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INTRODUCTION 

The fourth century was a difficult time for the 

Roman Empire. The barbarian armies were threatening the 

frontiers; the social structure was beset with corrup

tion and immorality; the church was faced with contro

versy. The Pelagian controversy was one of several 

prevalant during this period. As this controversy 

developed, it involved certain questions having to do 

with the moral behaviour of man. 

One of the key figures in this controversy was a 

British monk, Pelagius, who developed a religious phil

osophy of moral goodness. In the beginning his teachings 

were accepted only by his friends and close associates. 

However, as his ideas were disseminated by letters and 

by word of mouth, many people were influenced by them. 

He wrote a commentary on the epistles of Paul stating 

many of his views which he did not consider to be at 

variance with the teachings of orthodox faith. This man 

seemed to express himself better with his pen than with 

his voice. 

Another important personality in this controversy 



was a lawyer by the name of Coelestius. He accepted 

fully the teachings of Pelagius and began to devote more 

and more of his time and energy to propagating these 

views. More vocal than Pelagius, he had the ability to 

debate the issues in question and was not afraid to speak 

out. The bold way in which he expressed himself caused 

him to be accused of heresy early in the controversy. 

After being excommunicated in Africa, Coelestius went 

east and continued to spread the ideas of Pelagius. He 

was eventually brought to trial at a religious council 

in Jerusalem. The result of the proceedings was that 

the case against Coelestius should be heard by the pope 

in Rome. Coelestius, himself, was finally condemned and 

excommunicated. 

A third important personality was Saint Augus

tine, Bishop of Hippo, a prolific writer and an out

standing teacher in the Roman Catholic Church. When the 

Pelagian controversy began, Augustine was not involved. 

As he became aware of what Pelagius was teaching, he 

became concerned about his position regarding the 

necessity of grace in making man morally good. He began 

to study Pelagius' writings to determine his exact 

position. In his sermons and in his writings Augustine 

began to refute some of Pelagius' ideas. It seems that 



Augustine's influence was an important factor in bring

ing about the condemnation of both Pelagius and Coeles

tius. Augustine's position was more readily accepted 

by the religious leaders of his day than Pelagius' 

views which were new and in conflict with Augustine's 

teaching. 

The basic question of the Pelagian controversy 

dealt with the problem of the goodness of man. How does 

man become good? Pelagius believed that a man may be

come good to the point of perfection by the strength of 

his own will. His entire system of teaching was pre

dicated on the natural goodness of man. He devoted 

himself to the task of teaching others how to strengthen 

their will in order to become good. Augustine disagreed 

with Pelagius. He believed that man is born with a 

corrupt, evil nature. The only thing which could change 

man from bad to good is the grace of God. 

The problem of the freedom of the will of man 

was discussed at length in this controversy. Pelagius 

taught that man was given the ability to choose equally 

between good and evil. A man became good or bad de

pending entirely upon his choice. Augustine agreed 

that man was given freedom of choice. But the only way 

he could choose the good was when the will was assisted 

by grace. 



Another area of disagreement concerned the dis

obedience of Adam. Pelagius' teaching was that Adam's 

disobedience was an individual act and did not affect 

the human race. Augustine believed that Adam was the 

representative head of the human race, and his dis

obedience had universal consequences. 

A third point of controversy discussed was that 

of original sin. Pelagius advocated the idea that man 

was born without sin. From this idea he eventually 

developed the idea of the possibility of a sinless life. 

The teaching of Augustine on this point was the opposite 

of this view. He believed that original sin was trans

mitted from the parents to the children at birth. 

Augustine went into great detail to prove this. 

The final area of discussion between Pelagius and 

Augustine in this controversy concerned the doctrine of 

grace. Pelagius considered grace to be a form of 

spiritual illumination which aided man's natural good

ness. Augustine regarded grace as a supernatural work 

of God. This grace was necessary for the transformation 

of human nature. 

A study of the Pelagian controversy reveals hov; 

much difference there can be in the world of thought. 

Both of these men wanted to teach man how to arrive at 

moral goodness, but they both had completely different 



ideas as to how this could be done. In each case there 

was an unwillingness to compromise. 



CHAPTER I 

THE HISTORY OF THE PELAGIAN CONTROVERSY 

Pelagius was a monk who was born about the 

middle of the fourth century in Britain, the extremity 

of the then civilized world. By nature he was a man of 

mild manners and good character. His life was influenced 

by the culture which surrounded himo As a scholar, he 

studied Greek theology, the Bible, and the classical 

authors. The philosophy which he developed was that of 

improving himself and the world morally. This was not a 

morality based upon a life of faith, but a legalistic, 

ascetic self-discipline, and self-righteousness. Even 

before the Pelagian Controversy began, Pelagius was 

deeply offended at the statement of Augustine: "Give 

what thou commandest, and, command what thou wilt." 

This statement by Augustine was made when he was talking 

about continent life, and implied that God would provide 

the power to keep the commandment. This statement caused 

problems for Pelagius because he had difficulty accepting 

Augustine, The Confessions of Saint Augustine, 
translated by Sir Tobie Matthew, Kt., ed. by Dom Roger 
Huddleston (New York: Benziger Brothers, 1923), Book 
10, chap. XXIX, p. 268. Hereafter cited as Augustine, 
Confessions. 



the idea that power to obey the commandm.ent must come 

from the same source as the commandment itself. The 

religion of Pelagius was not of faith, but of moral 

action. The commandments should be kept by one's own 

strength. 

A letter was v/ritten by Pelagius to St. Paulinus 

of Nola about 405 or 406. The purpose of this letter v/as 

to express some of his ideas about grace. It seems at 

this time that he felt that grace was a natural faculty, 

or a form of illumination and cleansing from sin by 

baptism. 

In the year 413, Demetrias, a lady friend of 

Pelagius, decided to become a nun. He wrote her a long 

letter in which he stated plainly his position. In 

essence he said, "since perfection is possible for man, 
3 

it is obligatory." There was no doubt in the mind of 

Pelagius that perfection was necessary. God created man 

and expected complete and unquestioning obedience to 

His commands; and He would condemn to hell-fire anyone 

who failed to perform a single one of them. But what 

Pelagius was really trying to get across with special 
2 
Gerald Bonner, S_t. Augustine of Hippo: Life 

and Controversies (Philadelphia, the Westminster Press, 
1963), p. 318. Hereafter cited as Bonner, Augustine of 
Hippo. 

"^Eugene Portalie, S. J., A Guide to the Thought 
of Saint Augustine (Chicago, Henry Regnery Company, 19o0), 
p. 188. Hereafter cited as Portalie, Saint Augustine. 
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emphasis was that man had been created in such a way 

that perfection was possible. 

Whenever I have to speak of laying down 
rules for behaviour and the conduct of a 
holy life, I always point out, first of all, 
the power and functioning of human nature, 
and show what it is capable of doing . . . 
lest I should seem to be wasting my time, 
by calling on people to embark on a course^ 
which they consider impossible to achieve. 

Pelagius considered himself to be orthodox in 

his views up to this point. According to Ferguson, he 

stood on the side of orthodoxy during the time when 

many heresies had disrupted the church. He spoke 

strongly against the Manichean views. On church dis

cipline he stood against the Novatians. Concerning the 

person and work of Christ, he renounced Arius, Photinus, 

and Apollinaris. 

About 409, Pelagius wrote a commentary on the 

Epistles of Paul. This commentary which has been pre

served among the writings of Jerome, shows the ability 

of Pelagius to explain the scriptures in a clear force

ful manner. As he continued to labor diligently to 

improve the corrupt morals of Rome, a young man by the 

Pelagius, ad Demetriadem, 2, cited in Peter 
Brown, Augustine £f Hippo (Berkeley: University of 
California Press, 1969), p. 342. Hereafter cited as 
Brown, Augustine of Hippo. 

^John Ferguson, Pelagius (Cambridge: W. Heffer 
& Sons LTD., 1956), pp. 116-117. Hereafter cited as 
Ferguson, Pelagius. 



name of Coelestius was converted to his views and his 

monastic type of life. Coelestius, a lawyer, gave up a 

legal career to follow the ideas of Pelagius. It was 

the zeal and ability of this man that brought on the con

troversy between Augustine and Pelagius. Coelestius 

took the views of Pelagius and grouped them into a more 

definitive system which could be defended by them as 

still being in accordance with scripture and orthodox 

faith. Their desire for moral perfection was based upon 

certain views of the natural power of the will which 

seemed to be in conflict with the ideas of Augustine 

about grace. Augustine says: 

I confess . . . that when I read those words 
I was filled with a sudden joy, because he 
did not deny the grace of God by which alone 
a man can be justified; . . . But when I 
went on to read the rest, I began to have 
my suspicions . . . from the similes he 
employs. 

This quote was made in reference to a work of 

Pelagius in which he defended the ability of man's human 

nature to achieve perfection of righteousness. 

The year following the sack of Rome in 410, 

Philip Schaff, History of the Christian Church 
(Grand Rapids; Wm. B. Eerdman*s Publishing Company, 
1957), Vol. Ill, pp. 791-792. Hereafter cited as 
Schaff, History. 

Augustine, On Nature and Grace, chap. 12, in 
Philip Schaff, ed., Nicene and Post-Nicene Fathers of 
the Christian Church (Grand Rapids: Wm. B. Eerdmans 
Publishing Company, 1956), Vol. V, First Series, p. 125. 
Hereafter cited as NPNF . 
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Pelagius and Coelestius crossed over to Africa. They 

passed through Hippo, hoping to see Augustine, but he 

was at Carthage, dealing with the Donatists. Since there 

was not an opportunity to meet, a courteous letter was 

written to Augustine by Pelagius. Augustine answered 

the letter in a courteous manner, but stressed, however, 

the importance of holding the true doctrine concerning 

sin. "Pray for me," Augustine said, "that God may 
p 

really make me that which you already take me to be." 

Pelagius went on to Palestine but Coelestius 

remained in Africa and devoted himself to spreading 

the ideas of his master. He seems to have made a con

siderable impression among the Christians of Carthage. 

Coelestius soon became bold enough to apply for pres

byter's orders in Carthage. During this time a charge 

of heresy was brought against him by a deacon of Milan, 

Paulinus. The charge was drawn up on seven counts. 

1. That Adam was created mortal and would 
have died even if he had not sinned. 

2. That the sin of Adam injured himself 
alone and not the human race. 

3. That infants at the moment of birth 
are in the same condition as Adam was 
before the Fall. 

4. That infants, even though they are 
not baptized, have eternal life. 

Quoted in Schaff, History, Vol. Ill, p. 792. 
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5. That the race of man as a whole does 
not die by the death or fall of Adam, 
nor does the race of man as a whole 
rise again by the resurrection of 
Christ. 

6. That the Law has the same effect as 
the Gospel in introducing men into 
the kingdom of Heaven. 

7. That even before the cominggOf Christ 
there were men without sin© 

The charge was heard before Aurelius, Bishop of 

Carthage, at a council held in Carthage, in 412. Coe

lestius defended himself in a very able manner which 

suggested the importance of his legal training. He 

answered questions with questions, and as much as possi

ble refused to give direct answers when asked for a plain 

"yes" or "no." He insisted to the very end of the pro

ceedings that he had not deviated from the teachings of 

the church. Augustine has left an account of part of 

the proceedings in his treatise On the Grace of Christ, 

and On Original Sin. 

"The bishop Aurelius said: 'Let what follows 
be recited.' It was accordingly recited, 
'That the sin of Adam was injurious to him 
alone, and not to the human race.' Then, 
after the recital, Coelestius said: 'I said 
that I was in doubt about the transmission 
of sin, but so as to yield assent to any man 
whom God has gifted with the grace of know
ledge; for I have heard different opinions 
from those who have been even appointed pres
byters in the Catholic Church.' The deacon 

9 
Ferguson, Pelagius, p. 51: cf, Bonner, Augus

tine of Hippo, p. 321. 
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Paulinus said: 'Tell us their names.' 
Coelestius answered: 'The holy presbyter 
Rufinus, who lived at Rome with the holy 
Pammachius. I have heard him declare that 
there is no transmission of sin.' The 
deacon Paulinus then asked: 'Is there any one 
else?' Coelestius replied: 'I have heard 
more say the same.' The deacon Paulinus re
joined: 'Tell us their names.' Coelestius 
said: 'Is not one priest enough for you?'" 
Then afterwards in another place we read: 
"The bishop Aurelius said: 'Let the rest of 
the accusation be read.' It then was recited 
'That infants at their birth are in the same 
state that Adam was before the transgression;' 
and they read to the very end of the brief 
accusation which had been previously put in. 
The bishop Aurelius inquired: 'Have you, 
Coelestius, taught at any time, as the deacon 
Paulinus has stated, that infants are at their 
birth in the same state that Adam was before 
his transgression?' Coelestius answered: 
'Let him explain what he meant when he said, 
"before the transgression."* . . . The dea
con Paulinus then said: 'You must deny ever 
having taught this.' The bishop Aurelius 
said: 'I ask. What conclusion I have on my 
part to draw from this man's obstinancy; my 
affirmation is, that although Adam, as 
created in Paradise, is said to have been 
made immortal at first, he afterwards be
came corruptible through transgressing the 
commandment. Do you say this, brother 
Paulinus?' 'I do, my lord,' answered the 
deacon Paulinus. Then the bishop Aurelius 
said: 'As regards the condition of in
fants before baptism at the present day, 
the deacon Paulinus wishes to be informed 
whether it is such as Adam's was before 
the transgression; and whether it derives 
the guilt of transgression from the same 
origin of sin from which it is born?' 
The deacon Paulinus asked: 'Let him deny 
whether he taught this, or not.' Coelestius 
answered: 'As touching the transmission of 
sin, I have already asserted, that I have 
heard many persons of acknowledged position 
in the catholic Church deny it altogether; 
and on the other hand, others affirm it: 
it may be fairly deemed a matter of inquiry, 
but not a heresy. I have always maintained 
that infants require baptism, and ought to 
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be baptized. What else does he want?'" 

The result of this trial was that Coelestius was 

condemned and excommunicated. He considered appealing 

to Rome but decided otherwise and left Carthage for 

Ephesus and was there ordained a presbyter. 

About this time Augustine became involved in the 

controversy. He took no part in the trial of Coelestius, 

but had become concerned about the way some of his teach

ings were being received in Africa and Sicily. Because 

of his concern, Augustine began to express himself in his 

sermons on the ideas of Pelagius and Coelestius. At this 

time, Augustine wrote On the Spirit and the Letter. 

This treatise was written to answer the question of a 

friend, Marcellinus, about whether a man could possibly 

live a sinless life. Augustine endeavored to show that 

the law makes certain demands upon man, but it does not 

provide the power to fulfill them. The ability to keep 

the demands of the law must be given by the Spirit of 

God. 

By this time the Pelagian teaching had become 

so widespread that two young men in Africa, Timasius 

and James, had embraced the views of Pelagius and 

Augustine, On the Grace of.. Christ and On 
Original Sin, Book II, chap. 3, NPNF , Vol. V, 
pp. 237-238. 

•̂ •̂ NPNF̂ , Vol. V, pp. 83-114. 
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decided to become his followers. However, after reading 

a copy of Pelagius' work On Nature they began to enter

tain some doubts. They finally decided to send a copy 

of the treatise to Augustine with a request that he 

12 refute it. The treatise of Pelagius dealt with grace 

in a natural sense. There was no mention of its super

natural quality. Augustine read the work of Pelagius 

and then wrote his reply in the work On Nature and 

13 Grace which was published early in 415. The main 

argument of this treatise was that human nature, which 

was created perfect, has been corrupted by sin. The 

only hope of anyone being saved from this corrupt state 

is by the grace of Christ. This grace may be received 

freely; it cannot be obtained by any merit of good works. 

