian experience, was preserved by Christian political theory, chiefly visible in St. Augustine's The City of God.

PHILOSOPHY OF HISTORY

The movement of the soul from out of the city of man is a concept which saturates St. Augustine's The City of God. Life, St. Augustine thought, was a pilgrimage, a trial we endure in the hope of attaining the ultimate goal beyond life. The soul moves along an ascending line, upward to a point beyond history, thus his linear conception of history. History is linear, not cyclical because the Incarnation for St. Augustine was the greatest of all historical events, so great that it gave meaning to all previous and subsequent events. For Augustine, then, history is not to be measured by victories or military battles or the conquests of great empire. The criterion by which history is made meaningful is the history of faith in Christ.

Faith manifests itself in community, a city of God, which has a history. On one level, that history can be seen in Scripture. Cain, the first‑born of Adam and Eve, was of the earthly city; and Abel, his brother, belonged to the city of God. And when Cain built a city, Able, "being a sojourner, built none."3 Abraham and Sarah in old age "symbolized the nature of the human race vitiated by sin and by just consequence condemned."4 Their nature denied them children. But Sarah conceived, and her son Isaac, "the child of promise," typifies the "children of grace, the citizens of the free city."5 Jerusalem, writes Augustine, prefigured the celestial city;6 and David, its king, parallels Christ, the king of the city of God. On another level, however, the history of the city of God is visible on the level of the souls of the faithful, the peregrination of the soul of the individual towards God. By living in constant attunement to God through faith, the Christian progresses towards Him and gives meaning to history, "by going forward in the living God, by the steps of faith, which worketh by love."7  

The drama of faith struck Augustine strongly. "How shall we dare to say that we are safe?" he asks. The soul is less subjected to God as it is less occupied with the thought of God. And the flesh less subjected to the spirit as it lusts against the spirit. Life for the godly, therefore, is a pilgrimage, a living in tension between "the persecutions of the world and the consolations of God.8  The citizen of the city of God, though he cannot banish vice which lusts against the spirit, can, with God's help, preserve the soul from succumbing and yielding to the flesh. All people of Christ, therefore, whatever their station in life, are enjoined to endure this earthly republic, wicked and dissolute as it is, that so they may by this endurance win for themselves an eminent place in that most holy and august assembly of angels and republic of heaven, in which the will of God is the law." 9  The peregrinatio of the soul as it lives in time gives meaning to history. The standard is not the rise or fall of nations, the vagaries of power, but our progress towards God.

In order to interpret St. Augustine's view of history more fully, we now refer to Eric Voegelin's concept of the "historical present."

When the order of the soul and society is oriented toward the will of God and consequently the actions of the society and its members are experienced as fulfillment or defection, a historical present is created, radiating its form over a past that was not consciously historical in its own* present. 10

The pneumatic events which shaped the political consciousness of Israel, the promise to Abraham, the Exodus, the Covenant and Decalogue, constituted an "historical present" from which the life of Israel was seen to extend into a past that included the creation of the world and the lives of the patriarchs, a present under God and a future governed by the promise of Yahweh. For St. Augustine, history consisted of the "historical present" of life in Christ; a past extending over the long history of the city of God seen as a narrative of the fulfillment of God's promise and, on the individual level, the memory in time of the individual; and a future which holds the hope of eternal life.

With an eye upon the Revelation of St. John, Chapter 19, St. Augustine formulated a periodization of history which avoided the politicization of the history of salvation. John sees heaven open and a white horse ridden by one who is called Faithful and True. The armies in heaven follow him, and the nations of the earth are destroyed. The Devil is sealed in hell for a thousand years, during which time the righteous reign with Christ. At the end of this period there follows the resurrection of the dead and the Last Judgment. Augustine suggests that the reign of one thousand years may be interpreted to mean "an equivalent for the whole duration of this world." 11 and rebukes the Millenarians who maintain that the thousand years of the prophecy must be interpreted as meaning a worldly enjoyment of luxury on earth enduring for a thousand years., To Augustine the ages of history extend from Adam to the deluge, from the deluge to Abraham, from Abraham to David, from David to the captivity, from the captivity to the birth of Christ. "The sixth is now passing," he writes, "and cannot be measured by any number of generations . . . ."12 The millennium began with Christ's birth and will continue in time until God in his wisdom calls a close to the trials of this world.

