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PRELIMINARY REMARKS 
 
 
The aim of this commentary 
 
This commentary is the result of a close reading of De cura pro mortuis gerenda, the only 
early Christian treatise dedicated to burial and the care for the deceased. In this treatise, 
Augustine of Hippo pursues a question which his fellow-bishop, Paulinus of Nola, raised: 
what is the use of burying the dead near the memorial of a martyred saint? In his answer to 
this question, Augustine not only discusses burial at a specific location, but also burial in 
general. Moreover, he pays ample attention to dreams and visions in which deceased people 
appear and deliver a message to the living. 

Many scholars have used the text of cura mort. to gain a clearer understanding of 
ancient Christian thought on death, burial, the hereafter, dreams and visions, and other 
themes. Several translations have been published, some of which are accompanied by concise 
commentaries. In none of these publications the unity of the text and the coherence between 
the two major themes of burial and dreams have been treated satisfactorily. This commentary 
aims to fill that gap. It has been written as a plea for reading the text of De cura pro mortuis 
gerenda as a significant unity, in which the sections on dreams and visions form a carefully 
composed substructure to the author’s main proposition. This proposition is two-sided. On the 
one hand, Augustine takes the stance that burial has a value of its own, as it is a token of 
humanity in general and, for Christians specifically, a testimony to belief in the resurrection. 
On the other hand, burial does not form a necessary condition for the soul to be able to enter 
the hereafter, in spite of what has been stated by pagan authors. This view on burial does not 
seem to leave much room for attaching value to burial ad sanctos. However, instead of 
rejecting this burial habit altogether, Augustine redefines its value: a specific place of burial 
as such is not useful for the deceased, but the location of a grave near the memorial of a 
martyr reminds the relatives of their duty to pray for the deceased, and that kind of assistance 
is useful indeed. As I intend to demonstrate in the present commentary, Augustine needs to 
employ almost all the tricks of his rhetorical trade in order to bring to the fore this rather 
forced interpretation of burial ad sanctos. 
 
 
The structure of this commentary 
 
In order to come to a better understanding of the rhetorical structure of De cura pro mortuis 
gerenda, this commentary discusses the text on various levels. The General Introduction 
offers information to the reader about the author, the addressee (chapter 1) and the subject 
matter of death and burial (chapter 2). In the third chapter of the General Introduction, I will 
expound my approach to the text of De cura pro mortuis gerenda. As explained above, this 
text comprises argumentative and narrative segments. In order to come to a coherent 
interpretation of the text, I have combined elements of various scholarly methods for reading 
argumentative and narrative texts. Chapter 3 ends with a survey of the argumentative structure 
of cura mort. In this survey, I have divided the text into clusters of sections that together form 
a self-contained unit of text. This division constitutes the frame of the commentary on the 
text. Each cluster of sections has its own introduction, in which I offer concise information on 
the structure of the cluster of sections discussed, and, where necessary, provide more general 
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background information. The detailed commentary on the separate sections contains 
information relating to separate sentences, clauses or words within one section. Of course, in 
many cases a certain piece of information is of importance for the understanding of the text of 
cura mort. at other places as well. In these cases, cross references may help the reader of this 
commentary to find the information he is looking for. In these references, the lemmata are 
indicated by their initial words. 

In some sections of cura mort., the argument is complex to such a degree that a 
diagram of the argumentative structure may be helpful to the reader. These diagrams are 
included in the introduction to the sections involved. In these diagrams, the text of the section 
is broken up into the components of the argument, subsidiary components being indicated by 
indentation. Within a single (sub)component, indentation indicates a grammatical relation of 
subordination: subordinate clauses, infinitive constructions and participle clauses are indented 
in relation to their governing clauses.1 
 
 
The lemmata 
 
The main aim of this commentary is to clarify the way in which Augustine constructs an 
efficient argumentation throughout the entire treatise. For a clear understanding of this 
argumentation, the reader may need basic information about the content of the text as well. 
Because of this twofold function of the commentary, I have divided the text of the treatise 
into main lemmata (printed in halftone) and sub-lemmata. The main lemmata usually contain 
remarks concerning the structure and coherence of the text, whereas the philological, 
historical or philosophical background to specific clauses and words is discussed in the sub-
lemmata. In many instances, Augustine uses parallel clauses in order to underline a contrast or 
a similarity. These phrase patterns (parallelism, chiasm) are analysed in small diagrams which 
are unnumbered. 

In order to find comparable instances of remarkable phrasings and word patterns in 
cura mort., I have mainly used the Brepolis LLT digital corpus.2 This database includes the 
majority of Augustine’s works, but it may be possible to find more instances in a more 
complete database.3 Parallel instances quoted from other works than cura mort. are either 
translated or introduced by a paraphrase of the content of the quotation. Whenever a 
translation is derived from a written source, the translator is mentioned after the translation, 
between brackets. Translations of scriptural verses are, for the most part, taken from the New 
Revised Standard Version (NRSV). In some instances, Augustine’s wording of a scriptural 
quotation is not comparable to the editions of the Bible that form the basis of the NRSV. In 
these cases, I had to adapt the translation or make one myself. 
 
 
The author of De cura pro mortuis gerenda 
 
When speaking of the author of De cura pro mortuis gerenda, I use the name ‘Augustine’ or 
the indication ‘the author’. In using these designations, I do not directly refer to the historical 

                                                 
1 For an example of a diagram of the argumentative structure, see the introduction to sections 13.16-15.18, 
section 3. 
2 Library of Latin Texts, Turnhout: Brepols, 2010 (www.brepolis.net). The texts of Augustine’s works that are 
included in this database are derived from various sources (PL, CSEL, CCSL or other editions). 
3 For a complete database of Augustine’s works, see C.P. Mayer (ed., 20042), Corpus Augustinianum Gissense 2. 
Basel: Schwabe & Co (usually abbreviated to CAG2). 
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Augustine or the biographical author of cura mort. It is, rather, a shorthand indication for the 
author as he appears from my interpretation of the text of cura mort.4 In the case of Augustine 
and his writings, it is rather difficult to exclude the historical Augustine from an interpretation 
of his works, since his entire oeuvre is full of autobiographically tinged remarks. 
Nevertheless, it is necessary to be aware of the fact that the author as he appears from his 
writings does not fully coincide with the historical Augustine. 
 
 
Late Latin 
 
In this thesis, the phrase ‘late Latin’ refers to the Latin used in the last phase of the Western 
Roman Empire (approximately 300-600 CE). This designation may seem strange from a 
medieval or renaissance point of view, but forms an abridged indication for ‘the Latin of late 
Antiquity’. 
 
 
The text edition by Zycha 
 
This commentary is based on the edition by Joseph Zycha, published in 1900 in Corpus 
Scriptorum Ecclesiasticorum Latinorum 41. Zycha based his edition on seventeen 
manuscripts, the editio princeps by Amerbach (1506), the Maurist edition (1685) and the sixth 
century excerpt by Eugippius.5 The eldest of the manuscripts is the codex Bambergensis B. IV 
21 (68). Although Zycha took this manuscript to date from the ninth century, it is in fact a 
sixth century manuscript.6 This confusion may have had consequences for Zycha’s editing 
work. Zycha did not base his edition on a stemma codicum, but on a comparison between 
(groups of) manuscripts. In this comparison, the eldest manuscript plays an important part, as 
appears from Zycha’s description of his method.7 For other treatises published in CSEL 41, 
Zycha made use of the manuscripts I and Z, which both go back to one and the same 
manuscript, a codex older than I and Z. This codex originated from the library in Corbie 
(France) and formed part of the collection of the Bibliothèque Nationale in Paris at the time at 
which Zycha was working on his edition.8 However, since the codex Corbeiensis does not 
contain the text of cura mort., Zycha was not able to compare the text of this treatise in the 
manuscripts I and Z with a predecessor. Zycha had hoped that the comparison between the 
manuscripts I and Z would result in the conclusion that these two versions of the text of cura 
mort. had been copied from another ancient manuscript, similar to the codex Corbeiensis. 
Unfortunately, the comparison between I and Z was disappointing in this respect and Zycha 
had to take recourse to manuscripts B, N and T for his edition of cura mort. Of these 
manuscripts, N is in fact the eldest manuscript available of cura mort., the Bambergensis 68. 

                                                 
4 Or the ‘implied author’, for which term, see Bal (20023: 18; 76). 
5 For an elaborate description of the manuscript tradition of cura mort., see the translation of cura mort. by 
Schlachter-Arbesmann (1975: L-LII). Döpp (forthcoming) offers a concise survey of this description. 
6 Pfeilschifter (1904: 1313) quotes a statement by L. Traube about this manuscript: “Sie ist in deutschen 
Bibliotheken eines der schönsten und seltensten Beispiele reiner Halbunciale” (Deutsche Literaturzeitung 1899 
Sp. 1219). 
7 See Zycha’s edition (1900: XXXII): In hoc opusculo ductu IZ codicum uerba refinxi opinans fore, cum in aliis 
Augustini scriptis ex Corbeiensi uetustissimo deriuati probae scripturae auctores essent, ut hic quoque bonae 
frugis essent ex uetusto quodam exemplari descripti. qua spe deceptus sum; nam iusto frequentius ad BNT 
auctores mihi recurrendum erat. 
8 This regards manuscript C in Zycha’s CSEL 41 edition, for which Zycha offers as the class number Parisinus 
13367; see Zycha (1900: VII-X). 
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 The fact that a stemma codicum is lacking, makes it difficult to say something decisive 
about the variants which Zycha included in his critical apparatus.9 Therefore, I have been 
reluctant in changing the text as edited by Zycha. A new edition, based on a stemma, would 
be helpful to assess more instances in which the reading by Zycha is problematic. In diagram 
1, all textual changes and some changes in the punctuation compared to Zycha’s edition are 
listed. 
 
Diagram 1. Changes in reading and punctuation compared to the edition by Zycha 

This diagram contains a survey of three types of changes in the text used in this commentary compared to the 
edition by Zycha: 
(A): changes in punctuation; 
(B): choices for a variant reading, which is mentioned in the critical apparatus; 
(C): revision of a supposed printer’s error in Zycha’s text. 
For a discussion of the changes, see the commentary on the sections mentioned in the diagram. 
 

Section 
 Edition Zycha 

This commentary 
 

Page/line Text 

1.1 621.9 consolans eam: consolans eam (A) 

2.3 624.10 inferno amne 
Zycha (XXXXVII, Corrigenda): 
rectius fortasse inferni amne 

inferno amne (B) 

11.13 643.6 uiuum? ambobus … somniet uiuum, ambobus … somniet (A) 

12.14 643.11-13 nam et ipsi loquuntur secum, 
quasi uere praesentibus loquantur, 
<loquuntur> etiam cum absentibus 
quam praesentibus 

nam et ipsi loquuntur secum, 
quasi uere praesentibus loquantur, 
et tam cum absentibus 
quam cum praesentibus 

(B) 

12.15 645.3 dimissus est. dimissus est, (A) 

16.19-20 653.14-16 non possunt. quamquam non possunt, quamquam (A) 

17.21 655.16-18 cuidam mulieri religiosissimae … 
cupienti … instanti 

quadam muliere religiosissima … 
cupiente … instante 

(B) 

17.21 656.14 cum mulier uidit eum mulier uidit (C) 

17.21 657.2 pareant parcant (C) 

 
 
Division of the text into chapters and sections 
 
In Zycha’s edition, the text of De cura pro mortuis gerenda is divided into chapters and 
subdivided into sections. These divisions do not stem from Augustine himself, but date from 
the time of the first printed editions. Amerbach and his collaborators divided the text of many 
of Augustine’s works into chapters on behalf of their 1506 edition.10 This division was 
probably refined by the Maurists. In the edition by Migne (1861), a reprint of the Maurist 
edition published in 1685, the text is divided into eighteen chapters and twenty-three sections. 

                                                 
9 For critical reviews of Zycha’s edition by his contemporaries, see Lejay (1902) and Pfeilschifter (1904). 
10 As Amerbach writes in a prefatory letter to the reader of his edition of Augustine’s works: “I have seen that all 
of those books for which subdivision seemed appropriate were divided into chapters, some by me, some by other 
scholars”. This remark regards the edition of the works Augustine listed in his two books of Retractationes, 
which include cura mort.; see the translation of Amerbach’s letters by Halporn (2000: 330). 
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I use this twofold division, indicating the sections of the text with a double numeral.11 Where 
a more detailed reference to specific words is required, I refer to the edition by Zycha, 
mentioning the number of page and line. 
 In most of the cases, the boundaries of the sections neatly coincide with a thematic 
transition. However, in at least one case the subdivision between sections does not seem 
convenient. This concerns the beginning of section 16.20, a section that opens with the 
subordinating conjunction quamquam. It seems best to read the opening sentence of this 
section as a clause subordinate to the final clause of section 16.19. 
 
 
Prose rhythm 
 
In this book, at least one aspect of Augustine’s text unfortunately remains underexposed. 
I have not systematically examined the metre and prose rhythm of the sentence endings. I am 
aware of the fact that the rules of metre and rhythm have their impact on both word order and 
choice of words, and therefore I have exercised restraint in making remarks on the order of 
words in the ‘tail’ of sentences. The reader will find only some scattered remarks on the 
influence the cursus may have had on the choice of words at the end of a sentence. 

                                                 
11 The beginning of a section does not always coincide with the beginning of a chapter. Therefore the text of 
cura mort. contains, for instance, a section 1.3 and 2.3. 
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1. EPISTOLARY FRIENDSHIP 
 
 
In this chapter, I will introduce the persons involved in the conception of De cura pro mortuis 
gerenda. Sections 1.1 and 1.3 respectively offer a concise introduction to the author, 
Augustine of Hippo and the addressee, Paulinus of Nola. In these sections, I focus on two 
issues in particular: the way in which they, according to their writings, dealt with the deaths of 
their loved ones, and their correspondence. In section 1.2, I offer a summary of the scholarly 
discussion concerning the dating of cura mort. In conclusion, section 1.4 is devoted to Flora, 
a woman who probably lived in Augustine’s neighbourhood. She had asked Paulinus to bury 
her son, who had died prematurely, in Nola ad Felicem. This request prompted Paulinus to 
ask Augustine’s opinion on the use of burial ad sanctos. In answer to this question, Augustine 
wrote his treatise De cura pro mortuis gerenda. 
 
 
1.1. Augustine’s life at the time of writing De cura pro mortuis gerenda

12 
 
1.1.1. Death and burial in Augustine’s inner circle 
Somewhere between 421 and 424,13 Augustine (354-430) laid down in writing his opinion on 
burial and the afterlife in a small treatise, named De cura pro mortuis gerenda. By then, 
Augustine had been bishop of Hippo Regius for more than twenty-five years. The episcopate 
formed the pinnacle of a change of life that had set in during Augustine’s years in Milan (384-
387 CE) – a pinnacle Augustine had not aspired to, for that matter. 

In Milan, after his conversion by the end of August 386, Augustine had decided to 
abandon his career as professor of rhetoric.14 A year earlier, he still had other plans; by that 
time, he had sent away his concubine with whom he had a son, Adeodatus,15 in order to make 
a good marriage that would advance his career. When, however, Augustine’s quest in the field 
of philosophy and religious convictions resulted in his final conversion to Christianity, he 
abandoned his secular ambitions. Various events and influences contributed to this decisive 
step: the tuition by bishop Ambrose, the reading of Paul’s letters, but also practical issues, 
such as an illness that affected his voice. Each of these things formed a step towards the end 
of Augustine’s secular career. In his Confessiones, Augustine presents the reading of Paul’s 
letter to the Romans as a decisive event. Whilst in a Milanese garden, he is urged by a child 
singing “tolle lege, tolle lege” in a neighbouring yard. In reaction to this song, he opens Rom. 
13.13-14 and reads this text as an oracle.16 After this event, Augustine spent the autumn 

                                                 
12 This biographical section contains brief descriptions of those events in Augustine’s life that are relevant to the 
reader of cura mort. For more elaborate and exhaustive biographies, several standard works are available, such 
as Van der Meer (19833); Brown (20002), Lancel (1999); O’Donnell (2005). 
13 For a discussion of the problematic dating of cura mort., see below, section 1.2. 
14 This position brought Augustine to the imperial court, since the professor of rhetoric in Milan used to deliver 
the annual panegyrics on the Emperor and the consuls. 
15 When discussing the anonymity of the concubine, Brown (20002: 50-51) remarks that “our curiosity about her 
is a very modern preoccupation, which Augustine and his cultivated friends would have found strange.” 
16 Conf. 8.12.29: arripui, aperui et legi in silentio capitulum, quo primum coniecti sunt oculi mei: non in 
comisationibus et ebrietatibus, non in cubilibus et inpudicitiis, non in contentione et aemulatione, sed induite 
dominum Iesum Christum et carnis prouidentiam ne feceritis in concupiscentiis; “I seized it, opened it and in 
silence read the first passage on which my eyes lit: ‘Not in riots and drunken parties, not in eroticism and 
indecencies, not in strife and rivalry, but put on the Lord Jesus Christ and make no provision for the flesh in its 
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holidays in a country villa at Cassiciacum, near Milan. Also present were his mother Monica, 
his son, his brother and several friends, including his old friends Alypius and Nebridius, and 
his pupil Licentius, who all joined in philosophical conversations, which resulted in the 
written dialogues De beata uita, Contra Academicos and De ordine, and the Soliloquia. In the 
winter of 387 Augustine, together with his son Adeodatus and his friend Alypius, registered 
for baptism, and at Easter 387 they were baptized by bishop Ambrose. They decided to return 
to their hometown Thagaste in Africa, and to form a community of Christian laymen together 
with Augustine’s brother and some other friends.17 Nebridius, one of Augustine’s old friends, 
accompanied them on their journey home, intending to retire to his family estate in Carthage. 
A new friend Augustine had met in Milan, Euodius, also joined the gathering. He had also 
been born at Thagaste, and was a former imperial messenger; he too had recently been 
baptized, and wished to become a member of the new community Augustine planned to found 
at Thagaste. 

On their way home from Milan, the company had trouble setting sail for Africa. Due 
to a conflict between the Emperor Theodosius and general Maximus, the seaport at Ostia had 
been blocked.18 During this delay in Ostia, in August 387 Augustine’s mother Monica fell ill 
and died. She was buried in the basilica of Sta. Aurea at Ostia.19 It is difficult to examine the 
opinion on burial and commemoration prayers Augustine laid down in cura mort., without 
taking into account the details he recorded in his writings concerning death in his inner circle. 
In cura mort., Augustine emphasizes the importance of finding rest for the soul; prayer for the 
souls of the dead is one of the most important ways in which the surviving relatives may take 
care of the dead. Burial of the body is also important, but is secondary to the care for the 
soul.20 The description in conf. 9 (written 397-401 CE) of his mother Monica’s death matches 
in several respects the view Augustine expresses in cura mort. At her deathbed, Monica 
refused to grieve over the fact that she would not be buried next to her late husband, Patricius, 
in Thagaste. A careful comparison between Monica’s utterances in conf. 9 and Augustine’s 
opinion in cura mort. gives room to the view that in conf. Augustine deliberately depicts 
Monica as an example of fearlessness with regard to physical death. In Augustine’s rendering, 
commemoration prayers are more important to Monica than a burial at the location she 
preferred earlier in her life: 
 

ponite … hoc corpus ubicumque: nihil uos eius cura conturbet; tantum illud uos rogo, 
ut ad domini altare memineritis mei, ubiubi fueritis; 
“Bury my body anywhere you like. Let no anxiety about that disturb you. I have only 
one request to make of you, that you remember me at the altar of the Lord, wherever 
you may be” (conf. 9.11.27; tr. Chadwick). 

 
By the end of 388, Augustine and his company finally managed to return to Africa. There, 
events took a course of their own. Before 391, both Augustine’s son Adeodatus and his friend 
Nebridius had died; the date of the death of Augustine’s son is unknown and the fact that 
Augustine in all his writings keeps silent about this entire episode is an enigma to his 

                                                                                                                                                         
lusts’” (tr. Chadwick). This use of the Bible as an oracle was inspired by Augustine’s reading of Athanasius’ 
Vita Antonii 2; for an analysis of the tolle lege scene in Augustine’s Confessiones, see Van der Horst (1998: 152-
155). 
17 For a discussion of this episode in Augustine’s life and the specific character of the community, see Brown 
(20002: 125 sqq.); O’Donnell (2005: 24 and n. 51). 
18 This conflict is discussed more elaborately in the commentary on section 17.21, lemma quem de belli ciuilis 
euentu. 
19 Years later, a tombstone was erected in the basilica, in memory of Monica. For the inscription, see the 
commentary on section 13.16, lemma me ipsum. 
20 See the commentary on section 5.7, lemma etiamsi non possit. 
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biographers.21 Not only the premature death of two beloved companions, but also the needs of 
the Christian community upset the plans for a new monastery at Thagaste. Augustine took 
care not to visit places where a new bishop was needed, but, despite his caution, in 391 he 
was called as a priest to Hippo Regius, a harbour town at the northern coast of Africa. Four 
years later, he was consecrated as successor to Valerius, bishop of Hippo, who probably died 
in 396.22 
 
1.1.2. Changing aspirations 
The daily life of a bishop turned out to differ widely from Augustine’s original ideal of a 
contemplative life in the company of good friends. Delivering sermons, sentencing in legal 
matters, and guiding the Christian community of Hippo belonged to his core responsibilities. 
In De opere monachorum 29.37, written around 400 CE, traces are visible of Augustine’s 
disappointment about the course his life has taken since his return from Italy: 
 

multo mallem per singulos dies certis horis, quantum in bene moderatis monasteriis 
constitutum est, aliquid manibus operari, et ceteras horas habere ad legendum et 
orandum, aut aliquid de diuinis litteris agendum liberas, quam tumultuosissimas 
perplexitates causarum alienarum pati de negotiis saecularibus uel iudicando 
dirimendis, uel interueniendo praecidendis; 
“I would much prefer to do some manual labor at certain hours each day as is the 
custom in well-regulated monasteries, and to have other hours free for reading, prayer, 
or for study of the sacred Scriptures than to endure the very confusing perplexities of 
others in regard to worldly concerns which must be eliminated by our judgments or 
curtailed by our action” (tr. Deferrari). 

 
1.1.3. A network of writing friends 
In addition, Augustine wrote many letters and treatises on request, and played an important 
part in ecclesiastical politics. Writing answers to questions raised by correspondents was part 
and parcel of his daily activities as a bishop. He was a member of an extensive network of 
correspondents with various backgrounds; not only bishops, such as Euodius of Uzalis and 
Paulinus of Nola, but also laymen belonged to his circle, among whom were prominent 
Roman officials, such as Dulcitius and his brother Laurentius. Some of Augustine’s 
addressees may be characterized as opponents, rather than correspondents; among them was, 
for example, Julian of Aeclanum, an adherent of the British ascetic Pelagius, who lived in 
Rome. 

The treatise De cura pro mortuis gerenda was addressed to Paulinus, who had been 
bishop of Nola in Italy since 413 at the latest, and probably since 408 CE.23 As colleagues and 
equals, Paulinus and Augustine exchanged their views on the use of burial near the memoria 
of a martyr, and of intercessory prayers for the dead. The treatise combines the features of a 
theoretical reflection on the state of the dead, and practical instructions for pastoral care. In 
this sense, Augustine’s exposé may be characterized as a pastoral writing; Augustine offers 
instructions, but they are explicitly addressed to someone equal in clerical rank. This equality 

                                                 
21 See Brown (20002: 128): “Nebridius and Adeodatus died. We do not know when: this double blow is one of 
the most significant blanks in Augustine’s life.” Lancel (1999: 649) marks the absence of any information on 
Adeodatus’ place of burial with a metaphorical expression: “le père, qui lui avait fait un linceul de silence, nous 
l’a laissé ignorer”. 
22 For 28 August 397 as a terminus ante quem for the death of Valerius, see Mandouze (1982: 1141). 
23 For these dates, see Trout (1999: 120). The title of the treatise is delivered by Augustine himself in retr. 2.64. 
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in rank also appears in the opening lines of cura mort., in which Augustine addresses his 
correspondent as coepiscope.24 
 
 
1.2. The dating of De cura pro mortuis gerenda 
 
The text of cura mort. does not give a clue for its dating. Among modern scholars, the year of 
writing varies between 421 and 424. It is not possible to come to a more exact determination 
of the time of writing on the basis of the place of the treatise in Augustine’s enumeration in 
his Retractationes.25 However, retr. is a useful source for establishing the chronological order 
of many of Augustine’s writings. This order is of importance for the discussion of the possible 
year of writing cura mort. In the prologue to retr., Augustine expresses his intention to 
present his works in chronological order: 
 

inueniet enim fortasse quomodo scribendo profecerim, quisquis opuscula mea ordine 
quo scripta sunt legerit; 
“For, perhaps, one who reads my works in the order in which they were written will 
find out how I progressed while writing” (tr. Bogan).26 

 
In retr. 2.63-65 Augustine mentions De fide, spe et caritate or Enchiridion,27 De cura pro 
mortuis gerenda and De octo Dulcitii quaestionibus successively. Since Augustine quotes the 
text of cura mort. 1.1-2 in Dulc. qu. 2.2-2.3 and the text of ench. 29.109-110 in Dulc. qu. 2.4, 
it is clear that Dulc. qu. was the last work of the three written. The chronological order of 
ench. and cura mort., however, is less easy to reconstruct. Some scholars suppose that ench. 
was written after cura mort., without, however, offering any arguments for this assumption.28 
In the case of ench., cura mort. and Dulc. qu., there are no cogent reasons to suppose that 
Augustine deviated from his original intention to present his works in chronological order. 
Therefore in this introduction I take the stance that the enumeration in retr. 2.63-65 indeed 
reflects the chronological order of writing. On the basis of this view, cura mort. must be 
located in time between the writing of ench. and Dulc. qu. 
 Diagram 2 offers a survey of various opinions on the years of writing of ench., cura 
mort. and Dulc. qu. Most of the scholars mentioned in diagram 2 do not offer any motivation 
for their dating. They rather seem to rely on datings presented by predecessors. Below, I will 
discuss the date of writing of Dulc. qu. proposed by Mutzenbecher and Perler, who offer an 
elaborate motivation indeed. Since cura mort. was written shortly before Dulc. qu., the 
arguments Mutzenbecher and Perler offer are an indication of the period in which cura mort. 
probably was written. 