In the year 415, an anonymous pamphlet was being 

circulated in Sicily. Two bishops, Eutropius and Paul, 

read the pamphlet and sent it to Augustine for refuta

tion. Because of the way it was written, it was 

generally agreed that the pamphlet came from the pen of 

Coelestius. There were sixteen arguments which were 

presented in such a way as to make the orthodox position 

appear to be ridiculous. Bonner states, "The general 

tone is not a happy one, and suggests a desire to gain a 

12 
Bonner, Augustine of Hippo, p. 324. 

"̂ N̂PNF-̂ , Vol. V, pp. 121-151. 
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cheap dialectical triumph rather than to debate profound 

issues with a sincere desire to arrive at truth." An 

example of the style may be quoted from the third argu

ment. 

"Again we must ask," he says, "what sin is,— 
natural? or accidental? If natural, it is 
not sin; if accidental, it is separable; and 
if it is separable, it can be avoided; and 
because it can be avoided, man can be without 
that which can be avoided." 

Augustine's reply is short and to the point. 

The answer to this is, that sin is not 
natural; but nature (especially in that 
corrupt state from which we have become by 
nature 'children of wrath') has too little 
determination of will to avoid sin, unless 
assisted and healed by^God's grace through 
Jesus Christ our Lord. 

The writer of the pamphlet leaves one with the 

feeling that he believes a sinless man does exist. The 

only reason he gives is that it is God's will that it 

be so. 

Augustine replied to this pamphlet in his essay 

17 A Treatise Concerning Man's Perfection in Righteousness. 

This work appeared in 415 as a refutation of ideas 

14 
Bonner, Augustine of Hippo, p. 328. 

15 
Augustine, A Treatise Concerning Man* s Per

fection in Righteousness, chap. II, NPNF , Vol. v"̂  p. 160 
Ibid. 

•'•'̂ NPNF̂ , Vol. V, pp. 155-176. 
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presented in the pamphlet written by Coelestius. The 

main emphasis of Augustine's argument is that the only 

possible means available for man to live a sinless life 

is the grace of God. He uses the petition of the Lord's 

prayer to prove the fact of universal sin, "Forgive us 

18 
our debts. . . . " The point here is that a sinful man 

will be declared righteous by God's grace if he prays 

this prayer in sincerity. Another argument which Aug

ustine is making indirectly is that a sinless man would 

19 never have to pray for forgiveness. 

The next event of this great controversy re

volves around a young man by the name of Paul Orosius. 

He was bitterly opposed to the teachings of Pelagius and 

Coelestius. Orosius was a Spanish priest who came from 

a village called Tarragona in Spain. Being about thirty 

years of age, he was brilliant, intellectual, and burning 

with zeal. In the early part of 415, he decided to 

make his way to Africa so he could consult Augustine 

about heresies of Origen and Priscillian. After talking 

with Augustine, Orosius decided to go to Palestine and 

spend some time with Jerome. He carried with him some 

letters from Augustine regarding the Pelagian contro

versy. On July 28, Orosius was summoned to attend a 

''•̂ Ibid, chap. X (24) Vol. V, p. 167. 

19 
Bonner, Augustine of Hippo, p. 329. 
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diocesan synod at Jerusalem. This synod had been con

voked by Bishop John of Jerusalem in June of 415. 

Bonner says: 

Orosius told of the trial and condemnation 
of Caelestius, produced and read the letter 
of Augustine to Hilary refuting the Pelagian 
pamphlet, and announced that the bishop of 
Hippo was, at that moment, at work on a 
treatise refuting the opinions of Pelagius. 

Not being on friendly terms with Augustine, 

Bishop John refused to accept this evidence as final. 

He called on Pelagius to defend himself and allowed him 

to take his seat among the presbyters even though he 

was only a layman. A very lengthy discussion ensued, 

but nothing was resolved. It was finally agreed that 

the case should be heard by Innocent I who was the 

Bishop of Rome. 

Further opposition to Pelagius and Coelestius 

came from two Galilean bishops, Heros and Lazarus. These 

two men studied the works of Pelagius and Coelestius and 

read the record of events surrounding the controversy. 

They drew up a formal accusation and presented it to 

Eulogius, metropolitan of Caesarea and thus the senior 

bishop in Palestine. He called a synod of the Pales

tinian bishops to meet at Diospolis under his own presi

dency. Robert Evans statesr 

20 
Ibid, p. 333. 
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The synod of fourteen bishops held in the Pal
estinian city of Diospolis, or Lydda, in 
December of 415, was convened for the express 
purpose of determining the heterodoxy or 
orthodoxy of Pelagius. The circumstances 
under which the synod was held were decidedly 
unfavorable for accomplishing this purpose. 
There was first of all a language barrier 
between Pelagius and the bishops. They spoke 
Greek and he spoke Latin; the services of an 
interpreter were required. Second, and more 
importantly, the real accusers of Pelagius, 
the Galilean bishops Heros and^I^azarus, 
were not present at the synod. 

The reason for the absence of Heros and Lazarus 

is given in an account of the proceedings by- Augustine. 

Now sundry objections were urged against 
Pelagius out of a written complaint, which 
our holy brethren and fellow-bishops in 
Gaul, Heros and Lazarus, presented, being 
themselves unable to be present, owing (as 
we afterwards learned from credible infor
mation) to the severe indisposition of one 
of them. 

An important reason why the synod was not able 

to accomplish its purpose was that the bishops in 

attendance had very little knowledge of the writings 

of Pelagius. According to Evans, " . . . the only writ

ings, or supposed writings, of Pelagius which the in

dictment quoted were the Liber Capitulorum and the two 

21 
Robert F. Evans, "Pelagius' Veracity at the 

Synod of Diospolis," in Studies in Medieval Culture ed
ited by John R. Sommerfeldt, Western Michigan University 
(Faculty Contributions) Series VII, No. 2, April, 1964, 
p. 21. Hereafter cited as Evans, "Pelagius' Veracity." 

22 
Augustine, On the Proceedings of Pelagius, 

chap. 2, NPNF-̂ , Vol. V, p. 183. 
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works addressed to a widow."^^ Augustine discusses the 

charges which were brought against Pelagius. 

1. "The first of these was, that he writes, in 

a certain book of his, this: 'No man can be without 

sin unless he has acquired a knowledge of the law.'"^^ 

This first charge was answered by Pelagius to mean that 

the law assisted man to virtue. He used several examp

les to show that a man cannot be without sin unless he 

has a knowledge of the law. "Without a ship, for in

stance, no man could take a voyage; no man could speak 

without a voice; without legs no man could walk; with

out light nobody could see; and without God's grace no 

25 

man can live rightly." 

2. "The synod of bishops then proceeded to 

say: 'Let another section be read.' Accordingly there 

was read the passage in the same book wherein Pelagius 

had laid down the position that 'all men are ruled by 

26 
their own will.'" After making this statement, Pe
lagius suggested that God is the helper of man's will 

23 
Evans, "Pelagius' Veracity," p. 22. 

24 
Augustine, On the Proceedings of Pelagius, 

chap. 2, NPNF_ , Vol. V, pp. 183-184. 
25 
Ibid, chap. 3, p. 184. 

26 
Ibid, chap. 5, p. 185. 
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"whenever it chooses good; man, however, when sinning 

is himself in fault, as under the direction of a free 

27 
will." This statement was also accepted as orthodox. 

3. "Another statement was read which Pelagius 

had placed in his book, to this effect: 'In the day of 

judgment no forbearance will be shown to the ungodly 

and the sinners, but they will be consumed in eternal 

fires.'" In this third accusation, Pelagius main

tained the irrevocable nature of final judgment. Since 

the men who brought the accusation were not there, the 

Christian judges could not determine where Pelagius was 

29 in error concerning the final judgment. 

4. "It was further objected against Pelagius, 

as if he had written in his book, that 'evil does not 

30 
enter our thoughts.'" Pelagius explained this accu
sation by saying that the Christian must avoid evil 

31 thinking. 

5. "After the judges had accorded their appro

bation to this answer of Pelagius, another passage 

27 "̂ 'ibid. 

^^Ibid, chap. 9, p. 186. 

^^Cf, ibid, pp. 186-187. 

^^Ibid, chap. 12, p. 188. 

•̂̂ Cf, ibid. 
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which he had written in his book was read aloud: 'The 

kingdom of heaven was promised even in the Old Testa-
32 

ment.'" A scripture was used from the book of Daniel: 

"The saints shall receive the kingdom of the Most High" 

£Daniel 7:1^].^^ 

6. "The next objection was to the effect that 

Pelagius in that same book of his wrote thus: 'A man 

is able, if he likes, to be without sin.'"^"^ In reply 

to this charge, Pelagius argued that "a man could be 

without sin, and could keep God's commandments if he 

wishes; for this capacity has been given to man by 

35 God." He denied saying that any man had ever been 

found who had never committed a sin. 

7. "Then follow sundry statements charged 

against Pelagius, which are said to be found among the 

opinions of his disciple of Coelestius: how that 'Adam 

was created mortal, and would have died whether he had 

36 sinned or not sinned.'" Pelagius denied making this 

statement and anathematized everyone who held such 

32 

Ibid, chap. 13, p. 188. 

"̂̂ Cf, ibid. 

•̂ Îbid, chap. 16, p. 190. 
35 
^Cf, ibid. 
^^Ibid, chap. 23, p. 193. 
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37 
opinions. 

8. "Pelagius was charged with having said: 

•That the Church here is without spot or wrinkle.»"^^ 

Pelagius admitted to having made this statement but, he 

clarified his position by saying that "the Church is by 

the laver cleansed from every spot and wrinkle, and in 

this purity the Lord wishes her to continue." 

9. "The next objections were urged out of the 

book of Coelestius, following the contents of each 

several chapter, but rather according to the sense than 

the words. These indeed he expatiates on rather fully; 

they, however, who presented the indictment against 

Pelagius said that they had been unable at the moment 

to adduce all the words. In the first chapter, then, of 

Coelestius' book they alleged that the following was 

written: 'That we do more than is commanded us in the 
40 law and the gospel.'" Pelagius stated to the synod 

that this statement was made in reference to the apos

tle' s comment concerning virginity. Paul writes: "I 

have no commandment of the Lord" jl Corinthians 7:25J. 

"̂̂ Cf, ibid, chap. 24, pp. 193-194 

Ibid, chap. 27, p. 195. 

^^Ibid, chap. 28, p. 195. 

40 
Ibid, chap. 29, p. 195. 

•̂"•Cf, ibid, p. 196. 
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10. "After this we find objected against 
Pelagius some other points of Coelestius' 
teaching,—prominent ones, and undoubtedly 
worthy of condemnation; such, indeed, as 
would certainly have involved Pelagius in 
condemnation, if he had not anathematized 
them in the synod. Under his third head 
Coelestius was alleged to have written: 
'That God's grace and assistance is not 
given for single actions, but is imparted 
in the freedom of the will, or in the law 
and in doctrine.' And again: 'That God's 
grace is given in proportion to our deserts; 
because, were He to give it to sinful per
sons. He would seem to be unrighteous.' 
And from these words he inferred that 
'therefore grace itself has been placed in 
my will, according as I have been either 
worthy or unworthy of it. For if we do 
all things by grace, then vjhenever we are 
overcome by sin, it is not we who are 
overcome, but God's grace, which-wanted by 
all means to help us, but was not able.' 
And once more he says: 'Ifj when we con
quer sin, it is by the grace of God; 
then it is He who is in fault whenever we 
are conquered by sin, because He was either 
altogether unable or unwilling to keep us 
safe.'" 

To these charges, Pelagius denied that he ever 

entertained such views, and that he anathemetized all 

those who dOo 

11. "But what comes afterwards again fills 

me with anxiety. On its being objected to him, from the 

fifth chapter of Coelestius' book, that 'they say that 

every individual has the ability to possess all powers 

^^Ibid, chap. 30, p. 196. 

"̂ Ĉf, ibid, chap. 31, pp. 196-197, 
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and graces, thus taking away that "diversity of graces" 

which the apostle teaches,' Pelagius replied: . . . 

"that God gives to the person, who has proved himself 

worthy to receive them, all graces, even as He conferred 

44 them on the Apostle Paul." 

12. "For it was objected that in the sixth 
chapter of Coelestius' work there was laid 
down this position: 'Men cannot be called 
sons of God, unless they have become entirely 
free from all sin.' It follows from this 
statement, that not even the Apostle Paul is 
a child of God, since he said: 'Not as though 
I had already attained, either were already 
perfect.' In the seventh chapter he makes 
this statement: 'Forgetfulness and ignor
ance have no connection with sin, as they 
do not happen through the will, but through 
necessity;' although David says: 'Remember • 
not the sins of my youth, nor my sins of 
ignorance; ' /Jsalm 25:jl although too, in the 
law, sacrifices are offered for ignorance, 
as if for sin. fCf. Lev. 4j In his tenth 
chapter he says: 'Our will is free, if it 
needs the help of God; inasmuch as every 
one in the possession of his proper will 
has either something to do or to ab
stain from doing.' In the twelfth he 
says: 'Our victory comes not from God's 
help, but from our own free will.' And 
this is a conclusion which he was said 
to draw in the following terms: 'The 
victory is ours, seeing that we took up 
arms of our own will; just as, on the 
other hand, being conquered is our own, 
since it was of our own will that we ne
glected to arm ourselves.' And, after 
quoting the phrase of the Apostle Peter, 
Vpartakers of the divine nature,' 
\TI Peter 1:JJ he is said to have made 
out of it this argument: 'Now if our 
spirit or soul is unable to be without 

"̂̂ Ibid, chap. 32, pp. 197-198. 



25 

sin, then even God is subject to sin, 
since this part of Him, that is to say, 
the soul, is exposed to sin.' In his 
thirteenth chapter he says: 'That pardon 
is not given to penitents according to 
the grace and mercy of God, but according 
to their ov;n merits and effort since 
through repentance they have been worthy 
of mercy.'" 

Pelagius denied that these charges gave a fair 

statement of his opinions. Therefore, he did not feel 

that he should be held responsible for them. 

Pelagius met the accusations to the satisfac

tion of the bishops. He uttered a general anathema 

upon all doctrines alien to that of the church, and 

"was acquitted of the charges laid against him, and 

declared to be within the communion of the Catholic 

47 Church." 

In evaluating the proceedings at Diospolis, it 

is difficult to determine whether Pelagius was being 

completely honest. There is a difference of opinion 

among certain scholars as to the true intention of 

Pelagius. According to Ferguson, Pelagius was honestly 

trying to show that the controversy was based upon an 

honest difference of opinion and not on irrefutable 

"̂ Îbid, chap. 42, p. 202. 

"̂ Ĉf, ibid, chap. 43, p. 202 

47 
Ferguson, Pelagius, p. 89. 
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theological dogma. His conclusion is: 

Three facts emerge clearly from the pro
ceedings at Diospolis. The first is 
Pelagius' genuine concern for orthodoxy. 
. . . He regards the issue between them 
not as dogmatic, but as a legitimate 
difference of opinion on a matter con
cerning action in which there should be 
freedom of opinion. . . . Secondly, as 
has often been said, the agreement 
reached at Diospolis was verbal only. 
. . . One would rather aver that the 
verbal agreement did not touch and even 
helped to obscure the underlying diver
gence. . . . Thirdly, it is true that 
the synod was hampered by having to use 
an interpreter, though, in this case, 
there is no serious suggestion thatpthe 
latter was unskilful or dishonest. 

The position of Evans is that Pelagius mis

represented his true position at the synod of Diospolis. 

"Both during the Synod at Diospolis and shortly there

after Pelagius . . . gives evidence of unreliability 

49 that is hardly mistakeable." 

After being acquitted by the council at 

Diospolis, Pelagius wrote letters to various men in 

which the content was contradictory to his stand before 

the council members. He also wrote a work. Defence 

"̂ Îbid, pp. 91-92. 

Evans, "Pelagius' Veracity," p. 30. 

^^Augustine, On the Proceedings of Pelagius, 
chap. 44, NPNF-*-, Vol. V, p. 202. 
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of Free Will, which Augustine later attacked in his own 

work On the Grace of Christ and On Original Sin.̂ -*-

Pelagius seemed to be in a good position for he was 

gaining followers rapidly and was also being supported 

by bishop John of Jerusalem. The good fortune of Pelagius 

did not last long, however. Two events took place about 

this time which seemed to be the beginning of the end for 

him. 

