Augustine and the Pelagian Controversy
I want to concentrate this morning primarily on the one controversy that has passed down through the millennia and still resonates in many churches today; the Pelagian controversy.  In fact, R.C. Sproul states that the church is in a Pelagian captivity today.

I. The Pelagian Controversy and the Doctrines of Grace.
A. Pelagius was a British monk who lived in Rome in Augustine's day and taught that “though grace may facilitate the achieving of righteousness, it is not necessary to that end.”  
B. He denied the doctrine of original sin, and asserted that human nature at its core is good and able to do all it is commanded to do.  Therefore Pelagius was shocked when he read in Augustine's Confessions, “Give me the grace [O Lord] to do as you command, and command me to do what you will!...O holy God…when your commands are obeyed, it is from you that we receive the power to obey them.”  Pelagius saw this as an assault on human goodness and freedom and responsibility – if God has to give what he commands, then we are not able to do what he commands and are not responsible to do what he commands and the moral law unravels.  
C. Augustine had not come to his position quickly.  In his book On the Freedom of the Will, written between 388 and 391, he defended the freedom of the will in a way that caused Pelagius to quote Augustine's own book against him in later life.  But by the time Augustine wrote the Confessions ten years later the issue was settled.  Here is what he wrote.  This is probably one of the most important paragraphs for understanding the heart of Augustinianism:
1. During all those years [of rebellion], where was my free will?  What was the hidden, secret place from which it was summoned in a moment, so that I might bend my neck to your easy yoke…?  How sweet all at once it was for me to be rid of those fruitless joys which I had once feared to lose…!  You drove them from me, you who are the true, the sovereign joy.  You drove them from me and took their place, you who are sweeter than all pleasure, though not to flesh and blood, you who outshine all light, yet are hidden deeper than any secret in our hearts, you who surpass all honor, though not in the eyes of men who see all honor in themselves…O Lord my God, my Light, my Wealth, and my Salvation.
D. Loving God, in Augustine's mind, is never reduced to deeds of obedience or acts of willpower.  It is always a delighting in God, and in other things only for God's sake.  He defines it clearly in On Christian Doctrine (III, x, 16).  “I call ‘charity’ [i.e., love for God] the motion of the soul toward the enjoyment of God for His own sake, and the enjoyment of one’s self and of one's neighbor for the sake of God.”  Loving God is always conceived of essentially as delighting in God and in anything else for his sake.
E. Augustine analyzed his own motives down to this root.  Everything springs from delight.  He saw this as a universal: “Every man, whatsoever his condition, desires to be happy.  There is no man who does not desire this, and each one desires it with such earnestness that he prefers it to all other things; whoever, in fact, desires other things, desires them for this end alone.”  This is what guides and governs the will, namely, what we consider to be our delight.
F. But here's what made Pelagius so angry.  For Augustine, it is not in our power to determine what this delight will be.
1. Who has it in his power to have such a motive present to his mind that his will shall be influenced to believe?  Who can welcome in his mind something which does not give him delight?  But who has it in his power to ensure that something that will delight him will turn up?  Or that he will take delight in what turns up?  If those things delight us which serve our advancement towards God, that is due not to our own whim or industry or meritorious works, but to the inspiration of God and to the grace which he bestows.
G. So saving grace, converting grace, for Augustine, is God's giving us a joy in Himself that triumphs over all other joys and therefore sways the will.  The will is free to move toward whatever it delights in most fully, but it is not within the power of our will to determine what that sovereign joy will be.  Therefore Augustine concludes:

1. A man's free-will, indeed, avails for nothing except to sin, if he knows not the way of truth; and even after his duty and his proper aim shall begin to become known to him, unless he also take delight in and feel a love for it, he neither does his duty, nor sets about it, nor lives rightly.  Now, in order that such a course may engage our affections, God's “love is shed abroad in our hearts” not through the free-will which arises from ourselves, but “through the Holy Ghost, which is given to us” (Romans 5:5).