                                                 
24 For the leveling effect of coepiscope, see also the commentary on section 18.23, lemma frater scilicet. 
25 Unfortunately, it is not possible to reconstruct the exact date of retr. either. Drecoll (2007: 251) assumes that 
retr. was written sometime between 424 and 428. Mutzenbecher (1984: XIII) proposes 427 as the probable year 
of writing. Perler (1969: 385) refers to Bardy (1950: 31) for the same dating. If this is correct, cura mort. must 
have been written before 427. 
26 Hombert (2000: 4-5) points out that the order of works as mentioned in retr. is not indisputably chronological. 
27 This text was addressed to Laurentius. In retr. 2.63, Augustine explains that it was designed as an enchiridion, 
a handbook on Christian faith. Because of this format, the book is also entitled Enchiridion (abbreviated as 
ench.). 
28 For example Volp (2002: 235 n. 592) assumes that cura mort. was written before ench., and follows what he 
calls the current date of 421 for cura mort. See also Ntedika (1971: 93), who states that ench. was written shortly 
after cura mort. Lancel (1999: 744) in his chronological list of works by Augustine does not mention Dulc. qu.; 
he assumes that ench. was written 421-423 and cura mort. 420-421. Unfortunately, he does not motivate his 
choice for this dating of cura mort. 
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Diagram 2. Dating of ench., cura mort. and Dulc. qu. 

Source ench. cura mort. Dulc. qu. 

Combès (1948: 457) not before 421 around 421 422-423 

La Bonnardière (1960: 74) - 421 - 

Mutzenbecher (1969) - - 424 

Perler (1969: 373-380) - - 424 

Ntedika (1971: 93-94) after cura mort. - - 

Arbesmann (1975: IX), following Combès not before 421 around 421 around 422-423 

Altaner (1978: 426) around 423 around 424 around 425 

Mandouze (1982: 255 and n. 1) - 419-422 - 

Lancel (1999: 350; 744) 421-423 420-421 - 

Anoz (2002) 421-422 423 424 

Klöckener (2002a: 182) - 423- early in 424 Aug. 424 

Volp (2002: 235) after cura mort. 421 - 

Drecoll (2007: 259) around 421-423 around 421-423 Aug./Sept. 424 

 
As far as Enchiridion de fide, spe et caritate is concerned, the date of writing may be 
determined more or less exactly. In ench. 23.87, Augustine refers to the death of Jerome, who 
probably died on 30 September 420.29 The chronological order of ench. and cura mort. would 
imply that cura mort. was written not before the end of 420 or at the beginning of 421. The 
terminus ante quem for cura mort. may be reconstructed on the basis of the citation of cura 

mort. 1.1-2 in Dulc. qu. 2, and on account of the fact that the prologue to Dulc. qu. contains a 
reference to an Easter date: 
 

Per pascha quippe hoc anno, quo domi cum meis fui, tertio calendas Aprilis a 

Carthagine mihi missas litteras tuae dilectionis accepi. Post eos autem dies sanctos 

confestim Cartaginem sum profectus; 
“As a matter of fact, I received the letter sent me by your affection from Carthage 
during the paschal season this year, on the thirtieth of March, while I was at home with 
my brothers. Moreover, after that holy season I immediately set out for Carthage” 
(tr. DeFerrari, adapted). 

 
The year in which the Easter date corresponds with the date of III Kal. Aprilis, or 30 March, 
mentioned in the preface of Dulc. qu., is a terminus ante quem not only for this writing itself, 
but also for cura mort. Since in the years between 420 and 427 Easter Sunday never fell on 30 
March, this date gives rise to new problems. Although the interpretation of the date mentioned 
in this opening sentence is much disputed, Mutzenbecher (1969) and Perler (1969: 373-380), 
albeit on the basis of quite dissimilar arguments, reconstruct 424 as a probable year for the 
writing of Dulc. qu. Perler offers an overview of alternative readings of the phrase tertio 

calendas Aprilis, as proposed by other scholars. If the number III is an error in writing and the 
three characters I have to be rearranged, the date may have been VII Kal. or XI Kal. Aprilis. 
These dates correspond with the Easter Sundays in the years 422 and 425. Easter Sunday 423 
fell on XVII Kal. Maii, and an error leading from this date to the reading III Kal. Aprilis seems 
unlikely. Perler also takes into consideration Augustine’s activities in the summer after he 
                                                 
29 According to Prosp. chron. (PL 51, col. 592). Since no letters by Jerome written after 419 are extant, several 
modern scholars take into consideration that Jerome died one year earlier; see Mutzenbecher (1969: 367-368); 
Fürst (2008: 319). 
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received the questions raised by Dulcitius. As the quotation from the prologue to Dulc. qu. 
shows, Augustine went to Carthage right after the end of the Easter time. Later on in the 
prologue, he appears to have stayed there for three months. Perler combines the alternative 
readings of III Kal. Aprilis with Augustine’s activities in the spring and summer of the years 
422-425, which can be gathered from numerous other Augustinian sources. On the basis of 
this investigation, Perler concludes that 424 may be the best hypothetical date for the writing 
of Dulc. qu., and maintains the Easter date of III Kal. Aprilis. 
 Mutzenbecher arrives at the same conclusion, although by means of a different 
argumentation. Since 30 March cannot fall on an Easter Sunday in the probable period of 
writing of Dulc. qu. (420-427), she proposes to read quo domi cum meis fui, tertio calendas 
Aprilis instead of the reading in the manuscripts (quo dominicus eius fuit tertio calendas 
Aprilis).30 

In the conjecture by Mutzenbecher no mention is made of an Easter Sunday as the day 
to which tertio calendas Aprilis refers, and this enables Mutzenbecher to link the date 
mentioned to any day in the two weeks around Easter Sunday.31 She regards these two weeks 
as a self-contained unit of time in which a bishop mainly occupied himself with the initiation 
of the catechumens, their baptism in the Easter vigil, and further instruction of the newly 
baptized after Easter Sunday. Among the possibilities offered in the years 420-426 for 30 
March being part of the Easter fortnight, Mutzenbecher considers 424 the best; in this year, 
Palm Sunday fell on 30 March; this was the first day of the Holy Week, and belonged to the 
sacred period of fifteen days surrounding Easter Sunday. Like Perler, Mutzenbecher marshals 
subsidiary evidence based on other facts known from Augustine’s life, for which see 
Mutzenbecher (1969: 378-379). 
 In the preface to Dulc. qu., Augustine summarizes his activities between the Easter 
date, when he received Dulcitius’ questions, and the writing of his answers, some four months 
later. These activities prevented him from writing to Dulcitius, and probably left him no time 
for the writing of cura mort. either. If the arguments offered by Mutzenbecher and Perler 
hold, cura mort. must have been written before Easter 424. How long before this date 
Augustine wrote his treatise on the care for the dead, remains unclear. In Dulc. qu. 2 
Augustine announces that he will quote from a book he recently (nuper) wrote for Paulinus of 
Nola. Unfortunately, the time indication nuper is not quite specific, as appears from another 
instance in retr. 1.23.1 (probably written 427; cf. note 25 above). There, nuper probably refers 
to an occasion several years earlier: quod in eis libris, quos contra Pelagianos nuper scripsi, 
quantum potui diligenter ostendi. If in this clause the prepositional phrase in eis libris refers 
to Augustine’s treatise Contra duas epistulas Pelagianorum, written in 420-421, nuper covers 

                                                 
30 This conjecture implies that the fact that Augustine was in Hippo at Easter (domi cum meis fui) was worth 
mentioning. This may have been the case, since in the next sentence Augustine emphasizes that he left for 
Carthage directly after Easter; because of this journey he was not able to answer Dulcitius’ letter immediately: 
post eos autem dies sanctos confestim Cartaginem sum profectus, in qua ciuitate nihil me dictare permisit 
occupationum quae ibi non potest deesse nimia multitude. 
31 For pascha referring to a series of days around Easter, see Mutzenbecher (1969: 377). Among the testimonies 
mentioned here are Aug. s. 259.6, where Augustine refers to the Easter holidays with istis quindecim diebus; 
cod. Theod. 2.8.19.3, where the fortnight of Easter is counted among the holidays: sacros quoque paschae dies, 
qui septeno uel praecedunt numero uel sequuntur, in eadem obseruatione numeramus. For these and other 
instances, see also the introduction by Mutzenbecher to her 1975 edition of Dulc. qu., p. CXI and n. 3, and TLL 
10.1.588.7 sqq. It seems a bit odd that Augustine would have linked the date of one day (30 March) to the entire 
period of fifteen days that are included in the indication pascha. However, if Mutzenbecher is right in 
interpreting Dulc. qu. prol. in this way, it seems to make more sense to link the date mentioned by Augustine, 30 
March, to the very first day of the entire Easter fortnight (which leads to the year 424), than to Ash Wednesday 
(on 30 March 421) or the Thursday after Easter (30 March 422). 
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a period of six or seven years.32 All in all, the most accurate dating possible for cura mort. is 
an undetermined time in the period between the end of 420 and Easter 424. 
 
 
1.3. Paulinus of Nola 
 
1.3.1. Life of Paulinus 
Meropius Pontius Paulinus (ca. 355-431) was a landowner in Aquitania, born into a family of 
senatorial rank. The family resided in Bordeaux and had rural estates in Aquitania, Gallia 
Narbonensis and Fundi (Campania).33 In Bordeaux Paulinus studied grammar, and probably 
also rhetoric, under Ausonius. In due course, Ausonius became Paulinus’ friend and patron, 
and the two shared a written correspondence for over twenty-five years.34 

From Paulinus’ literary production, 51 epistulae and 30 carmina have survived.35 
These texts form the most important source for our knowledge of his life and time. However, 
for several reasons cautiousness is required when it comes to the interpretation of Paulinus’ 
autobiographical notes. First, almost all of these texts were written in the years 393-408, on 
the threshold of and during the long episode of Paulinus’ priesthood.36 We cannot ascertain 
whether they contain an accurate report of events that took place years before they were 
written down, since biographical information about Paulinus in other sources is rare. In 
addition, Paulinus’ conversion and the ascetic ideal he devoted himself to after 394, probably 
resulted in a coloured version of the facts. As Trout (1999: 273) puts it, “Paulinus’ words 
must be weighed carefully (…). Still, if the sources for Paulinus’s early life and his political 
career are recalcitrant and at times ambiguous, they are neither silent nor intractable.”37 

In 366-367, Ausonius had become a teacher at the imperial court at Trier. Probably 
due to this influential friend and patron, Paulinus obtained the post of consularis in Campania 
around 381. He had been consul suffectus around 378;38 it is not sure whether he actually 
exercised this office. 

As a boy, Paulinus visited the shrine of Felix (see carm. 21.367-373), perhaps during a 
stay at the rural estate of his parents at Fundi.39 By the time he had become governor of 
Campania, he undertook the development of the area around the shrine. He improved the road 
from the town to the shrine and built a guest house for visitors of modest means.40 Probably 
during his governorship of Campania, on 14 January 381, he also celebrated the ceremony of 
the dedicatio barbae, the dedication of the shaving of his first beard to Felix, as a token of his 
devotion to Nola’s patron saint.41 Matthews (1975: 73) describes Felix as “an obscure 
Christian saint”; however, at Nola, a basilica already covered the grave of Felix, and it is 
likely that Paulinus further expanded an already existing cult. As for the reasons why Paulinus 

                                                 
32 Perler (1969: 277 n. 4) discusses an instance of nuper in Aug. ep. 107, referring back to events that took place 
some ten years earlier. 
33 Mratschek (2002: 49-51; 190-208); cf. PLRE I, p. 682. For the property in Fundi, see Paul. Nol. epist. 32.17. 
For the uncertainty concerning the year of birth, see Fabre (1949: 13-14); for Paulinus’ year of death, see Fabre 
(1949: 50). 
34 For their literary friendship, see further Trout (1999: 29-30). 
35 The collection of Paulinus’ letters is edited in CSEL 29, his poems in CSEL 30. 
36 Trout (1999: 15). 
37 Trout (1999: 16). 
38 PLRE I, p. 682; a consul suffectus was appointed for cases in which a deputy for the regularly appointed 
consul was needed. 
39 Matthews (1975: 73); Trout (1999: 31-32). 
40 Carm. 21.382 sqq. 
41 For this date, which is disputed, see Mratschek (2002: 54 and n. 29); Trout (1999: 47 and 285-287) discusses 
both the time-honoured tradition of the dedicatio barbae and its problematic dating within Paulinus’ biography; 
see also Lienhard (1977: 26). 
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undertook the propagation of the cult of Felix, Trout (1999: 173) mentions both private and 
communal motives: “his personal salvation and the realization of his vision of a Christian 
society were inextricably bound up with a power and influence whose immediate source was 
a holy corpse”. Matthews (1975: 74 n. 1) states that at the time of his governorship, Paulinus 
undertook the propagation of the cult of Felix out of a mixture of administrative and private 
concerns. Brown (1981: 54-55) focuses on private concerns: “We assume that Paulinus, no 
theologian but a well-groomed classical poet, had found in Felix and his shrine a comfortable 
place of retirement, a new subject for versifying and an avatar of the old gods of the city.” 

After his governorship in Campania, Paulinus returned to Aquitania, probably in 383, 
and after some time travelled to Spain in order to marry Therasia, a Spanish woman of noble 
birth. She may have been born in Complutum,42 a settlement north-east of modern Toledo in 
Castilia Nova, and the land she owned was in the vicinity of this town.43 The marriage, for 
which a fixed date cannot be mentioned, implied a substantial increase of Paulinus’ 
possessions, and according to Trout it was “calculated to benefit both families”.44 

About 389, Paulinus’ brother died a violent death. The circumstances remain vague to 
us; the only source of this event is Paulinus’ carm. 21.416-420. These verses may be 
interpreted as a suggestion that a sector, ‘one who deals in confiscated property’,45 falsely 
blamed Paulinus for murder in order to lay a hand on the family properties. In his poem, 
Paulinus states that the violent death of his brother caused serious judicial trouble to him, and 
even the threat of capital punishment. He considers his patron Felix to be the one who saved 
not only Paulinus himself from the sword, but also his properties from the treasury: 
 

tu mea colla, pater, gladio patrimonia fisco 
eximis et Christo domino mea meque reseruas; 
“You, my father, removed the sword from my throat and the treasury officials from 
my estate. You kept me and my possessions in trust for Christ the Lord”. 46 

 
The serious threats following his brother’s death seem to have been a factor in Paulinus’ 
increasing interest in the ascetic way of life. 

After the problems occasioned by the death of his brother, Paulinus retreated to his 
country houses in Spain, where, probably in 392 or 393, another disaster occurred.47 During 
this second Spanish journey a son was born to Paulinus and Therasia, a child described years 
later as exoptata diu suboles, ‘a child dearly desired’.48 This son, Celsus, died after only one 
week; his parents buried him in Complutum, right beside the graves of the martyrs Justus and 
Pastor.49 In carm. 31 Paulinus mentions the burial of his son ad sanctos. This poem was 
written at the occasion of the death of another boy Celsus, the eight year-old son of 

                                                 
42 Presently Alcalá de Heñares. 
43 See Mratschek (2002: 211). 
44 See Matthews (1975: 151); Trout (1999: 59). 
45 Cf. OLD s.u. sector 2. 
46 Carm. 21.419-20, translation Walsh; for this and other interpretations of carm. 21.419-20, see Fabre (1949: 
33-34) and the translation by Walsh of Paul. Nol. epist. 5.4 (1966: 220 n. 14); Trout (1999: 64 and n. 68) notices 
that the caution with which Fabre and Walsh read these verses underscores their obscurity. 
47 See Mratschek (2002: 212) for a discussion of carm. 10.103 sqq., probably written summer 393; on account of 
this fragment she assumes that Paulinus was back in Aquitania at the time of his brother’s death. Lienhard (1977: 
28) assumes that the journey to Spain, the marriage with Therasia and the death of their son Celsus preceded the 
murder of Paulinus’ brother. For this order of events, see also PLRE I, p. 682. 
48 See carm. 31.603. 
49 The burial of these martyrs in Complutum is referred to in Prudentius, Peristephanon 4.41-44. For the burial 
of Celsus at Complutum, see Paul. Nol. carm. 31.607 sqq. Therasia’s connection with Complutum may have 
contributed to the choice for burial in this town. For the date of Celsus’ death, see Trout (1999: 84 n. 24); 
Mratschek (2002: 215 n. 31) discusses alternative dates. 
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Pneumatius and Fidelis.50 In lines 619-620 it is stated that Paulinus’ son Celsus lived for as 
many days as the other Celsus lived in years; the son of Pneumatius and Fidelis died in his 
eighth year.51 In the same poem Paulinus tells us that he saw to it that the grave of his son was 
situated adjacent to that of the martyrs, in order that the boy could share in the blood of the 
martyrs, and in due time would be able to refresh the souls of his departed parents with drops 
of this blood: 
 

ut de uicino sanctorum sanguine ducat 
quo nostras illo spargat in igne animas; 
“so that with the blood of the saints close by 
he may sprinkle our souls when they are in the fire after death”.52 

 
This phrase is interpreted literally by Mratschek-Halfmann (2002: 215-216): “Die besorgten 
Eltern veranlaßten, daß die Gräber aneinanderstießen, damit das Grab ihres Sohnes vom Blut 
der Heiligen getränkt werde, und erkundigten sich später brieflich bei Augustinus über den 
Nutzen dieses Brauches.”53 Duval (1988b: 103) offers a metaphorical interpretation: “il ne 
doit évidemment pas être pris au sens propre, mais comme une image du corps martyrisé, un 
rappel poétique de la passion dont les mérites sont ‘reversés’ sur l’enfant mort très 
prématurément.” Although the parents may not have aimed exactly at the fusion of the 
martyr’s blood with the flesh of their dead son, they probably expected some kind of 
assistance from the presence of the martyr’s mortal remains; this presence offered the 
opportunity of a transfer of the martyrs’ merits to their son Celsus; this boy’s premature death 
was seen by them as a kind of suffering comparable to the martyrs’ torture. In other texts too, 
it appears that the relatives of the deceased expect some kind of assistance by the martyr who 
has been buried nearby; thanks to the merits the martyr acquired at the time of his violent 
death he will be able to assist the common deceased at the Last Judgement.54 

In carm. 31.611-632, the premature death of both children is almost depicted as an 
asset; the children are exhorted to give their parents a warm welcome in heaven in due time: 
 

forte etenim nobis quoque peccatoribus olim 
sanguinis haec nostri guttula lumen erit; 
“indeed, perhaps this tiny drop of our blood 
will some day be a source of light even for us sinners”.55 

 
The little child will be able to assist his parents during their arrival in heaven, in a way 
comparable to the assistance they expect the martyrs to give the child.56 

                                                 
50 In carm. 31.624 Paulinus refers to the family ties he shares with Pneumatius: nam tua de patrio sanguine uena 
sumus, “for we are your blood on your father’s side” (tr. Walsh). 
51 See carm. 31.23: coeperat octauum producere paruulus annum. In carm. 31.619-620, Paulinus addresses the 
son of Pneumatius and Fidelis: quot tibi, Celse, annis, totidem illi uita diebus / hausta. 
52 Paul. Nol. carm. 31.609-10, translation Walsh. 
53 If Mratschek refers here to Paulinus’ question discussed in cura mort., she can hardly include Therasia, since 
she had died a long time before Augustine wrote cura mort., and even before Paulinus became bishop of Nola. 
54 See the burial inscription written by Paulinus on behalf of Cynegius, a text quoted in the commentary on 
section 1.1. 
55 Carm. 31.611-612, translation Walsh. The infant Celsus is referred to by means of a metaphor: sanguinis haec 
nostri guttula, “this tiny drop of our blood”; he is identified with the martyrs, whose blood may serve to refresh 
the souls of the parents after their death, as Paulinus stated in the previous lines, carm. 31.609-610. 
56 In epist. 2.18, Sulpicius Seuerus, reflecting on the death of Martin of Tours, expresses a comparable wish. At 
the end of this consolatory letter to deacon Aurelius, he appears to cherish a hope that the deceased bishop will 
pray for his surviving companions: spes tamen superest illa sola, illa postrema, ut quod per nos obtinere non 
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Both the death of his son Celsus and the menaces to Paulinus’ landownership after the 
death of his brother eventually urged Paulinus and Therasia in 394 to renounce their great 
wealth and to devote themselves to a life of asceticism. They sold large parts of their property, 
the revenues of which were later spent on church building. At Christmas 394 Paulinus was 
ordained a priest in Barcelona; in 395 he and his wife travelled to Nola, where they would live 
for the rest of their lives. 

As a priest, Paulinus dedicated himself to the propagation of the cult of the Nolan saint 
Felix. The yearly commemoration of Felix on 14 January used to attract a large crowd of 
visitors from Campania and further away. In honour of the saint and in order to manage the 
crowds, Paulinus organized the construction of a new basilica in the years 400-403. This new 
building stood close to the basilica uetus, in which the tomb of Felix had its place. Once the 
building of the basilica noua had been finished, the old basilica was also renovated. It is not 
quite clear how Paulinus funded these building activities. Probably he had not sold all his 
property when he embarked on a life of asceticism and on priesthood, but kept a part of his 
property in reserve. These assets may have formed the financial basis for the new basilica. 
Paulinus’ carmina 27 and 28 (403 and 404) describe the construction of the new basilica.57 

Paulinus was probably consecrated a bishop in or around the year 409.58 By that time 
Therasia had died. Probably, she was buried in the vicinity of Felix, where in 406 Paulinus 
had already planned a double grave for his wife and himself.59 The bulk of Paulinus’ letters 
and poems was written before 409, during the long years of his priesthood. Before 408 he had 
written 30 carmina, 14 of which were written on the occasion of the feast-day of St. Felix on 
14 January. His correspondence includes letters exchanged with Augustine, Jerome, and his 
acquaintances in Aquitania. 
 
1.3.2. Paulinus’ correspondence with Alypius and Augustine 
Paulinus and Augustine never met, but shared a correspondence at least until 424. Eight 
letters sent by Augustine are extant.60 In addition, he addressed his treatise De cura pro 
mortuis gerenda to Paulinus. Since this text must have been written in 424 at the latest, it is 
the last testimony to the correspondence between the two bishops. Unfortunately, the letter in 
which Paulinus raised the issue of the depositio ad sanctos and inquired after Augustine’s 
opinion in this matter, is lost. From the letters Paulinus wrote to Augustine, four survive in his 
epistolary corpus: Paul. Nol. epist. 4, 6, 45 and 50. These letters have also been transmitted in 
the corpus of Augustine’s letters (Aug. ep. 25, 30, 94 and 121 respectively). The only letter 
written to Alypius is Paul. Nol. epist. 3 (Aug. ep. 24). Except for epist. 50, all of these were 
also written on behalf of Therasia. 