The first thing that happened was that a group 

thought to be followers of Pelagius raided Jerome's re

ligious community at Bethlehem during the year 416. 

Pelagius was not personally responsible for the.attack, 

but he got the blame. Bonner says, "The use of violence 

was an all too frequent feature in the history of the 

Church in the fourth and fifth centuries and the attack 

on Jerome's monastery, where a deacon was murdered, 

buildings set on fire and the religious brutally 

handled, seemed to be an act of revenge for the old 
52 

scholar's opposition to Pelagius and his doctrines." 

The next setback for Pelagius was the news that 

he had been excommunicated by Pope Innocent I. This 

shocking news came in the form of letters from the Pope 

•̂'•NPNF-̂ , Vol. V, pp. 217-255. 

^^Bonner, Augustine of Hippo, p. 339. 
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dated January 27, 417. The moving force behind this 

condemnation was the African episcopate which had assem

bled for a provincial synod at Carthage in the middle of 

53 

416. A letter from Jerome, together with the testi

mony of Orosius, caused the synod to decide that both 

Coelestius, who had recently secured ordination at 

Ephesus, and Pelagius should be anathematized, unless 

they rejected the errors imputed to them. Several 

letters were sent to Pope Innocent I requesting him to 

add the anathema of the apostolic see to that of Africa. 

The Pope did not seem to be unduly alarmed about the 

danger of the new heresy until he read a Pelagian treat

ise, IDe Natura, sent to him from Africa. Ferguson says:. 

With relation to the "De Natura" Innocent 
found that it blasphemously denied the 
necessity of real grace, and gave his 
judgment that Pelagius, Caelestius and 
their supporters ought to be excommuni
cated until.they should return to 
orthodoxy. 

Innocent's condemnation was a great disappoint

ment for Pelagius. Another thing that troubled him was 

that his friend John of Jerusalem was nearing the end of 

his life. Pelagius could not be sure that John's 

successor would look with favor upon him. According to 

Bonner; 

53 
Cf, Ferguson, Pelagius, pp. 93-94. 

"̂̂ Ibid, p. 95. 
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He therefore decided to withdraw tempor
arily from Jerusalem, . . . Pelagius* 
fears, however, proved groundless. John's 
successor, Praylius, proved as sympathetic 
as John himself and Pelagius was soon back 
in Jerusalem, at work on a declaration of 
faith to be submitted to Innocent. 

Pope Innocent died on March 12, 417, forty-four 

days after excommunicating Pelagius and Coelestius. He 

was succeeded by Zosimus who at first was sympathetic 

toward them. It was not long until Coelestius came to 

Rome to plead his cause before Zosimus. After hearing 

Coelestius, the Pope decided to postpone a decision 

until he could receive further information on the con

troversy. Dr. B. B. Warfield in the "Introductory 

Essay on Augustine and the Pelagian Controversy" states: 

Zosimus, who appears to have been a Greek 
and therefore inclined to make little of 
the merits of this Western controversy, 
went over to Coelestius at once, upon his 
profession of willingness to anathematize 
all doctrines which the pontifical see had 
condemned or should condemn; and wrote a 
sharp and arrogant letter to Africa, pro
claiming Coelestius 'catholic,' and re
quiring the Africans to appear within two 
months at Rome to prosecute their charges, 
or else to abandon them. 

Two letters were written by Zosimus to the 

African episcopate reproaching them for being so hard 

on Pelagius and Coelestius. He had read a treatise which 

Bonner, Augustine of Hippo, p. 341. 

^̂ NPNF"*-, Vol. V, p. xix. 
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had been written by Pelagius for Pope Innocent and was 

very much impressed by it. About the same time, he 

received a letter from Bishop Praylius of Jerusalem 

which spoke favorably of Pelagius. The result of this 

new information was that Zosimus acquitted Pelagius and 

condemned Heros and Lazarus as vicious men.^"^ Ferguson 

says: 

Zosimus, this time with greater prompti
tude, wrote afresh to the churches of 
Africa. He criticizes them more out
spokenly for their hasty condemnation of 
virtuous Christians on the grounds of 
idle gossip, and whisperings behind the 
back, without any opportunity of self-
defence. He denounces Heros and Lazarus 
more vehemently than before; their testi
mony was worthless, and their moral 
character below contempt. 

The Africans met in a council and informed Zos

imus that Coelestius and Pelagius had already been con

demned and it should remain in force until they were 

willing to denounce their unorthodox views concerning 

God's grace. Augustine seemed to be of the opinion that 

when Zosimus had all the facts, he would realize the 

error of the Pelagian doctrine. 

It is clear that the Africans stood by 
their own verdict of that year confirmed 
by Innocent, and Augustine felt certain 
that if they were presented openly before 

57 
Bonner, Augustine of Hippo, pp. 341-342. 
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him, Zosimus would condemn the same 
propositions which had offended Innocent. 

Not only was Zosimus receiving pressure from the 

African episcopate, but there were certain theologians 

in Rome who were opposed to the teachings of Pelagian-

ism. 

On March 21, 418, Zosimus wrote a letter to the 

African churches in which he reminded them of the author

ity of the apostolic see, but he added that no final 

decision had been made. At this point it seems that 

Zosimus is beginning to waver with regard to his posi

tion on Pelagius and Coelestius. The African episcopate 

along with Augustine continued to work against this 

heresy. They even appealed to Caesar on the grounds 

that the Pelagians were guilty of civic disorder. 

The African party could point to the attack 
upon Constantius, and disorder in the 
streets of Rome; they could adduce parallel 
disturbances from Palestine and elsewhere. 
These were the^occasion of the emperor's 
intervention. 

On April 30, 418, the Emperor Honorius condemned 

Pelagius and Coelestius and commanded their banishment 

from Rome. 

Immediately following this action, probably on 

May 1, a general council was called to assemble in 

^^Ibid, p. 109. 

^^Ibid, p. 110. 
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Carthage. Over 200 African bishops attended and passed 

a series of nine canons against Pelagianism. These 

canons reiterated what was considered at that time to be 

the orthodox position in connection with human mortality 

and the Fall; the relationship between infant baptism 

and Original Sin; emphasized that grace not only assisted 

obedience, but empowered the will; and that even the 

holiest persons needed to seek God's forgiveness for 

their sins. 

At this point Zosimus changed his mind about 

Pelagius and Coelestius. Bonner summarizes his decision:. 

The combination of the imperial edict with 
the intransigence of the Carthaginian Council 
may well have played its part in bringing 
Zosimus to a decision; but it would be un
generous to assume that his subsequent action 
was dictated by pressure, either of the court 
or of the African bishops. It is more likely 
that he was affected by the conduct of the 
Pelagians at Rome and the strength of the 
hostility shown to them. Moreover he seems, 
about this time, to have read Pelagius' 
commentary on Romans and to have been gn 
shocked by the doctrine which he found in it. 

Coelestius was ordered to appear before Zosimus, 

but he ignored the summons and left the city. Zosimus 

6 ? 
issued a lengthy document entitled Epistola Tractoria. 

This epistle dealt with doctrines of sin and redemption 

Bonner, Augustine of Hippo, p. 345. 

^^Ibid. 
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and discussed the hereditary consequences of the Fall. 

Pelagius and Coelestius were accused of violating the 

basic tenets of the doctrine of redemption and were ex

communicated. The letter was circulated among the 

churches and was generally accepted. Eighteen bishops 

led by Julian, Bishop of Eclanum, refused to subscribe 

to Zosimus' decision. Julian appealed to a general 

council of the church, but his appeal was rejected and 

he himself deposed. However, his enthusiasm for Pela

gianism was not quenched, and he remained an enemy to 

Augustine until the day of his death. 

For Pelagius, Zosimus' decision was the ruin of 

all his hopes. By this time the tide of hostility was 

fast rising against the unhappy moralist. A secular 

historian, R. G. Collingwood, makes the following state

ment concerning the Pelagian controversy. 

Yet Augustine, the fiery man of action, knew 
more about the human will than Pelagius the 
reserved and dreaming wanderer. It was the 
ineffective, unpractical man who insisted on 
the freedom of the will; the strong man knew 
that such insistence was the unconscious 
betrayal of inner weakness. Augustine was 
right: a determinism of the kind which he 
preached is indispensable to sound ethical 
doctrine. Pelagius in opposing it was ex
pressing in terms of philosophical thought 
the same paralysis of will that his country
men were revealing in action: Augustine's 
thought, still to-day dominating civiliza
tion like a colossus, expressed the demonic 
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energy of the early Christian mind, con
scious of itself as drawing on stores of 
energy that were not finite^ like the human 
personality, but infinite. 

Pelagius was deeply shaken by these events. He 

had not been present at any of the councils which had 

accused him, and that through no fault of his own. Fer

guson says, " . . . Zosimus' condemnation of him in his 

absence after his earlier approval is strange in view 

of the pope's criticism of the Africans for similar 

action. "̂ "̂  

No one is sure, but it is possible that Pelagius 

left Palestine for Egypt where he quietly faded from the 

pages of history. 

Coelestius made two more attempts to be recon

ciled with the church. The first was in 423. Zosimus 

had been dead, as also his successor, Boniface I, and 

Celestine I was the pope. The civic authorities were 

dealing with local disturbances. In the midst of this, 

heedless of the danger, Coelestius suddenly appeared in 

Rome, and demanded a new hearing. He failed, and a 
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sentence of banishment from the territory of Italy was 

pronounced against him. In 429 he appeared in Constan

tinople. Nestorius, patriarch of Constantinople, was 

sympathetic to Coelestius. He heard their case and 

wrote to Rome for further information. His letter was 

ignored, and a second letter received a curt reply from 

Celestine I saying that the heretics had been justly 

condemned, and he was not surprised that they had taken 

refuge with Nestorius. All this became obscured in the 

controversy over Nestorius' own views which now came to 

a head. His sympathy with Coelestius was used against 

both of them. The end came at the council of Ephesus. 

Nestorius was condemned at the council of 
Ephesus in 431 and in the shipwreck of his 
fortunes the Pelagian cause floundered. 
His generosity had proved more damaging 
than the hostility of others and the name 
of Caelestius, Pelagius and Julian were 
among those who were condemned by the 
Council. Augustine had triumphed, but did 
not live to see the final victory. He had 
been among the bishops summoned to the 
Council of Ephesus, but he never arrived 
there, dying in the beleaguered city of 
Hippo . . . . 
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CHAPTER II 

AUGUSTINIANISM 

The church has been troubled from time to time 

with various theological problems. During the time of 

Augustine the East was trying to answer serious ques

tions about the Godhead; the West was troubled by 

questions about the humanity of Christ. It was in the 

deliberations of Eastern councils that the dogmatic 

definition of the Trinity and the twofold nature of 

Christ was finally reached. And it was the fathers of 

the West who made certain doctrinal decisions con

cerning questions relating to sin and grace. 

Augustine himself was involved in three great 

controversies that developed in the church. The Man

ichean controversy had to do with philosophical spec

ulation; the Donatist with matters of church order; the 

Pelagian with questions of religious doctrine. Farrar 

says: 

The dispute with the Manicheans centered in 
the metaphysical question as to the nature 
of evil in the universe. . . . The dispute 
with Pelagius was chiefly concerned with 
the psychological question as to the nature 

36 
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of evil in the heart of man."̂  

The Pelagian controversy centered around the 

opposing ideas regarding sin and grace. Some of the 

ideas which were dealt with were human freedom as it re

lates to man's relationship to God, man's state before 

and after the fall, the eternal purpose of redemption, 

and the nature of the grace of God. The entire contro

versy basically came down to one issue: Was redemption 

mainly a work of God or of man? Does man need to be 

changed or just improved? The ideas of the Pelagian 

system of thought promoted human freedom, while Augus

tine's promoted the necessity of divine grace. .Pelagius 

suggested that the natural man, by his own effort, may 

attain to righteousness and holiness. On the other hand, 

Augustine declared that man does not have the moral 

strength to accomplish good without the grace of God. 

Philip Schaff, in referring to the two systems of doc

trine, says:. 

The one system proceeds from the liberty of 
choice to legalistic piety; the other from 
the bondage of sin to the evangelical li
berty of the children of God. 

Frederic W. Farrar, Lives of the Fathers, 
Sketches of Church History in Biography (Edinburgh: 
Adam & Charles Black, hDCCCLXXXIX), Vol. II, p. 546, 
n. 1. Hereafter cited as Farrar, Lives of the Fathers 

^Schaff, History, Vol. Ill, p. 788. 
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Pelagius considered Christ to be a good teacher 

and example. His grace was an aid to development of 

the moral nature of man. Augustine considered grace 

to be a creative principle which transforms and 

nourishes a new life spiritually. Regeneration for 

Pelagius was a gradual process in which human nature 

becomes better with the passage of time; regeneration 

for Augustine was a complete transformation which took 

place instantaneously. In commenting upon which of the 

two systems is most correct, Schaff says: 

The true solution of the difficult question 
respecting the relation of divine grace to 
human freedom in the work of conversion, is 
not found in the denial of either factor; 
for this would either elevate man to the 
dignity of a self-redeemer, or degrade him 
to an irrational machine, and would ulti
mately issue either in fatalistic pantheism 
or in atheism; but it must be sought in 
such a reconciliation of the two factors as 
gives full weight both to the sovereignty of 
God and to the responsibility of man, yet 
assigns a preeminence to the divine agency 
corresponding to the infinite exaltation 
of the Creator and Redeemer above the sin
ful creature. 

For Augustine, man's trouble began when he fell 

from a state of innocence in the garden of Eden. God 

had created man and placed him in a perfect state. This 

perfect state was sustained by God's grace. This grace 

^Ibid, p. 789. 
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was made available as a supernatural assistance to help 

man continue doing good. Schaff states, "Grace, in this 

wider sense, as a source of all good, Augustine makes 

independent of sin, and ascribes the possession of it 

even to the good angels." Not only was Adam created 

perfect, but the environment in which he lived was per

fect. The continuance of this perfection was based upon 

man's obedience to God. Augustine compares the perfect 

state of man to that of a child who is perfect, but is 

destined to become a man. His idea seems to be that of 

a development of perfection. Another illustration 

which Augustine uses is that of a seed which is perfect, 

but finds its complete fulfillment in becoming a tree. 

According to this idea, God made it possible that man 

could develop into a perfection where sin would never be 

possible. Here is what Schaff says about this matter. 

It was graciously made possible that his mind 
should become incapable of error, his will, 
of sin, his body, of death; and by a normal 
growth this possibility would have become ac
tual. But this was mere possibility, invol
ving, in the nature of the case, the opposite 
possibility of error, sin, and death. 

The perfect state of man was conditional upon 

obedience. This command of obedience was not difficult 

because God gave him the gift of free will and an aid 

^Ibid, p. 818, n. 1. 

^Ibid. p. 819. 
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to safeguard him against the risk of abusing that gift. 

Augustine refers to the original condition of Adam when 

he says: 

In Paradise, then, man lived as he desired 
so long as he desired what God had com
manded. He lived in the enjoyment of God, 
and was good by God's goodness; he lived 
without any want, and had it in his power 
so to live eternally. He had food that 
he might not hunger, drink that he might 
not thirst, the tree of life that old age 
might not waste him. There was in his body 
no corruption, nor seed of corruption, which 
could produce in him any unpleasant sensa
tion. He feared no inward disease, no 
outward accident. Soundest health blessed 
his body, absolute tranquillity his soul. 
As in Paradise there was no excessive heat 
or cold, so its inhabitants were"exempt 
from the vicissitudes of fear and desire. 
No sadness of any kind was there, nor any 
foolish joy; true gladness ceaselessly 
flowed from the presence of God, who was 
loved 'out of a pure heart, and a^good 
conscience, and faith unfeigned.' 