St. Augustine's view of history is at odds not only with the Millenarian tendency to find salvation through political action in this world but also with the Stoic concept of eternal cycles. The cyclical concept of history is incorrect because Christ died once, for a specific reason, to redeem man of his sins; and He will come again, not to die once more, but to judge. Me philosophy of history of St. Augustine remains in Western culture today, perhaps not in its full intergrity, but in bits and pieces unconsciously present in the historical consciousness of Western man. A view of history, seeing reality from the perspective of time, is a distinguishing mark of Western culture. To be sure, Western historical consciousness has been stripped of its Christian nature, but contemporary Western historical consciousness inhabits the outline of what is fundamentally a Christian phenomenon. The linear design remains, with no conclusive reasoning to verify it, as does the conception of history's progressive movement towards an end of time; but modern eschatology sees that end in this world, not in the next This latter phenomenon is a principal aspect of modern political religions.

THE COMMUNITY OF MANKIND

Henri Bergson argues in his Two Sources of Morality and Religion that, there are two communities consubstantial with man:  the open society and the closed. All classical society was closed to consciousness of the universality of mankind, except for those few moments when great thinkers pointed the way to the open society. Before mankind could be conscious of itself as a part of a community made up of all people‑an open society which included both the prophets of Israel and the philosophers of Hellas - the perspective of men who remained in the closed society had to be restructured. Only in the Christian experience, however, was a complete break made.

St. Augustine's The City of God is based on the perspective of this universal community. The symbol of the city of God represented St. Augustine's own experience of the reality of a community inclusive of all mankind. At its center, both in the political sense and in the lives of its citizens, was the "unchangeable God," the highest good, summum bonum.  13 Towards God, all Christians direct their actions and their wills, and by their love for Him they are known as citizens of His city. Likewise they love their fellow men because their consciousness of Him is what constitutes the common element in their humanity. St. Augustine's alternative symbol, that of the city of man, is symbolic of both pragmatic existence and the paradigmatic community of men who give themselves over only to love of themselves.

St. Augustine is saying that the inclinations of our souls identify us as types of men. The city of closed souls is a community of people whose souls incline toward love of themselves (amor sui).  But the community of God consists of souls open to God, of men who love God (amor Dei). In history the two cities are intermingled, each pursuing its separate course. By their very nature we cannot expect them to become actual in political reality. St. Augustine does not suggest that the Church is the city of God. There are many reprobates in the Church, he remarks.

ST. AUGUSTINE'S CRITIQUE

OF THE CITY OF MAN
In 410 A.D., Rome had been invaded by the Goths. The pagan citizens of Rome blamed the Christians for the fall of Rome, and in reply to this slander, Augustine wrote The City of God. His immediate purpose was to defend the Christian religion from an unjust charge, and this he accomplished with great skill. By identifying Christianity with the city of God he rhetorically analyzed the complete bankruptcy of classical culture as the city of man. St. Augustine had shifted the critics of Christianity on to indefensible ground.

St. Augustine's concept of the city of man was not, as the title of his work suggests, his chief focus, rather, it was a necessity of the inner logic of his defense: ". . . as the plan of this work we have undertaken requires, and as occasion offers, we must speak also of the earthly city." 14Nevertheless, a survey of Augustine's investigation of the concepts of peace, happiness, and virtue will serve to show the depth of his critique of the pagans and the consequences of that critique for politics in the West.

The peace which the city of man "desires cannot justly be said to be evil, for it is itself, in its own kind, better than all other human good." 15 It desires this peace "for the sake of enjoying earthly goods." 16 It has existence, and though it is perverted it "must of necessity be in harmony with, and in dependence on, and in some part of the order of things." 17 That the peace of the earthly city is perverted, however, and cannot "be called peace in comparison with the pace of the just," 18 seems obvious to Augustine who refers to this earthly peace as having "vied with war in cruelty and surpassed it: for while war overthrew armed hosts, peace slew the defenseless." 19 "Even the heavenly city," nevertheless, "while in its state of pilgrimage, avails itself of the peace of the earth, and, so far as it can without injuring faith and godliness, desires and maintains a common agreement among men regarding the acquisition of the necessaries of life', 20"The heavenly city, or rather the part of it which sojourns on earth and live by faith, makes use of [the peace of the earthly city] only because it must. "21 The peace of the earthly city is maintained by "manners, laws, and institutions,"22 while the heavenly city, in its pilgrim state, possessed peace by "faith. "23 The end of the earthly peace is "the combination of men's wills to attain the things which are helpful to this life. "  24 The peace of the heavenly city, the only peace which can truly be called peace and esteemed by "reasonable creatures," consists "in the perfectly ordered and harmonious enjoyment of God and of one another in God:”25This peace is attained only in death, implies Augustine. "When we shall have reached that peace, this mortal life shall give place to one that is eternal, and our body shall be no more this animal body which by its corruption weighs down the soul, but a spiritual body feeling no want, and in all its members subjected to the will."26 In such a view of life, peace on earth can be only "the solace of our misery" rather than "the positive enjoyment of felicity."27