H. In The City of God Augustine, speaking of man before the fall, said, “The will, therefore, is then truly free, when it is not the slave of vices and sins.  Such was it given us by God; and this being lost by its own fault, can only be restored by Him who was able at first to give it.”
I. In creation, Augustine said that man had the posse pecarre (the ability to sin), and the posse non pecarre (the ability not to sin).  Even in this state divine assistance was available to him.  The “first grace” of which Augustine speaks is that of the so-called adjutorium.  This gracious assistance enabled Adam to continue in his original state, but did not compel him to persevere in it.  Adam had the posse non pecarre (the ability not to sin), but not the non posse pecarre (the inability to sin).
J. These distinctions regarding the creature’s moral ability are crucial to understanding Augustine’s view of man in creation.  God possesses the non posse pecarre.  That is, it is not possible for God to sin.  God is not only perfect in his goodness and righteousness, but he is immutably so.  The creature is not created immutable (that is, unable to change).  He can and does undergo change.  In heaven in our glorified state we will be rendered not only sinless but incapable of sinning.  But our future incapacity for sin will be not because God will make us divine but because he will preserve us in a state of perfection.  In this respect heaven will not be simply a matter of Paradise regained.  Heaven will be better than that which Adam enjoyed in Eden prior to the fall.
K. In creation Adam had the possibility of sinning but not the necessity of sinning.  Augustine argues that man not only had the ability not to sin but had the ability to do it easily.  Instead he violated the command of God and experienced a horrible fall.  Augustine assigns the cause of the fall to pride:
1. Our first parents fell into open disobedience because already they were secretly corrupted; for the evil act [would] never [have] been done had not an evil will preceded it.  And what is the origin of our evil will but pride?  For “pride is the beginning of sin.”  And what is pride but the craving for undue exaltation?  And this is undue exaltation, when the soul abandons Him to whom it ought to cleave as its end, and becomes a kind of end to itself.  This happens when it becomes its own satisfaction…This falling away is spontaneous; for if the will had remained steadfast in the love of that higher and changeless good by which it was illumined to intelligence and kindled into love, it would not have turned away to find satisfaction in itself…The wicked deed, then – that is to say, the transgression of eating the forbidden fruit – was committed by persons who were already wicked.
L. Adam’s fall affected his moral nature.  But not his alone.  It also affected that of all his progeny.  Here we see the sharp difference between Pelagius and Augustine.  Pelagius insisted that Adam’s sin affected Adam alone and was not passed on to his descendants except by example.  Augustine argued that original sin, as it passes to Adam’s progeny, is itself a punishment for sin.  All men were seminally in Adam when he was condemned.  Those that were “in Adam” were subsequently punished with him.  This is how he was to give the reason why seemingly innocent babies died.  They were guilty “in Adam.”  This greatly influenced his doctrine of baptism.  
M. Philip Schaff lists eight distinct consequences of the fall that Augustine developed:
1. First, the fall itself.  Schaff comments: “The fall of Adam appears the greater, and the more worthy of punishment, if we consider, first, the height he occupied, the divine image in which he was created; then, the simplicity of the commandment, and [the] ease of obeying it, in the abundance of all manner of fruits in paradise; and finally, the sanction of the most terrible punishment from his creator and greatest Benefactor.”