According to an article in the Church Quarterly 

Review, A. C. Gloucester says: 

While the earlier Fathers generally held 
that the Fall deprived man of super
natural gifts, but left him with a 
fundamentally sound nature, St. Augustine 
maintained that the loss of these super
natural gifts me^n an entire corruption 
of man's nature. 

^Augustine, The City £f God, Book XIV, chap. 26, 
(tr. Marcus Dods) in NPNF , Vol. II, p. 281. 

"̂ A. C. Gloucester, "Doctrine of Man: The Fall of 
Man and Original Sin," in Church Quarterly Review, 
Vol. 128 (April, 1939), p. 24. Hereafter cited as 
Gloucester, "Doctrine of Man: The Fall of Man and 
Original Sin." 
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Human nature had become entirely affected by the 

consequences of disobedience. Freedom of the will was 

seriously injured by Adam's transgression. Again Mr. 

Gloucester writes, "The teaching of St. Augustine arose 

from three causes, from his ov;n personal history, from 

a study of the Epistles of St. Paul and from the un

deniable fact of the existence of sin in the world."^ 

When Augustine speaks of freedom of the will, he 

means that the will may act spontaneously as opposed to 

action under external constraint or from animal instinct. 

This freedom is a part of the human will eve in the sin

ful state. This is the basis of man's moral responsi

bility. Another form of freedom of the will is the 

liberum arbitrium, or freedom of choice. 

Like Pelagius he ascribes freedom of 
choice to the first man before the fall. 
. . . Augustine differs from Pelagius in 
viewing Adam not as poised in entire in
difference between good and evil, obedience 
and disobedience, but as having a positive 
constitutional tendency to the good, yet 
involving, at the same time, a possibility 
of sinning. Besides, Augustine, in the 
interest of grace and of true freedom, 
disparages the freedom of choice, and 
limits it to the beginning, the transient 
state of probation. 

^Ibid. 

^Schaff, History, Vol. Ill, pp. 821-822. 
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Adam had the freedom in choosinb between good 

or evil plus the assistance of divine grace; but by 

choosing evil, he fell into the bondage of sin. A final 

form of freedom spoken of by Augustine was the free self. 

decision or self-determination of the will towards the 

good and the holy. 

The will is free in proportion as it is 
healthy, and healthy in proportion as it 
moves in the element of its true life, in 
God, and obeys Him of its own spontaneous ..-. 
impulse. To serve God is the true freedom. 

Augustine views the first Adam, not merely as an 

individual, but at the same time as the progenitor and 

representative of the whole race. Therefore, the fall 

of Adam has universal significance. In Adam, human 

nature fell, and therefore, nature fell, and therefore, 

all who have inherited that nature from him must suffer 

the consequences of the fall. Adclph Harnack says: 

Adam's Fall was inconceivably great. When, 
in the hope of becoming like God, he trans
gressed God's command not to eat the apple, 
all conceivable sins were compressed into 
his sin; the revolt to the devil, pride of 
heart, envy, sensuous lust—all in all: 
self-love in place of love of God. . . . 
The dead soul is now drawn downwards; it 
seeks its blessings in the mutable and 
perishable, and is no longer capable of 
commanding the body. The latter then 
asserted itself with all its wanton im
pulses, and thus corrupted the whole human 

•̂ Îbid, p. 823. 
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nature. 

The essence of the sin of Adam consisted not in 

the eating of the fruit; for this was in itself neither 

wrong nor harmful; but in disobedience to the command of 

God. Augustine states, "Obedience was enjoined by that 

commandment, as the virtue which, in the rational 

creature, is, as it were, the mother and guardian of all 

12 
virtues." This command of obedience was not difficult 

because God gave him the gift of free-will and an aid to 

safeguard him against the risk of abusing that gift. 

"The will, which, aided by grace, would have become a 

source of good, became to Adam, in his apostasy -from 

13 God, a source of evil." 

The consequences of Adam's fall in the view of 

Augustine are both manifold and disastrous. The conse

quences of sin may be listed under seven headings. 

1. Loss of the freedom of choice, which con
sisted in a positive inclination and love 
to the good, with the implied possibility 
of sin. In place of this freedom has 
come the hard necessity of sinning, 
bondage to evil© 

Adolph Harnack, The History of Dogma, trans
lated by Neil Buchanan (New York: Russell, 1958), Vol. 
V, pp. 213-214. Hereafter cited as Harnack, The History 
of Dogma. 

•̂ Ĉited in Schaff, History, Vol. Ill, p. 825. 

•̂ Îbid, p. 826. 

14 
Ibid. 
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2» Obstruction of knowledge. Man was or
iginally able to learn everything 
easily, without labor, and to under
stand everything aright. But now the 
mind is beclouded, and knowledge can 
be acquired and imparted only in the 
sweat of the face. 

3. Loss of the grace of God, which en
abled man to perform the good which his 
freedom willed, and to persevere there
in. By not willing, man forfeited his 
ability, and now^^though he would do 
good, he cannot. 

4. Loss of paradise. The earth now lies J 
under the curse of God: it brings 5 
forth thorns and thistles, and in the 
sweat cpf the face man must eat his 
bread. 

5. Concupiscence, i. e., not sensuousness 
in itself, but the preponderance of the . 
sensuous, the lusting of the flesh 
against the spirit. 

6. Physical death, . . . Adam was indeed 
created mortal, that is, capable of 
death, but not subject to death. By 
a natural development the possibility 
of dying would have been overcome by 
the power of immortality; the body would 
have been gradually spiritualized and 
clothed with glory, without a violent 
transition or even the weakness old age. 
But now man is fallefi under the bitter 
necessity of death. 

<? 

-̂ Îbid, p. 826. 

^^Ibid. 

Ibid. 

Ibid. 

•̂ Îbid, p. 828. 
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7. The most important consequence of the 
fall of Adam is original sin and 
hereditary quilt in his whole poster
ity; and as this was also one of the 
chief points of controversy, it must 
be exhibited at length. 

Another aspect of Augustinianism is the teaching 

concerning original sin. It is important that one have 

an understanding of Augustine's view on this subject 

because it dominates his whole conception of human nature 

since the Fall. In his work On Original Sin, Augustine 

states: 

Now, whoever maintains that human nature 
at any period required not the second 
Adam for its physician, because it was 
not corrupted in the first Adam, is con
victed as an enemy to the grace of God; 
. . . . 

The effects of original sin may be summed up in 

three ways. It may be thought of as an hereditary dis

ease which weakens the spiritual nature of man. This 

weakness can only be healed by the sacrifice of Christ 

upon the cross. This view was accepted by most of 

the Eastern churches of Augustine's day and is pro

bably still accepted by many Christians today. From 

another viewpoint, original sin was shared by the entire 

human race because Adam was its representative. This 

^^Ibid, p. 829. 

21 
Augustine, On the Grace of Christ and On 

iginal Sin, Book II, chap. 34, in NPNF^, Vol. V, p. 249. 
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idea was accepted by the Western churches of Augustine's 

day. A final way to consider the effects of original 

sin is as a disease and a crime. This idea suggests 

that the human race shares both the guilt and the pen

alty of Adam's fall. It is this idea that Augustine 

adopted and made a part of his theological position re

garding original sin. Adolph Harnack has the opinion 

that Augustine was more concerned about original sin as 

a disease. Harnack says, "What Augustine always re
pp 

garded most in sin was the infirmity, the wound." 

Bonner is convinced that Augustine accepted the idea 

that the human race was totally identified with Adam in 

such a way that it participated with him in his sin, and 

also received his punishment. 

Augustine's theory is that of the seminal 
identity of the human race with Adam. 
Since all future generations were, in one 
sense, present in our progenitor's loins 
at the time of the Fall, so all mankind 
participated, in some mysterious fashion, 
in the sin,pand drew upon itself condign 
punishment. 

Schaff also comments on this part of Augustine's 

theory of original sin: 

Original sin, according to Augustine, is 
the native bent of the soul towards evil, 
with which all the posterity of Adam . . . 

22 
Harnack, The History of Dogma, Vol. V, p. 211, 

n. 2. 
23 
Bonner, Augustine of Hippo, pp. 371-372. 
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come into the world, and out of which all 
actual sins of necessity proceed. . . . 
Sin is not merely an individual act, but 
also a condition, a status and habitus, 
which continues, by procreation, from 
generation to generation. 

A key factor in the transmission of original sin 

was referred to as concupiscence or lust. Augustine did 

not consider concupiscence as original sin, but he did 

think of it as a weakness of human nature which was a 

consequence of the fall. It was through concupiscence 

that original sin was transmitted to infants. Bonner 

states: 

Concupiscence itself is not Original Sin; 
it is a wound and a vice of human nature, 
making it a slave to the devil; can be 
the occasion of sin, even in the baptized; 
and is the means whereby Original Sin is 
transmitted. 

Augustine derived the proof of his doctrine of 

original sin from three sources: the scriptures, in

fant baptism, and personal experience. The scripture 

text which Augustine appealed to more than any other was 

Romans 5:12 (Wherefore, as by one man sin entered into 

the world, and death by sin; and so death passed upon 

all men, for that all have sinned). In this passage, the 

Apostle Paul was showing the relationship between sin and 

^'^Schaff, History, Vol. Ill, p. 829. 

25 
Bonner, Augustine of Hippo, p. 378; Bonner de

rives this from two works of Augustine, On Marriage and 
Concupiscence, I, xxiii, in NPNF , Vol. V, p. 273 and ^ 
Against Two Letters of the Pelagians, I, xiii, in NPNF , 
Vol. V, p. 387. 
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death. He was also showing the relationship between 

Adam's sin and the sin of his posterity. Farrar has 

an excellent comment regarding Augustine's interpre

tation of the text in Romans 5:12. 

Augustine being but partially acquainted with 
Greek, and reLyiim on the Latin version, 
supposed thateji^in Romans V, 12, meant 'in 
whom' whereas Pelagius rightly translated it 
'for as much as' (in e_o quod) , . . . yet of 
course he was consistent in refuting 'the 
vain talk of the Pelagians, that "original 
sin" consisted only "in the following of 
Adam."'^ 

Other scriptural passages to which Augustine re

ferred as teaching original sin were Genesis 8:21; John 

3:6; Ephesians 2:3. 

Another favorite argument of Augustine regarding 

original sin was infant baptism in the church. This be

came an important point in the controversy because the 

Pelagians as well as the Augustinians accepted the im

portance of baptizing infants. The Pelagians claimed 

that infant baptism was symbolic of the strengthening 

of human nature that was already good. It had ncthing 

to do with original sin as far as they were concerned. 

Augustine could see no reason for baptizing infants un

less they inherited original sin. Schaff in commenting 

on the inconsistency of the Pelagian position with re

gard to infant baptism says that " . . . to be consistent, 

^Sarrar, Lives of the Fathers, Vol. II, p» 554, 
n. 1. 
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|theyj should have limited baptism to adults for the for-

27 giveness of actual sins." 

Finally, Augustine argues that the testimony of 

personal experience proves original sin. He uses a tiny 

baby as an example of how the weaknesses of human nature 

manifest themselves. Self-will, anger, and disobedience 

may be observed in the smallest infant. Even adults are 

faced with the conviction that human nature is not v/hat 

it should be. Augustine testifies in his Confessions 

to the sinfulness of his own nature. 

I will call to mind the impurity of my life 
past and the unclean corruptions of my soul; 
not for any love that I bear to them, but 
for that which I owe to thee, O my God. For 
love of thy love, O Lord, I do it, recording 
my most wicked ways in the very bitterness of 
my soul, that thou mayest grow sweet to me; 
thou who art no counterfeit, but a happy and 
secure sweetness. Recovering me from that 
division of myself, whereby I was all torn in 
pieces, whilst, being averted from thee, the 
One, I vanished away into the many. For in 
my youth I did sometimes burn with a kind of 
hellish desire to be satisfied, and I dared 
to run wild in many luxuriant pleasures. 
But in the meantime the beauty of my soul was 
blasted, and in thine eyes, 0 Lord, I was 
putrified, whilst yet I took contentment in 
myself and had a care to please the eyes of 
man. 

In discussing the consequences of original sin, 

Augustine taught that individuals, even infants would be 

^"^Schaff, History, Vol. Ill, p. 835. 

28 
Augustine, Confessions.. Bk. II, chap. I, 

Huddleston, tr., p. 30; cf, NPNF , Vol. I, p. 55. 
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punished, but he had a difficult time deciding on the 

severity of the punishment. In one of his letters, 

Augustine confesses his difficulty in deciding about the 

punishment of infants, "When the question of the punish

ment of infants comes up I am pressed by difficulties 
pQ 

and hardly know what to say." 

The controversy over original sin led eventually 

to a discussion of the origin of the soul. There were 

three theories regarding this that were prominent in the 

church during the time of Augustine. 

1. The Traducian or Generation-theory teaches 
that the soul originates with the body 
from the act of procreation, and therefore 
through human agency. 

A leading exponent of this theory was Tertullian. 

2. The Creation-theory ascribes each individual 
soul to a direct creative act of God, and 
supposes it to be united with the body 
either at the moment of its generation, or 
afterwards. . . . Pelagius and his followers 
were creationists. 

3. The theory of Pre-existence, which was 
originated by Plato and more fully devel
oped by Origen, supposes that the soul, 
even before the origin of the body, ex
isted and sinned in another world, and 
has been banished in the body as in a prison. 

^^ugustine. Letter 166, chap, vi, cited in Por
talie, Saint Augustine, p. 212; NPNF , Vol. I, p. 528. 

•^^Schaff, History, Vol. Ill, p. 830. 

•̂""Ibid, pp. 830-831. 
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to expiate that personal Adamic guilt, 
and by an ascetic process to be re
stored to its original state. '̂  

Augustine wavered between creationism and trad-

ucianism; he flatly rejected the pre-existence theory. 

"Where the Scripture," he says, "renders no certain 

testimony, human inquiry must beware of deciding one way 

or the other. If it were necessary to salvation to know 

anything concerning it, Scripture would have said 

33 more."^"^ 

There are two schools of thought concerning the 

Augustinian theory of grace. One group says that he is 

contradictory. An example of this group is expressed in 

the work of the Benedictine scholar Dom Odilo Rottmanner. 

In St. Augustine's teaching on predestination 
a disagreement between his theory and practice 
becomes manifest. The mildness of his prac
tice remained unchanged, as is shown by his 
sermons; his theory, at first inoffensive, 
continually developed in the direction of an 
excessive rigorism and an irresistible in
fluence of God on freedom of the will. Moreover, 
this endless variation prevents him from develop
ing a complete system whose parts are logically 
connected. 

Eugene Portalie, on the other hand, represents 

the more favorable approach to Augustinianism© 

^^Ibid, p. 831. 

^^Augustine, A Treatise on the Merits and For
giveness of Sins, and on the Baptism of Infants, Book II, 
chap. 36, par. 59, cited in Schaff, History,^Vol. Ill, 
p. 832; cf. Ibid, Book II, chap. 59, in NPNF , Vol. V, 
p. 68. 

34 Portalie, Saint Augustine, p. 178. 
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Despite quite noticeable exaggerations on 
certain points, despite difficulties which 
explain disagreements without taking a 
position, we think that the texts are 
sufficiently clear and the critics suffic
iently impartial to propose a revision of the 
stricter views. Therefore we unhesitatingly 
affirm first, that St. Augustine has formed 
a true and perfectly logical system without 
contradictions, the basis of which did not 
vary since the time he became bishop if we 
judge by his later works; second, that in 
this system human liberty was affirmed 
until the day of his death so accurately 
that no trace of an irresistible and necess
itating impulsion ever appears in it. 

Both Augustine and Pelagius used the term "grace" 

but each one had a different meaning for it. Farrar 

makes an excellent comment which illustrates this. He 

says: 

Unfortunately the one Latin word gratia 
was used to render the tyo Greek words 
Xd/^^^ , 'favour' and XCt^/^^ ^/^^ 'a 
spiritual gift,' and this led to some con
fusion; but Pelagius used 'grace' in a very 
vague and subordinate way, and he had as 
little conception of that absolute spiritual 
union with Christ on whicl^^St. Paul so 
greatly dwells {^VXpi* Crt (*) ) as he had of 
the race as dying in Adam. But if Pelagius 
almost did away with grace, Augustine, in 
spite of his asseverations, almost did away 
with free-will. 