The correspondence started with a letter by Augustine’s old friend Alypius to 
Paulinus; Alypius and Augustine had heard about the Christian senator Paulinus during their 
stay in Milan in the mid 380’s. When Alypius and Augustine arrived at Milan, Paulinus had 
already left the city and had returned to Aquitania.61

 Years later, in 395, Alypius, by then 
bishop of Thagaste, wrote a letter to Paulinus.62 This letter is not extant, but we know of its 

                                                                                                                                                         
possumus, saltim pro nobis orante Martino mereamur; “Yet, hope remains, one single, last hope: that what we 
cannot obtain of ourselves we may secure through the merits of Martin’s prayer for us” (tr. Peebles). 
57 See also carm. 21.575 sqq. For a discussion of Paulinus’ view on his building activities in epist. 32 and carm. 
27 and 28, see Herbert de la Portbarré-Viard (2006). 
58 For a discussion of this date, see Mratschek (2002: 62 and n. 73). 
59 See Mratschek (2002: 64). 
60 Letters 27, 31, 42, 80, 95, 149, 45 and 186, of which the latter two are written also on behalf of Alypius. For a 
concise summary of the correspondence between Augustine (and Alypius) and Paulinus (and Therasia), see 
Divjak (2002: 938-943). 
61 Trout (1999: 49-51; 276). 
62 The episcopate of Alypius probably began in the winter of 394-395; see Feldmann et al. (1994: 252). 
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existence from the answer by Paulinus, epist. 3. In the first section of this letter, Paulinus 
mentions the letter he received: accepimus … litteras … sanctitatis tuae. The word play with 
agnoscere (“to become aware of”, OLD 7) and recognoscere (“to recognize”, OLD 3) in the 
opening lines of his answer suggests that the letter sent by Alypius was the first one Paulinus 
received: 
 

accepimus enim per hominem nostrum Iulianum de Carthagine reuertentem litteras 
tantam nobis sanctitatis tuae lucem adferentes, ut nobis caritatem tuam non 
agnoscere, sed recognoscere uideremur; 
“For my courier Julianus on his return from Carthage brought me the letter which 
conveyed to me your shining sanctity; it was such that I seemed to hear of your love 
for me not for the first time but as something already experienced” (tr. Walsh). 

 
Together with his letter, Alypius had sent Paulinus five of Augustine’s works refuting the 
ideas of the Manichaeans, apparently in order for Paulinus to dispense copies to other 
churches; he answers that he accepted these books “not merely for my instruction, but also to 
be of service to the church in many cities”; non pro nostra instructione tantum, sed etiam pro 
ecclesiae multarum urbium utilitate.63 The letter by Alypius and Augustine’s books 
encouraged Paulinus to send a letter to Augustine himself. His first letter to Augustine is 
epist. 4 in the epistolary corpus of Paulinus, dated by Walsh (1966: 217) to 395, around the 
time at which Alypius started the correspondence with Paulinus. In Paulinus’ first letter to 
Augustine, he testifies to his interest in Augustine as the writer of the five books sent by 
Alypius: 
 

caritas Christi, quae urget nos et absentes licet per unitatem fidei adligat, ipsa 
fiduciam ad te scribendi pudore depulso praestitit teque per litteras tuas uisceribus 
meis intimauit; 
“The charity of Christ, which presses us64 and binds us together, separated as we are, 
in the unity of faith, has itself lent me the confidence to banish my shyness and to 
write to you, and through your writings to take you to my heart”.65 

 
The last testimony to the correspondence between Augustine and Paulinus before cura mort. 
is Aug. ep. 186, written in 417. In this letter, Augustine and Alypius together warn Paulinus 
against the dangers of Pelagianism. The adherents of Pelagius, and, in a different way the 
Donatists, claimed that they were able to discern between true and false Christians, which 
resulted in an elitist interpretation of the Church. Augustine, by contrast, represented a more 
inclusive interpretation of the Church, and expected the separation of true and false Christians 
only at the end of time. This interpretation of the Church, as an institute that offers room to all 
her baptized members, also plays a part in cura mort., in Augustine’s evaluation of burial ad 
sanctos. In several instances, he emphasizes the value of the communal commemoration 
prayers held in the Church; the issue of a grave ad sanctos is subordinate to these 
commemoration prayers.66 

                                                 
63 Paul. Nol. epist. 4.1, translated by Walsh; the five books, described by Paulinus in epist. 4.2 as “the Pentateuch 
against the Manichaeans”, probably were De libero arbitrio, De uera religione, De Genesi contra Manichaeos, 
De moribus ecclesiae catholicae, and De moribus Manichaeorum. 
64 II Cor. 5.14. 
65 Paul. Nol. epist. 4.1, tr. Walsh. 
66 See e.g. cura mort. 1.1: uniuersa pro defunctis ecclesia supplicare consueuit, ‘the entire Church is accustomed 
to praying for the deceased’; see also section 4.6, where Augustine emphasizes the communal character of the 
prayers delivered for all the dead in christiana et catholica societate, ‘in the Catholic Christian community’. For 
Augustine’s resistance to the Donatist martyr cult, see the introduction to section 10.12, section 3. 
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1.4. Lady Flora 
 
1.4.1. Possible family relations 
The immediate reason for Paulinus’ inquiry about the usefulness of ad sanctos burial was 
formed by the request of a woman named Flora, who had asked for the burial of her son 
Cynegius next to the grave of Felix. Who this lady was, or where she lived, cannot be 
determined with certainty. However, on account of both her own and her son’s name, it is 
generally assumed that she belonged to an aristocratic family, several members of which 
served at the court of Theodosius. 
 
 Diagram 3. Possible pedigree of Flora  
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The key figure in this family relationship, as is shown in diagram 3 above, is Aemilius Florus 
Paternus,67 a citizen of senatorial rank, who was proconsul of Africa in 393 CE.68 Paternus 
had a son, Cynegius, a uir clarissimus.69 On account of the son’s name, Cynegius, and the 
father’s name Paternus, it is assumed that they were relatives of Maternus Cynegius.70 
Maternus Cynegius, who held the title of uir illustris, served as praetorian prefect of the East 
from 384 until 388. In 388, the year of his consulship, Maternus died and was buried in 
Constantinople. Afterwards his widow Acanthia had him reburied in Spain.71 This would 
imply that Maternus was of Spanish birth, and the family, Paternus and Cynegius included, 
were of Spanish origin. Maternus Cynegius may have been related to a certain Serena, who 
was a niece of the Emperor Theodosius.72 Through that branch, Flora would have been 
remotely related to the imperial family. 

                                                 
67 See PLRE I, Paternus 6. 
68 Matthews (1975: 110). 
69 See PLRE I, Cynegius I. The titles of uir clarissimus and uir illustris were used for members of the senatorial 
class who had held specific offices; these titles were not hereditary. See further Arnheim (1972: 8-15).  
70 See PLRE I, Cynegius 3; PLRE I, p. 236: Maternus Cynegius was “Perhaps related to Aemilius Florus 
Paternus”. 
71 Matthews (1975: 142). 
72 For this relationship, see Matthews (1975: 111). See also Trout (1999: 42), who speaks of Flora and her son as 
“likely descendents of those early Theodosian supporters Maternus Cynegius and Aemilius Florus Paternus”. 
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In addition to his son Cynegius, Paternus had a daughter, born of another woman, and 
this daughter in turn had a daughter. This granddaughter of Paternus is supposed to be the 
lady Flora that is mentioned in cura mort.1.1. In 395, serving the court of Theodosius in 
Milan as comes sacrarum largitionum, Paternus had resolved to give this granddaughter to his 
son Cynegius in marriage. Bishop Ambrose strongly opposed this wedding between Cynegius 
and his niece, who were relatives in the third degree.73 If this marriage indeed was performed, 
the young Cynegius, who was buried beside the grave of Felix in Nola, would have been the 
son of the elder Cynegius and Flora. Matthews (1975: 144) states that “it is difficult to resist 
the inference that Flora had, despite Ambrose’s disapproval, been married to her cousin”.74 
Delmaire (1989: 148-149), however, strongly doubts whether a marriage, definitely advised 
against by Ambrose, would have taken place. 
 
1.4.2. Social background 
Whether or not Flora was Paternus’ granddaughter and was married to his son Cynegius, she 
certainly belonged to the upper class, which is indicated by several facts mentioned in the first 
section of cura mort. In the first place, she is corresponding directly with a renowned bishop 
in Italy, Paulinus of Nola. He administered the grave of Felix, an important memoria in Italy, 
or, as Matthews (1975: 143) specifies, “the most fashionable resort of ascetic Christianity in 
Italy”. That Flora wrote a letter in order to communicate her request for ad sanctos burial, can 
be derived from the verb rescripseras, ‘you (sc. Paulinus) had written back’. The fact that 
Paulinus wrote back in answer to her request makes it likely that Flora did not live in the 
neighbourhood of Paulinus and maintained a correspondence with Paulinus. 

Flora’s high social position also appears from the fact that she could make use of her 
own messengers to deliver her letters to the addressee, homines filiae nostrae religiosissimae 
Florae (cura mort. 1.1). As Mratschek-Halfmann (2002: 278) states, the term homines is 
indicative of messengers in the private service of an individual. 
 
1.4.3. Geographical background 
We cannot say with certainty whether Flora resided in the community of Nola or in Africa, 
somewhere near Augustine, at the time of her son’s death. The fact that Flora did not 
communicate her request uiua uoce, but wrote a letter to Paulinus, sheds some light on this 
issue. Matthews takes it for granted that she lived in Nola: Flora “had a household 
establishment at Nola”. (1975: 144 n. 3); Mratschek-Halfmann is inclined to agree with 
Matthews, although with less certainty (2002: 573). Duval (1988a: 70-77) states that she 
resided in Africa, and bases this statement on the text of cura mort. 1.1. Indeed, the fact that 
she had to write a letter and did not orally communicate her request, implies that she did not 
live in Paulinus’ neighbourhood. Augustine’s remark in cura mort. 1.1, that Paulinus 
responded to Flora’s letter, and that the letter was accompanied by a message for Augustine, 
evokes the image of messengers travelling to Africa and delivering messages to Flora and 
Augustine successively. It seems highly improbable that Flora’s messengers would first 
deliver a message around the corner to their mistress Flora, and then would sail all the way to 
Hippo Regius to deliver a second letter to Augustine. Besides, in cura mort. 1.1, Flora is 
called filia nostra, which may imply that she was a member of Augustine’s community in 
Hippo. No extant writings by Augustine or Paulinus give an answer to the question of why 
Flora would have been in Africa; however, other aristocrats are known to have stayed in 
Africa, for example during the invasion of the Goths in Italy during the years 406-410.75 

                                                 
73 See Ambr. epist. 58.2-3.9 Zelzer; Ambrose also sent a letter to Paternus’ son Cynegius, in order to inform him 
about the letter sent to his father; see epist. 84. 
74 With ‘cousin’ Matthews may rather mean ‘half-uncle’, since Cynegius was the half-brother of Flora’s mother. 
75 For the Gothic invasion in Nola, see the commentary on section 16.19, lemma cum a barbaris. 
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Since it appears from cura mort. 1.1 that Flora resided in Africa at the time of her 
son’s passing, Duval (1988a: 75) goes as far as to state that she probably was an African 
woman, without, however, referring to the discussion by Matthews, who presumes that Flora, 
like her grandfather Paternus and her relative Maternus Cynegius, was of Spanish origin. The 
idea of an African connection might be due to Paternus’ stay in Africa as a proconsul in 393 
CE. On the basis of cura mort. 1.1, no conclusion can be drawn concerning the matter of 
Flora’s descent. Rather than stating that Flora was an African woman, it might be more 
accurate to assume that she was in Africa at the time of her son’s death. 

When we indeed assume that Flora resided in Africa at the time of her son’s untimely 
death, and that her son lived in the community of Paulinus at Nola, one tricky problem 
remains to be solved. How did she come to know of her son’s death soon enough to be able to 
ask for his burial in the basilica of Felix in Nola? It seems unlikely that messengers sailed 
from Campania to Hippo, informed her about her son’s passing, and brought back her written 
request to Paulinus, all before the time to bury Cynegius had elapsed. It seems more plausible 
that the body of Cynegius had been buried provisionally, and was reburied after the mother 
had been informed; this had also been the case with, for example, the above-mentioned 
Maternus Cynegius, who had been reburied in Spain. 
 
One of the themes of this chapter has been the way in which Augustine and Paulinus (and, 
indirectly, Flora) envisage death and the value of burial of the deceased in their own circle. In 
the next chapter, we will consider in more general terms the conceptions of death, the 
hereafter and commemoration that were current at that time, and the specific part the martyrs 
played in the issue of life after death. 
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2. DEATH, BURIAL AND THE HEREAFTER IN AUGUSTINE’S WORKS 
 
 
This chapter offers background information to the subject matter of De cura pro mortuis 
gerenda: commemoration rituals and the recommendation of the dead to the protection of the 
martyrs. In section 2.1, I discuss the conception of the hereafter in the works of Augustine and 
other early Christian authors. Two specific issues are important for the reader of cura mort.: 
the use of metaphors of space and the metaphor of Abraham’s bosom. Section 2.2 is about the 
commemoration rituals Augustine recommends at the end of cura mort.: prayers, the 
Eucharist and almsgiving. Finally, in section 2.3 I discuss some of the reasons why the 
Christians of the fourth and fifth century desired a depositio ad sanctos for their deceased 
loved ones, and what kind of assistance they expected from the martyrs. The section ends 
with some remarks about the ways in which scholars have interpreted the literary sources 
concerning the history of martyrdom. 
 
 
2.1. A ‘topography’ of the hereafter: metaphors of space 
 
2.1.1. An afterlife in two stages 
It is not possible to deduce from Augustine’s works a consistent concept of the hereafter. In 
some writings, he evokes the image of the dead resting at the location of their final 
destination, whereas in other writings he seems to assume a division into two phases, one 
before and one after the resurrection of the body. In cura mort. Augustine does not explicitly 
refer to one or the other conception of the hereafter, although some phrases seem to refer to an 
afterlife in two stages.76 For a clear understanding of this two-staged concept of the hereafter, 
we have to turn, for example, to ciu. 13.2. The theme of this section is the difference between 
two kinds of death. The first, temporary death, is shared by all of humankind. This death 
pertains to the body only, and occurs when the body is deprived of the soul. In the 
intermediate stage between death and resurrection, the dead are not yet able to see God or to 
be in his immediate presence. After the resurrection and the Last Judgement, at which the 
final destiny of every human being will be determined, soul and body together run the risk of 
dying a second time, experiencing a final death; this death occurs when the soul is deprived of 
the presence of God. If the Last Judgement turns out positive, the soul will be allowed to 

                                                 
76 At several instances, Augustine speaks about the interim phase between death and the Last Judgement in 
temporal terms. For instance in ciu. 21.26, he refers to this phase with the phrase hoc temporis interuallo, ‘in this 
period of time’. Several modern scholars associate Augustine’s temporal concept of existence after death with 
his anti-Pelagian viewpoint; see for instance Kotila (1992: 135-136); Carozzi (1994: 23-24). In contrast with the 
Pelagians, Augustine stated that everyone needs God’s grace in order to be purged of his sins. The assumption of 
a temporary stage between death and resurrection is useful if God’s grace is still effective in this period. As the 
Pelagians believed that human will could determine salvation, in their conception of the afterlife no grace after 
death, nor time to acquire this grace, is needed. Carozzi (1994: 23) assumes a development in Augustine’s 
works, which leads from a concept of the afterlife in one phase in Augustine’s early works to a two-staged 
afterlife in his later works. According to Carozzi, this development forms the basis for the early medieval notion 
of the purgatory fire. However, in cura mort., one of Augustine’s later works, no traces of the purgatory in terms 
of a fire are perceptible. For Augustine’s theory of the ‘mitigation of punishment’ as a prelude to the doctrine of 
purgatory, see Ntedika (1966; 1971: 94). Since neither the notion of a purgatory fire nor the discussion with the 
Pelagians is explicitly referred to in cura mort., I will not discuss these issues further. 
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enjoy ‘eternal bliss’, perpetua felicitas, in Paradise. These two possible outcomes of the Last 
Judgement are also referred to in cura mort. 5.7: 
 

spiritus carni etiam ipsius resurrectionis meritum comparat, utrum ad poenam an ad 
gloriam reuiuescat; 
‘The spirit obtains for the body the right of its own resurrection, and this revival leads 
either to punishment or to glory’. 

 
Thus, in passages such as ciu. 13.2 and cura mort. 5.7, Augustine, like most of his 
contemporary authors, seems to assume an afterlife that unfolds in two stages. At other 
instances of cura mort., as well as in ench. and Dulc. qu., the two minor works Augustine 
wrote shortly before and after cura mort. respectively, he also pays attention to an afterlife in 
two stages, but in more tangible and spatial terms.77 In ench. 29.109, the interim abode of the 
dead waiting for resurrection is described in clear words: 
 

tempus autem quod inter hominis mortem et ultimam resurrectionem interpositum est, 
animas abditis receptaculis continet, sicut unaquaeque digna est uel requie uel 
aerumna pro eo quod sortita est in carne dum uiueret; 
“During the time, however, which intervenes between man’s death and the final 
resurrection, the souls remain in places specially reserved for them, according as each 
is deserving of rest or tribulation for the disposition he has made of his life in the 
flesh” (tr. Arand). 

 
In cura mort., some small references are found to the abdita receptacula or ‘secluded retreat’ 
where the dead sojourn between their physical death and resurrection; see section 3.5, where 
Augustine describes the righteous dead as in occultis piorum sedibus iam quietos, ‘the ones 
who already abide in the hidden places reserved for the righteous’. In ench. 29.109, quoted 
above, Augustine refers to the treatment each soul deserves, which consists of either resting in 
peace or affliction, dependent on the merits the deceased earned during his earthly life. This 
treatment of the dead, in agreement with their merits, is mentioned in cura mort. 12.15, in a 
vision of a nearly dead patient who visits the hereafter; there he witnesses that the dead are 
treated pro meritorum diuersitate, ‘in accordance with the diversity of their merits’. In Dulc. 
qu. 2.1, in his paraphrase of Dulcitius’ second question, Augustine uses the word refrigerium, 
which he probably derived from Dulcitius’ own phrasing of the question. The notion of 
refrigerium was widely used as an indication for mitigation of punishment after the physical 
death, and, more generally, for the entire interim stage.78 The division of the abode of the 
dead into different departments finds its origin among other things in the scriptural parable of 
the rich man and Lazarus in Lc. 16.79 The poor beggar represents the righteous dead, who 
have found rest in the bosom of Abraham and await their resurrection, whereas the rich man 
in torment is a model for the unrighteous.80 

                                                 
77 For the dating of these writings, see the General Introduction, section 1.2. 
78 The second question raised by Dulcitius and discussed by Augustine (Dulc. qu. 2.1) addresses the issue as to 
whether it is possible for the souls of the deceased to receive solace (refrigerium) because of the offerings made 
by the living on their behalf, or rather will bring solace upon themselves by confessing their own sins in the 
interim abode. Ntedika (1971: 195) remarks that Augustine prefers the notion of quies, ‘repos’, whereas Paulinus 
frequently uses the word refrigerium. 
79 See Kotila (1992: 130). 
80 In its original Judaic context, Abraham’s bosom was a metaphor for the final resting place of the dead; see 
Ntedika (1971: 137-138). 
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The burial epitaph for Cynegius, ascribed to Paulinus, also ends with the image of 
Cynegius resting in Abraham’s bosom: [interea] in gremio Abraham [cum pace quiescit].81 
Although the adverb interea is a conjecture, the wider context of this final verse makes clear 
that the epitaph asserts an afterlife in two stages. In the epigram, the poet first refers to the 
present stage of Cynegius, who is a guest in the house of Felix, [illum nu]nc Felicis habet 
domus alma beati; ‘The life-giving house of the blessed Felix is lodging him now’. Then the 
poet expresses his wish for future assistance at the time of the Last Judgement: [sic protec]tus 
erit iuuenis sub iudice Christo; ‘In the same way the young man will be defended at the time 
of the judgement of Christ’. The poem ends with the image of Cynegius resting in Abraham’s 
bosom, a reference to his present, temporary state.82 
 
2.1.2. Conceptions of an undivided afterlife 
The metaphor of Abraham’s bosom is used not only as an image of the temporary abode for 
the dead who await resurrection; it also occurs as a metaphor for the final abode of the dead. 
In epist. 25*.2-3, Paulinus uses the image in order to intimidate the addressee, the Roman 
soldier Crispinianus: if he does not change his way of life, he will end up in hell like the rich 
man, who had an eye for the poor man and his own extravagance only afterwards: tam frustra 
quam sero pauperem recognoscit et gaudia sua luget.83 In conf. 9.3.6, Augustine does not 
seem to divide the afterlife in two stages, but instead visualizes his dead friend Nebridius at 
Abraham’s side and in the vicinity of the source of divine knowledge: 
 

et nunc ille uiuit in sinu Abraham. quidquid illud est, quod illo significatur sinu, ibi 
Nebridius meus uiuit … nam quis alius tali animae locus? ibi uiuit, unde me multa 
interrogabat homuncionem inexpertum. iam non ponit aurem ad os meum, sed 
spiritale os ad fontem tuum et bibit, quantum potest, sapientiam pro auiditate sua sine 
fine felix; 
“Now he lives in Abraham’s bosom (Luke 16.22). Whatever is symbolized by 
‘bosom’, that is where my Nebridius lives … for what other place could hold so 
remarkable a soul? There he lives, in that place concerning which he used to put many 
questions to me – a poor little man without expert knowledge. He no longer pricks up 
his ear when I speak, but puts his spiritual mouth to your fountain and avidly drinks as 
much as he can of wisdom, happy without end” (tr. Chadwick). 

 
The image of Nebridius drinking from the very source of divine wisdom, suggests that 
Nebridius has reached his final destination immediately after his death. In this “emotional” 
passage, as Kotila labels it, on his dead friend, Augustine does not refer to a temporary abode, 
but imagines his friend in a state of never ending happiness: he is sine fine felix. On the basis 
of this passage, among others, Kotila (1992: 130) states that Augustine did not emphasize the 
literal, spatial character of the abode of the dead, but rather interpreted the position of the 
dead ‘resting at Abraham’s side’ as a spiritual state of peace and quiet.84 However, in conf. 
9.3.6, the most important message is not that Augustine does not know the exact location of 
Abraham in the other world. He rather emphasizes that he himself, while alive, does not yet 

                                                 
81 For the entire text of the epitaph and for Paulinus as its probable author, see the commentary on section 1.1, 
lemma fidelis iuuenis Cynegii. 
82 In his interpretation of the epitaph, Trout (1999: 245) speaks of “the deceased young man who rests 
simultaneously in the saint’s ‘holy halls of tranquil peace’ and the ‘bosom of Abraham’”. 
83 See also Paul. Nol. carm. 31.583; epist. 13.16. 
84 See also Ntedika (1971: 157; 203). Carozzi (1994: 22-23), inspired by Ntedika (1971), supports a spiritual 
interpretation of Augustine’s spatial expressions, and specifically emphasizes the temporal nature of the afterlife; 
the fact that there is an intermediary stage between death and resurrection, implies that time still continues after 
death. 
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know the details of this location, whereas his friend, who in his lifetime asked him ingenuous 
questions about the afterlife, now shares in divine wisdom and knowledge, and is better 
acquainted with the circumstances in the hereafter than his former teacher Augustine. Clearly, 
in conf. 9.3.6 Augustine discusses the sinus Abraham in spatial terms; this appears from his 
use of the spatial adverb ibi, and the indication alius … locus.85 
 
2.1.3. The martyrs in Paradise 
For a clear understanding of the value of depositio ad sanctos, we have to consider the 
specific place of the martyrs in the two-staged conception of the hereafter. A group of “very 
special dead”,86 including the martyrs and other witnesses to Christian faith, were supposed to 
go to Paradise immediately. Because of their martyrdom, they did not have to await their 
resurrection in an interim abode of the dead, but they were thought to reach Paradise 
immediately after death. There, they were believed to be in direct communication with God, 
and to be able to plead for the ‘common dead’. Authors like Tertullian, Cyprian and Jerome 
use spatial terms to distinguish between the location of the martyrs (or the righteous in 
general) and the abode of the anonymous mass of common dead. Augustine does not 
consistently make this difference in location, as appears for instance from the fact that in conf. 
9.3.6, a passage discussed above, he imagines that Nebridius is resting in the bosom of 
Abraham and has reached his final destination in the vicinity of God. 
 
 
2.2. Tools for the living: intercessory prayers, the Eucharist and almsgiving 
 
2.2.1. Commemoration of the deceased: three Augustinian sources 

In his paraphrase of Paulinus’ question in cura mort. 1.1, Augustine highlights two elements. 
As appears from Augustine’s paraphrase, Paulinus had inquired about the use of depositio ad 
sanctos: he had asked utrum prosit cuique post mortem, quod corpus eius apud sancti alicuius 
memoriam sepelitur. The second element Augustine mentions in his paraphrase are the 
prayers said in the Church on behalf of the dead: uniuersa pro defunctis ecclesia supplicare 
consueuit. Apparently, Paulinus had mentioned burial ad sanctos as well as commemoration 
prayers in his letter to Augustine. 