2. The second consequence of sin is the loss of freedom.  In creation man had a positive inclination toward the good and a love for God.  Though it was possible for man to sin, there was no moral necessity that he sin.  As a result of the fall, man entered into bondage to evil.  The fallen will became a source of evil rather than a source for good.
a. Augustine is utterly committed to the moral accountability of the human will, even though the will is ultimately governed by the delights of the souls which are ordered finally by God.  When pressed for an explanation, he is willing in the end to rest with Scripture in a "profound mystery."  This can be seen in the following two quotes:
i. Now, should any man be for constraining us to examine into this profound mystery, why this person is so persuaded as to yield, and that person is not, there are only two things occurring to me, which I should like to advance as my answer: 'O the depth of the riches!'  (Romans 11:33) and 'Is there unrighteousness with God?' (Romans 9:14).  If the man is displeased with such an answer, he must seek more learned disputants: but let him beware lest he find presumptuousness.
ii. Let this truth, then, be fixed and unmovable in a mind soberly pious and stable in faith, that there is no unrighteousness with God.  Let us also believe most firmly and tenaciously that God has mercy on whom he will and that whom he will he hardens, that is, he has or has not mercy on whom he will.  Let us believe that this belongs to a certain hidden equity that cannot be searched out by any human standard of measurement, though its effects are to be observed in human affairs and earthly arrangements.
b. Near the end of his life in 427, he looked back over a lifetime of thought on this issue and wrote to Simplician, "In answering this question I have tried hard to maintain the free choice of the human will, but the grace of God prevailed."  When he was asked by his friend Paulinus why he kept on investing so much energy in this dispute with Pelagius even as a man in his seventies, he answered, "First and foremost because no subject gives me greater pleasure.  For what ought to be more attractive to us sick men, than grace, grace by which we are healed; for us lazy men, than grace, grace by which we are stirred up; for us men longing to act, than grace, by which we are helped?"  
c. John Piper says, “The fact that grace governs life by giving a supreme joy in the supremacy of God explains why the concept of Christian freedom is so radically different in Augustine than in Pelagius.  For Augustine, freedom is to be so in love with God and his ways that the very experience of choice is transcended.  The ideal of freedom is not the autonomous will poised with sovereign equilibrium between good and evil.  The ideal of freedom is to be so spiritually discerning of God's beauty, and to be so in love with God that one never stands with equilibrium between God and an alternate choice.  Rather, one transcends the experience of choice and walks under the continual sway of sovereign joy in God.  For Augustine the self-conscious experience of having to contemplate choices was a sign not of the freedom of the will, but of the disintegration of the will.  Choice is a necessary evil in this fallen world until the day comes when discernment and delight unite in a perfect apprehension of what is infinitely delightful, namely, God.”
d. Augustine states: The soul of men shall hope under the shadow of Thy wings; they shall be made drunk with the fullness of Thy house; and of the torrents of Thy pleasures Thou wilt give them to drink; for in Thee is the Fountain of Life, and in Thy Light shall we see the light.  Give me a man in love: he knows what I mean.  Give me one who yearns; give me one who is hungry; give me one far away in this desert, who is thirsty and sighs for the spring of the Eternal country.  Give me that sort of man: he knows what I mean.  But if I speak to a cold man, he just does not know what I am talking about. . . .
e. Augustine counsels us, "Say with the psalmist: 'One thing I ask of the Lord, this I seek: To dwell in the house of the Lord all the days of my life, that I may gaze on the loveliness of the Lord and contemplate his temple' (Psalm 27:4)."
f. Then he says, "In order that we may attain this happy life, he who is himself the true Blessed Life has taught us to pray."  "O Lord, that I may love you [freely], for I can find nothing more precious.  Turn not away your face from me, that I may find what I seek.  Turn not aside in anger from your servant, lest in seeking you I run toward something else…Be my helper.  Leave me not, neither despise me, O God my Savior."
g. But alongside prayer, the remedy for people without passion and without hunger and thirst for God is to display God himself as infinitely more desirable – more satisfying – than all creation.  Augustine's zeal for the souls of men and women was that they come to see the beauty of God and love him.  “If your delight is in souls, love them in God…and draw as many with you to him as you can.”  “You yourself [O God] are their joy.  Happiness is to rejoice in you and for you and because of you.  This is true happiness and there is no other.”