There are two important points to be noted in 

Augustine's doctrine of grace. Man is completely 

unregenerate and cannot help himself; God is all-powerful 

•̂ Îbid, p. 179. 

36 Farrar, Lives of the Fathers, Vol. II, p. 551. 
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and He alone can help man out of his unregenerate con

dition. This twofold concept is expressed in Augustine's 

Confessions. 

And how shall I invoke my God; my Lord and 
my God? Because when I invoke him, I call 
him into myself; and what place is there in 
me that so my God may come into me; God, who 
made heaven and earth? Is it so, 0 Lord my 
God, that there is anything in me which con-
taineth thee? Or rather, do the heaven and 
earth which thou hast made, and in which thou 
hast made me, contain thee? Or is it there
fore true that whatsoever is containeth thee, 
because without thee it could not be? Since 
therefore I also am somewhat, why do I de
sire that thou mayest come into me, who 
should not be at all, unless thou wert al
ready in me? For I am not now in hell, 
and yet thou art even there, for -though I_ 
should descend into hell, there thou art 
present. I should not therefore be, O 
God, I, who could have no being at all 
unless thou wert in me; or rather, I 
should not be at all unless I were in thee, 
of whom are all things, by whom all things. 

n 

!» 

in whom ^11 things. 
even so. 

Even so it is, 0 Lord, 

When Augustine speaks of grace he means the 

ability of God through Christ to transform human nature, 

This is a supernatural work that begins in the human 

heart. The effects of the transforming grace of God 

are forgiveness of sins, restoration of communion with 

God, and the imparting of new life within. Pelagius 

regarded grace as a kind of illumination that provides 

instruction and admonition to the intelligence of man. 

37 
Augustine, Confession 

Huddleston, tr., p. 4; cf, NFNP 
^ 

Book I, chap. II, 
Vol. I, pp. 45-46. 
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This was an outward form of assistance. Augustine's idea 

of grace was a power within which enabled the will to do 

the good which was commanded, and to imitate the example 

of Christ. Schaff says of Augustine's theory of grace, 

"With him grace is, first of all, a creative power of God 
O Q 

in Christ transforming men from within." 

In opposing Pelagius, Augustine had a great deal 

to say about the operation of grace. The first princi

ple of grace in operation was that it was absolutely 

necessary to Christian virtue. Augustine quotes Pela

gius as saying: 

. . . whereby 'Christ Jesus came into the 
world to save sinner,' is not necessary 
not only for ever f^ic? hour and for every 
moment, but also for every act of our lives: 
and those who endeavor to disannul it de- i 
serve everlasting punishment. 

A second important factor in the operation of 

grace is that it is unmerited. According to Augustine 

there is nothing that man can do to deserve the grace 
of God. 

From these and similar passages of Scripture 
we gather the proof that God's grace is not 
given according to our merits. The truth is, 
we see that it is given not only where there 
are no good, but even where there are many 
evil merits preceding: and we see it is so 

^^Schaff, History, Vol. Ill, pp. 844-845. 

Augustine, On the Grace of Christ and On 
Original Sin, Book I, chap. 2, NPNF*", Vol. V, p. 218. 
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given daily.^° 

To prove his point Augustine appealed to ex

amples of pardoned sinners like himself and Paul who were 

antagonistic to Christ, but were subdued by the grace of 

God. In one place where he is discussing the power of 

God's grace to save men from the vilest of sin, Augus-

tine says: 

Now if faith is simply of free will, and is 
not given by God, why do we pray for those 
who will not believe, that they may believe? 
This it would be absolutely useless to do, 
unless we believe, with perfect propriety, 
that Almighty God is able to turn to belief 
wills that are perverse and opposed to faith. 

There is no will, no matter how exalted in holi

ness, which does not fall into the worst excesses with

out God's grace. 

A third factor in the operation of grace is that 

it is irresistible in its effect. Augustine did not 

deny that it was possible to resist the influence of 

grace. But there was a sense in which the divine grace 

is able to overcome the utmost obstinacy of the human 

heart. In this sense grace makes man willing to submit 

to God. God knows how to deal with a hardened sinner 

in such a way as to convert him, while leaving him the 

40 
Augustine, A Trestise on Grace and Free Will, 

chap. 13, NPNF , Vol. V, p. 449. 
'̂ •'•Ibid, chap. 29, NPNF"^, Vol. V, p. 455. 
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power to refuse conversion. "In 427, among the twelve 

articles of faith concerning grace, this one is found, 

'Whoever has received the efficacious grace of faith 

gives his consent only with complete independence of 

his free will.'"^^ 

Augustine's idea about the divine influence is 

such that both grace and freedom of will are compat

ible. The will is free to choose, but it will never 

make a choice without first being motivated. God 

attracts the will of man by presenting the motives or 

inducements which encourages the will to act. Not 

only does God motivate the will, but He knows how it 

will respond in each case. God alone determines the 

choices of the will by various forms of motivation. In 

this way God is able to determine whether the will shall 

choose evil or good. Portalie says, "God could have, 

then, at His pleasure, wrought the salvation of Judas, 

43 if He had willed it, or allowed Peter to perish," 

Augustine believed that God's influence over the will of 

man is a work of grace. 

A fourth and final factor in the operation of 

grace is that it works progressively or by degrees. 

Some of the various stages of grace, according to this 

42 
Portalie, Saint Augustine, p. 198, citing 

Augustine, Epistola, 217, 5, 16 (33, 985). 

"̂ Îbid, p. 200. 
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idea, would be acceptance of scriptural authority; 

obedience to the truth; and faith which becomes love for 

God. The progress of grace in the human heart is nec

essary throughout life. As the need of the human heart 

changes, grace ministers to that need. Adolph Harnack 

says: 

Originally, faith is contrasted with know
ledge; it is the acceptance on authority 
of things we cannot know, nay, of what is 
contrary to reason; but it grows into 
assensus, fiducia, and spiritual percep
tion, and thus passes into love, or, 
according to Paul agg James, into faith 
that works in love. 

Augustine gave different names to the various 

degrees of grace. The power to overcome the resisting 

will, make sin known in the human heart, and the creation 

of a desire for redemption, is called gratia praeparans. 

The power to give faith and motivate the will toward 

good, and transform the soul in Christ, is called gratia 

operans. The power to rid the soul of evil and produce 

the fruits of faith is called gratia cdbperans. The 

power to produce perseverance in the life of a believer 

so that he is eventually brought to the perfect state 

45 is called gratia perficiens. 

Any discussion on the subject of Augustinianism 

"̂ "̂ Harnack, History of Dogma, Vol. V, p. 207, 
n. 1. 

^^Schaff, History, Vol. Ill, p. 849. 
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Regarding the doctrine of predestination many 

writers think that the ideas of Augustine and Calvin 

are very similar. Some, however, suggest that there is 

a significant difference between the two men on this 

subject. Calvin teaches supralapsarianism which means 

that God decreed election and reprobation before the 

fall of Adam. Augustine's doctrine is infralapsarian 

which means that God decreed election and reprobation 

after the fall of Adam. God had foreknowledge of Adam's 

transgression but He did not cause it. 

Until Augustine developed his theory of pre

destination, very little thought had been devoted to 

the subject. The early church fathers taught a con

ditional predestination v/hich was based on man's 

actions. Augustine went much further in his teaching; 

he believed in unconditional election of grace which 

was based on what God does. G. F. Wiggers says: 

In reference to predestination, the fathers 
before Augustine were entirely at variance 
with him, and in agreement with Pelagius. 
They, like Pelagius, founded predestination 
upon prescience, upon the fore-knowledge of 
God, as to who would make themselves worthy 
or unworthy of salvation. They assume, 
therefore, not the unconditional predes
tination of Augustine, but the conditional 
predestination of the Pelagians. The 
Massilians had, therefore, a full right to 
affirm (Aug. Ep. 225), that Augustine's 
doctrine of predestination was opposed to 
the opinions of the fathers and the sense of 
the church (ecclesiastico sensui), and that 

47 
Bonner, Augustine of Hippo, pp. 386-387. 
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no ecclesiastical author had ever yet explained 
the Epistle to the Romans as Augustine did, or 
in such a way as to derive from it a grace 
that had no respect to the merits of the elect. 
And it was only by a doubtful inference (De 
pono pers. 19) that Augustine endeavored to 
prove that Cyprian, Ambrose, and Gregory 
Nazianzen had known and received his view of 
predestination, by appealing to the agree
ment between this doctrine and their theory of 
grace. 

In discussing the problem, of predestination, 

Portalie asked two questions: 

Does God, in His creative decree and before 
any act of human liberty, determine by an 
immutable choice the elect and the repro
bate? Must the elect during eternity thank 
God for having rewarded their merits or 
must they also thank Him for having, before 
any meritorious act on their part, chosen 
them to merit this reward? 

One answer to these questions is what is termed 

the semipelagian theory of predestination. The idea 

contained in this theory is that the plan of salvation 

is predestined, and God invites everyone to become a 

part of His saving grace. Man must exercise his own 

free will in choosing to be saved or lost. Those who 

advocate this theory would reject the idea that the 

number of the elect is already determined. 

^^Cited in Schaff, History, Vol. Ill, p. 852, 
n. 2, cf, Wiggers, i., p. 448. 

49 
Portalie, Saint Augustine, p. 214. 
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Another answer to these questions is known as 

the predestinarian theory. This theory teaches that 

God predestines the elect to be saved and the reprobate 

to be lost. Bot groups are powerless to change God's 

decree. 

One further answer to these two questions is 

called the catholic theory of predestination. The idea 

contained in this theory is that God does choose the 

elect by an eternal decree of His soverign will. But 

this does not destroy man's ability to choose to be 

saved or lost. Those who advocate this theory would 

defend the idea that God wants all men to be saved. 

The debate over the doctrine of predestination 

did not end with the close of the Pelagian controversy. 

Philip Schaff says, "Augustine's doctrine of pre

destination was the immediate occasion of a theological 

50 
controversy which lasted almost a hundred years. . . . " 

^ 

;a 

^^Schaff, History, Vol. Ill, p. 856. 



CHAPTER III 

PELAGIANISM 

To understand the theology of Pelagianism it is 

necessary to know the circumstances in which it de

veloped. Gerald Bonner says, "Pelagianism was a reform

ing movement in the corrupt world of the later Roman 

Empire. It was born in an age of active cruelty, 

passive selfishness, and unbridled lust and avarice.""'" 

When Pelagius began to develop his system of thought, 

the attitude of the Roman world toward Christianity had 

changed. Many people in the early days of Christianity 

were persecuted severely; some even became martyrs be

cause of their faith in Christ. But in the time of 

Pelagius, Christianity had become a respectable religion 

in the eyes of the world, and Christians were no longer 

facing severe persecution. In fact, people were be

coming Christians without any change in their way of 

living. Many of the church fathers were distressed 

with the attitude of some professing Christians. In a 

letter of 413, Jerome wrote:. 

Bonner, Augustine of Hippo, p. 353. 
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Shame on us, the world is falling in ruins, 
but our sins still flourish. . . . We live 
as though we were doomed to death on the 
morrow, but we build houses as though we 
were going to live forever in this world. 
Our walls glitter with gold, gold gleams 
upon our ceilings and upon the capitals of 
our pillars: yet Christ is dying at our 
doors in the persons of His poor, naked 
and hungry. 

The church found nothing objectionable with 

Pelagius and his followers protesting against this kind 

of laxity. The problem arose when their teachings 

proved contrary to the orthodox dogma of that day. In 

order to counteract the moral laxity of his day, Pe

lagius emphasised the goodness of God and man in his 

teachings. Since God is good, everything He created 

must also be good. Pelagius felt that for man to be 

good, it only required virtue and continence on his 

part. Human reason and free-will were important in 

helping to make man good. Gloucester says, "Human 

nature therefore is indestructibly good, and can only 
3 

be modified accidentally. Pelagius adds, ". • . will

ing is nothing but a movement of the mind without any 
-. • 4 compulsion. 

2 
Jerome cited in Ibid, pp. 353-354; cf Hieron, 

Ep. 128, 5. Corpus Scriptorum Ecclesiasticorum Latin-
orum Ivi, 161; tr. by F. A. Wright, Loeb ed., p. 479. 

3 
Gloucester, "Doctrine of Man: the Fall of r:an 

and Original Sin," pp. 29-30. 
4 
Pelagius, OJQ. Imperf, II, 17, cited ibid, p. 30 
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Pelagius developed the idea that man did not 

require any help outside of himself to make himself 

good. It was this idea that came into conflict with 

Augustine's teaching about grace. When he was preach

ing, Pelagius would invariably begin his sermons with a 

statement about man being good and not needing any 

help. A typical statement would read, "Nature was 

created so good that it needs no help." 

It seems that Pelagius had difficulty in coming 

to grips with the problem of evil in man. He speaks of 

how he can become good, but he does not explain how he 

becomes bad. Gloucester says, "Pelagius represents a 

complete rationalism. Your reason and will ought to make 

you good. He fails to explain how it happens that they 
g 

so often make you bad. 

The ability of man to be good is a gift of God 

which was bestowed upon him at creation. Since God has 

placed this ability in man, he is able to distinguish 

between the good and the bad. It also means that man 

knows that God wants him to do good. In discussing this 

matter, Robert Evans says: 

5 
Pelagius, ^ . a^ Demetrianum, cited in Glou

cester, "Doctrine of Man: the Fall of Man and Original 
Sin," p. 30. 

Gloucester, "Doctrine of Man: the Fall of Man 
and Original Sin," p. 30. 
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To speak of man means immediately to speak 
of him as a creature of God. The whole 
dignity of man lies precisely in his being 
a peculiar, special creature of God. . . . 
This peculiar relation Pelagius specifies 
by the related ideas of reason, law of 
nature, conscience, and natural goodness. 

Pelagius speaks of the operation of reason as 

the law of nature. This law works in two ways: (1) 

It causes one to be aware of the action that should be 

taken. (2) It approves or disapproves of that action. 

This is why he believed so strongly that man had the 

ability to live a sinless life. According to this idea 

it would be as easy to do good as it would be to do 

evil. Regarding the operation of the law of nature, 

Evans says: 

The law of nature then is given by reason 
applying itself to the concrete business 
of moral choice between good and evil; 
awareness of the law of nature is virtually 
identical with conscience, the interior 
judge which presides in the soul as a 
moral teacher, approving praiseworthy acts 
and disapproving base ones. 

Out of these teachings, Pelagius developed his 

idea of grace. He believed that it was an act of grace 

when God bestowed upon man the ability to live without 

sin. Some of Pelagius' arguments on this point are 

7 
Robert F. Evans, Pelagius, Inguiries and Re

appraisals (New York: The Seabury Press, 1968), pp. 92-
93. Hereafter cited as Evans, Pelagius. 

^Ibid, p. 93. 
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vague and difficult to follow. Evans states: 

However problematic Pelagius' explicit 
arguments may remain, two things at least 
are clear: (1) Pelagius wants us to 
understand as gift of grace man's unique 
status as set over against the necessities 
of nature and as possessing the capacity 
for spontaneously willed sinlessness. 
(2) Man's possession of this gift offers 
him no opportunity for boasting; it 
appears that the real significance 
of associating the capacity with the term 
'grace' is to remove any possible sug
gestion thafc man may take credit for pos
sessing ito 

The controversy between Pelagius and Augustine 

began with a disagreement about the primitive state of 

man. Pelagius taught that Adam was created sinless. 

He possessed the ability to do good and was given an 

immortal spirit and a mortal body. God also gave Adam 

both reason and free will. Because of his reason, 

Adam was able to rule over all other creatures, and with 

his free will, he was able to please God. Pelagius 

believed that Adam was given the ability to choose 

equally between good or evil. According to Schaff: 

The human will is, as it were, the eternal 
Hercules at the cross-road, who takes first 
a step to the right, then a step to the 
left, and ever returns to his former po
sition. 