By the end of his answer to Paulinus, Augustine in cura mort. 18.22 mentions the 
activity of supplicare again, and divides this into three specific sacred acts: 
 

non existimemus ad mortuos, pro quibus curam gerimus, peruenire, nisi quod pro eis 
siue altaris siue orationum siue elemosynarum sacrificiis sollemniter supplicamus; 
‘Let us conclude that nothing reaches the deceased, for whom we have to care, except 
our solemn supplications in the form of the sacrifice of the Mass, prayers or 
almsgiving.’ 

 

                                                 
85 For the use of spatial terms in conf. 9.3.6, and the question of whether Augustine regards Paradise as a location 
in space, see Ntedika (1971: 141-42). In an. et or. 4.16.23, Augustine explicitly denies that Paradise has spatial 
dimensions; this assertion may be connected with the ongoing discussion in an. et or. about the question of 
whether the soul still has some kind of corporeal frame after the death of the earthly body. In this discussion, 
Augustine takes the stance that the soul does not have such a frame after the death of the body. The fact that 
Augustine does not assume the existence of a material frame after death may form the reason why he denies a 
material location for the soul. 
86 See Brown (1981: 80): “The explicit image of the martyr was of a person who enjoyed the repose of Paradise 
and whose body was even now touched by the final rest of the resurrection.” For earlier patristic authors on the 
difference in treatment of the martyrs and the common deceased, such as Tertullian, Cyprian and Jerome, see 
Ntedika (1971: 40-41; 141-42). 
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The sacrifice of the Mass, prayer and almsgiving are the three acts through which the living 
may reach the dead (peruenire). As we have seen in section 2.1, Augustine also pays attention 
to commemoration rituals in ench. 29.110 and Dulc. qu. 2.1. In both cases, the list of sacred 
acts is shorter than in cura mort. 18.22. In ench. 29.110, Augustine mentions the sacrifice of 
the Mass and almsgiving: 
 

neque negandum est defunctorum animas pietate suorum uiuentium releuari, cum pro 
illis sacrificium mediatoris offertur uel eleemosynae in ecclesia fiunt; 
“And it cannot be denied that the souls of the dead obtain relief through the piety of 
their living friends, when they have the Sacrifice of the Mediator offered for them, or 
when alms are given in the Church on their behalf” (tr. Arand). 
 

In his paraphrase of Dulcitius’ question in Dulc. qu. 2.1, the only activity mentioned is 
oblatio, ‘offering’: 
 

utrum oblatio quae fit pro quiescentibus aliquid eorum conferat animabus; 
“Whether an offering made for the dead is of any profit to their souls” (tr. DeFerrari). 

 
In this passage, oblatio is used as a general term for ‘offering’. The specific type of offering 
(almsgiving, the Eucharist, or prayers) is not made explicit. In cura mort. 18.22, Augustine 
uses the noun sacrificium, comparable to oblatio in that it may indicate various types of 
offerings. However, in cura mort. 18.22, sacrificiis is specified by three offering activities: 
orationes, sacrificia altaris and elemosynae.87 
 
2.2.2. Commemoration rituals and the Church as the body of Christ 
The commemoration prayers for the dead may be seen as an expression of the belief that all 
the faithful, including dead, living and unborn, are part of the body of Christ.88 This view on 
the Church as a timeless community explains why the celebration of the Eucharist is a 
suitable moment for the commemoration of the dead. Almsgiving, as a form of sharing earthly 
goods, is one of the devices by which this community takes shape. In general Augustine 
excludes the possibility of individual communication between dead and living; rather, dead 
and living Christians are joined together in a community by the commemoration rituals of 
prayer, the Eucharist and almsgiving. Because of this community, the living are able to reach 

                                                 
87 For oblatio as a general term for ‘offering’, see TLL 9.2.75.25-55: apud Christianos usurpatur de quolibet 
sacrificio, inde ab Optato et Ambrosio de sacrificio missae. TLL 9.2.75.30 iuncturae uerbales: oblationem/es 
facere (fieri). TLL 9.2.75.33-34 mentions Tert. adu. Marc. 4.35.11, about the gratitude of a man who had been 
cured from leprosy (Lc. 17.19); Tertullian explains oblatio as an expression of gratitude: oblationem, gratiarum 
scilicet actionem. In the same enumeration, TLL mentions Aug. conf. 5.9.17, where oblatio is specified by the 
adjunct ad altare, and indicates the sacrifice of the Mass (oblationem ad altare). For oblatio and sacrificium as 
similar notions, see also cura mort. 1.3, where the participle oblatum is used as an attribute to the sacrifice on 
behalf of the dead: oblatum pro mortuis sacrificium. Kotila (1992: 51) explains oblatio in Dulc. qu. 2.1 as a 
technical term for almsgiving, which was an element of the usual service, or as part of the commemoration of a 
specific departed person; however, this interpretation may be too limited here, since in his answer to Dulcitius 
Augustine mentions both almsgiving and the sacrifice of the Mass. Volp (2002: 231) interprets oblatio in 
Cyprian and Tertullian in the more general sense of “Bestandteil des Totengedenkens”. 
88 Cf. Kotila (1992: 152-153), who for this all-including view on the Church as the body of Christ primarily 
refers to en. Ps. 56.1: the Church does not only exist of those people who are alive at present, but also the people 
who lived before us and will come after us belong to her: nec ea quae nunc est in hominibus qui praesentem 
uitam agunt, sed ad eam pertinentibus etiam his qui fuerunt ante nos, et his qui futuri sunt post nos usque in 
finem saeculi. See also the commentary on section 1.3, lemma locum suum habet, and the quotation from ciu. 
20.9 discussed there. Klöckener (2005: 105 and n. 250) discusses the place of the commemoratio defunctorum 
within the Eucharistic prayer. 
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the realm of the dead by means of their commemoration rituals.89 With their prayers on behalf 
of the dead, the faithful aim to obtain for their relatives mitigation of punishment in the 
intermediary abode of the deceased.90 As Augustine outlines in ench. 29.110, the 
commemoration rituals may also mitigate the eternal punishment of the dead after the Last 
Judgement, and may even result in full absolution, plena remissio. As in cura mort., in ench. 
29.110 Augustine also repeatedly emphasizes that the effect of the commemoration sacrifices 
entirely depends on the merits of the deceased during his earthly life. 

As the quotations from ench., cura mort. and Dulc. qu. discussed above in section 
2.2.1 show, cura mort. 18.22 displays the richest variety in commemoration practices. The 
three acts of siue altaris siue orationum siue elemosynarum sacrificia may primarily refer to 
elements in the ecclesiastical liturgy, as the adverb sollemniter indicates.91 However, in cura 
mort. 18.22, Augustine does not specify whether he aims at the communal celebration of the 
Eucharist, or at a private celebration, in order to commemorate the deceased in the family 
circle.92 At other instances, he more explicitly presents personal commemoration prayer by 
the relatives on the one hand and communal prayer by the priests at the altar on the other, as 
complementary commemoration practices.93 In fact, Augustine’s interpretation of depositio 
ad sanctos centres on the intensity of the prayers said by the relatives of the dead. In the case 
of the young Cynegius, buried by Paulinus in the vicinity of the memoria of Felix at Nola, the 
place of burial may serve to intensify the prayers by Cynegius’ mother Flora; this effect of the 
location of burial on her prayers would be optimal if she has his place of burial near the 
memorial of Felix in mind.94 
 

                                                 
89 See cura mort. 18.22, where Augustine states that the prayers, sacrifice of the Mass, and almsgiving of the 
living may reach the dead, ad mortuos … peruenire. 
90 For the temporary abode of the dead, see above, section 2.1. Ntedika (1971: 195-196) signals that Augustine 
remains vague both about the nature of the punishment in this temporary abode, and about the kind of relief that 
the deceased experience as a result of the intercessory prayers by the living. 
91 In s. 172.2.2, Augustine recommends the same set of three commemoration practices: orationibus uero 
sanctae ecclesiae, et sacrificio salutari, et eleemosynis, quae pro eorum spiritibus erogantur, non est 
dubitandum mortuos adiuuari, ut cum eis misericordius agatur a domino, quam eorum peccata meruerunt; “It is 
not to be doubted, though, that the dead can be helped by the prayers of [the] holy Church, and the Eucharistic 
sacrifice, and alms distributed for the repose of their spirits; so that God may deal with them more mercifully 
than their sins have deserved” (tr. Hill). The date of this sermon and the exact circumstances under which it was 
held, remain unclear; see Rebillard (2003: 193). In a note to his translation, Hill assumes that it has been held at 
the occasion of a general commemoration of the dead, like the modern day of All Souls. Saxer (1980: 163) 
notices resemblances in vocabulary and theme between s. 172 and treatises like ench., cura mort. and Dulc. qu. 
On the basis of these resemblances, Saxer supposes that the sermon was held at the same time in which the 
treatises were written, around 422-424. 
92 For orationes (cura mort. 18.22) interpreted as private prayer, see Saxer (1980: 163). 
93 For the general commemoration by the priest at the altar, see cura mort.1.3: in precibus sacerdotis quae 
domino deo ad eius altare funduntur locum suum habet etiam commendatio mortuorum; ‘In the prayers of the 
priest which are offered to the Lord God at his altar, the recommendation of the deceased has its own place’. See 
also section 4.6. At other instances in cura mort., Augustine seems to refer to private commemoration prayers, 
see cura mort. 5.7, where the prayers by Flora for her dead son Cynegius form the central subject matter: filium 
precibus magis magisque commendat. 
94 This interpretation of cura mort. 5.7 may serve as a modification of Kotila’s firm statement (1992: 84 and 
n. 126), that “In fact, Augustine’s emphasis was on the role of the Church (…). Its general commemoration 
could transmit to the dead all the aid they could take.” The text of cura mort. does not give a decisive answer as 
to the question whether Augustine leaves room for private enterprise regarding the liturgical commemoration of 
the dead, side by side with the general commemoration in the celebration of the Eucharist. For this discussion, 
see Rebillard (1999a: 1042); Volp (2002: 232-234). The quotation from cura mort. 5.7 in note 93 above seems to 
suggest that Flora’s intercessory prayers took place on her initiative and specifically on behalf of her son. 
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2.2.3. Commemoration prayers 
Ntedika (1971: 1-30) offers an overview of changes in the nature of the commemoration 
prayers in the Jewish tradition and the early Church. They have developed from a 
thanksgiving for the life of the deceased to intercessory prayers on behalf of the dead. The 
earliest example in Latin literature of an intercessory prayer is found in Pass. Perp. 7.2, where 
Perpetua prays for her deceased brother. Afterwards, she has a vision in which she sees that 
her brother is dressed in sordid clothes and is thirsty. In a second vision, she sees that he is 
refreshed and is able to drink; in Perpetua’s interpretation of this vision, this means that her 
brother has been freed from a punishment in the hereafter: tunc intellexi translatum eum esse 
de poena.95 

Both forms, of thanksgiving and intercessory prayers, still occurred in Augustine’s 
time. As Augustine emphasizes on several occasions, the common dead are considered to 
need intercessory prayers, whereas the older form of thanksgiving for the life of the deceased 
is used for the commemoration of the martyrs. This difference is referred to, for example, in 
ench. 29.110, where Augustine describes the prayers for the ualde boni as gratiarum actiones, 
as acts of thanksgiving, and the prayers for the non ualde boni as propitiationes, as ‘pleas for 
appeasement’. 

Whereas the example of Perpetua may hint at the occurrence of personal prayer on 
behalf of the deceased, the commemoration of the dead also had its own place within the 
Eucharistic prayer. That the intercessory prayers for the deceased had their own place within 
the Mass, appears for instance from cura mort. 1.3; for this quotation, see above, note 93. 

In cura mort. 4.6, Augustine once more emphatically states that the offering up of 
prayers for the deceased is an important task of the Catholic Church: 
 

non sunt praetermittendae supplicationes pro spiritibus mortuorum, quas faciendas 
pro omnibus in christiana et catholica societate defunctis etiam tacitis nominibus 
eorum sub generali commemoratione suscepit ecclesia; 
‘The supplications for the spirits of the dead should not be left out. The Church has 
taken on the task of saying these prayers on behalf of all those who died within the 
Christian and Catholic community, even if their names are not mentioned, in a general 
commemoration.’ 

 
This clause forms part of the end of cura mort. 4.6, where Augustine emphasizes that the 
Church has to pray for the dead, even if they do not rest in a grave. Prayers for these deceased 
have to be said etiam tacitis nominibus eorum, ‘even when their names go unmentioned’. 
Probably, Augustine refers here to an intercessory prayer for the dead in general and also for 
those deceased who do not rest in a grave and therefore have to do without commemoration 
rituals at regular intervals. The phrasing of the clause quoted from cura mort. 4.6 leaves room 
for the thought that in other instances the dead were commemorated by mentioning their 
names. The question as to whether the names of the dead were read aloud as a part of the 
intercessory prayers in the liturgy of the Mass, is much discussed. Klöckener (forthcoming: 
25-26) offers several instances where Augustine uses the verb recitare for the 
commemoration of the dead; among them is s. 297.2.3, where Augustine makes a clear 
distinction between the commemoration of the martyrs and the intercessory prayers for the 
‘common’ dead; these two types of commemoration prayers occur at separate places in the 
Eucharistic prayer: 
 

                                                 
95 Pass. Perp. 8.4. For Perpetua’s prayer, cf. Ntedika (1971: 25-26), who interprets this prayer as personal rather 
than as part of a liturgical prayer. 
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unde, quod norunt fideles, distincti a defunctis loco suo martyres recitantur; nec pro 
eis oratur, sed eorum orationibus ecclesia commendatur? 
‘Isn’t it because of this [viz. the martyrs’ brave endurance of a cruel death] that they, 
as the faithful know, are read aloud at a separate instant isolated from the dead; and 
that we do not pray for them, but ask instead for their prayers on behalf of the 
Church?’ 

 
Although the verb recitare is used here without nomina as an object, it seems hardly possible 
to understand recitare otherwise than as the reading aloud of a list of names of the deceased.96 
Some scholars think that the priest read aloud the names of the dead, which in the course of 
time came to be written on a diptych.97 Others, for instance Rebillard (2003: 182), explicitly 
deny the habit of mentioning the names of the ‘common dead’ or the existence of the 
diptychs. He bases his argument on the episode of Monica’s death in conf. 9. In section 
9.11.27, Monica calls upon her sons to remember her at the altar: 
 

tantum illud uos rogo, ut ad domini altare memineritis mei, ubiubi fueritis; 
“I have only one request to make of you, that you remember me at the altar of the 
Lord, wherever you may be” (tr. Chadwick).98 

 
In the interpretation of Rebillard (2003: 181), the verb meminisse used by Monica refers to a 
silent commemoration: Monica “doit être mentalement évoquée”. However, it is also possible 
to interpret meminisse as “to recall in speech, mention” (OLD s.u. memini 5). It seems 
impossible to reject the reading aloud of the names of the dead only on the basis of conf. 
9.11.27, as Rebillard (2003: 182) does. Rather, the use of recitare in other instances, both in 
Augustine’s works and by others, seems to point to a tradition of reading the names of 
deceased members of the Church, probably divided into groups of various ecclesiastical 
ranks.99 

As a matter of fact, some burial epitaphs had the form of a prayer on behalf of the 
buried deceased. These texts, when read aloud by passers-by, form a kind of intercessory 
prayer, containing the name of the deceased.100 
 
2.2.4. Almsgiving as an alternative to commemoration meals 
Tertullian and Cyprian already mention almsgiving as a commemoration ritual.101 It was seen 
as a penalty for the sins the dead had committed after baptism. Augustine recommends 
almsgiving as an alternative to the opulent conuiuia, the meals shared with the dead on their 

                                                 
96 See OLD s.u. recitare 1 “to read out or repeat aloud, recite (esp. in public)”; see also Saxer (1980: 163): “Sur 
recitare, lire les registres officiels, cf. Cic. Flacc. 40”. For another instance of recitare referring to the reading of 
the names of the dead, see Aug. uirg. 45.46; for instances of recitare referring to the commemoration of the 
martyrs, see Klöckener (forthcoming: 26-27). 
97 See e.g. Michel-Klauser (1976: 27), who report a general prayer for the dead before the Eucharist; Aug. ep. 
55.34 indicates this prayer as communis oratio. Michel-Klauser (1976: 32) state that after the Eucharist a prayer 
followed, in which the names of the dead were mentioned, as well as names of the living. 
98 After the narrative of her death, Augustine concludes the ninth book of his Confessiones with the plea that the 
audience will join him in the commemoration at the altar of Monica (conf. 9.13.37). In this plea, he repeats the 
verb meminisse: ut quotquot haec legerint, meminerint ad altare tuum Monnicae. 
99 For the division of the deceased into groups of various ecclesiastical ranks, see Klöckener (1992: 196-197). 
100 See Volp (2002: 232 and n. 580); Duval (1988b: 185 sqq.). 
101 See Kotila (1992: 51), who mentions, for instance, Tert. monog. 10.4; Cypr. epist. 1.2.1. In both of these 
texts, the verb offerre refers to almsgiving as a commemoration ritual; Tert. monog. 10.4 explains how a widow 
usually prays for her late husband and ‘offers a donation on the yearly commemoration of her husband’s death’: 
offert annuis diebus dormitionis eius. See also Cypr. epist. 1.2.1, where offering is mentioned alongside the 
Eucharist. 
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graves. Like Ambrose, Augustine opposed this relic of a pagan commemoration ritual, which 
often led to drunkenness and disorder.102 As Van der Meer (19833: 502) puts it, almsgiving is 
a Christianization of the commemoration meals held at the grave.103 

In cura mort., no mention is made of Augustine’s opposition to the conuiuia. 
However, his evaluation of the depositio ad sanctos is comparable to his attitude towards the 
commemoration meals. He does not fully reject the common practice of depositio ad sanctos 
or the commemoration meals, but rather advises to supplement these practices with other 
commemoration rituals, which he considered more valuable. In Augustine’s opinion, the 
value of burial ad sanctos is secondary, whereas prayers form the most important 
commemoration ritual; depositio ad sanctos is no more than a stimulus for the intensifying of 
the prayers. Likewise, he does not fully reject the conuiuia, but recommends almsgiving to 
the poor as a more valuable alternative to feeding the deceased: it is better to give part of 
one’s wealth to the poor than to organize luxurious dinners in a graveyard.104 Eventually, the 
souls of the living will benefit both from the focus on prayer and from good deeds, like 
almsgiving. 

Volp (2002: 235) goes as far as to suggest that cura mort. should be read against the 
background of Augustine’s struggle to reform and modify the commemoration meals. This 
suggestion is not without difficulties. In the first place, nowhere in the text of cura mort. is 
made mention of the commemoration meals; the text simply discusses another, albeit cognate 
issue, viz. the place of burial and burial in general. Second, the two commemoration rituals do 
not have the same background; commemoration meals have ancient pagan roots, whereas the 
depositio ad sanctos is, of course, of fully Christian origin.105 
 
 
2.3. Depositio ad sanctos 
 
2.3.1. The saints and their power 
In the first three centuries of its existence, Christianity was faced with several periods of 
persecution. Attempts by the Roman officials to suppress the Christian religion resulted in the 
violent death of a considerable number of Christians.106 Their fellow Christians regarded 
these martyrs as close followers of Christ, since they accepted freely a violent death, rather 
than giving up their faith. Their taking part in suffering and violent death was considered an 
imitation of the suffering and death of Christ. Because of this imitatio Christi, they were 
believed to join, after their death, in the powers of healing and atonement that Christ 
exercised. Miracles occurring in the vicinity of the memoriae of martyrs were expressions of 
this power. Moreover, in the ancient Christian view of the afterworld, the martyrs were 
believed to reach their finest location immediately after death. They did not have to wait for 
resurrection in an interim abode, but were given direct access to God. They were thought to 

                                                 
102 For Ambrose, see Obit. Valentin. 78; for Augustine’s opposition to the commemoration meals, see Van der 
Meer (19833: 520-526); Rebillard (2005: 100 n. 6). 
103 For an example of almsgiving in the form of a commemoration meal, see Paul. Nol. epist. 13.11, quoted in 
the commentary on section 18.22, lemma quod pro eis. 
104 Van der Meer (19833: 502). Ramsey (1982: 246-247). 
105 Dulaey (1973: 144 and n. 11) also suggests, wrongly in my opinion, that cura mort. is in fact written in 
reaction to the exuberant conuiuia held in Africa in Augustine’s days. 
106 For a concise survey of the persecutions and amounts of lethal victims, see Grig (2004: 11-14) who, for that 
matter, tends to downsize the dimensions of the persecutions; in her opinion, the martyr narratives first and 
foremost are a bearer of a certain ideological message, rather than an exact representation of historical events. 
Leemans (2005: XII sqq.) offers an introduction into recent scholarship on martyrdom in the early Christian era. 
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abide in a situation comparable to that of Adam and Eve before the fall,107 and to share in an 
open communication with God, the παρρησία. 

In the third century CE, a variant on the martyr arose: the confessor, which was a 
Christian who had survived captivity or torture. The ‘willingness to die’ at the time of the 
endured oppression was enough for the confessor to receive an extraordinary status within the 
Christian community.108 After Constantine, the persecutions came to an end, and imitatio 
Christi in the form of martyrdom was no longer possible. In the early Christian literature of 
the fourth century, the ascetic appears as a new object of veneration. Forms of ascetic 
mortification replaced the violent causes of death that occurred in the pre-Constantinian era. 
Felix of Nola, for instance, a third-century priest, was classified as confessor, but Paulinus of 
Nola clearly presents him in his poems as an example of this new ascetic tradition.109 He 
pictures his patron saint as a ‘role model’ for the circle of aristocratic Christians in Italy to 
which he belongs.110 

The wish for burial ad sanctos or ad martyres was prompted by the belief that these 
martyrs could mobilize their exceptional, supernatural power on behalf of the well-being of 
the dead. From the fourth century onward, ad sanctos burial had become a way of burial 
preferred by many Christians in the Roman empire. Volp (2002: 120) refers to a short epitaph 
that testifies both to the wide dissemination of the wish for burial ad sanctos, and to the 
exclusive possibilities to fulfill this wish: 
 

QUOD MULTI CUPIUN(T) ET RARI ACCIPIUN(T);111 
‘That which many desire, and few obtain’. 

 
2.3.2. Great expectations 
As both written sources and archeological evidence show, the reasons why many Christians 
desired a burial near the memoria of a saint, were manifold.112 The expectations pertained to 
the well-being of the dead body as well as that of the soul; moreover, the saints were expected 
to assist the deceased both at the interim punishment and after the resurrection, i.e., at the Last 
Judgement. In an extensive survey, Duval (1988b: 171-201) pays attention to all of these 
aspects, and offers many written and non-written sources. The martyr saint was expected to 
provide protection on a physical level, and prevent, for example, the robbery of the graves by 
barbarian invaders or, on a spiritual level, to protect the deceased from attacks by demons.113 
The martyr’s assistance to the soul in the interim stage before the resurrection is not often 

                                                 
107 See Grig (2004: 18). 
108 The titles of martyr and confessor are not always clearly distinguished; see the commentary on section 1.1, 
lemma beatissimi Felicis confessoris. 
109 Grig (2004: 105). 
110 Brown (1971) focuses on the desert ascetics of the eastern Mediterranean, and on their role in the society of 
their day. The power they exercised already at the time of their earthly life is based on their isolation; by retiring 
from the social life in their village and secluding themselves, they became the ultimate ‘stranger’. This isolated 
position provided them with divine power, a power that counteracted the power of the demons. One example of 
such an ascetic ‘holy man’ in Egypt is John of Lycopolis, who occurs in cura mort. 17.21; see the commentary 
on this section, lemma uade, inquit. 
111 ILCV 1.2148. For a discussion of this quotation, see Brown (1981: 34 and n. 46). 
112 Volp (2002: 121-123) discusses ancient Egyptian and possible Jewish parallels for burial in the 
neighbourhood of a sanctuary. On the basis of these parallels, he concludes that burial ad sanctos was preferred 
mainly because it guaranteed regular liturgical ceremonies in the neighbourhood of the dead body. This 
explanation only partly elucidates the preference for the vicinity or even adjacency of the dead martyr. Brown 
(1981: 9) notices that the wish to be buried as close as possible to the bodily remains of the martyrs breaches the 
boundaries between sacred and profane and between public and private. 
113 Duval (1988b: 173-182). 
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explicitly referred to, but seems to be implied by words referring to patronage or adoption.114 
After the resurrection of the body, the risen deceased had to appear before the heavenly court 
at the Last Judgement. The physical nearness of the risen martyr to the risen dead enabled the 
assistance of the martyr in this final trial.115 As has been discussed above, the presence of the 
dead martyr in Paradise moreover guaranteed direct communication with God, and the ability 
to plead the case of the faithful. Paulinus, for instance, in carm. 14.123-124 wishes that the 
prayers and merits of Felix will “soften” God in his final Judgement on Paulinus and his 
companions: 
 

ut precibus lenis meritisque redonet 
debita nostra tuis. 
“that He may be softened by your prayers and deserving acts, and remit our debts” 
(tr. Walsh). 