h. But what do I love when I love my God? . . . Not the sweet melody of harmony and song; not the fragrance of flowers, perfumes, and spices; not manna or honey; not limbs such as the body delights to embrace. It is not these that I love when I love my God. And yet, when I love him, it is true that I love a light of a certain kind, a voice, a perfume, a food, an embrace; but they are of the kind that I love in my inner self, when my soul is bathed in light that is not bound by space; when it listens to sound that never dies away; when it breathes fragrance that is not borne away on the wind; when it tastes food that is never consumed by the eating; when it clings to an embrace from which it is not severed by fulfillment of desire. This is what I love when I love my God.
i. Augustine also said, "That he is happy who possesses God."  "You made us for yourself, and our hearts find no peace till they rest in you."
j. You are ever active, yet always at rest.  You gather all things to yourself, though you suffer no need…You grieve for wrong, but suffer no pain.  You can be angry and yet serene.  Your works are varied, but your purpose is one and the same…You welcome those who come to you, though you never lost them.  You are never in need yet are glad to gain, never covetous yet you exact a return for your gifts…You release us from our debts, but you lose nothing thereby.  You are my God, my Life, my holy Delight, but is this enough to say of you?  Can any man say enough when he speaks of you?  Yet woe betide those who are silent about you!
k. How sweet all at once it was for me to be rid of those fruitless joys which I had once feared to lose…!You drove them from me, you who are the true, the sovereign joy.  You drove them from me and took their place…O Lord my God, my Light, my Wealth, and my Salvation.
3. The third consequence of sin is the obstruction of knowledge.  The intellectual capacity of man was far greater in creation than it was after the fall.  Originally man’s mind could absorb and analyze information far better and more accurately than he can now.  He could understand truth correctly, without distortion.
4. The fourth consequence of sin is the loss of God’s grace.  In creation God provided man with an adjutorium, a certain gracious assistance for good.  After the fall God withdraws this assisting grace from the creature.  In a sense man is given over to his sin, to follow the wicked devices of his mind.
5. The fifth consequence of sin is the loss of paradise.  Part of the curse following the fall was banishment from Eden.  God expelled Adam and Eve from the garden paradise and posted at the entrance of Eden an angelic sentinel bearing a flaming sword.
6. The sixth consequence of sin is the presence of concupiscence.  This idea of concupiscence, which appears throughout the writings of Augustine, involves a certain predilection for the sensuous.  It is not sensuousness itself, but an inclination toward it.  It involves a certain “bent” or inclination of the will toward the lusts of the flesh, and this concupiscence wars against the spirit.
7. The seventh consequence of sin is physical death.  In creation man had both the ability to die or not to die.  As a result of the fall, physical death is now a necessity, not a possibility.
8. The eighth and final consequence of sin is hereditary guilt.  Original sin means that sin is not merely an action, but also a condition transmitted from our first parents to each of us.  Sin inhabits our human nature.
N. Eventually, Augustine’s ideas about the freedom of the will, the predestination of the saints, and God’s preserving the saints won out, and was declared, by the Catholic Church, to be orthodoxy.  The ideas of Pelagius and his disciples were declared to be heresy.  Though Pelagius was thus deemed a heretic his ideas did not die out.  They have lingered in the church since that time and have morphed into varying theological camps such as the Semi-Pelagians and the Arminians.  The idea that man, on his own accord and without any assistance from God first, can will himself to love God as he ought to and choose God whenever he wants still persists today.  Most of us who were raised in the church can testify that this is the common view of evangelicalism.