The joy of the members of the city of man, Augustine compares to "glass in its fragile splendor, of which one is horribly afraid lest it should be suddenly broken in pieces."28  The happiness of the citizens of the city of God is contentment, Augustine implies: "For who does not know that the wicked exult with joy? Yet `there is no contentment for the wicked, with the Lord.' And how so, unless because contentment, when the word is used in its proper and distinctive significance, means something different from joy ?"29  The distinction between joy and contentment is an important one, and may be made clear by applying the "test of tranquility."30  Augustine applies his test to two hypothetical men. The one is rich, but is burdened by fears, discontent, and enemies, while the other, a man of "middling circumstances" is the possessor of "real felicity," while the other possesses only the "mere show of happiness."31

The wisdom of the philosophers, he writes, is a deceitful and proud virtue upon which they attempt to construct happiness in this life.32 The city of God, however, and the felicity which is the portion of its members, is not based on wisdom, but on godliness. True happiness is to be found in the knowledge of eternal life which is an "endlessly happy life. "33 And this hope of eternal life directs the Christian's actions towards "piety and probity" which "suffice to give them true felicity, enabling them to live well the life that now is."34

True virtue "makes a right use of the advantages" provided by times of peace and "makes a good use even of the evils a man suffers. "35 This virtue refers all actions, regardless of the conditions under which they are made, "to that end in which we shall enjoy the best and greatest peace possible:'36 Augustine is saying here that for actions to be virtuous they must be made in light of the supreme good of the city of God. "For there is no true virtue," he writes, "except that which is directed towards that end in which i, the highest and ultimate good of man."37 The virtue which makes the good life has its throne in the soul.

Plato and Aristotle formulated a view of politics which sought to give direction to political community by delineating its proper ends, identifying the forms of right government, and the moral limits upon government. These limits were found in a critical definition of human action which saw the nature of man in its openness to transcendent divine reality. These insights were absorbed by Christianity, and through the Christian synthesis of noetic and pneumatic theophany, became principal aspects in the Western concept of order. To this edifice, St. Augustine added something not present in Plato and Aristotle, a total critique of worldly existence. Plato and Aristotle essentially found the world comfortable. St. Augustine did not. Through his critique of the city of man, therefore, he limited our perspective of what could and could not be accomplished in political existence. The soul of man remained the locus of right order, but its guardian became the Church, not the state. To the state was consigned an important, but limited role. This view of an essentially limited state, the product of his critique of the city of man, became in turn a basic Western political attitude.

Later we will examine the development of Modern political theory commencing with Machiavelli, a process which culminates in the ascendancy of the modern state. The state now, contrary to the Christian concept, becomes omnicompetent, not merely the guardian of political order but responsible, Rousseau asserted, for the development of human nature itself. The rejection of the theological truths of Classical‑Christian political theory, which was an intellectual prerequisite of this development, is first seen in the Renaissance skepticism of Machiavelli and later in the atheism of Hobbes. Locke and Rousseau represent later developments and refinements of this rejection, though both displayed nuances and peculiarities of their own, reflecting the troubled perceptions and conditions of modern intellectual life. All four can be seen to reject Classical‑Christian concepts of the sacrality of political life and to be striving to reconstitute political order on new, desacralized, and thus secular ground.  Though the contemporary world would not be the same without their contributions to intellectual discourse, since the course of Western intellectual development is never straight, remnants of the Classical‑Christian tradition endure, leaving Western political theorists often divided in their perceptions. The origins of this troubling division in our political consciousness can be discovered in the study of Modern political theory.
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