 
In several sermons, Augustine pays attention to the martyrs in their role of advocate. For 
instance in s. 285.5, Augustine explains why the martyrs have this exceptional position: tam 
enim perfecti exierunt, ut non sint suscepti nostri, sed aduocati; “they left the world, you see, 
so perfected that they are not our dependents, but our advocates”.116 Augustine emphasizes 
the difference between the ‘common dead’ and the martyrs; whereas the living have to pray 
for the well-being of the ‘common dead’, they do not pray for the deceased martyrs, who 
rather pray themselves for both the ‘common dead’ and the living. 
 When he speaks of recommendation by the martyrs, for instance in ench., cura mort., 
or Dulc. qu., Augustine seldom refers to the specific kind of benefit this recommendation was 
supposed to provide. Instead, he emphasizes the need for dedicated prayer by the faithful. In 
his opinion, the recommendation by the martyrs is tied to the deceased’s membership of the 
Catholic Church; in s. 273.2.2, Augustine informs his audience by word of the martyr 
Fructuosus, that the martyrs pray for the entire Church, rather than for individuals: 
 

et ego, inquit, oro pro ecclesia catholica, ab oriente usque ad occidentem diffusa. tu si 
uis ut pro te orem, noli recedere ab illa pro qua oro; 
“‘And I,’ he said, ‘am praying for the Catholic Church, spread as it is from east to 
west. Don’t you, if you want me to pray for you, withdraw from the Church for which 
I am praying.’” (tr. Hill). 

 
As Hill remarks in a note to his translation, Augustine may have had in mind here the 
Donatists, who had their own community, separate from the Catholic Church. Augustine 
vigorously resisted this secession, and emphasized the importance of one ecclesiastical 
community.117 

                                                 
114 Duval (1988b: 159-194). For an example of the martyr as the host of the dead, see above, section 2.1.1; in the 
epitaph written for Cynegius, whose premature death indirectly occasioned the writing of cura mort., Paulinus 
speaks of Felix as the host of Cynegius; the full text of the epitaph is quoted in the commentary on section 1.1, 
lemma fidelis iuuenis Cynegii. 
115 Duval (1988b: 194-201). 
116 Translation by Hill; for s. 285.5 and other examples, see Klöckener (1992: 194 and n. 46). 
117 For Augustine’s emphasis on the unity of the Catholic Church, see the General Introduction, chapter 1, note 
66. For a discussion of the Donatists and their separate martyr cult, see Saxer (1980: 235-238). The discussion 
with the Donatists also included disagreement as to which deceased were worthy of the title of martyr. As Saxer 
shows, Augustine’s repeated warnings against the Donatist martyr cult imply that his Catholic fellow Christians 
were used to participating in the veneration of ‘suspect’ Donatist martyrs. For more instances in Augustine’s 
works where the commemoration of the departed is explicitly embedded in the Catholic community, see 
Klöckener (1992: 200 and 209 n. 62). 
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 In short, when it comes to the well-being of the dead, Augustine focuses on prayer 
rather than any kind of miraculous assistance of the martyrs. Moreover, it is important that 
this prayer takes place within the community of the Catholic Church. 
 
2.3.3. Different views on the ‘making of martyrs’ 
The role of the martyred saint, and later the ascetic, as an intermediary between God and man, 
has been analysed in terms of various paradigms. In this section I make some brief remarks on 
two different approaches. In the first of these, the work of Peter Brown, the martyr is regarded 
in the field of social relationships. In the second approach discussed, that of Lucy Grig, the 
construction of the martyr as a hero or role model is taken into account. In this approach, the 
historicity of the martyr’s life and death is less important than the narrative about his 
martyrdom that has been constructed afterwards. 

Brown, in The Cult of the Saints (1981), mainly looks at the rise of the cult of 
martyrdom in social terms. He rejects what he calls the “two-tiered model”, conceived by 
earlier scholars.118 In this model, scholars assume a distinction between an official 
ecclesiastical doctrine and the needs of the common people. Whereas the clergy advocate a 
monotheistic cult, the common people with their need for intermediary gods and goddesses, 
design a cult of their own at the burial location of the martyrs. Brown rejects this antithesis 
between the official ecclesiastical doctrine and a popular cult, since it does not do justice to 
the clerical involvement in the development of the martyr cult. In Brown’s interpretation of 
the history of the martyr cult, bishops and other clergy played a central role.119 Whereas 
wealthy families cherished their ties with the memoria of a martyr and claimed for themselves 
the space around the memoria, by building a chapel there or burying their dead ad martyrem, 
in the fourth and fifth century bishops devoted themselves to incorporating a martyr cult into 
the ecclesiastical life of the community. If the bishop gained control over the martyr’s 
memorial, this enabled him to take part in the power and influence of the martyr. He could 
derive personal benefit from his close connection to the martyr; Brown compares this 
connection to a patronage relation, indicating the saint as an “invisible companion”.120 
Proceeding from a “friendly relation” with the martyred saint, the bishop used his power over 
the martyr’s grave as an instrument in maintaining relationships with other prominent 
Christians, especially with members of the Roman aristocracy. 
 In Brown’s approach, Augustine figures as the bishop who, for several reasons, is not 
interested in a patronage relationship with a martyred saint. One of these reasons is 
Augustine’s modest origin, as, unlike Paulinus, Augustine did not belong to the upper class of 
Roman society. It is for this reason, Brown states, that Augustine emphasized the importance 
of communal commemoration by the Church. As we have seen above, in sections 2.1 and 
2.3.1, in De cura pro mortuis gerenda Augustine pleads for a communal commemoration 
ritual within the boundaries of the Church, available for all its baptized members.121 Burial in 
the neighbourhood of a martyr may add to this commemoration, but is of secondary 
importance. 

In Making Martyrs in Late Antiquity (2004), Grig discusses the role of the martyrs in 
the early Christian Church from a slightly different point of view. Like Brown (1981), she 
regards the martyr cult as a carefully and gradually composed phenomenon. Her approach 
differs in that she does not take the historical background to the written sources of martyrdom 

                                                 
118 Brown (1981: 17-18). 
119 Brown (1981: 30-37). In the updated edition of his biography Augustine of Hippo, Brown modifies this one-
sided emphasis on the influence of the bishops; see Brown (20002: 491). 
120 Brown (1981: 50 sqq.). 
121 For the necessary condition of baptism, see the commentary on section 18.22, lemma pro regeneratis 
omnibus. 
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into account and, in fact, throws doubt upon the historicity of the facts that are recorded in 
these sources. Instead, her investigation focuses on the construction process of martyr acts, 
poems and sermons as written texts.122 In this approach, she regards the literary texts 
concerning the martyr cult as instruments, deliberately used by their authors in order to 
‘operate’ the power exercised by the martyr and his memorial. By deconstructing the 
narratives, Grig aims at analysing the elements that constitute the construct.123 In her analysis, 
power and authority are key notions. As the promoter of the martyred saint, the bishop (or, 
like Paulinus, the priest) exercises power by directing the martyr cult. One of the ways in 
which this power was exploited was by having control over a memorial and the organization 
of burial ad sanctos. 

Grig dedicates one chapter to Felix of Nola and his “promoter” Paulinus.124 As an 
example of the “making of martyrs”, in the sense of an “invented hero”, she discusses the way 
in which Paulinus refers to Felix of Nola. Although Felix, as we have seen above in section 
1.3, did not pay for his Christian faith with his life, Paulinus refers to Felix as a martyr in 
several instances. For the ‘bloodless martyr’, the usual term is confessor, whereas martyrdom 
included the death penalty. Apparently, in Paulinus’ time the title of martyr was also applied 
to characters like Felix, who experienced persecution and testified to his willingness to give 
his life for Christian faith. In this way, Paulinus creates a new type of martyr in the post-
Constantinian era, in which sanguinary martyrdom is no longer to be expected. According to 
Grig, Augustine does not agree with Paulinus on this matter, since Augustine consistently 
refers to Felix as a confessor, for example in cura mort. 1.1. Grig’s analysis of this issue may 
be too hasty, however, since in cura mort. 5.7 Augustine, like Paulinus, refers to Felix as 
martyr. 

Grig (2004: 110) states that Felix was a “constructed saint”, rather than an 
autonomous historical person. He was invented in order to represent the mirror image of the 
ascetic aspirations of Paulinus and his friends among the Christian elite of those days. This 
approach raises several questions. For instance, is it valid to leave archeological evidence out 
of the account and deconstruct only the narrative rather than reconstruct an era in history? 
Moreover, also within Grig’s text and image based approach, questions arise. She concludes 
that Felix forms the invented mirror image of Paulinus’ ascetic aspirations. However, as I 
discussed in section 1.3, the autobiographical information Paulinus offers in his poems and 
letters is, to a certain extent, also a construct. Despite the fact that the poems and letters 
written by Paulinus do not necessarily show the historical Paulinus or Felix, someone named 
Paulinus apparently deemed it useful for his community to write down in his poems and 
letters messages derived from his own life and that of his patron saint.125 
 
In the first two chapters of this general introduction, I have discussed some of Augustine’s 
reflections in his works on the death of his dearest, and the more general view on death and 
burial of Augustine and his contemporaries. In Augustine’s view, the role of the martyrs as 
patrons or guardians of the deceased appears to be a limited one. In various treatises and 
sermons, Augustine makes clear that, in his opinion, commemoration prayers and almsgiving 
are effective devices for reaching the deceased. 

In chapter 3 I will focus on the treatise De cura pro mortuis gerenda. First, I will 
discuss current scholarly views on the textual coherence in this treatise. Then, I will draw the 
outlines of a combined linguistic-literary approach of this text. This approach leads to a new 

                                                 
122 See Grig (2004: 3). 
123 See Grig (2004: 3-7). 
124 Grig (2004: 105-110). 
125 For reading hagiographic texts within the context of their production and the community in which they came 
into being, see Geary (1994: 18 sqq.). 
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interpretation of the text, in which the unity of the entire text of cura mort. and Augustine’s 
sophisticated use of rhetorical strategies are elucidated. 
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3. THE STRUCTURE OF DE CURA PRO MORTUIS GERENDA 
 
 
3.1. Current views 
 
Various scholars have given valuable interpretations of parts of De cura pro mortuis gerenda. 
The treatise is generally thought to consist of two main parts, the first about burial at specific 
locations, and the second about dreams and visions in which the dead appear to the living. 
Klöckener (2002a: 183), for example, divides the treatise in four parts; his division is 
summarized in diagram 4 below. 
 

Diagram 4. Division of the treatise according to Klöckener (2002a) 
 

Sections Content 

1.1-1.3 Greetings, introduction of Paulinus’ question, first discussion 

2.3-9.11 Necessity of burial; significance of place of burial 

10.12-17.21 Typology of visions and dreams 

18.22-23 Summary and farewell 

 
In analyses like these, the relation between parts 2 and 3 remains unclear, and up till now, no 
satisfactory interpretation of the treatise as a whole is available. As I will explain more fully 
below in section 3.3.3, it is necessary for a coherent interpretation of cura mort. in its entirety 
to isolate section 10.12 as a transitional section that connects the two main themes of burial 
and visions. The narratives of visions and dreams in which the dead appear to the living have 
a clear role in the argumentation, as they illustrate under what conditions the souls of the dead 
may intervene in the lives of the living. The connection between the themes of burial and of 
visions is formed by dreams and visions in which a deceased person appears and asks to be 
buried. In order to investigate the significance of this kind of request made by the dead, 
Augustine examines the possibilities of communication between the dead and the living in a 
broader sense. In diagram 5, I present an alternative analysis of the structure of the treatise, in 
which the hinge function of section 10.12 becomes visible. 
 

Diagram 5. Alternative analysis of the structure of the treatise 
 

Sections Content 

1.1-1.3 Greetings and introduction of Paulinus’ question 
First discussion of parts of Paulinus’ question 

2.3-9.11 Necessity of burial; significance of place of burial 

10.12 Hinge section: transition from necessity of burial to possibility of 
communication between dead and living 

11.13-17.21 Possibility of communication between dead and living 

18.22-23 Summary and farewell 

 
Below, I will briefly discuss current opinions on the supposed lack of coherence in cura mort. 
(section 3.1.1), and evaluate current views on the supposed main theme of the treatise (3.1.2). 
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In section 3.3, I will elaborately discuss my own approach, which has given rise to the 
alternative analysis as presented in diagram 5. 
 
3.1.1. The relation between the two main parts of the treatise 
The most problematic issue regarding the interpretation of cura mort. is the major transition 
halfway through the treatise. At this point, in section 10.12, Augustine leaves his original 
subject matter of burial locations and broaches another, seemingly loosely related issue, 
namely the appearance of dead persons in dreams and visions. This change in subject matter 
has puzzled several modern readers. For example Arbesmann, in his introduction to the 
German translation by Schlachter, describes cura mort. as consisting of two parts. The first of 
these, consisting of sections 2.3-9.11, pertains to supernatural and natural reasons for proper 
burial. The transition to the second, narrative part, containing descriptions of dreams in which 
appearances of the dead occur (sections 10.12-17.21), is described as “eine überraschende 
Wendung”.126 In the opinion of Arbesmann, the dream narratives do not directly pertain to the 
subject matter originally announced. The ‘surprise effect’ of the dream narratives may be 
caused by Arbesmann’s classification of cura mort. as a “Trostschrift”. In a consolatory text, 
one would not expect a theoretical discussion on the nature of dream appearances. 

Kotila (1992: 85) considers the treatise the first “theology of Christian burial”, rather 
than a specimen of consolation literature in the proper sense of the word. In a reaction to the 
characterization by Arbesmann, Kotila remarks: “Certainly, De cura pro mortuis gerenda 
deals with feelings of sorrow and loss, but its intention is not that of direct consolation but 
rather of a conceptual explanation of the Christian cult of the dead.”127 However, Kotila 
(1992: 145) is faced with the same difficulty as Arbesmann: he does not see either how 
sections 10.12-12.15, containing the dream narratives, could form an integral part of the entire 
treatise. He regards the dream narratives as a digression from the main line of Augustine’s 
argument, and states that Augustine mainly offers the narratives as an argument in his 
discussion of the nature of the appearances of the dead. As will be shown below, however, 
Augustine’s interpretation of these appearances as mere images plays an important role in the 
argumentation on the macro level of the text. 

Volp (2002: 235) is particularly interested in the guidelines for burial and 
commemoration practices Augustine offers, and he summarizes the content of cura mort. 
without even referring to the dream narratives. Dulaey (1973: 144-146), on the other hand, 
recognizes a link between the central message of the treatise and the dream narratives. 
According to her, the narratives testify to the erroneous idea that the dead suffer when they 
remain unburied. Dulaey interprets the excessive cult of the dead in Africa in Augustine’s day 
as a practical consequence of this mistaken opinion, and assumes that cura mort. must have 
been written as a critical reaction to this excessive cult.128 However, the fact that Augustine 
nowhere in the text of cura mort. refers to the “excessive cult of the dead” (as he does in other 
writings129), makes this interpretation unlikely. 
 
3.1.2. The main theme of the treatise: problems and views 
When merely focusing on the content of the treatise’s individual passages, the reader may 
easily get the impression that various themes concerning death, burial and the afterlife are 
discussed one after the other, as if beads have been threaded on a string. Klöckener, in his 
lemma on cura mort. in the Augustinus-Lexikon, considers the overall structure an associative 

                                                 
126 Arbesmann (1975: XI-XII). 
127 Kotila (1992: 85 n. 130). 
128 For Augustine’s opposition to the exuberant commemoration meals and to the Donatist martyr cult, see the 
General Introduction, section 2.2.4. 
129 See for instance Aug. ep. 22; ep. 29. 
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unity, rather than a systematic, well-organized composition.130 In several modern 
monographies on death, burial, afterlife, commemoration, dreams, etcetera, the passages in 
cura mort. that deal with these topics are lifted from their context to serve as building blocks 
of a chronological or thematic survey of the subject matter under discussion. Such an 
approach can easily block the reader’s view on the thematic unity of the text involved and 
may lead to a one-sided and therefore limited interpretation of the text in its entirety. 
 It is clear that cura mort. contains a number of guidelines for burial and 
commemoration. Various scholars consider the habits and rituals discussed by Augustine in 
the light of sociological oppositions, for example the opposition between official clerical 
policy and popular belief. This antithesis reoccurs in Duval’s 1988 study Auprès des saints 
corps et âme. L’inhumation “ad sanctos” dans la chrétienté d’Orient et d’Occident du III 

e au 
VII 

e siècle. Duval (1988b: 201) observes a difference in treatises like cura mort. on the one 
hand, which she regards as the expression of an official ecclesiastical opinion, and the content 
of burial epitaphs and epigrams, which in her opinion express the popular belief in the power 
of the martyrs, on the other. She asserts that Augustine, although he does not explicitly 
mention expressions of this popular belief in De cura pro mortuis gerenda, nevertheless 
refutes the opinion of the common people in this treatise. In particular, Duval reads cura mort. 
as an objection to the value the common people attach to burial in the vicinity of the martyrs. 
People believe that the dead bodies adjacent to the remains of the martyr somehow cling to 
their patron, and that at the resurrection they will have the advantage of being taken along 
with the resurrected martyr. Out of their graves, the martyr and his protégés will appear 
together before the court of the Last Judgement, and the martyr will be able to assist his 
protégés on that occasion. Augustine does not mention any popular opinions like these in cura 
mort., but it is Duval’s thesis that the treatise is written precisely as a reaction to these “non 
dits”. 
 Rebillard (2003: 103-104) does not agree with Duval’s view that there is an opposition 
between written sources containing the official ecclesiastical doctrine on the one hand, and 
archeological sources expressing popular belief on the other. In the opinion of Rebillard, 
Augustine, rather than minimizing the value of burial, emphasizes its usefulness. In a 
summary of the main line of thought in cura mort., Rebillard focuses on Augustine’s plea for 
burial as a testimony to the belief in the resurrection of the body. Subsidiary to this theme is 
Augustine’s eye for the natural attachment humans have to their bodies, expressed among 
other things in the wish for proper burial. Rebillard summarizes: “En somme, les chrétiens 
sont moins pressés par Augustin d’abandonner des croyances sur la sensibilité des corps dans 
la tombe que d’accomplir leur devoir de sépulture aussi comme un acte de foi en la 
résurrection, et non en vertu du seul sentiment humain qui les y pousse comme 
naturellement.” Rebillard’s statement that in cura mort. Augustine pleads for a respectful 
treatment of the body appears to be supported by the analyses made in the present study. 
 
 
3.2. Towards a new interpretation 
 
In the following sections and at various places in the commentary, I will try to show that the 
text of De cura pro mortuis gerenda is not ‘associatively composed’, but forms a carefully 
composed unity, in which the narrative sections on dreams and visions play a decisive part in 
the overall argumentation. Both at the micro level of sections and at the macro level of the 
text as a whole, the text of cura mort. forms a coherent argument. This coherence is 

                                                 
130 Klöckener (2002a: 183): “Das Werk ist nicht streng systematisch aufgebaut; Augustinus entwickelt die 
Themen eher assoziativ.” 
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established by various kinds of linguistic and rhetorical devices, such as ring composition, 
‘nested’ structures consisting of central and subsidiary ‘discourse units’,131 associative 
anaphora,132 and the repeated use of scriptural quotations. The main message of cura mort. is 
best summarized by a brief sentence in section 5.7 of the treatise: spiritui requies adquirenda 
est; the surviving relatives ‘have to do their best in order to advance the soul’s peace’. In other 
words, the best care for the deceased is care for the soul. The souls of the deceased are cared 
for by saying prayers, by celebrating the sacrifice of the Mass, and by almsgiving. At the 
same time, the living have to care for their own souls by living up to scriptural values, and 
this way of life forms the necessary preparation for a good afterlife. Throughout the entire 
treatise, it remains unexamined what these scriptural values are. 

Thus, in Augustine’s opinion, the care for the soul is more important than the care for 
the dead body. A burial ad sanctos does not directly contribute to the wellbeing of the dead, 
but intensifies the prayers said by their relatives, and in this way it benefits the deceased only 
indirectly. Augustine’s hierarchy of interests is congruent with his philosophy of body and 
soul. The soul vivifies the body, and the body follows the soul. This hierarchy prevails in the 
life on earth, and will also prevail after the bodily resurrection. In fact, the entire section on 
visions and dreams (11.13-17.21) offers the key to understanding the relationship between 
body and soul after death. The narratives serve to prove that the dead appearing in dreams and 
asking for burial are mere images, and not the dead persons themselves. The assumption that 
the appearances, both of living and of dead people, are mere images, makes it possible to 
assume that the deceased do not in person express a wish for burial. This, in turn, serves to 
support Augustine’s proposition that the deceased at least do not seem to be bothered because 
they have not been buried. 

However, Augustine does not summon his audience to disregard the usual burial 
rituals. On the contrary, if possible, Christians should pay attention to a proper burial for their 
dead, for two reasons: first, the burial of the dead is a human duty; second, and more 
specifically, for Christians the burial of the dead is a testimony to their belief in the 
resurrection of the body. 

Augustine’s discussion of burial and commemoration rituals in cura mort. can hardly 
be considered a “theology of Christian burial” (Kotila 1992: 85) in the sense of a complete, 
systematically organized manual on all the issues that concern burial; for example, the entire 
discussion of the commemoration meals is left unmentioned. The treatise rather relates the 
value of burial, and especially of burial ad sanctos, to the relationship between body and soul, 
without, however, disparaging the value of the body and the earthly life. Augustine fully 
acknowledges the attachment humans generally have to their bodies, and shows his respect 
for this attachment by the repeated quotation of Eph. 5.29: “no one ever hates his own body” 
(NRSV).133 

Finally, a detailed analysis of the structure of cura mort. sheds light on Augustine’s 
use in this treatise of consolatory topoi.134 Within the context of death and burial, the 
occurrence of topical consolatory motives is not surprising. Their occurrence as such, 
however, does not give reason to typify the treatise as ‘consolatory literature’, as Arbesmann 

                                                 
131 Or ‘units of texts’; the notions of ‘central’ and ‘subsidiary’ discourse units are derived from Kroon (1995: 65-
66). With the notion ‘discourse’ I refer to a text performed within its communicative context. 
132 Pinkster (1990: 248) defines associative anaphora as a form of lexical cohesion in which various words 
belonging to the same “semantic domain” are used within the same context. 
133 Rebillard (2003: 103-104) does not seem to fully recognize Augustine’s balanced evaluation of burial, as 
unimportant to the dead on the one hand, but necessary and valuable for the living on the other. 
134 For an introduction to Augustine as a writer of consolatory texts, see Duval (1994); a general introduction to 
the consolatory tradition is offered by Scourfield (1993: 15-33). Beyenka (1950) contains a survey of 
consolatory motives in Augustine’s works. Favez (1944) concentrates on three consolatory letters by Augustine; 
this paper forms an addition to Favez (1937), who does not pay attention to Augustine’s works. 
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(1975: XI) does.135 Rather, Augustine transforms several consolatory motives into a basis for 
his argumentation in cura mort. Two examples of consolatory topoi may clarify their 
function. The first example is found in cura mort. 13.16, where Augustine introduces the 
example of King Josiah (IV Rg. 22.18-20), who receives a divine promise that he will die 
before his country will be taken over by enemies. This is an example of the opportunitas 
mortis, the thought that an early death spares the deceased a lot of grief.136 In cura mort. 
13.16, Augustine does not use the story of Josiah in a consolatory context, but rather as a 
basis for his argument that the deceased generally do not know what happens on earth. 
Otherwise it would not have been a benefit for Josiah to die early. A second example is found 
in cura mort. 14.17. There Augustine refers to the story of the rich man and the poor Lazarus 
(Lc. 16).137 This story is often referred to in early Christian consolatory texts;138 the author 
imagines how the deceased are resting in Abraham’s bosom. In cura mort. 14.17, Augustine 
demonstrates on the basis of the story of the poor Lazarus that the dead generally do not know 
what happens on earth, but are sometimes informed about the state of affairs on earth by a 
newly arrived deceased. After all, in Lc. 16.25, Abraham appears to be informed about the 
mean way in which the rich man had treated Lazarus during their earthly life. In Augustine’s 
interpretation, Lazarus has informed Abraham at his arrival in the hereafter, which implies 
that the deceased sometimes hear from the newly arrived dead about the life on earth. 
 