II. The Council of Orange is one of the most important councils of the early Church and was often pointed to by the Reformers as evidence that Rome had abandoned the theology of its own Council Fathers and Church Doctors. All persons of faith should take the time to get to know it. The content of the Council itself naturally grew out of the public dispute between Augustine and Pelagius. This critical dispute had to do with the extent to which the natural man is responsible for his or her own regeneration (the new birth), i.e. whether the work of God in regeneration monergistic (God alone) or synergistic (a cooperation of man and God) ? The Council of Orange condemned the Semi-Pelagian doctrine that fallen creatures, although sinful, have an island of righteousness which made them morally competent enough to contribute toward their salvation by taking hold of the offer of the grace of God through an act of their unregenerate natural will. Orange upheld Augustine's view that the will is evil by corruption of nature and becomes good only by a correction of grace. For what makes men to differ, the grace God or the will of man? Below we focus on five (5) of the 25 Canons that have been influential to to the Reformed understanding of the work of Christ in salvation. These truths were hugely consequential in 16th century Reformation Theology and its apprehension of the doctrine's of grace. Grounded in Scripture, this Counsel is devotional theology at its best and will transform the outlook of all who take time to meditate on it. (Especially take note of Canon's 6-7)

Council of Orange (529 AD)
Canons 4-8
CANON 4. If anyone maintains that God awaits our will to be cleansed from sin, but does not confess that even our will to be cleansed comes to us through the infusion and working of the Holy Spirit, he resists the Holy Spirit himself who says through Solomon, "The will is prepared by the Lord" (Prov. 8:35, LXX), and the salutary word of the Apostle, "For God is at work in you, both to will and to work for his good pleasure" (Phil. 2:13).

CANON 5. If anyone says that not only the increase of faith but also its beginning and the very desire for faith, by which we believe in Him who justifies the ungodly and comes to the regeneration of holy baptism -- if anyone says that this belongs to us by nature and not by a gift of grace, that is, by the inspiration of the Holy Spirit amending our will and turning it from unbelief to faith and from godlessness to godliness, it is proof that he is opposed to the teaching of the Apostles, for blessed Paul says, "And I am sure that he who began a good work in you will bring it to completion at the day of Jesus Christ" (Phil. 1:6). And again, "For by grace you have been saved through faith; and this is not your own doing, it is the gift of God" (Eph. 2:8). For those who state that the faith by which we believe in God is natural make all who are separated from the Church of Christ by definition in some measure believers.

CANON 6. If anyone says that God has mercy upon us when, apart from his grace, we believe, will, desire, strive, labor, pray, watch, study, seek, ask, or knock, but does not confess that it is by the infusion and inspiration of the Holy Spirit within us that we have the faith, the will, or the strength to do all these things as we ought; or if anyone makes the assistance of grace depend on the humility or obedience of man and does not agree that it is a gift of grace itself that we are obedient and humble, he contradicts the Apostle who says, "What have you that you did not receive?" (1 Cor. 4:7), and, "But by the grace of God I am what I am" (1 Cor. 15:10).

CANON 7. If anyone affirms that we can form any right opinion or make any right choice which relates to the salvation of eternal life, as is expedient for us, or that we can be saved, that is, assent to the preaching of the gospel through our natural powers without the illumination and inspiration of the Holy Spirit, who makes all men gladly assent to and believe in the truth, he is led astray by a heretical spirit, and does not understand the voice of God who says in the Gospel, "For apart from me you can do nothing" (John 15:5), and the word of the Apostle, "Not that we are competent of ourselves to claim anything as coming from us; our competence is from God" (2 Cor. 3:5).

CANON 8. If anyone maintains that some are able to come to the grace of baptism by mercy but others through free will, which has manifestly been corrupted in all those who have been born after the transgression of the first man, it is proof that he has no place in the true faith. For he denies that the free will of all men has been weakened through the sin of the first man, or at least holds that it has been affected in such a way that they have still the ability to seek the mystery of eternal salvation by themselves without the revelation of God. The Lord himself shows how contradictory this is by declaring that no one is able to come to him "unless the Father who sent me draws him" (John 6:44), as he also says to Peter, "Blessed are you, Simon Bar-Jona! For flesh and blood has not revealed this to you, but my Father who is in heaven" (Matt. 16:17), and as the Apostle says, "No one can say 'Jesus is Lord' except by the Holy Spirit" (1 Cor. 12:3).

8