It was necessary for Adam to have this ability to choose 

p. 804e 

^Ibid, p. 96. 

^^Schaff, History of the Christian Church, 
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between good and evil in order for him to be a free 

moral agent. 

Another idea which Pelagius taught concerning 

Adam's free will was that of progressive development. 

If Adam continually made the right choices, his will 

would be strengthened to do good; if he continually made 

the wrong choices, his will would be strengthened to do 

evil. According to this idea Adam was to decide, even 

while living in the primitive state, whether he was to 

live for doing good or evil. Schaff says: 

Human liberty, like every other spiritual 
power, has its development; it must ad
vance beyond its equilibrium, beyond the 
mere ability to sin or not to sin, and 
decide for the one or the other. . . . 
The right use of the freedom of choice 
leads to a state of holiness; the abuse^^ 
of it, to a state of bondage under sin. 

A final aspect of the primitive state of man was 

death. Pelagius taught that Adam would have died even 

if he had not sinned since he regarded physical death 

as a law of nature. He considered scripture passages, 

which talk of death as a consequence of sin, to mean 

moral corruption or eternal damnation. When pressed 

about the matter, he conceded that if Adam had not 

sinned, he might have been exempted from death by a 

•'••'•Ibid. 
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special privilege. It was also admitted that death 

came into the world through Adam because he was the 

first to die, but death was not connected with the 

fall, and neither did the fall have anything to do with 

the mortality of man. 

A further area of disagreement between Pelagius 

and Augustine was with regard to the consequences of the 

fall of Adam. The idea of Pelagius was that what Adam 

did in disobedience was an individual act and did not 
(I 

represent the human race in any manner. 

Adam allowed himself to be enticed by the 
pleasant look of the forbidden fruit, and 
to be determined by the persuasion of the 
woman. This single and excusable act of 
transgression brought no consequences, 
either to the soul or the body of Adam, 
still less to his posterity, who all 
stand or fall for themselves. 

As a result of Pelagius' position regarding the 

fall of Adam, it meant that he would not accept the idea 

of original sin or hereditary guilt. Since Adam's only 

influence upon the human race was by way of a bad ex

ample, the only influence of Christ upon the human race 

was by way of a good example. The work of Christ in 

bringing man into fellowship with God is that of re

deemer, revealor, and example. When speaking of 

Pelagius' position relative to Christ as redeemer. 

•"•̂ Ibid, p. 806. 
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Robert Evans says: 

The commentary on Paul reflects a number 
of traditional ways of speaking of the 
redeeming work of Christ. Christ is, 
for example, a pure sacrificial offering 
to the Father, or he has manifested his 
eternal life in our flesh to the end 
that it might become immortal. Pelagius' 
most characteristic and oft-repeated 
language specifies Christ as dying,an 
undeserved death on behalf of men. 

Christ came to reveal as well as redeem. During 

Old Testament times the commandments were written in 

tables of stone. In New Testament times, the Lord Himself 

spoke the commandments to men. These words revealed 

to man the possibility of living without sin. As man' s 

example, Christ showed how to live under every circum

stance of life. Here again Evans has a comment. 

And Christ is example. Pelagius understands 
this both in a general and in a specific 
sense. In a general sense it means that 
Christ offered to men the one paradigm case 
needed in the time of grace of a man who 
consistently put to death sinful desire 
and thus revealed to men that of which their 
nature is capable. Specifically Christ serves 
as example.for a number of concrete modes of 
behavior. 

Because of Pelagius' belief that there was no 

original sin, he developed the idea of the possibility 

of a sinless life. He gave a number of biblical examples 

to prove his point: Abel, Abraham, Isaac, and the 

13 

^Ibid, p. 107. 

Evans, Pelagius, p. 106 

14. 
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Virgin Mary. Augustine in one of his works quotes a 

statement of Pelagius concerning the sinlessness of 

Abel. 

Eve sinned,—the Scripture distinctly says 
so much; Adam also transgressed, as the 
same Scripture does not fail to inform us; 
whilst it affords us an equally clear testi
mony that Cain also sinned: and of all 
these it not only mentions the sins, but 
also indicates the character of their sins. 
Now if Abel had likewise sinned. Scripture 
would without doubt have said so. But it 
has not said so, therefore he committed no 
sin; nay, it even shows him to have been 
righteous. 

A careful study of this statement by Pelagius 

shows that he believed that if sins were not specifically 

stated against a biblical character it meant he was sin

less. If men in Bible days were sinless, then men could 

also be sinless in his day. It would be unjust and un

fair for God to impute sin in an original sense. A. C. 

Gloucester remarks concerning Pelagius' views: 

If God imputed the sin of another to any man, 
it would be unjust. If he regarded that 
nature which had not sinned as having sinned, 
it would be unjust, as much as if he ha^^ 
created beings who were laden with sin. 

Even though Pelagius believed in the possibility 

of sinlessness he still recognized the weakness of human 

^^Pelagius, cited in Augustine, On Nature and 
Grace, chap. 44, in NPNF"^, Vol. V, p. 136o 

^^A. C. Gloucester, "Grace in Church History," 
The Church Quarterly Review, Vol. 132, July-Sept., 1941, 
Hereafter cited as Gloucester, "Grace in Church History." 
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flesh. He accepted the idea that if the Biblical 

commandments demanded holy living, then it must be 

possible. If there was any failure to live a holy life 

the blame must be placed upon the weakness of man and 

not uppn God. 

Much discussion in the controversy between 

Augustine and Pelagius dealt with free will and human 

ability. The Pelagian teaching was that free will meant 

freedom of choice. Since choice involved the mind, 

man's reason was very important in the performance of 

righteousness. Gloucester says, "The reason and the 

17 will ought to make a man good." This ability to 

choose has been given to every man at birth. Schaff 

states: 

Pelagius was a creationist, holding that 
the body alone is derived from the parents, 
and that every soul is created directly 
by God, and is therefore sinless. The sin 
of the father, inasmuch as it consists in 
isolated acts of will, and does not inhere 
in the^nature, has no influence upon the 
child. 

Julian, a disciple of Pelagius, would point to 

valor, chastity, and temperance, as virtues of the 

heathen proving the natural goodness of human nature. 

He says: 

Ibid. 

•^^Schaff, History, Vol. Ill, p. 809. 
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If the chastity of the heathen, . . . were 
no chastity, then it might be said with the 
same propriety that the bodies of un
believers are no bodies; that the eyes of 
the heathen could not see; that the grainy 
which grew in their fields was no grain. 

To Julian the natural goodness of man was as 

obvious as his physical body. This natural goodness in

volved freedom of choice. 

Pelagius taught that in any action of man there 

are three elements, posse (power), velle (will), and 

esse (act). The first element was from God. The second 

element was possessed by man. The third element was a 

result of cooperation between God and man. The first 

element which is the power to act is always present be

cause it comes from God. The second and third elements 

which are will and action may not always be present be

cause they come from man. Augustine quotes Pelagius 

concerning this matter. 

That a man is able to will and effect any good 
work, comes from God alone. So that this one 
faculty can exist, even when the other two 
have no being; but these latter cannot exist 
without that former one. . . . That we are 
able to see with our eyes is not of us; but 
it is our own^that we make a good or bad use 
of our eyes. 

A. H. Birch, in describing the position of 

•̂ Ĉited in ibid, pp. 809-810. 

20 
Pelagius, cited in Augustine, On the Grace of 

Christ, chap. 5, in NPNF , Vol. V, p. 219. 
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Pelagius on free will says:. 

The fundamental problems of moral phil
osophy are the origin of evil and the 
question of Free Will. Pelagius, the 
fourth—and—fifth century heresiarch, 
maintained the position that man's will 
was entirely free, and that he was able 
by his own effort to perfect himself. 

Philip Schaff says: 

The Pelagian system is founded un
consciously upon the deistic conception 
of the world as a clock, made and wound 
up by God, and then running of itself, 
and needing at most some subsequent re
pairs. God, in this system, is not the 
omnipresent and everywhere working 
Upholder and Governor of the world, in 
whom the creation lives and moves, and 
has its being, but a more or less 
passive spectator of the operation of 
the universe. Z 

«' 

In commenting on this thought, Schaff says: 2 

Dr. Neander . . . regards this difference 
of view concerning the relation of the 
Creator to the creature as the most original 
and fundamental difference between thê -̂  
Augustinian and Pelagian system, . . . 

The difference between Augustine and Pelagius 

regarding free will was that Augustine placed emphasis 

upon the divine initiative, and Pelagius placed em

phasis upon human response. 

A. H. Birch, "A Fifth-Century Apostle of Free 
Will," in the Hibbert Journal, Vol. 46, Oct., 1947— 
July, 1948, p. 56. 

22 
Schaff, History, Vol. Ill, p. 811. 

23 
Ibid, p. 812, n. 1. 
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Since man possessed the ability to choose not to 

sin, Pelagius believed that the slightest deviation from 

the commandments of God would be severely punished. The 

following statement by him points out this fact. "In 

the day of judgment no forbearance will be shown to the 

ungodly and the sinners, but they will be consumed in 

24 eternal fires." 

The Pelagians did not accept the idea of venial 

sin. Every sin was mortal as far as they were concerned. 

Once a person had committed the slightest error, he was 

no longer a member of the church or a part of Christ. 

According to Portalie, "Specht remarks that the Pelagians 

25 

defined the Church as the 'society of the perfect.'" 

When dealing with the problem of sin and punish

ment of sin, the Pelagians were in a very delicate 

position with reference to the baptism of infants. The 

necessity of baptism was accepted by almost all orthodox 

Christians. Even the Pelagians accepted this view to a 

certain point. Augustine would say that there can be 

no salvation without baptism. If the Pelagians admitted 

to the need for baptizing infants in order for them to 

be saved, they must also accept the idea that original 

24 Pelagius, cited in Augustine, On the Proceedings 
of Pelagius, chap. 9, NPNF , Vol. V, p. 186. 

25 
Specht, Die Lehre von der Kirche nach dem ĥ l, 

Augustin, Paderborn, 1892, p. 64, cited in Portalie, Saint 
Augustine, p. 189. 
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sin was transmitted through Adam. Therefore, the ex

planation of the Pelagians on this point was somewhat 

vague. Pelagius would say when referring to the des

tiny of unbaptized infants, "As for infants who die 

unbaptized, I know indeed whither they go not; yet 

26 whither they go, I know not." 

The Pelagians endeavored to keep their views of 

infant baptism in line with the orthodox position of the 

church. They claimed that when a child was born, it had 

the capacity to sin. By the time the child received 

baptism, it needed it. A further reason for baptism was 

that it brought the infant to a higher form of sancti-

fication. 

In this way they were able sincerely to 
claim that they acknowledged one baptism 
for the remission of sins, and to assert 
their orthodoxy in Church practice with
out need to inquire more deeply into^^the 
precise grounds for that orthodoxy. 

Julian expressed himself relative to this issue 

when he said: 

We do not baptize for the purpose of 
freeing from the claim of the devil, but 
that those who are the work of God may 
become His children, as pledges of His 
love, that those who have come forth from 
God's tuition may be still further advanced 
by His mysteries, and that those who bear 
the work of nature may attain to the gifts 
of grace, and that their Lord, who has made 

26 
Pelaaius, cited in Augustine, On Original Sin, 

chap. 23, NPNF^, Vol. V, p. 244. 
27 
Ferguson, Pelagius, p. 178. 
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them good by creation, may make them better 
by renovation and adoption. 

This statement suggests the idea that baptism is the in

strument of sanctification rather than justification. 

Since the Pelagians had a doctrine of grace, one 

would assume that Pelagius and his followers were in 

agreement with Augustine at this point, however, the 

contrary is true. Augustine protested that what he 

taught as grace and what Pelagius taught as grace were 

' two different things. According to the Pelagian theory, 

the will could not be free if it needed the help of God, 

since each of us has it in his own power either to act or 

refrain from acting. Pelagius in his letter to the virgin 

Demetrias wrote: 

We say: 'It is hardi It is difficult! 
We cannot, we are but men, compassed 
about by the fragile fleshi' Blind 
folly and profane rashness! We accuse 
the God of knowledge of a twofold ig
norance, so that He seems to be ignor
ant of what He has done or what He has 
commanded—as if, unmindful of human 
frailty, whose author He himself- is. He 
has imposed commandSpUpon man which man 
is not able to bear. 

Pelagius united nature and grace in such a way 

that they were inseparable. When Augustine first read 

what Pelagius had to say about nature and grace, he 

Julian, cited in Augustine [c'ontra secundum 
Juliani responsionemj op £uiU ir̂ P d^fectumy, V, 9, quoted 
by Ferguson, Pelagius, p. 178. 

po 

Pelagius, Epist. ad Demetriaden, 16, cited 
in Bonner, Augustine of Hippo, p. 361. 
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did not see a conflict between them, but as he continued 

to study Pelagius' ideas, he realized that he and 

Pelagius were not in agreement. One of the illustrations 

which disturbed Augustine was one in which Pelagius used 

the function of certain members of God's creation to ex

plain how grace exists naturally in man. 

If I were to say, man is able to dispute; 
a bird is able to fly; a hare is able to 
run; without mentioning at the same time 
the instruments by which these acts can 
be accomplished—that is, the tongue, the 
wings, and the legs; should I then have 
denied the conditions of the various 
offices, when I acknowledged the very 
offices themselves?. 

Augustine argued that this was not the New Testa

ment concept of grace, but simply the Pelagian idea of 

possibility under the name of grace. It seemed to 

Augustine that natural grace as Pelagius explained it 

would make supernatural grace unnecessary. 

Pelagius denied that this was true. He be

lieved natural grace to be the ability and capacity of 

man for doing good. Supernatural grace was the en

lightenment which assisted the will of man in knowing 

how to do good. The will of man is strengthened by the 

power of instruction and example. The reason man 

committed sin is because he followed the evil example 

30 

Grace, chap 
Pelagius, cited in Augustine, On Nature and 
. 12, NPNF , Vol. V, p. 125. 
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of Adam. Now he is able to perform good by following 

the righteous example of Christ. "In those not Christ-

lans," says Pelagius, "good exists in a condition of 

nakedness and helplessness; but in. Christians it ac

quires vigor through the assistance of Christ."̂ •'• 

A summary of the ideas contained in Pelagius* 

doctrine of grace is given by Robert Evans. 

•Grace' means to Pelagius the following: 
(1) that original endownment with rational 
will by which men have the capacity to be 
without sin; (2) the law of Moses; (3) the 
forgiveness of sins in virtue of the 
redemptive death of Christ; (4) the ex
ample of Christ; (5) the teaching of 
Christ, conceived both as 'law' and more 
generally as teaching concerning the 
things proper to man's nature and sal
vation. 

Augustine taught that grace was for the elect 

only. Pelagius taught that grace was intended for all 

men, but it must first be deserved. He remarks con

cerning the judgment of the heathen: 

Those deserve judgment and condemnation, 
because, although they possess free will 
whereby they could come to have faith and 
deserve God's grace, they make a bad 
use of the freedom which has been granted 
to them. But these deserve to be re
warded, who by the right use of free will 
merit the Lord's grace, and keep His 

"̂ •'•Pelagius, cited in Schaff, History, Vol. Ill, 
p. 813, cf, Aug. De gratia Chr. c 31. (tom. X. fol. 244) 

32 
Evans, Pelagius, p. 111. 
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commandments. 

A further important aspect of the Pelagian 

doctrine of grace was with regard to the remission of 

sins through baptism. Pelagius thought in terms of 

remission of sins to be followed by illumination, en

abling man to lead the Christian life, and not of the 

continual help of the indwelling of the Holy Spirit. 

The Pelagian controversy has not ended; it 

continues in various forms down to the present day. 

A. C. Gloucester writes: 

In this controversy then we have the con
trast and anti-thesis between simple 
morality and religion, a contrast which 
is before us equally at the present day. 
The religious point of view says that the 
only true development of mankind can be 
through religion. Opposed to that is the 
view that education, intellectual develop
ment and moral training are all that is-
required. 