 
3.3. Textual coherence and rhetorical strategies 
 
The interpretation of De cura pro mortuis gerenda as given in the previous section has been 
largely based on an analysis of the coherence structure of the text, and of the rhetorical 
strategies employed by the author. In the present section, I will first briefly introduce the 
methods used in analysing the coherence structure of the text, which have been mainly 
derived from modern discourse linguistics and narratology (3.3.1). Next, I will make some 
brief remarks on Augustine’s rhetorical use of scriptural quotations (3.3.2). In section 3.3.3 
I will present a survey of the argumentation in De cura pro mortuis gerenda, which clearly 
shows that the treatise has a well-thought-out argumentative structure in which every single 
element is in the service of the central rhetorical aims of the text. This survey is summarized 
in diagram 7, at the end of 3.3. 
 
3.3.1. Method of analysis: a mixed literary-linguistic approach 
As announced in 3.2, this commentary aims, among other things, at offering an analysis of the 
text of cura mort. as a carefully composed and rhetorically effective unity. This analysis 
makes use of the methods and achievements of both modern linguistic and modern literary 
approaches, which have been applied to the text in an eclectic and selective way. 
 
Discourse linguistics 
The linguistic approach involved is usually called discourse analysis or discourse linguistics. 
The research object of discourse linguistics is essentially the relation between sentences or 
larger text segments within the overall structure of a text, as well as the relation between a 
text and the specific communicative situation in which it is used. The turn to discourse within 

                                                 
135 Similarly, Duval (1994: 1245) considers the first book of De ciuitate dei as a consolatory text. 
136 The commentary on section 13.16, lemma quomodo dicimus, contains a more elaborate discussion of 
opportunitas mortis. For a general note on pagan consolatory commonplaces reshaped in a Christian form, see 
the commentary on section 1.1, lemma consolans eam. 
137 For this story, see also the introduction to sections 13.16-15.18, section 3. 
138 For examples, see above, section 2.1.1-2. 
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the field of linguistics is relatively recent, and can also be observed for Greek and Latin 
linguistics. Important publications in the field of Latin and Greek are, for instance, Pinkster 
(1990, chapter 12), Risselada (1993), Dik (1995), Kroon (1995), Bakker (ed. 1997), 
Rijksbaron (ed. 1997), Allan & Buijs (eds. 2007), Adema (2008), Van Gils (2009), Bakker & 
Wakker (eds. 2009). Although initially the turn to discourse in Greek and Latin linguistics 
was mainly observed in the Netherlands, the trend has recently also become visible 
elsewhere.139 One of the main attractions of a discourse-linguistic approach to Greek and 
Latin texts, in addition to providing more insight in the use of long neglected linguistic 
phenomena such as word order and particles, is that – on account of its text-orientedness – it 
is able to bridge the gap between linguistic and literary approaches, and may contribute 
considerably to the interpretation of a text. In the present study I hope to demonstrate the 
assets of such a discourse-linguistic approach for the interpretation of Augustine’s De cura 
pro mortuis gerenda. 

In practice this means that in the commentary relatively much attention is given to so-
called cohesion devices, that is, to those linguistic features of the text which serve to articulate 
the coherence structure and rhetorical aims of the author, as well as devices that involve the 
addressee in the discourse. The phenomena involved include the use of particles, word order, 
anaphoric reference, tense/aspect, and active-passive variation. For a general impression of 
these cohesion devices, and how they all work together in structuring a Latin text and guiding 
the reader’s interpretation of the rhetorical aims of the author, I refer to Pinkster (1990, 
chapter 12). 

In Augustine’s De cura pro mortuis gerenda the use of particles seems especially 
important for the interpretation of the text. As has been shown by Kroon in her influential 
book Discourse Particles in Latin. A Study of nam, enim, autem, uero and at (1995; see also 
Kroon, in press), Latin particles can be generally divided into two categories: ‘connective’ 
particles, which establish a rhetorical relationship between two text segments (sentences or 
larger text segments); and ‘interaction management’ particles, which do not point to a specific 
rhetorical relationship between two text segments, but which rather serve the management of 
the interaction between the interlocutors (author and audience; speaker and hearer), or express 
the interlocutors’ personal stances towards the transmitted content. Examples of the former 
type are nam, igitur, sed and autem, of the latter enim and uero. 

An analysis of Augustine’s use of particles along the lines set out by Kroon (1995) 
makes clear that the text of De cura pro mortuis gerenda is well structured, and that, for 
instance, transitions to subsidiary sections and returns to the main line of argument are usually 
well marked by nam and igitur, respectively. By way of illustration I refer here to cura mort. 
10.12, which contains an example of nam and igitur which, in combination, articulate an 
important step in Augustine’s argument.140 In the preceding context of the passage concerned, 
the author has stated that the frequent occurrence in dreams of dead persons asking for burial, 
does not necessarily imply that the dead persons are themselves asking for burial. This view is 
supported by a subsidiary section introduced by nam, in which Augustine adduces an 
argument based on analogy: 
 
(1) nam et uiuentes adparent saepe uiuentibus dormientibus, dum se ipsi nesciant 
 adparere; 
 ‘For living persons too often appear to the living in their dreams, while they 
 themselves are not aware that they appear.’ 
 

                                                 
139 Cf. e.g. the various contributions in Bakker & Wakker (2009). 
140 For a comparable use of nam and igitur, see cura mort. 12.15. 
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On the basis of this analogy, several sentences later Augustine draws the conclusion that the 
appearance of the dead must have another source, probably angelic. This new main step in the 
argumentation is introduced by igitur: 
 
(2) angelicis igitur operationibus fieri crediderim; 
 ‘Well then, I would believe that they occur due to angelic intervention.’ 
 
In addition to cohesion particles like nam and igitur, Augustine frequently uses the interaction 
management particles enim and ergo, which have in common that they both seek to establish a 
bond between author and audience, and, hence, to subtly convince the audience of the truth of 
the author’s assumptions.141 Enim, for instance, may turn a neutral supportive argument into a 
common sense argument, and, as such, may strengthen the persuasive power of the argument. 
Strengthening the persuasive power may also be the motivation behind the use of ergo in cura 
mort. 12.15 (see example 3 below).142 In the previous sections 11.13-12.15, the audience has 
received ample information on dreams and visions, and on appearances in these dreams of 
both the dead and the living; because of this shared information, the audience is eventually 
supposed to be able to join in the author’s conclusion. The form of a why not-question makes 
this conclusion all the more compelling: 
 
(3) cur non ergo ita et illos mortuos eisdem nescientibus mortuis? 
 ‘Why then would this be different for these deceased, who neither were aware of their 
 appearance in the visions?’ 
 
Textual structure does not only rely on the use of connective particles, but can also be 
articulated by other linguistic means, such as word order. Example 4, taken from the 
beginning of section 10.12, significantly starts with the main verb of the sentence, which is 
followed by the subject. This typical order of sentence constituents is referred to by Pinkster 
(1990: 183-184) as a ‘presentative construction’: 
 
(4) narrantur uisa quaedam, quae huic disputationi non neglegendam uideantur 
 inferre quaestionem; 
 ‘There are stories about visions, which seem to introduce a question into this 
 discussion that must not be neglected.’ 
 
In presentative sentences, the author introduces an entirely new element in the text, which will 
play an important role in the following discourse. In example 4, the presentative construction 
narrantur uisa quaedam serves as an announcement of the series of dream narratives that is to 
follow from 11.13 onwards, and which plays such an important role in the argumentation of 
cura mort. as a whole. In a sense, this sentence forms the key to the interpretation of the unity 
of cura mort.: the presentative construction clearly announces a new topic (dream narratives), 
which, as the author observes in the second half of the sentence, has to be examined in the 
light of the preceding part of his treatise (sections 2.3-9.11). 

The dream narratives themselves (section 11.13-12.15), and especially the Curma-
narrative in 12.15, have a highly complex structure, which comprises both narrative and 
argumentative segments. For the analysis and interpretation of these narratives I have used a 

                                                 
141 See Kroon (1995; in press). 
142 Ergo combines non-connective, addressee-involving features with a strong tendency to occur within coherence 
relations, in this case of the inference type. By marking a discourse unit as undoubtedly justified, ergo signals that 
the author expects that – on the basis of shared knowledge, general communicative principles and the like – the 
audience will also accept the unit as such. See Krylová (2006: 96) and Kroon (in press). 
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mixed discourse-linguistic and narratological approach, in which, in addition to the cohesion 
devices discussed above, the concept of discourse mode plays an important role. A discourse 
mode (or: local text type) is a coherent segment of text characterized by a particular cluster of 
linguistic features (like tense, aspect, modality, sentence structure and use of particles), which 
usually fulfills a particular rhetorical goal or function in the discourse. Texts are usually not 
monolithic, but are composed of segments in various alternating discourse modes, the most 
important of which seem to be narrative, description, report and argument.143 In cura mort., 
for instance, the main part of the text can be classified as argument, but at several occasions 
the author inserts narrative elements. These narrative elements vary in length between a few 
words and a couple of pages. The longer of these narratives (the ‘dream stories’) are internally 
complex themselves as far as the use of discourse modes is concerned. The strictly narrative 
parts of these stories constantly alternate with argument, description, report, and direct 
discourse. This will, for instance, be shown in a separate analysis of the Curma-narrative in 
section 12.15.144 In the narratives involved the choice of a particular discourse mode may 
often be explained in terms of particular rhetorical strategies and goals of the author. 

It is in the structural analysis of the narrative sections that discourse linguistics and 
narratology meet and can be fruitfully combined.145 As far as narratology (in the broadest 
sense of the word) is concerned, there are two – quite different – models or theories that I 
have found most useful for my analyses: the model of narrative structure as proposed by 
Labov (1972) and adapted by Fleischman (1990); and the narratological theory as designed by 
Bal (20023), which is based on the work by Genette (1972; 1983), and adapted by De Jong 
(20042) for ancient Greek. 
 
Narrative structure 
In his monograph Language in the Inner City (1972), Labov examined recurring patterns in a 
large corpus of oral narratives taken from interviews with teenagers in North American city 
centres. On the basis of this material, Labov detected an “Overall Structure of Narrative”.146 
This structure consists of six ‘phases’ or ‘episodes’, five of which have their own place in a 
chronological order: the abstract, in which the story is announced or summarized; the 
orientation or preparatory phase; a complicating action; the solution or denouement of the 
events; and the ‘coda’ or tailpiece. The sixth phase, containing evaluating elements, often 
occurs immediately before the solution phase, but may also occur earlier, even before the 
complicating act, or afterwards, in the tailpiece.147 Labov’s model has been adapted by 
Polanyi (1986), Fleischman (1990), Longacre (19962) and Toolan (20012), who discern the 
‘peak’ or culmination of events as a distinct phase. The Labovian model enables us to analyse 
the complex stories in cura mort. in terms of a coherent and meaningful structure of various 
narrative ‘episodes’. Moreover, as Allan (2007; 2009) has shown for Ancient Greek 
historiography and tragedy, it is possible to relate the various episodes in Labov’s model of 
narrative structure to the linguistically defined ‘discourse modes’ as discussed above. 

I have used the narrative model of Labov for the analysis of two dream narratives in 
cura mort. 11.13. In the first of these dreams, a dead father appears to his son, in the second 

                                                 
143 The standard linguistic study on discourse modes is Smith (2003), whose terminology I adopt here. For a 
more elaborate treatment of the discourse modes proposed by Smith, see Introduction 11.13-12.15. Smith does 
not claim exhaustivity in her treatment. Her theoretical framework has been adapted by Adema (2008) in a study 
on the use of tenses in Virgil’s Aeneid. See e.g. also Kroon (2002) and the contributions by Adema, Allan, Kroon 
and Buijs in Allan & Buijs (eds., 2007). 
144 This analysis precedes the commentary on this section. 
145 For instance, in their role as important building blocks of the text, the various discourse modes (local text 
types) have been the object of both literary/narratological and linguistic studies. 
146 Labov (19774: 362 sqq.) 
147 Toolan (20012: 148). 
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narrative Augustine himself appears to one of his former rhetoric students. On the basis of a 
comparison between these two narratives, Augustine concludes that neither the dead nor the 
living are present in person when they are seen in a dream. Augustine bases his conclusion on 
the analogy of the two narratives. It appears that, in terms of Labov, the two narratives have 
the same structure; this similarity in structure makes the analogy and the conclusion 
Augustine bases on this analogy all the more reliable and persuasive. 

The analysis of a narrative into the stages discerned by Labov, together with an 
analysis in terms of linguistic discourse modes, also enables us to understand which part of 
the narrative is presented as the ‘climax’. In the discussion of section 17.21 (the story of John 
of Lycopolis), I will show that the narrator Augustine seems to deliberately change the 
structure of an existing narrative, in order to enhance its value as an argument in the overall 
structure of cura mort. In the story involved, Augustine relates how the monk John of 
Lycopolis appears to a woman; in Augustine’s version of the story, the climax of the narrative 
(which is signaled here by a deceleration of the narrative tempo and by the use of direct 
speech) is reached already when John predicts his appearance in the woman’s dream, whereas 
in earlier sources the appearance itself forms the ‘peak’ of the narrative. Augustine may 
therefore be considered to have rearranged the narrative for the benefit of his argument in 
cura mort. For this argument, the specific content of the woman’s dream is of no importance. 
However, the fact that John knew in advance that he would appear to the woman in a dream 
underscores his high expertise in the field of dreams and appearances. This particular 
expertise is highly relevant for Augustine’s argument in the final sections of the treatise. 
 
Narratology 
The narratological theory developed by Bal (20023) and De Jong (20042) has in common with 
discourse-linguistic theories that it essentially views (literary) texts as a form of 
communication: a narrator expresses a story in text, which is received by an addressee, the 
narratee. The ways in which the individual events that together form the story are assembled 
into a coherent narrative may differ, depending on the particular choices the narrator makes in 
view of his particular communicative (rhetorical, literary, etc.) goals. The decisions made may 
regard temporal aspects, focalization (from whose consciousness are the events presented?), 
location of the narrator, speech representation etc., which are all major objects of 
narratological research. I have found that recognition of these and other narratological 
phenomena is most relevant for the interpretation of the dream stories in cura mort. in the 
wider context of Augustine’s argument, especially when combined with the discourse-
linguistic analysis of the text. For instance, in the central narrative in cura mort. 12.15, which 
deals with the near-death experience of a poor farmer, Augustine appears to deliberately 
rearrange the chronological order of events, in order to adjust his narrative material to his 
argument. The use of narratological concepts for the interpretation of the narrative in section 
12.15 is elaborated in the analysis preceding the commentary on section 12.15. 
 
3.3.2. Scriptural references used as a rhetorical device 
In the course of cura mort., a wide range of scriptural quotations occurs. The form of these 
quotations varies from complete quotations announced as such, to paraphrases of scriptural 
verses and expressions derived from biblical Latin. I have tried to gain insight in Augustine’s 
use of Latin translations of the Bible by comparing the quotations in cura mort. to the text of 
the so-called Vetus Latina. The title Vetus Latina covers all the translations in Latin of the 
texts and books of the Bible that have been established earlier than the so-called Vulgata 
editio by Jerome, written in the years 391-406.148 In modern scholarship, the idea that one 

                                                 
148 For this dating, cf. Conte (19992: 684). 
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singular Vetus Latina formed the origin of all other versions is subject to discussion. Rather, 
the term Vetus Latina covers a wide variety of translations that have come into existence 
simultaneously. They are usually divided into an African and a European branch, and 
Augustine was the first to use the term Itala for the latter branch. This term became the 
traditional title for the European branch of the Vetus Latina, a misleading use of the term Itala 
in that the European translations stemmed from a larger region than ancient Italy only.149 
Augustine first uses the term Itala to indicate a translation of the Bible in doctr. chr. 2.15.53, 
where he recommends this translation because it is at the same time more literal and more 
transparent than other translations in Latin: in ipsis autem interpretationibus, Itala ceteris 
praeferatur; nam est uerborum tenacior cum perspicuitate sententiae.150 
 In the commentary, I present the results of the comparisons between Augustine’s 
quotations and allusions and the Vetus Latina texts. Unfortunately, the results raise more 
questions than they answer. First, despite Augustine’s own recommendation, a comparison 
between the scriptural quotations in cura mort. and the Itala does not show a clear preference 
for the Itala. In some instances the quotations show more likeness to the Afra version.151 
Whether this implies that he had close at hand translations of Bible books stemming from the 
Afra tradition as well as the Itala, or that he quoted some of the scriptural texts from memory, 
is not quite clear. Moreover, Augustine appears to select his quotations carefully and to adapt 
the scriptural texts in some instances, in order to make them fit his argument. In some 
instances, adaptation of a verbal quotation makes it difficult to trace its origin. 

Putting aside the issue as to whether Augustine mainly drew from an Itala, Afra or yet 
other Latin version of the Bible, I give a few examples of the ways in which Augustine 
selected and adapted scriptural quotations in cura mort. On the macro level of the entire text, 
one instance of selection of scriptural quotations is particularly remarkable. In his discussion 
of the value of burial ad sanctos, Augustine aims at a balanced answer to Paulinus’ question. 
On the one hand, he does not attribute an absolute value to burial, since this would deprive of 
hope and comfort the relatives of all those who, once dead, did not find rest in a grave, for 
instance victims of war, shipwreck or earthquakes. In order to illustrate this answer, he quotes 
texts from the gospels and the letters of Paul. On the basis of Lc. 12.4 (nolite timere eos, qui 
corpus occidunt et postea non habent quid faciant; “do not fear those who kill the body, and 
after that can do nothing more”, NRSV) Augustine states that a grave is not a necessary 
condition for the bodily resurrection. The underlying idea is that, if the Lord promises his 
followers that their enemies will not be able to do them any harm after their death, the lack of 
a proper burial (due to whichever reason) cannot harm the Christians. The text of Lc. 12.4, 
and comparable texts in the other gospels, are quoted or alluded to many times in the first 
main part of cura mort. (sections 2.3-9.11), as diagram 6 below illustrates. 

On the other hand, Augustine does not wish to suggest that burial is a superfluous act, 
but rather underscores the value of burial. Under normal circumstances, humans have a duty 
to bury the dead out of solidarity. This solidarity is based on the natural wish to take proper 
care of one’s own body. After death, others have to take over this care, since the dead persons 
are no longer able to take care of their own body. The wish to take care of one’s body is based 
on Eph. 5.29: nemo umquam carnem suam odio habet, a text that forms the frame of cura 
mort. 6.9-9.11. It is remarkable that Augustine does not repeat the text of Lc. 12.4 in his 
summary of cura mort. (section 18.22). The only scriptural reference he repeats in his 

                                                 
149 Cf. Zelzer (1997: 353). 
150 See Bogaert (2008: 27). 
151 For some books of the Bible, a new edition of the Vetus Latina translations, edited at the Erzabtei Beuron, is 
available; quotations from the other books of the Bible I had to compare with the edition of the Itala by Pierre 
Sabatier (1743-1749). The Itala and Afra branches of the gospel texts are available in the edition by Jülicher, 
Matzkow & Aland (1938-1970). 
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conclusion is the quotation from Eph. 5.29. Apparently, the idea that burial is not necessary 
for resurrection is less important than the human duty to bury the dead. 
 
Diagram 6. Lc. 12.4 and comparable gospel verses in cura mort. 

Section Text Gospel verse 

2.3 nec capillum capitis eorum (adserat) periturum Lc. 21.8 

2.3 (exhortans) ne timeant eos, qui cum corpus occiderint, amplius non habent 
quid faciant 

Lc. 12.4 

2.4 (praedictum) nec absumentes bestias resurrecturis corporibus obfuturas, 
quorum capillus capitis non peribit. 

Lc. 21.18 

2.4 nolite timere eos, qui corpus occidunt, animam autem non possunt occidere Mt. 10.28 

2.4 qui corpus occidunt et postea non habent quid faciant Lc. 12.4 

6.8 nolite timere eos qui corpus occidunt et postea non habent quid faciant Lc. 12.4 

8.10 a quibus sua corpora interficerentur, postea nihil habere quod facerent Lc. 12.4 

9.11 nolite timere eos, qui corpus occidunt et postea non habent quid faciant Lc. 12.4 

 
Examples of adaptations of scriptural verses are found for instance in section 1.2, where 
Augustine combines parts of two Pauline verses and presents the result as one enunciation by 
the apostle: omnes enim astabimus ante tribunal Christi (Rm. 14.10), ut ferat unusquisque 
secundum ea quae per corpus gessit, siue bonum siue malum (II Cor. 5.10). Since the first 
part of II Cor. 5.10 is similar to the quoted part of Rm. 14.10, it may be possible that 
Augustine has quoted from memory here. Other instances also make it likely that, although 
the text of the Bible may not belong to Augustine’s “mental furniture”152 in the same way as 
for example Virgil, his familiarity with Scripture has grown with the years. This appears for 
example in section 5.7, where Augustine recycles a few words taken from Ps. 4.5 in the 
course of his sentence: although someone may not be able to pray in the right praying posture, 
it is still possible that ‘his inner man stretches out in his most private bed before the eyes of 
God and repents’: interior homo … ante oculos dei in secretissimo cubili, ubi conpungitur, 
sternitur. This phrase is derived from Ps. 4.5: in cubilibus uestris conpungimini; “ponder on 
your beds” (NRSV). Apparently, for Augustine the phrase from the psalm has become an 
expression for humble prayer. 
 
3.3.3. De cura pro mortuis gerenda: a survey of the argumentative structure 
The text of cura mort. is clearly divisible into two main sections, one on the question of the 
necessity and usefulness of burial, and a second on the possibilities or impossibilities of 
communication between the dead and the living. The two main sections are connected by a 
transitional passage on dreams and visions. In this hinge section, Augustine wonders what 
message is conveyed by dreams and visions in which a dead person asks for a burial. This 
question forms the transition from the first topic, burial, to the second, appearances of the 
deceased. In this section I will discuss the separate parts of the treatise and offer a survey of 
Augustine’s argumentation. For the analysis of his argumentation, I have divided the entire 
text of cura mort. into clusters of sections that form coherent argumentative units. This 
division is mainly made on linguistic grounds. In diagram 7, below in this section, this 
structure is made visible. The internal structure of the clustered sections is discussed in more 
detail in the commentary that follows this general introduction, and especially in the 
introductions to the clusters. 

                                                 
152 For this expression, see MacCormack (1998: xviii). 
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The opening sections: greetings and main issue 
In section 1.1 Augustine opens with a combination of topical politeness expressions, saying 
that for a long time he has been too busy to answer Paulinus’ question. Augustine’s 
paraphrase of this question, about the commemoration of the dead, contains three elements: 

1. Is it advantageous for the dead to be buried ad sanctos? 
2. Is this advantage analogous to that of the prayers said by the Church? 
3. If, as appears from II Cor. 5.10, everyone is responsible for his own deeds, what is the 

value of mediation by a martyred saint? 
 
In the following, Augustine discusses these three parts of Paulinus’ question in reversed 
order. In section 1.2, II Cor. 5.10 forms the central point. Augustine agrees that everybody is 
responsible for his own deeds. Therefore, mediation or intercessory prayers on behalf of the 
deceased are useful only if at the time of their earthly life they have acquired the merits which 
form a prerequisite on the basis of which this mediation is effective. With this interpretation 
of II Cor. 5.10, Augustine creates room for interpreting both ad sanctos burial and 
intercessory prayers as useful rituals. In section 1.3 Augustine discusses the analogy Paulinus 
drew in his question, between depositio ad sanctos and the intercessory prayers said in 
Church. Augustine affirms that the occurrence of these prayers in the community of the 
Catholic Church is authoritative in itself, although scriptural evidence for intercessory prayers 
on behalf of the deceased is rare.153 
 
First main part: burial 
After this short discussion of the second and last part of Paulinus’ question, the first part, 
about the significance of depositio ad sanctos, is elaborately discussed in sections 2.3-9.11. 
As Augustine himself announces, this issue needs to be considered seriously: operosius 
inquirendum est (2.3). 
 
Sections 2.3-3.5 
In order to assess the usefulness of burial ad sanctos, Augustine deems it relevant to first 
discuss a preliminary issue: is it absolutely necessary to be buried at all? In section 2.3 
Augustine evaluates the answer Virgil gives to this question in Aen. 6.327-328: the deceased 
will find rest only after their transportation across the Styx. Augustine rejects this text as a 
poetic invention. He has paid attention to this issue already in an earlier writing, ciu. 1.12-13, 
which sections he inserts here into his argument in cura mort. 2.4-3.5. In ciu. 1.12-13, 
Augustine sheds light on two contrasting aspects of this issue. First, he demonstrates, on the 
basis of a mosaic of gospel quotations,154 that after the death of the body no action by humans 
can harm the soul of the dead. This does not mean, however, that burial of the dead body is 
useless. Augustine states that, if burial is possible, it should be carried out properly, for two 
reasons: as a token of humanity and a testimony to belief in the resurrection. In sections 6.8-
9.11, Augustine will illustrate this balanced evaluation of the need for burial with references 
to scriptural and other narratives in which burial or the impossibility of burial plays a central 
part. 
 