A comment by Schaff seems to agree with what 

Gloucester has written. 

The Pelagian system has really no place 
for the ideas of redemption, atonement, 
regeneration, and new creation. It 
substitutes for them our own moral effo^^ 
to perfect our natural aid and support. 

"^^Pelagius, cited in Augustine, On the Grace of 
Christ, chap. 34, NPNF , Vol. V, p. 229. 

^^Gloucester, "The Doctrine of Man: The Fall of 
Man and Original Sin," p. 28. 

^^Schaff, History, Vol. Ill, p. 815. 
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Men seem to possess the idea that civilization 

will always thrive if it is educated intellectually 

and morally. The teachings of Pelagianism would en

courage this thinking. Its basic philosophy is that 

man can make himself good with the proper effort. A. C. 

Gloucester says: 

It is this ideal which inherited from the 
Encyclopaedists and the French Revolution 
inspired the liberal movement of the nine
teenth century. Only let the people be 
well educated and all the evils of mankind 
will vanish away. Whether the condition of 
Europe as the result of a hundred years of 
State education justifies this hope may 
be doubted. . . . 

In this system there is a good deal which seems 

sound and logical and with which one might be inclined 

to agree at the present day, but if it is compared with 

the reality of life it is not true. It does not recog

nize the misery of sin and guilt. Nor does it promote 

the goodness of God, for it made man independent of the 

divine help to all Christians. Pelagius' intentions 

were excellent for his desire was to strengthen men's 

wills and to do away with spiritual sluggishness and 

laziness, but the natural inclination of human nature 

revolted against it. Augustine's personal experience 

•^^Gloucester, "Grace in Church History," 
July-Sept., 1941, p. 160. 



81 

is a good illustration of this. He knew that he was 

evil. He knew that God had snatched him from the evil 

life he had been leading. The possibility of goodness 

had come to him entirely through the divine grace. 

"Pelagianism in its ultimate analysis means 

doing without God. . . . It is the religion of the 

Unitarian, of the liberal theologian, of the humanist, 

37 of the positivist." 

'̂ '̂ Ibid, pp. 160-161. > 
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CHAPTER IV 

ANTI-PELAGIAN WRITINGS 

The major contribution of Augustine to the 

Pelagian controversy was his writings. It is almost 

unbelievable that he could produce so much material. 

The only people able to read all of his books were monks 

whose lives were devoted to study, but this did not 

trouble Augustine for he was writing on a subject close 

to his heart. There was nothing that gave him more 

pleasure than writing about the grace of God. Peter 

Brown says: 

This causa gratiae will be the high-water 
mark of Augustine's literary career. As 
early as 411, he had constructed a coherent 
picture of Pelagianism, that would link 
Pelagius and Caelestius, two widely different 
persons in the eyes of the world, within the 
same body of ideas; and he would consistently 
treat these ideas as a totality that cut at 
the foundations of the Catholic faith. 

Augustine was drawn into controversy with 

Pelagius because the teachings of the monk from Britain 

were in conflict with the dominating principle of his 

own life, the unmerited abundance of God's grace. 

Brown, Augustine of Hippo, pp. 354-355 

82 
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Benjamin Warfield says: 

Grace,—man's absolute dependence on God 
as the source of all good,—this was the 
common, nay, the formative element, in 
all stages of his doctrinal development, 
which was marked only by the ever grow
ing consistency with which he built his^ 
theology around this central principle. 

His first thrust at the Pelagian teachings v;as 

in the form of sermons. "Augustin was abundant in 

these oral labours; and many of his sermons directed 

against Pelagian error have come dovin to us, al

though it is often impossible to be sure as to their 

date."^ 

In one of them (170) he took his text from 

Philippians 3:6-16. His purpose in this sermon was to 

show that man can have no righteousness except from 

God.^ Other sermons (174, 175, 176) had as their 

text I Timothy 1:15, 16 and developed the idea " . . . 

that the universal sin of the world and its helplessness 

in sin constituted the necessity of the incarnation; and 

especially that the necessity of Christ's grace for 
5 

salvation was just as great for infants as for adults." 

^B. B. Warfield, "Introductory Essa^ on Augus
tine and the Pelagian Controversy," in NPNF , Vol. V, 
p. xxii. 

3 Ibid. 

^Ibid. 
5 
Ibid, p. xxiii. 
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Much said in these sermons was afterwards incorpor

ated in his treatises. 

Augustine's first attempt to shed light on cer

tain aspects of the controversy in a written document 

was brought about by certain questions which were sent 

to him for an answer by Marcellinus of Carthage. He 

and Augustine had become close friends the year before 

when this notable official was presiding over the great 

conference of the Roman Catholics and Donatists. The 

title of the treatise, written in 412, was On the Merits 

and Forgiveness of Sins and on the Baptism of Infants 

in three books. A brief excerpt from the Retractions 

suggests the emphasis of this work© 

A NECESSITY arose which compelled me to write 
against the new heresy of Pelagius. Our pre
vious opposition to it was confined to sermons 
and conversations, as occasion suggested, and 
according to our respective abilities and 
duties; but it had not yet assumed the shape 
of a controversy in writing. Certain ques
tions were then submitted to me . . .at 
Carthage, to which I was to send them back 
answers in writing: I accordingly wrote 
first of all three books, under the title, 
"On the Merits and Forgiveness of Sins,' 
in which I mainly discussed the baptism of 
infants because of original sin, and the 
grace of God by which we are justified, 
that is, made righteous; . . . It is in 
direct opposition to these principles that 
they have devised their new heresy. 

^NPNF^, Vol. V, pp. 12-78. 
7 
Augustine, Retractions, Book II, chap. 23, 

as cited in N£NF"̂ , Vol. V, p. 12. 
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The first book of this work is an argument for 

the validity of original sin. Augustine bases his ar

gument on Romans 5:12-21, and on the practice of infant 

baptism. The second book treats the question of the 

possibility of perfection of human righteousness in 

this life. His argument was that although there is the 

possibility of a sinless life, no man has ever existed, 

exists now, or will ever exist entirely without sin. 

Augustine is perfectly clear about why infants 

are baptized in the church. 

Take then the case of any infant you please: 
If he is already in Christ, why is he bap
tized? If, however, as the Truth has it, he 
is baptized just that he may be with Christ, 
it certainly follows that he v;ho is not 
baptized is not with Christ; and because he 
is not 'with' Christ, he is 'against' Christ; 
for He has pronounced His own sentence, which 
is so explicit that we ought not, and indeed 
cannot, impair it or change it. And how can 
he be 'against' Christ, if not owing to sin? 
for it cannot possibly be from his soul or 
his body, both of these being the creation 
of God. Now if it be owing to sin, what 
sin can be found at such an age, except the 
ancient and original sin? 

The chief points discussed in this work by 

Augustine were in some cases identical and in others 

closely related to the thesis condemned in the year 

before by a Carthaginian synod at which Coelestius had 

Q 

Augustine, On the Merits and Forgiveness of 
Sins., and on the Baptism of Infants, Book I, chap. 55, 
NPNF-^, Vol. V, p. 36. 
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been under interrogation. The issues were not settled 

by the action of the synod, but discussion relative to 

the thesis continued in Carthage. Pelagius was not in 

Carthage at the time of the synod nor afterwards during 

the ensuing months of discussion. Neither his name nor 

the name of Coelestius is mentioned in the first two 

books of the work. Augustine was writing against views 

held by Carthaginian Christians, views related to the 
Q 

charges which Coelestius had refused to condemn. 

The first time Pelagius is mentioned by name 

is in the third book of this work. Augustine had found 

in Pelagius' commentary on the Pauline epistles.some 

arguments against the doctrine of original sin. Evans 

paraphrases Augustine's recital of Pelagius tenets:. 
(1) if the sin of Adam harms even those not 
guilty of actual sins, i.e., infants, then 
the righteousness of Christ must be thought 
to benefit even nonbelievers, since the 
Apostle Paul argues that salvation is brought 
through one man in a similar, even greater 
way, than death has been brought by one man; 
(2) if original sin is cleansed away by 
baptism, then the offspring of 'CAO baptized 
parents can scarcely inherit what their 
parents no longer possess; (3) on the 
assumption that only bodily nature is in
herited and that soul is not inherited, 
bodily nature alone would presumably be 
afflicted with inherited sin and thus de
serving of punishment, and in any case it 

9 
Vide supra, pp. 10-11 



87 

would be unjust that a newly created soul 
should have to bear the weight of a sin 
committed so long ago and by some other 
person; (4) it cannot be believed that the 
same God who forgives a man his own sins 
should rjgkon against a man the sin of 
another. 

Augustine was strongly opposed to these ideas 

because they were opposite to the views which had been 

accepted by the church. At this point, Augustine was 

not sure how strongly Pelagius believed in these ideas. 

Here are Augustine's own words relative to this matter. ; 

n 

However, within the last few days I have 
read some writings by Pelagius,—a holy j 
man, as I am told, who has made no small % 
progress in the Christian lif e,-r-containing ! 
some very brief expository notes on the . • 
epistles of the Apostle Paul; and therein I J 
found, on coming to the passage where the I 
apostle says, 'By one man sin entered into 
the world, and death by sin; and so it Gj 
passed upon all men,' Romans 5:12 an ar
gument which is used by those who say that 
infants are not burdened with original sin. 
Now I confess that I have not refuted this 
argument in my lengthy treatise, because it 
did not indeed once occur to me that any
body was capable of thinking such senti
ments. 

But we must not indeed omit to observe that 
this good and praiseworthy man . . . has not 
advanced this argument against the natural 
transmission of sin in his own person, but has 
reproduced what is alleged by those perjgns 
who disapprove of the doctrine, . . . . 

Evans, Pelagius, p. 73. 

•̂ "̂ Augustine, On the Merits and Forgiveness of 
Sins^ and on the Baptism of Infants, Book III, chap. 1, 
NPNF-̂ , Vol. V, p. 69. 

•̂ Îbid, Book III, chap. 5, p. 70. 
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Pray, don't you see how Pelagius has inserted 
the whole of this paragraph in his writings, 
not in his own person, but in that of others, 
knowing so well the novelty of this unheard-
of doctrine, which is now beginning to raise 
its voice against the ancient ingrafted 
opinion of the Church, that he was ashamed 
or afraid to acknowledge it himself? 

The next treatise of Augustine on this subject 

was written in reply to a second letter from Marcellinus 

He wrote to say that he was puzzled by what he had read 

concerning the possibility of man's attaining to sin

lessness in this life. At the same time, Augustine had 

stated that no man ever had, or ever would possess a 

sinless life. Responding to his friend, Marcellinus, 

in 412, Augustine wrote a work entitled. On the Spirit 

14 and the Letter. In this work Augustine explained to 

Marcellinus that although he had affirmed the possi

bility he denied the actuality of a sinless life. He 

used the example of a camel passing through the eye of a 

needle. God was able to cause it to happen, but there 

was no evidence that any such thing had ever happened. 

He then develops a lengthy argument using II Corinthians 

3:6 as a basis. He stated that the word "letter" in 

this verse meant the law as a system of precepts, which 

revealed sin rather than removed it. The law pointed 

the right way to live, but was not able to give strength 

13 
Ibid, Book III, chap. 6, p. 71. 

^"^NPNF^, Vol. V, pp. 83-114. 
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to walk in it. As a result, the soul was left power

less because of sin. Augustine claimed that the word 

"spirit" was God's Holy Spirit who was given to man to 

give him strength to walk aright. Augustine says: 

We will, however, consider, if you please, 
the whole of this passage of the apostle and 
thoroughly handle it, as the Lord shall en
able us. For I want, if possible, to prove 
that the apostle's words, 'The letter killeth, 
but the spirit giveth life,• do not refer to 
figurative phrases,—although even in this 
sense a suitable signification might be ob
tained from them,—but rather plainly to the 
law, which forbids whatever is evil. When I 
shall have proved this, it will more mani
festly appear that to lead a holy life is the 
gift of God,—not only because God has given 
a free-will to man, without v;hich there is no ' 
living ill or well; nor only because He has. ' 
given him a commandment to teach him how he ii 
ought to live; but because through the Holy • 
Ghost He sheds love abroad in the hearts of ' 
those whom he foreknew, in order to pre- .• 
destinate them; whom He predestinated, that 
He might call them; whom He called, that he 
might justify them; and whom̂ -he justified, 
that He might glorify them. 

This argument cut at the very roots of Pela

gianism which taught that through free will and the 

commandments a man might live a sinless life. In this 

work, Augustine enunciated three doctrines which he him

self looked upon as most endangered by this Pelagian 

heresy—original sin, the imperfection of human right

eousness, and the necessity of grace. 

•'•̂ Ibid, chap. 7, NPNF"'', Vol. V, p. 85. 
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Evans says: 

Augustine has now read Pelagius' Pauline 
commentary and is presumably aware of the 
repeated teaching there that law and 
commandment are to be prized as offering 
knowledge of the divine will and are thus 
to be understood as 'grace'; he is pre
sumably aware also of the prominent 
teaching on free will; and he cannot 
have failed to notice that a conception 
of grace, in anything approaching his 
own distinctive sense, is virtually 
absent. 

In his work On the Spirit and the Letter, 

Augustine dealt with two ideas concerning the law; one, 

of the law as help and secondly, the ceremonial law which 

does not justify. He probably had in mind the teaching 

of Pelagius when he suggested the idea that the way God 

helps an individual is by giving him knowledge of the 

commandments, so that he may respond with his own will. 

He had read of these ideas in Pelagius' commentary. 

Two young men, Timasius and James, had been per

suaded by the exhortation of Pelagius to enter the ser

vice of God in an ascetic life. They had been given a 

17 book by Pelagius, On Nature, which they had diligently 

studied. A considerable part of Pelagius' work was given 

over to a discussion of related subjects centering on the 

problem of original sin. Some of the topics discussed 

in his book were: an infant dying unbaptized is not 

Evans, Pelagius, pp. 74-75. 

•'•'̂ Ibid, p. 82. 
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condemned; if a man were of such a character that he 

could not possibly be without sin, he would be free of 

blame; there is no sin that is not pride, and there is 

no guilt from a sin that is not one's own voluntary sin. 

After reading some of Augustine's writings on grace, 

Timasius and James decided to ask his opinion on the 

book of Pelagius which they had been studying. Augus

tine replied by writing the treatise. On Nature and 

18 Grace. The two young men expressed their thanks in a 

letter and professed their conversion from their error. 

The subject of the treatise is grace, which Pelagius 

does not admit in any true sense, but places only in the 

nature that God has made. In one place, Augustine sugges

ted that if the power of the will were enough to cause a 

man to live above sin, it would be unnecessary to pray 

to be delivered from evil. 

There is, however, this difference between 
us and them, that we, whenever the devil has 
to be resisted, not only do not deny, but 
actually teach, that God's help must be 
sought; whereas they attribute so much 
power to will, as to take away prayer from 
religious duty. Now it is certainly with 
a view to resisting the devil and his flee
ing from us that we say when we y^ay, 'Lead 
us not into temptation; . . . .' 

Well, then, let him only confess the means 
by which this is possible, and then our 
controversy is ended. Now the means is 'the 

-̂ N̂PNF-̂ , Vol. V, pp. 121-151. 

•̂ Îbid, chap. 68, p. 145. 



92 

grace of God through our Lord Jesus Christ;• 
by which he nowhere has been willing to allow 
that we are assisted when we pray, for the 
avoidance of sin. 

The treatise closes with a noble praise of that 

love which God sheds abroad in the heart, by the Holy 

Ghost, and by which alone we can be made keepers of the 

law. 

About the end of 415, Augustine received a 

treatise which was supposedly written by Coelestius.̂ •'" 

It consisted of three parts. The first part was in the 

form of a series of definitions which was an attempt to 

force the catholics to admit that man can live in this 

world without sin. In the second part, he used certain 

passages of scripture in defence of his doctrine. In 

the third part, he dealt with texts that had been quoted 

against his argument. Augustine at once wrote a treatise 

in answer to this which bears the title 0^ Man's Per-

22 fection in Righteousness. This work follows the same 

pattern as that to which it is an answer. The main idea 

of the work was to show that a man never has or ever will 

live without needing God's forgiveness. 