Sections 4.6-5.7 
Once it is clear that burial is useful, Augustine discusses the value of a specific place of 
burial. Augustine mentions only one advantage of a grave ad martyrem: as the word memoria 

                                                 
153 The only scriptural example of a kind of intercession on behalf of the dead is found in II Mcc. 12.43, the first 
example in early Christian literature is the prayer by Perpetua for her deceased brother (Pass. Perp. 7.7-8). 
154 In the course of cura mort. 2.3-3.5 (containing the complete text of ciu. 1.12-13), Augustine quotes or refers 
to Mt. 10.28; Lc. 12.4; 21.18. 



The structure of De cura pro mortuis gerenda 

 63 

itself suggests, the martyr’s memorial reminds the relatives of their duty to pray for the 
deceased. As Augustine has stated already in section 1.3, prayers for the deceased, said either 
by relatives or by the priests in the Church, are essential to the well-being of the souls of the 
deceased. On the basis of Augustine’s explanation of the use of burial, of depositio ad sanctos 
and of commemoration prayers, the audience is now able to join in his conclusion that Flora, 
the mother referred to in section 1.1, made a good choice by having her son buried ad 
Felicem. This shared conclusion is marked by the ‘interactional’ particle ergo.155 In cases 
where burial of the dead is impossible, the commemoration prayers still remain essential, 
since they aim at peace for the soul of the deceased. In Augustine’s view on humankind, the 
body is subordinate to the soul; therefore, the state of the body after the resurrection does not 
depend on the condition of the corpse, but on that of the soul. 

He compares the subordination of the body to the soul to prayer: in cases of illness or 
captivity, a specific pose for prayer may be impossible; yet the faithful are able to pray while 
lying in a bed or being chained. In normal circumstances, however, a specific pose in prayer 
helps the faithful to accomplish their prayers with more devotion. Burial, and more 
specifically burial ad sanctos, has the same relative value: it is not absolutely necessary, but 
because of its ‘memorial function’ it enhances the commemoration prayers and is therefore 
useful. 
 
Sections 6.8-9.11 
Augustine illustrates the supremacy of the soul over the body and its consequences for the 
value of burial with the example of the martyrs of Lyons. This group of martyrs found 
themselves in an extraordinary situation; on the one hand, they went to extremes in their 
loyalty to the Christian faith; on the other hand, they knew beforehand that because of the 
mutilations of their corpse they would have to bear the burden of remaining unburied.156 
Compared to the horrific situations referred to in section 2.4-3.5 (the quotation derived from 
ciu. 1), the martyrs of Lyons experience a new and extreme horror: knowledge in advance that 
one will not be buried. By destroying their corpses, the torturers assumed to have taken away 
the possibility of commemoration. Augustine emphasizes, however, that the destruction of the 
bodies will not harm their integrity in the resurrection, since this would be inconsistent with 
Lc. 12.4, a text referred to earlier, in sections 2.4-3.5. Of course, in a normal situation, 
humans wish for their bodily remains to be buried properly. In Augustine’s view, this wish is 
in accordance with Eph. 5.29. Augustine refers to a story about the burial of two prophets 
(III Rg. 13157) in order to demonstrate that people who worry about the burial of their body 
are concerned about something they will not experience themselves, whereas care for one’s 
soul is still useful after the death of the body. The fact that David, in another scriptural 
narrative (II Rg. 2.5) speaks highly of the men who buried King Saul, does not confirm the 
truth of Virgil’s statement in Aen. 6.327-328 (quoted in section 2.3), but rather demonstrates 
David’s appreciation of an act of humanity, understandable because of the natural attachment 
to the body (Eph. 5.29; cf. section 7.9). 
 

                                                 
155 For ergo, see also above, section 3.3.1. 
156 In section 8.10, Augustine states in so many words that the martyrs knew that their corpses would be 
destroyed. In this section, he states that God had the power to prevent this cruelty, but that it had to be added to 
the terrible ordeals in order for the martyrs to show that ‘their steadfast belief did not … waver because of the 
honour of a grave’, ne fortitudo confessionis … pro sepulcri honore trepidaret. 
157 For the habit of counting I-II Samuel and I-II Kings as I-IV Reges, a habit derived from the Septuagint, see 
the introduction to sections 6.8-9.11, note 169. 
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Section 10.12: a hinge in the text 
Section 10.12 forms the link between the two main parts of the treatise, sections 2.3-9.11 and 
11.13-17.21 respectively. The issue in the second part is: do appearances of the dead asking 
for burial prove that the dead cannot rest without being properly buried? In Augustine’s 
opinion, this issue has to be considered within the confines of the argument in the preceding 
sections. In the previous part of cura mort., he has quoted the text of Lc. 12.4 in order to 
prove that the body does not experience any damage when it is left unburied. Still, Augustine 
knows stories of deceased persons who appear in a dream and ask for their body to be buried. 
According to Augustine, dreams of this kind do not suggest that the soul of the deceased is 
hindered by the fact that his body has been left unburied. The appearances in dreams of this 
kind should be interpreted in another way. In section 10.12, Augustine argues that the image 
of the deceased in dreams and visions does not correspond to the person of the dead. This 
means that requests for burial in dreams do not prove that the dead are hindered by their being 
unburied. In sections 11.13-12.15, Augustine presents a series of dream narratives that serve 
to prove this point. 

By the end of section 10.12, Augustine supposes that angels may be responsible for 
the occurrence of these visionary images: angelicis igitur operationibus fieri crediderim. In 
the second main part of the treatise, section 13.16-17.21, he discusses the involvement of 
angels in dreams and the rare exceptions to the rule that the dead are not involved in dreams 
in which their image or likeness appears. 

Therefore, as Augustine states in section 10.12, if the dreamer takes the request for 
burial he receives in his dream for a desire expressed by the dead in person, the dreamer is led 
astray. In this context, Augustine refers to another passage in Virgil’s Aeneid, viz. the dead 
Palinurus appearing to Aeneas.158 Like the Aeneid text quoted in section 2.3, Augustine 
considers this text misleading as well. 
 
Second main part: communication between dead and living 
In the second part of the treatise (sections 11.13-17.21), Augustine narrates at length several 
dream stories in order to examine the nature of the appearances of the deceased in dreams and 
visions. The nature of these appearances may reveal how the dreamer has to interpret a 
request for burial by a deceased in a dream. As Augustine stated in section 10.12, stories like 
these have to be looked at from the perspective of the ongoing discussion about the value of 
burial: narrantur uisa quaedam, quae huic disputationi … uideantur inferre quaestionem. 
 
Sections 11.13-12.15 
Augustine further investigates the nature of visionary appearances in a series of narratives. In 
a pair of dream narratives, a dead father appears to his son, and Augustine himself appears to 
a former pupil of his. With these narratives, Augustine illustrates that a living person who 
appears in a dream can be proven not to be present to the dreamer, and by analogy he draws 
the conclusion that a dead person appearing is not present himself either. A request made by 
the image in the dream does not necessarily coincide with the actual wishes the deceased may 
have. Augustine concludes the narrative section with an elaborate account of a near-death 
experience, in which both dead and living persons appear to a dangerously ill man. In this 
narrative, baptism is presented as a prerequisite for entering the paradise of heaven. Augustine 
will resume this motive of baptism in his summary by the end of cura mort.159 

                                                 
158 See Verg. Aen. 6.337 sqq. 
159 See section 18.22: oportet ea [viz. siue altaris siue orationum siue elemosynarum sacrifiis] pro regeneratis 
omnibus facere; “we have to perform these rites on behalf of all the baptized”. For baptism referred to as 
lauacrum regenerationis, see the commentary on section 18.22, lemma pro regeneratis omnibus. 
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Sections 13.16-15.18 
After the narrative sections, Augustine refers once more to angelic intervention in dream 
appearances. He assumes that, similar to the appearances of the living, the appearances of the 
dead in dreams and visions are mere images, and may occur due to angelic intervention; in 
assuming this, Augustine uses a phrase comparable to his assumption in section 10.12 (quoted 
above in this survey): cur non istas operationes angelicas credimus? 

A still more fundamental issue is: do the dead know what happens to the living? In 
general, the answer should be negative, as Augustine assumes on the basis of both personal 
experience and Scripture. His conclusion is that the dead do not see their own unburied body, 
nor the misery of the living. The lasting absence of his dead mother testifies to this view, as 
does the scriptural story of Josiah; by a premature death, this king escaped the experience of 
the fall of Jerusalem.160 Augustine concludes this section with two scriptural exceptions to the 
rule that the dead do not interfere with the living, that of the spirit of the dead Samuel 
appearing to King Saul, and the appearance of the dead Moses and the living Elijah at the 
Transfiguration. 
 
Sections 16.19-17.21 
The scriptural exceptions referred to in section 15.18 clear the path for contemporary 
exceptions, like Felix appearing to Paulinus at the invasion of Alaric in Southern Italy. 
Augustine emphasizes that these appearances belong to a category of exceptional miracles. 
Exceptionally, Augustine addresses Paulinus here directly: [Felicem], cuius inquilinatum pie 
diligis.161 Augustine admits that he is not able to explain how these interventions occur. Either 
the martyr is present in an earthly setting himself, or, more probably, God orders his angels to 
take their place and appear as their stand-in. Questions like these are to be answered by 
specialists, like John of Lycopolis, who is gifted with the discernment between the spirits. 
Either he may know the answers, or he may arrange the question under the heading of 
curiositas; in that case, it is not necessary to know the answers. The expertise of John is 
demonstrated by a final dream narrative, which forms a counterpart to the second dream 
narrative in section 11.13. In that dream, Augustine appeared to his former pupil Eulogius. 
Afterwards, Augustine was able to conclude that he did not appear to Eulogius in person. 
John’s expertise is shown by the fact that he is able to predict his presence in the woman’s 
dream, and to state in advance that he will not be present in person, but only in an image. 
 
Summary and farewell 
The transition formula quae cum ita sint marks the end of the second main part (sections 
11.13-17.21) and, at the same time, forms the introduction to the summary of the treatise. In 
his summary in section 18.22, Augustine brings together a selection of his reactions to 
Paulinus’ question: 

1. Only the Eucharist, prayers and almsgiving may benefit the dead (cf. 1.3); 
2. They may benefit only if they correspond to the merits the dead has earned during his 

earthly life (cf. 1.2); 
3. Burial of corpses is a token of humanity and, moreover, a testimony to the belief in 

resurrection (for the resurrection, cf. 3.5; for burial out of humanity, see 7.9-9.11). 

                                                 
160 IV Rg. 22.18-20. The absence of Monica forms a counterpart of the imaginary presence of the father in the 
first dream narrative in section 11.13. 
161 Augustine regards the appearance of Felix as a meaningful event. In this respect, the appearance of Felix 
mirrors that of Palinurus, referred to in section 10.12, which according to Augustine might easily lead to the 
wrong conclusion. Augustine’s trust in the miraculous powers of Felix had already been expressed in 404, in ep. 
78; see the introduction to sections 16.19-17.21, section 2.1. 
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Remarkably, the only scriptural quotation repeated in the summary is Eph. 5.29: 
Augustine fully acknowledges the importance of burial; 

4. Concerning depositio ad sanctos: Augustine considers this merely a stimulus to prayer 
(cf. 4.6-5.7). 

 
Similar to the opening section, Augustine’s closing remarks in section 18.23 include a series 
of politeness phrases, which in part hark back to those in section 1.1. There, he referred to the 
fact that he did not have the time for writing an answer; this apology enables him to conclude 
his letter by saying that he has accomplished the letter only because Paulinus’ messenger 
urged him to do so. In this way he makes the messenger partly responsible for the treatise. 
 
The analysis offered above and the division into clusters of coherent sections is summarized 
in diagram 7 below. 
 
Diagram 7. Survey of the structure of cura mort. 

1.1-1.3 Greetings and introduction of Paulinus’ question 

1.1 − Politeness phrase: I am so busy that I did not manage to write back earlier 
− Rephrasing of the question raised by Paulinus 

1. Is it advantageous for the dead to be buried ad sanctos? 
2. Are the prayers said by the Church analogous to this advantage of ad 

sanctos burial? 
3. If, as it is stated in II Cor 5.10, everyone is responsible for his own 

deeds, what is the use of mediation by a martyred saint? 

1.2 Answer to third issue: discussion II Cor. 5.10 

1.3 Answer to second issue: reflection on intercessory prayers said by the Church 

2.3-9.11 Answer to first issue: burial, necessary or not; significance of place of burial 

2.3-3.5 Precluding of burial does not endanger the peace or resurrection of the 
deceased 

2.3 Against the Virgilian statement that the unburied do not find 
rest 

2.4 Burial is not necessary 

3.5 Burial is a token of humanity and of belief in the resurrection 

4.6-5.7 If burial is a token of devotion, then a carefully chosen place of burial is all 
the more pious 

4.6 Etymological argument 

5.7 Interaction between ad sanctos burial and prayers 

6.8-9.11 Remaining unburied as part of martyrdom versus the natural attachment to 
one’s own body 

6.8 Some martyrs knew in advance they would remain unburied 

7.9 Commonly, humans desire a burial out of attachment to their 
own body 
Eph. 5.29: “no one ever hates his own body” (NRSV) 

8.10 Exception: the martyrs preferred to testify to their belief at the 
expense of proper burial 

9.11 Scriptural examples of burial show compassion, and do not 
illustrate the Virgilian statement that burial is a necessary 
condition for peace 
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10.12 Hinge section: do appearances of the deceased in dreams and visions prove the lack of peace 
experienced by the deceased who remained unburied? 
Assumption: these appearances are not the dead people in person, but come about by angelic 
intervention 

11.13-17.21 Analysis of the nature of the deceased appearing in dreams: do the dead communicate their 
wish for burial to the living? 

11.13-12.15 Comparison of appearances of the deceased and the living: both types of 
appearances are mere images 

11.13 Dream appearances of the deceased and the living 

12.14 On visions occurring to ill people 

12.15 Visions of dead and living people in a near-death experience 

13.16-15.18 Possibilities of communication between dead and living: do all visions of the 
deceased come about by angelic intervention? 

13.16 In general, the deceased do not reach the living 

14.17 The parable of Lazarus at Abraham’s bosom: the rich man in 
hell did not communicate with his brothers on earth 

15.18 Exceptions in the Bible: 
− The prophecy of the dead Samuel 
− The living Elijah meeting the dead Moses at the 

Transfiguration 

16.19-17.21 Contemporary exceptions 

16.19 Contemporary exceptions exist: 
− Felix appearing to Paulinus in 410 

16.20 An expert in discerning between the spirits has to discern 
between true and false exceptions 

17.21 Imaginary interview of an expert: John of Lycopolis 
Probable conclusion: the question as to how in exceptional 
cases communication between the deceased and the living 
comes about, is irrelevant 

18.22-23 Summary and farewell 

18.22 Summary: a selective conclusion 
− Importance of ecclesiastical rituals: prayers, Eucharist and almsgiving on 

behalf of the dead 
− Main significance of burial: 

1. Human duty 
→ repetition of Eph. 5.29 

2. Testimony to belief in resurrection 
− Depositio ad sanctos: for the benefit of commemoration only 

18.23 Farewell: politeness phrases 
− Writing as a substitute for uiua uoce conversation 
− The charming messenger 
− I am so busy, that this letter would not have been accomplished if I had 

not been not urged by the explicit request of your messenger (cf. 1.1) 

 
Conclusion 
This specific analysis shows that De cura pro mortuis gerenda is a carefully composed text, 
in which Augustine offers a balanced answer to Paulinus’ question concerning the value of 
depositio ad sanctos. Although Augustine does not agree with the general opinion that this 
kind of burial is useful as a protection for the body of the deceased, he does not reject the 
tradition of burial ad sanctos as such. Instead, he offers an alternative interpretation of its 
value, carefully navigating between his own views and common opinion. The two main parts 
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of the text appear to form a coherent unity, in which the second part (appearances in dreams 
and visions) serves to support Augustine’s views as expounded in the first part (burial, 
although not necessary, is a valuable ritual). The use of ring compositions, both on the macro 
level of the entire text and on the micro level of the separate sections, and the repetition of 
themes and quotations, add to the coherence of the text. The author uses several linguistic 
devices, such as rhetorical questions, interactional particles like enim and ergo, and parallel 
phrasing of sentences, in order to persuade his audience of the value of prayer and the 
interpretation of burial ad sanctos as a stimulus to praying for the deceased. 
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INTRODUCTION TO SECTIONS 1.1-1.3 
WHAT IS THE USE OF BURIAL AD SANCTOS? 
 
 
In the very first sentence of De cura pro mortuis gerenda, Augustine informs his audience 
about the direct reason for his writing this treatise: he has received a letter from his fellow-
bishop Paulinus of Nola, who presented him with the question of whether it benefits a 
deceased person to be buried in the vicinity of a memoria. Paulinus himself believes that in 
this case the saints can provide better assistance to the deceased. He wants to know more 
about this issue after recently complying with the request of a lady named Flora, to bury her 
son Cynegius in the church of Saint Felix of Nola. 

The communication that eventually led to the writing of cura mort. consisted of 
several messages and letters, all of which are now lost. Flora, the mother of the deceased 
Cynegius, probably lived in Africa (for this, see General Introduction 1.4.3), and she must 
have been informed by others about the death of her son in Nola. Augustine makes no 
mention of any message of that kind. The fact that she communicated her request for ad 
sanctos burial by letter, can be understood from the phrase rescripseras consolans eam 
(section 1.1): ‘you (Paulinus) had written back to her a consolatory letter’. Apparently, 
Paulinus’ consolatory letter to Flora formed an answer to an earlier letter she had written. 

Paulinus answered Flora’s request with a letter of consolation, in which he informed 
the mourning mother that her son had been buried in accordance with her wish. Together with 
the answer to Flora, sent with Flora’s messengers, he included a letter to Augustine in which 
he asked him about the usefulness of burial ad sanctos. At the beginning of his reflections on 
this matter in De cura pro mortuis gerenda, Augustine recapitulates Paulinus’ own opinions; 
the bishop of Nola apparently had stated in his letter that in his opinion this kind of burial 
indeed benefits the deceased, in the same way as the intercessory prayers said during divine 
services do; but then again, Paulinus had expressed his doubts, since such a view would seem 
to be contradictory to the Pauline word in II Cor. 5.10, stating that every person after his death 
will be called to account for his deeds, either good or bad. 

In his answer Augustine discusses these three elements, the place of burial, the prayers 
by the Church and the text of Paul, in reverse order. First, in section 1.2, Augustine settles the 
problem of the discrepancy between one’s own responsibility (as expressed in II Cor. 5) and 
the possibility of assistance by the martyrs on Judgement Day. Augustine reconciles these 
conflicting ideas by connecting the possibility of assistance after death to the merits acquired 
before dying. Whether the care given to a deceased by his relatives will be useful or not, 
depends on the way in which the deceased has lived his earthly life. Assistance may be useful 
only for the dead who have earned this by their way of life. Two groups fall out outside the 
scope of the martyrs: those who have lived an extremely meritorious life do not need help, 
and those who are full of vice are past saving. 

Although this explanation would in essence provide Paulinus with a sufficient answer, 
Augustine prefers to pursue his question in greater depth. In section 1.3 he affirms without 
hesitation Paulinus’ statement that the prayers said by the church form another indication that 
it is possible for the living to offer the deceased some kind of assistance. The issue of the 
place of burial is more complicated, and takes up the larger part of the first main part of the 
treatise, viz. sections 2.3-9.11. 
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SECTION 1.1 
 
 
diu sanctitati tuae, coepiscope uenerande Pauline, rescriptorum debitor fui, ex quo mihi 
scripsisti per homines filiae nostrae religiosissimae Florae, 
 
The opening sentence of De cura pro mortuis gerenda may be seen as a captatio 
beneuolentiae, since it combines a complex of epithets and titles of address to the addressee 
with a topical apology that the author has been waiting too long before writing his answer. 
The indebted answer, the long delay, and the addressee waiting for a reaction to his letter are 
skilfully combined into one sentence, in which the author calls himself debitor, ‘debtor’, 
personifying his arrears. The apology for the delayed answer forms a variation on the topical 
modesty in Antiquity at the beginning or end of a letter. The author belittles himself, trying to 
win the attention of his addressee. In the last sentence of cura mort., Augustine once more 
apologizes for the long delay, and combines his excuse with a compliment intended for the 
addressee’s messenger, who finally incited Augustine to reply to the question in Paulinus’ 
letter: nam cor meum tanta distendunt, ut, nisi ipso assidue commonente me non sineret 
obliuisci, profecto interrogationi tuae mea responsio defuisset (cura mort. 18.23). This 
repeated apology forms the first of many ring compositions in cura mort. For topical modesty 
in general, see Curtius (19697: 93-95). 

Augustine regards cura mort. not as a letter, but as a book; see cura mort. 18.23: hunc 
librum, and the commentary on 18.23, lemma hunc ergo librum. In retr. 2.64 Augustine again 
uses the word liber: librum De cura pro mortuis gerenda scripsi, cum interrogatus litteris 
fuissem. However, the comparison with the salutations in Augustine’s letters to Paulinus (or 
to Paulinus and Therasia) may bring to light the specific qualities of this opening sentence. 
Generally speaking, epistolary salutations become more and more complex in the course of 
the imperial age. This complexity mirrors the increasingly complicated structure of Roman 
society; see Divjak (2002: 902). Compared to the salutations in Augustine’s letters to 
Paulinus, the address in cura mort. 1.1 is more formal and less complex. The salutations in the 
letters for the most part consist of a series of epithets, ordered in a row of increasing 
complexity; see for example ep. 149: beatissimo et uenerabiliter desiderabili et 
desiderabiliter uenerabili sancto sancteque carissimo fratri et coepiscopo Paulino Augustinus 
in domino salutem; “Augustine gives greeting in the Lord to his blessed, reverently esteemed 
and estimably revered, holy and religiously cherished brother and fellow bishop, Paulinus” 
(tr. Parsons). Jerg (1970: 260-261) states that Augustine in his salutations reuses the same 
elements time and again, but slightly varies them and tailors them to the person of the 
addressee. As will be shown below in this lemma, this also goes for the opening sentence of 
cura mort. 
 
diu … ex quo 
The combination diu … ex quo is rare; TLL 5.1559.28-52 is silent on this structure, and for 
Augustine mentions only diu est, ut; e.g. ep. 40.2 liber tuus non diu est, ut uenit in manus 
nostras. Blaise-Chirat do not mention diu … ex quo either, and offer a comparable example 
for diu est, ut (“il y a longtemps que”): spir. et litt. 13.21 sed quantum fallat ista discretio, 
iam diu quidem est ut molimur ostendere et acutis ad dinoscendum tibique potissimum ac 
talibus fortasse ostendimus; “but we have for a long time been trying to show how mistaken 
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that distinction is. We may have already shown this to sharper minds and especially to you 
and others like you” (tr. Teske). 

For a slightly different use of diu … ex quo, see Augustine’s North African 
contemporary Quoduultdeus, haer. 7.14: diu est ex quo contra istas duas haereses certando 
laboro, et paene sum fatigatus; ‘for a long time now, I have been working hard by fighting 
against these two heresies, and I am getting tired’. 

The letter Paulinus wrote to Augustine about the place of burial is lost, and we do not 
know how much time it took for Augustine to deliver an answer. Given the complexity of the 
matter, it is plausible that Augustine needed some time to ponder over an adequate response. 
The ad sanctos burial was a popular and widespread custom, which he could not simply 
ignore; eventually in his reaction he would provide another motivation for burial ad sanctos. 
As he summarizes in section 18.22, burial ad sanctos mainly serves as an incentive for 
commemoration prayers. It may have taken quite some time to find the right words for this 
explanation, without altogether rejecting a burial practice commonly accepted in the Christian 
community of Augustine’s days. This necessary prudence could explain the delay in his 
answer. Trout (1999: 245) even presumes that Augustine was unwilling to write down his 
dissenting opinion on this matter. 