Whosoever, then, supposes that any man 
or any men (except the one mediator 

?0 
Ibid, chap. 69, p. 145. 

PI 1 
Warfield, "Introductory Essay," in NPNF , Vol. V, 

p. XXXV. The work was entitled Definitions Ascribed to 
Coelestius. 22 

NPNF"'-, Vol. V, pp. 159-176. 
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between God and man) Jj. Timothy 2:T1 have ever 
lived, or are yet living in this present state, 
who have not needed, and do not need, forgive
ness of sins, he opposes Holy Scripture, 
wherein it is said by the Apostle: 'By one man 
sin entered into the world, and death by sin; 
and so death passed upon all men, in which 
all have sinned.' 

During the year 415, Pelagius was brought to 

trial at Diospolis. There were fourteen bishops who 

heard the case against him. The result of the trial was 

24 that he was acquitted. 

In the year 417, following the council of 

Diospolis, Augustine wrote a full historical account of 

the proceedings. In this account he.dealt with all 

twelve indictments brought against Pelagius. He con

cluded by noting that even though the council approved 

of Pelagius himself, they condemned his heresies. In 

speaking of the acquittal of Pelagius, Augustine says: 

They conducted his trial as of one whom they 
knew nothing of, especially in the absence 
of those who had prepared the indictment 
against him, and were quite unable to ex
amine him with diligence and care; but, in 
spite of this inability, they completely 
destroyed the heresy itself, as even the 
defenders of his perverseness must allow, 
if they only follow the judgment through 
its particulars. 

23 
Augustine, On Man's Perfection in Right

eousness, chap. XXI, in NPNF , Vol. V, p. 176. 
24 
Vide supra, pp. 17-25. 

25 
Augustine, On the Proceedings of Pelagius, 

chap. 45, in NPNF"*-, Vol. V, pp. 202-203. 
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Another occasion which afforded Augustine an 

opportunity to write against the Pelagians was following 

the Carthage Council of May, 418.^^ Over two hundred 

African bishops assembled at Carthage and passed a series 

of nine canons against Pelagianism. Bonner states:. 

These affirmed the connection of human 
mortality with the Fall; the relation of 
infant baptism to Original Sin and the 
impossibility of the salvation of un
baptized infants; insisted that Grace was 
more than forgiveness of sins or illum
ination and that it did not merely assist 
obedience; and declared that even the 
holiest persons had sins for which they 
must entreat God's pardon. 

While waiting for an answer from Zosimus to the 

decrees formulated during the council and sent to him, 

Augustine remained in Carthage and devoted himself to 

the writing of a large work in two books under separate 

28 titles of £n the Grace of Christ, and On Original Sin. 

The theme of Book One, On the Grace of Christ, was how 

God gives Divine Grace to man in order that he might be 

glorified in man. That Pelagius never acknowledged 

Augustine's concept of grace was demonstrated by a de

tailed examination of all that he had written on the 

Vide supra, pp. 31-32. 

27 
Bonner, Augustine of Hippo, p. 345; cf, 

Prosper, Contra Collat., 5, 3. Migne, Patrologia 
Latina xlv, 1728-30. 

28 
Augustine, Qn the Grace of Christ and On 

Original Sin, in NPNF , Vol. V, pp. 217-255. 



95 

subject. In speaking about this, Augustine said, "I 

have nowhere, in those writings of Pelagius and Coelestius 

which I have had the opportunity of reading, found them 

acknowledging it as it ought to be acknowledged."^^ 

The object of Book Two, On Original Sin, was to 

show, that, in spite of Pelagius' admissions as to the 

baptism of infants, he denies that they inherit original 

sin and contends that they are born free from corruption. 

Augustine felt that Pelagius and Coelestius had departed 

from the true faith. He made reference to this in the 

last part of the work. 

. . . it follows that Pelagius, along with 
his disciple Coelestius, was justly con
demned by the authority of the catholic 
Church for having turned aside from the 
true way of faith, . . . . 

To Augustine Pelagianism was not a mere error 

but a deadly heresy which struck at the very center of 

Christianity. Paul Lehman says:. 

The treatise On Original Sin is notable for 
what is perhaps the sharpest outburst 
against the heresy . . . and for an explicit 
formulation of the well-known ^ijigustinian 
doctrine of the massa perdita. 

^^Ibid, Book I, chap. 31, NPNF"^, Vol. V, p. 228. 

^^Ibid, Book II, chap. 48, NPNF"^, Vol. V, p. 255. 
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The Pelagians had accused Augustine of con

demning marriage in his teachings. When this accusation 

reached the ears of Augustine, he produced a work en

titled ^ Marriage and Concupiscence.^^ The first of 

the two books was published early in 419. The specific 

purpose of the work was to distinguish between the evil of 

carnal concupiscence and the good of marriage. Eugene 

Portalie says, "There he proves that the teaching of 

original sin is not a condemnation of marriage." 

Concupiscence or lust was the result of original sin, 

and it was through this that Adam's sin was conveyed to 

his offspring. Marriage was intended for the purpose of 

the propagation of children, but he praised continence 

even above marriage. Concupiscence did not destroy the 

good in marriage according to Augustine. In discussing 

sex relations between husband and wife, Augustine said: 

. . . even such embraces of husband and 
wife as have not procreation for their 
object, but serve an overbearing concu
piscence, are permitted, so far as to ^. 
be within range of forgiveness, . . . . 

"The Latin word for 'permission' is venia, 

which also means 'indulgence,' 'forbearance,' 'forgive

ness;' and so the sins that may be forgiven are called 

•̂ N̂PNF-*-, Vol. V, pp. 263-308o 

33 
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'venial sins,' i.e. 'pardonable,' and in this sense 

35 'permissible,' sins." 

The long and important treatise. Against Tv/o 

36 Letters of the Pelagians, was written about 420 and 

consisted of four books; the first of which replies to 

the letter sent to Rome, and the other three to that sent 

to Thessalonica. Augustine felt compelled to answer the 

accusations made against the catholics. 

1. That the catholics destroy free will; 
to which Augustin replies . . . that 
it is really the Pelagians that destroy 
free will by exaggerating it; 

2. That Augustin declares that such 
marriage as now exists is not of God; 

3. That sexual desire and intercourse are 
made a device of the Devil, which is 
sheer Manicheism; 

4. That the Old-Testament saints are 
said to have died in sin; 

5. That Paul and the other apostles are 
asserted to have been polluted by lust 
all their days • . • ; 

6. That Christ is said not to have been 
free from sin; 

7. That baptism does not give complete re
mission of sins, but leaves roots |jjom 
which they may again grow; . . . . 

^^Cf, ibid, p. 270, n. 7. 

36 NPNF"̂ , Vol. V, pp. 377-434. 

^"^Warfield, "Introductory Essay," in NPNF , 
Vol. V, pp. Iv-lvio 



98 

About this time Augustine had obtained and read 

the whole of Julian's attack on the first book of his 

work On Marriage and Concupiscence. His answer. Against 
38 

Julian, was one of the longest that he wrote in the 

whole course of the Pelagian controversy.^^ In the first 

book, Augustine appealed to both Greek and Latin Fathers 

in an attempt to prove original sin. The second book con

tinues the argument of the first, but in greater detail. 

The remaining four books follow Julian's arguments point 

by point, refuting him in detail. In the third book it is 

argued that even though God created man and instituted 

marriage which was good, concupiscence is evil.. Since 

concupiscence is of the flesh, it is constantly striving 

against the spirit. The fourth book deals with the ar

guments in Julian's second book. There are two chief 

arguments, " . . . that unbelievers have no true virtues, 

and that even the heathen recognize concupiscence as 

40 evil." The fifth book deals with the arguments in 

Julian's third book. Some of the subjects dealt with are 

that infants are lost because of sin; that sin caused our 

38 
Augustine, The Fathers of the Church, Saint 

Augustine Against Julian, tr. Matthew A. Schumacher, 
(New York: Fathers of the Church, Inc., 1957), Vol. 35. 
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first parents to be ashamed of their actions; that present 

sin may be the punishment of former sin; that concupis

cence is always evil, whether one gives in to it or not; 

that intercourse is not necessary to have a true marriage; 

that the flesh of Christ is different from that of other 

men. The sixth book deals with the arguments of Julian's 

fourth book. It was shown that original sin could be 

proven by the baptism of infants, the teaching of the 

apostles, and the rites of exorcism. 

Augustine's work. On Grace and Free Will, was 

written to settle a disagreement which arose in the mon-

astery at Adrumetum, located in the province of . 

43 Byzacium. The Retractions tell us that in the monastery 

at Adrumetum, the Pelagian heresy had caused much division. 

There are some persons who suppose that the 
freedom of the will is denied whenever God' s 
grace is maintained, and who on their side 
defend their liberty of will so peremptorily 
as to deny the grace of God. 

A letter from Augustine to Sixtus fell into the 

hands of one of the monks who resided at Adrumetum. The 

subject of the letter was concerning the doctrines of 

41 
Cf, ibid. 

"̂ N̂PNF-̂ , Vol. V, pp. 443-465. 
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gratuitious and prevenient grace. After much discussion 

among the monks over Augustine's letter, it was decided 

to ask him to clarify his position on those doctrines. 

Augustine agreed to do so, and completed the work in 427. 

After a brief introduction, Augustine began by asserting 

and proving the two propositions that Scriptures clearly 

teach that man has a free will and the necessity of grace 

for doing any good. He then examined the passages in 

which the Pelagians claimed that one must first turn to 

God before He visits him with His grace. Appealing to 

Paul's doctrine of grace, Augustine showed that grace was 

not given to merit. Then followed a discussion about the 

nature of grace. 

Now who can be so insensible to the words 
of the apostle, who so foolishly, nay, so 
insanely ignorant of the purport of his 
statement, as to venture to affirm that 
the law is grace, when he who knew very 
well what he was saying emphatically de
clares, 'Ye who are justified by the law 
are fallen from grace'? Well, but if the 
law is not grace, seeing that in order 
that the law itself may be kept, it is 
not the law, but only grace which can 
give help, will not nature at any rate 
be grace? For this, too, the Pelagians 
have been bold enough to aver, that grace 
is the nature in which we were created, 
so as to possess a rational mind, by which 
we are enabled to understand,—formed as 
we are in the image of God, so as to have 
dominion over the fish of the sea, and 
over the fowl of the air, and over every 
living thing that creepeth upon the 
earth. This, however, is not the grace 
which the apostle commends to us through 
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the faith of Jesus Christ.^^ 

The treatise closed with an exhortation to its prayerful 

and repeated study. 

There were some in the monastery at Adrumetum 

who objected to the statement of Augustine concerning 

rebuking those who do not keep God's commandments. 

". . .no man ought to be rebuked for not doing God's 

commandments, but that prayer only should be made on his 

46 behalf, that he may do them." 

This inspired the writing of another composi-

47 tion. On Rebuke and Grace. The purpose of this treatise 

was to explain the relationship between grace and human 

conduct. Augustine was endeavoring to show that the 

sovereignty of God's grace does not take the place of our 

duty to ourselves or our fellow-man. The treatise was 

concluded by showing how God's grace is applied when it 

is necessary for God to rebuke man. 

Severe rebuke should be medicinally applied 
to all by us that they perish not them
selves, or that they may not be the means 
of destroying others. It belongs to God, 
however, to make that rebuke useful to them 

45 Augustine, On Grace and Free Will, chap. 25, 
NPNF"^, Vol. V, p. 454. 

46 Augustine, Retractions, Book II, chap. 67, 
NPNF-*-, Vol. V, p. 468. 

47 NPNF-*-, Vol. V, pp. 471-491. 
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whom He Himself has foreknown and pre-
destinatgg to be conformed to the image of 
His Son. 

Augustine's purpose at this point was to en

courage the believer to focus attention upon God's 

sovereignty over him. 

Information as to the rise of semi-pelagianism 

was received by Augustine about 428. The teachings of 

the new group were explained in letters sent by Prosper 

and Hilary who were laymen. Augustine answered the new 

challenge in two books. On the Predestination of the 

Saints, and The Gift of Perseverance. In the former 

work Augustine commended this new group because.they 

accepted original sin and acknowledged that none are saved 

from it except by Christ, and that God's grace leads men's 

wills and without grace no one can do the kind of good 

deeds that will please God. All they needed was to accept 

the scriptural teaching of predestination. "Further, 

between grace and predestination there is only this differ

ence, that predestination is the preparation for grace. 

Augustine, On Rebuke and Grace, chap. 49, NPNF , 
Vol. V, p. 491. 
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while grace is the donation itself.'»52 ^^ ^^^^^^g^ ^he 

semi-pelagian position was carefully defined and refuted 

as opposed, alike with the grosser Pelagianism, to 

Scripture. 

The purpose of the second book, which has come 

down to us under the separate title of On the Gift of 

Perseverance, was to show that that perseverance which 

endures, to the end is as much of God as the beginning 

of faith and that no man who has been called according 

to God's purpose, and has received this gift, can fall 

from grace and be lost. Augustine discussed the ob

jections that were being raised against the preaching of 

predestination. 

But they say that the 'definition of pre
destination is opposed to the advantage of 
preaching,'—as if, indeed, it were opposed 
to the preaching of the apostle! Did not 
that teacher of the heathen so often, in 
faith and truth, both commend predestination, 
and not cease to preach the word of God? 

The last effort made by Augustine against the 

Pelagians was against the writings of Julian, who was a 

disciple of Pelagius. But death overtook Augustine before 

he had a chance to complete the work. It was given the 

52 
Augustine, On the Predestination of the Saints, 

chap. 19, NPNF , Vol. V, p. 507. 
53 
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significant title The Unfinished Work. 54 

^\arfield, "Introductory Essay," in NPHF"*-, Vol. 
V, p. Ixv. 



CONCLUSION 

The immediate result of the Pelagian controversy 

was the condemnation and excommunication of Pelagius and 

Coelestius. These two men fade from view and very little 

is heard from them after this. However, their condem

nation did not put an end to the ideas; many of Pelagius' 

followers continued to propagate his views. Eventually 

the Pelagian teachings were altered into what became 

known as semi-pelagianism. 

Augustine's teachings were considered to be the 

orthodox position of the Roman Catholic Church. His 

teaching about grace was later used by Calvin and his 

followers as a basis for their idea of predestination. 

Augustine's writings present a wealth of material 

on the Pelagian controversy discussing many of the events 

that took place during the course of the controversy. 

A detailed record is given of the proceedings of the 

councils at which Pelagius and Coelestius were examined. 

A great part of the ideas of Pelagius may be gleaned from 

the direct quotes found in these writings. Augustine 

would cite Pelagius and then refute his argument point 

105 
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by point. It is fortunate for historians that Augustine 

was so exhaustive in his writings. 

Another important result of the Pelagian con

troversy was that the ideas which he advocated have 

continued to influence the thinking of religious men. 

His teaching of Adam as a representative of the human 

race is important for a discussion of the origin of evil. 

His teaching concerning original sin was basic for those 

theologians and churches who taught that man is endowed 

with a sinful nature from birth. His teaching about 

grace explained how evil men can suddenly be changed into 

good men for Augustine believed in the supernatural act 

of grace which has power to transform the human heart. 

Without this act of grace there can be no solution to 

the moral depravity of man. Augustine's analysis of this 

problem and his statement of its solution have been basic 

in the theology of virtually every major orthodox 

theologian during the Medieval and Reformation Period. 

There are those in the religious world today who 

follow Augustine's line of reasoning; others follow the 

thinking of Pelagius; many would take a position which 

would be a combination of the ideas of each man. VJhich-
! 

ever view one decides is most correct, he must recognize 

that both Pelagius and Augustine were great thinkers 

whose influence has continued to make an impact on those 
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who have come to grips with the issue of grace versus 

free will. 
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