There are more instances in Augustine’s letters in which he refers to the long delay 
before he answers a letter, or, on the contrary, to his fast reaction. In some of his Epistulae 
familiares, Cicero makes comparable remarks, and more explicitly than Augustine describes 
the reasons why his letters are delayed. See e.g. Cic. fam. 5.17 where the author refers to his 
exile; in 7.9, his excuse is that he did not know where to reach the addressee and did not have 
any messenger at his disposal; in 2.1, the addressee appears to fail in his duty towards Cicero 
too. Cugusi (1983: 73-78) discusses some examples of “topica di idee” in Latin 
epistolography, but does not mention topical introductory remarks about the delay of the letter 
or the author owing an answer. 
 
sanctitati tuae 
In cura mort. Augustine addresses Paulinus in a formal way, with the usual title for bishops, 
sanctitas tua, instead of using the adjective sanctus, as he does four times in his letters to 
Paulinus (ep. 27, 80, 95, 149). Sanctitas is, according to O’Brien (1930: 19), one of the titles 
often used by Augustine in his letters to “ecclesiastics of various ranks”, in addition to 
beatitudo or dilectio. See for example ep. 192, written by the end of 418 to the later bishop of 
Rome, Caelestinus, who by that time was a deacon. In this letter, Augustine refers to the letter 
he received from Caelestinus with ad me directa Hipponem sanctitatis tuae scripta, “the 
letters your Holiness sent to me at Hippo” (tr. Baxter). For the dating of ep. 192, see Eno 
(1999: 303); Divjak (2002: 1034). 

The use of abstract notions as an indirect form of address originates in the imperial 
time. Emperors like Augustus and Traianus did not want to be called dominus or deus, but by 
using divine properties as titles of address, they could still be characterized as divine. 
Examples are maiestas and gratia. The early Christians took over this use of abstract nouns as 
forms of address (Svennung 1958: 80 sq.). The abstract expression sanctitas tua (“your 
holiness”, Souter s.u. sanctitas) was already used as a title of address among Christians in the 
fourth century; although it was the usual title for bishops, it was also used as an address to 
lower clergy, nuns, or a congregation. See Souter s.u.; Bastiaensen (1964: 42); O’Brien (1930: 
34); Blaise-Chirat s.u.; Svennung observes that in the fifth century sanctitas was a current 
expression of reverence among Christians. Blaise-Chirat offers examples of sermons by 
Augustine in which the listeners are addressed with (fraterna) sanctitas uestra; see en. Ps. 
25.2.1; ibid. 2.5. Bastiaensen states that the abstract noun sanctitas as a title of address is 
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equivalent to the adjective sanctissimus. Whether this title is derived from the titles used to 
indicate martyrs, or was a general honorary title for dignitaries, is not clear to Bastiaensen. 

In the opening sentence of cura mort., sanctitas tua is not the title of address in the 
vocative, but serves as the dative complement to debitor fui. Augustine elegantly combines 
two epistolary topoi in one grammatical construction. He expresses his obligation to write 
back and, at the same time, appears to regard his correspondent as ‘your holiness’. There is no 
letter extant from Augustine to Paulinus with sanctitas tua as title of address in the salutation, 
but in several letters to Paulinus or to Paulinus and his wife Therasia, Augustine refers to his 
addressees with sanctitas tua in other case forms, for instance in ep. 27.4; 31.7-8; 149.1; 
186.12. The letters 27 and 31 were probably written around 394-396, during the time of 
Paulinus’ priesthood in Nola, and before his episcopal consecration; for this date, see 
Mratschek-Halfmann (2002: 477); Divjak (2002: 938). The letters 149 and 186 are written 
after his consecration, which took place probably in 409, after the death of Therasia; for the 
date of consecration, see the General Introduction, section 1.3.1. Letter 149 was probably 
written by the end of 413 (see Mratschek-Halfmann 2002: 300-301), or around 414-416 
(Divjak 2002: 1032), so after Paulinus’ consecration anyway. Letter 186 probably was written 
in 417; for this date, cf. Eno (1999: 303); Divjak (2002: 1034). Given that Paulinus is 
indicated as sanctitas tua both before and after his episcopal consecration, the notion seems to 
express not so much Augustine’s respect to one specific clerical rank or dignity, but rather the 
esteem given to a highly valued correspondent and fellow member of the Christian 
community. Whereas Augustine makes use of the more general epithet sanctus as the title of 
address in the salutation of letters written to Paulinus alone or to Paulinus and Therasia 
together, he seems to reserve sanctitas tua for an address to Paulinus in specific cases in the 
course of the letter. For sanctus in the salutation to Paulinus, see ep. 27 and 149; to Paulinus 
and Therasia, see ep. 80 and 95. 

That Augustine addressed Paulinus as sanctitas tua long before his episcopal 
consecration, is explained by Mratschek-Halfmann as a token of deep respect for the holiness 
of Paulinus’ life; see Mratschek-Halfmann (2002: 1). 
 
coepiscope uenerande 
Although Augustine addresses Paulinus as frater in all but one of his letters (for the 
exception, see ep. 45), in the opening sentence of cura mort. he prefers the more detached 
coepiscope, referring to his clerical rank. The title frater at the beginning of a treatise 
addressed to a bishop would not be uncommon. Augustine uses this title to address bishop 
Aurelius in De opere monachorum. That Augustine regards this text as a treatise appears from 
his reference in retr. 2.21, where he indicates it as a book: de opere monachorum librum. 
 The prefix co- in coepiscope indicates that Augustine and his addressee are at the same 
level. This equality enables the author to discuss the subject of the care to be had for the dead 
in a more intense and profound manner than in ench. 29.110 and Dulc. qu. 2.1-2. These 
passages also discuss the care for the dead in a pastoral manner, but as they are addressed to 
laics, they are shorter and of a more practical kind. For another example of levelling, see 
ep. 192.1, where Augustine, himself a bishop, addresses Caelestinus as condiacono 
Coelestino. 
 The choice for a title referring to Paulinus’ episcopacy matches the observation by 
Jerg (1970: 261), that Augustine in his letters to Paulinus does not use any titles that refer to 
Paulinus’ former life as a dignitary in the Roman empire. 
 The adjective uenerandus, ‘worthy of being revered’, is classified by O’Brien (1930: 
165) as an “address of bishops, lower clergy and laity”. As an epithet to the title of address 
coepiscope it is not very common, and Augustine’s writings do not contain any other 
instances of this combination. More frequent combinations in Augustine are uenerande frater, 
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for example in ep. 178.1; 202A.2; op. mon. 30.38, to Aurelius; and uenerande papa, for 
which see ep. 209.6; c. ep. Pel. 1.1.1, to Bonifacius. 
 The combination episcopus uenerandus occurs, for instance, in Aug. s. 355.5, where 
Augustine speaks with great appreciation about a noble deed done by bishop Aurelius of 
Carthage, sancti et uenerandi episcopi Aurelii Carthaginensis. Paulinus joins together the two 
titles of address discussed here, sanctitas tua and uenerandus, into one combined address to 
Victricius of Rouen, in a letter dating from 397-398. In this letter, Paulinus apologizes for 
keeping Victricius’ messenger with him, in order to be able to write a letter to Victricius; see 
Paul. Nol. epist. 18.1: ut occasio nobis ad uenerandam sanctitatem tuam scribendi per 
domesticum fidei et eum potissimum fratrem, qui in domino tuus pariter ac noster esset, 
daretur; “an opportunity of writing to your venerable and holy person has presented itself to 
me through one of the household of the faith, one specially chosen to be jointly our brother in 
the Lord” (tr. Walsh). Here the combination uenerandam sanctitatem tuam may be used to 
express the esteem needed to make amends for detaining the messenger longer than would 
suit Victricius, and may be seen as a politeness strategy. For this suggestion, see also 
Mratschek-Halfmann (2002: 284 n. 56). 
 
Pauline 
Meropius Pontius Paulinus (ca. 355-331) had been bishop of Nola probably since 409 CE. For 
facts of Paulinus’ life relevant to the reader of De cura pro mortuis gerenda, see General 
Introduction section 1.3. 
 
rescriptorum debitor 
The expression rescriptorum debitor, ‘someone who owes his addressee a written answer’, is 
a common way for Augustine to say in his letters that it is his turn to write back to someone. 
Another example is ep. 192.1. In the opening line of this letter, Augustine describes how he 
received a letter from Caelestinus and realized that he had to answer: eis … lectis 
rescriptorum debitorem me factum esse cognoui, ‘after reading your letter, I realized that I 
owed you an answer’. For other examples, see ep. 4.2; 80.1; ep. 145.1. The expression is not 
found outside Augustine’s letters, except for cura mort., nor in other Latin authors. The more 
elementary wording rescriptum debeo is found only once, in Aug. ep. 246.1; see also 
ep. 130.1, where Augustine describes his answer as debitum meum. 
 
per homines 
Messengers indicated with homines did not belong to the clergy, but were in the service of an 
individual man or woman of property (Mratschek-Halfmann 2002: 278). The fact that Flora 
could use her own messengers implies that she belonged to the upper class. Below in section 
1.1 these messengers are called perlatores, a term used for messengers bringing over the 
answer to a previous letter. 
 
filiae nostrae 
This phrase, with which Augustine refers to Flora, is one of the indications that Flora lived in 
Augustine’s neighbourhood, and probably was a member of the ecclesiastical community in 
Hippo. See also Duval (1988a: 75-77; 1988b: 87), who demonstrates that Flora lived in 
Augustine’s neighbourhood at the time of her son’s death, rather than in the vicinity of 
Paulinus. Trout (1999: 244 n. 281) agrees with her, and reads the combination filia nostra 
religiosa as an indication of Flora’s involvement both with Augustine and with his 
ecclesiastical circle. As a bishop, Augustine was a father figure in his community. This 
affiliation was legitimized by their shared faith in Christ; see e.g. ep. 209.9, where Augustine 
mentions Fussalenses catholicos filios in Christo meos. See also Fuhrer-Drecoll (2008: 15). 
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For a more elaborate discussion of Flora’s social and geographical background, see the 
General Introduction, section 1.4. 
 
religiosissimae 
Religiosus as well as the superlative religiosissimus are used as titles for bishops, emperors, 
and pious women; these titles were in use from the fourth century onward; see Souter s.u. 
religiosus, who mentions several Greek equivalents, among which εὐσεβέστατος and 
εὐλαβέστατος. 
 For the proliferation in later Latin of the superlative, cf. Szantyr (1965: 168, par. 
100a). At first, the value of irregular superlative forms weakened. Later on positive and 
superlative forms were combined in one expression. This began with positives that in 
themselves had a superlative meaning. In later Latin the superlative is more freely used, also 
in cases in which in classical Latin a positive would be expected. Although Flora is steadily 
depicted as a woman with great devotion to Christianity, in this instance the superlative 
religiosissima may be no more than a formulaic title. For another instance of religiosus as an 
epithet for a pious woman, see cura mort. 3.5, where Augustine uses the epithet religiosus for 
the woman anointing Christ in preparation for his forthcoming burial: ipse quoque dominus 
die tertio resurrecturus religiosae mulieris bonum opus praedicat. 
 It is not easy to say whether religiosus differs widely from pius. Blaise-Chirat offer the 
same translations for both nouns: “pieux, saint” (s.u. pius 2; s.u. religiosus 1). For pius, they 
give the Greek equivalent εὐσεβής; one of the equivalents Souter offers for the superlative of 
religiosus is εὐσεβέστατος. There may be a difference in use; whereas religiosus (Blaise-
Chirat: “respectueux envers Dieu, pieux, saint”) is a general epithet for the dedicated 
Christian, the adjective pius refers to specific qualities, as in pio affectu, hereafter in 1.1. 
However, the combination religiosus affectus has also been attested, e.g. in Aug. s. 154.1.1; in 
the opening lines of this sermon, Augustine announces the exegesis of a difficult text, and 
encourages his audience to contribute to the success of his sermon by their pious devotion, 
quantum me religioso apud eum adiuuatis affectu. 
 
 
quaerens a me, utrum prosit cuique post mortem, quod corpus eius apud sancti alicuius 
memoriam sepelitur. 
 
According to Mandouze (1968: 545-553) the greater part of Augustine’s oeuvre has been 
prompted by quaestiones. A few years after writing De cura Augustine will discuss a 
comparable question, raised by the imperial agent Dulcitius, of whether the sacrifice of the 
Mass, celebrated on behalf of the dead, may be of any help for them. Augustine’s answer to 
this question consists of quoting cura mort. 1.1-2 and ench. 29.109-110, a manual on 
Christian faith Augustine addressed to Dulcitius’ brother Laurentius, a priest in Rome. In both 
extracts the Pauline verse II Cor. 5.10 is discussed, for which see the commentary on cura 
mort. 1.2. For the two brothers and the writings addressed to them, see further Brown (20002: 
336-339). The General Introduction, section 2.2, contains a discussion of cura mort. in 
comparison to ench. 29.109-110 and Dulc. qu. 2. 
 Nowhere in cura mort. does Augustine mention explicitly in what way the dead may 
take advantage of their ad sanctos burial. It is generally accepted that we should think of 
either the protection of the buried remains, which would enable the dead to regenerate at the 
time of the resurrection, or of the support the martyrs may offer to the dead during the Last 
Judgement. For this explanation, see Duval (1988b); see also the General Introduction, 
section 2.3. Trout (1999: 244) offers a more limited interpretation: apparently, Paulinus in his 
letter to Augustine had wondered how the text of II Cor. 5.10 (eventually, every individual 
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will be held responsible for his own deeds) would be compatible with “the idea of any 
intercession on behalf of the dead” (Trout 1999: 245). Trout interprets, and presumably 
rightly so, Paulinus’ question as a query about the ability of the martyrs to plead for the 
deceased on the occasion of the Last Judgement, and about the effectiveness of prayers of the 
living on behalf of the deceased. 
 
cuique 
Quisque, ‘whoever’: “im Gegensatz zu ‘omnis’ drückt es zugleich Veralgemeinerung und 
Vereinzelung aus” (Szantyr 1965: 199). In later Latin the meaning is weakened; the use of 
quisque as an alternative to quis, meaning ‘someone’, can be explained by the weakening of 
que. Only the element of the Vereinzelung remains. See Szantyr (1965: 199), where an 
example is offered from Aug. ciu. 1.9. In this section Augustine states that many Christians 
do not observe the general rule that they should denounce or rebuke wrongdoers. In general, 
Augustine disapproves of this carelessness. However, by way of exception, Augustine admits 
that there may be specific strategic reasons why someone decides to postpone his rebuke: nam 
si propterea quisque obiurgandis et corripiendis male agentibus parcit …; “Certainly, if 
someone abstains from denouncing or rebuking wrongdoers for this purpose …” 
(tr. McCracken, adapted). 
 
utrum prosit cuique … quod 
For prodesse, quod in classical Latin, the examples cited in TLL 10.2.2248.46 sqq. are mostly 
poetic (Verg. ecl. 3.74; Ovid. epist. 18.173; Ovid. met. 12.501; Lucr. 1.93); an exception is 
Cic. Flacc. 101: si prodesse L. Flacco, iudices, debet, quod se tribunum militum … dignum 
suis maioribus praestitit …; “gentlemen, if it ought to be counted in Lucius Flaccus’ favour 
that he has shown himself worthy of his ancestors as military tribune …” (tr. MacDonald). 
 Examples in Augustine are more numerous, yet most of them are of the type quid … 
prodest, quod …?; e.g. ciu. 21.27: nam quid cuiquam prodest, quod baptizatur, si non 
iustificatur? “For what does it benefit anyone that he is baptized, if he is not made righteous?” 
(tr. Green). 
 
quod corpus eius apud sancti alicuius memoriam sepelitur 
In later Latin, there is more freedom to use the indicative in indirect speech than in classical 
Latin (see Szantyr 1965: 548), although we may also find subordinate clauses in indirect 
speech that contain an indicative in classical Latin, for example in Cicero and Caesar. In these 
cases the subordinate clause contains an explanatory addition or a generally accepted truth. 
Something similar seems the case here, since the quod-clause is the subject of prosit and 
specifies what may be useful. For this use of the indicative, see Szantyr (1965: 547). 
 
apud sancti alicuius memoriam 
In General Introduction section 2.2 the kind of benefit expected from burial near a saint is 
examined in more detail. 
 The title of sanctus (Gr. ἅγιος) is used in Scripture, mostly in plural, for the faithful in 
general; see Blaise-Chirat s.u. sanctus 6. This use occurs for example in Vulg. Ps. 30.24: 
diligite dominum omnes sancti eius, “Love the Lord, all you his saints” (NRSV); Act. 26.10: 
multos sanctorum, ‘many of the saints’, which refers to the followers of Christ. As an 
attribute, sancti, ‘faithful’, occurs for example in a letter by Celerinus, written to Lucianus 
probably in 250 CE. In the concluding section of this letter, sancti fratres obviously means 
‘brothers in faith’: salutant te fratres tui Calpurnius et Maria et omnes sancti fratres. This 
letter is published as Cypr. epist. 21.4.2; see for instance the 1994 edition by Diercks. For the 
quotation, see further Bastiaensen (1964: 28). At a later stage, sanctus is mainly used in a 
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more limited sense, to indicate the martyrs and confessors; see Blaise-Chirat s.u. sanctus 7: 
“saint, enfant de Dieu”; “les martyrs, les apôtres”; according to Blaise-Chirat, this use of 
sanctus originated in the fourth century, but it is already used in this limited sense in the 
Passio Perpetuae et Felicitatis (third century). One example, of sanctus used as an attribute, 
is found in the prologue to this text, when the author explains that he wishes to share with his 
audience the martyrdom of Perpetua and Felicitas that he himself witnessed, in order that 
those who hear his report, may form a community with the holy martyrs by sharing the 
testimony of their martyrdom: uti … communionem habeatis cum sanctis martyribus. 
 For memoria, see Blaise-Chirat: “monument, tombeau d’un martyr, sanctuaire 
contenant ses reliques”. Augustine elaborately discusses this notion in section 4.6; see the 
commentary to this section. 
 
 
hoc enim abs te uidua memorata petiuerat pro defuncto in eis partibus suo filio et 
rescripseras consolans eam idque etiam nuntians de cadauere fidelis iuuenis Cynegii, 
quod materno et pio affectu desideravit, esse conpletum, ut scilicet in beatissimi Felicis 
confessoris basilica poneretur. 
 
With hoc, the author refers to the preceding quod-clause: quod corpus eius apud sancti 
alicuius memoriam sepelitur. Flora has made a request for burial ad sanctos on behalf of her 
dead son. In the last part of the sentence under discussion here, the request is worded in full 
detail: ut scilicet in beatissimi Felicis confessoris basilica poneretur. Paulinus, as bishop of 
Nola and as administrator of the sanctuary of Felix, was the one to assign the privilege of a 
burial ad Felicem. For Paulinus as the promoter of the cult of Felix at Nola, see the General 
Introduction 1.3, and Trout (1999: 160 sqq.). 
 The letter Paulinus wrote to Flora contained both a consolation on the loss of her son 
and the assurance that the burial ad sanctos Flora had wished for him had been performed. 
The colon after consolans eam in Zycha’s edition may lead the reader to take idque etiam 
nuntians … esse completum as an explanation of consolans eam. However, the two present 
participles rather indicate two separate parts of the letter written by Paulinus, and this 
interpretation becomes more clear if the colon is left out. 
 
uidua memorata 
‘the above-mentioned widow’, Flora. 
 
petiuerat pro defuncto in eis partibus suo filio 
For petere pro, ‘make a request on behalf of’, see Duval (1988a: 72 and n. 6). 
 With in eis partibus, the author refers to the preceding apud sancti alicuius memoriam. 
Apparently, the son of Flora died in the region of a martyr’s memoria; A few lines later, the 
location is specified in the clause ut scilicet in beatissimi Felicis confessoris basilica 
poneretur. For this interpretation, see Duval (1988a: 72-73). 

For in eis partibus, ‘in that region’, see TLL 10.1. 481.53-71. This use of pars already 
occurs in Cicero; see e.g. fam. 7.2: in istis partibus, which refers to the province of Asia; in 
TLL 10.1.481.59, this phrase is compared to Aug. ep. 52.3. In this section, Augustine refers to 
the authority of the Church in Gaul and Italy, that emanated to the Church in the region of the 
addressee, Severinus, who probably was a Donatist bishop in Africa: ad istas partes 
Christianae fidei manauit auctoritas. 
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et rescripseras 
As the verb form rescripseras shows, Flora has asked Paulinus for an ad sanctos burial by 
letter; this implies that she did not live in his neighbourhood, as Matthews (1975: 144 n. 3) 
and Mratschek-Halfmann (2002: 573) claim. Paulinus’ answer contained two elements, which 
are both summarized with a present participle; he sent a letter of consolation (consolans eam), 
in which he also informed her that he had complied with her request (idque etiam nuntians … 
esse conpletum, ut scilicet … poneretur). 

In her interpretation of the present clause in cura mort. 1.1, Duval (1988a: 73) 
supposes that Paulinus would have informed Augustine in his letter to him about Flora’s 
request, but not about the letter of consolation he wrote to the grieving mother. The only way 
Augustine could have learnt about the content of the answer to Flora is, according to Duval, 
by reading this letter. This would imply that Flora and Augustine lived in the same region, 
and would be additional proof of the assumption that Flora lived in Africa, and not in Nola. 
Although this scenario is not impossible, it is not necessary to assume that Augustine had to 
read the answer to Flora in order to be informed about its content; even if he did not read the 
letter, he could have guessed its consolatory content. The mere fact that Paulinus informed her 
by letter of his decision to bury Cynegius near the grave of Felix, implies that Flora did not 
attend the funeral, nor was she in Paulinus’ neighbourhood at that time. 
 
consolans eam 
Many a philosophical school in antiquity had worked out thoughts about death and about the 
consolatio mortis. These ideas are reflected in the pagan letters of consolation, written to 
someone on the occasion of the loss of a dear one. Well-known examples are the letter of 
Sulpicius Rufus to Cicero on the death of Cicero’s daughter Tullia (Cic. fam. 4.5); letters of 
Seneca to Marcia and to Polybius (dial. 6 and 11; letters 63, 93, 99); letters of Plutarchus to 
his wife (Mor. 608a-612b). Letters of this type often contained comparable themes or topoi of 
consolation. Pagan consolatory topoi are for instance the fact that everyone has to die; the 
thought that the deceased need not endure any more woe; that the deceased’s soul has been 
moved up by death to a better existence. The thought of death as a liberation from earthly 
misery, the opportunitas mortis, was widespread among pagan consolers; Favez (1937: 66-
67) quotes Seneca dial. 6.19.5: mors dolorum omnium exsolutio est. 
 Christian writers took over the habit of writing letters and other texts of consolation, 
and remodelled the pagan consolatory topoi in accordance with biblical concepts and 
examples. Two consolatory texts by Paulinus are epist. 13 and carm. 31. Epistula 13 is a letter 
of consolation written to Pammachius on the occasion of the death and burial of his wife. In 
this letter Paulinus mainly derives arguments from the Bible to console Pammachius. As 
Christians together form one body in Christ, Paulinus joins in Pammachius’ sorrow. The tears 
of the widower he compares to David’s tears in the Psalms, and Pammachius’ care for the 
burial and grave of his late wife to the care of the patriarchs for the burial of their relatives. 
He refers to the way in which King David dealt with the death of his sons and to Job’s attitude 
to his many losses. Paulinus takes comfort from the gospels and books of wisdom. Finally, he 
refers to the belief in resurrection. 

In Paul. Nol. carm. 31, a consolatory poem addressed to Pneumatius and Fidelis on the 
occasion of the death of Celsus, their eight year old son, pagan consolatory elements are also 
recognizable. For example the opportunitas mortis is redressed in a Christian garment: Celsus 
eats and drinks milk and honey; he is resting at the bosom of Abraham and his thirst is 
quenched by the beggar Lazarus. In short, he is in the better place. The poem ends with a 
typically Christian exhortation to the dead Celsus to pray not only for his own parents but also 
for Paulinus and Therasia, in order to assist them in reaching this better place too. For 
Paulinus and carm. 31, see also General Introduction 1.3.1. 



Section 1.1 

 79 

 For general references concerning Augustine and consolatory literature, see General 
Introduction 3.2. For letters of consolation in the Latin epistolography of the late Republic 
and the Empire, see Cugusi (1983: 108-109). 
 
fidelis iuuenis Cynegii 
The death of the young and faithful son of Flora is probably recalled in an epitaph found at 
Nola around 1754. It contains the name of Cinegius, which slightly differs from Cynegius in 
Augustine’s text. Probably, the epitaph was composed by Paulinus; for the authorship, see 
Ruggiero (1991: 159-165); see also Lehmann (2007: 181 and n. 100). In the revised edition of 
Paulinus’ poetry (CSEL 30, 1999), Kamptner includes the poem in her remarks on the second 
edition (p. 360), since Paulinus’ authorship had been ‘widely accepted’ already at the time of 
the first edition. Kamptner implicitly expresses her astonishment that Hartel left out the 
epitaph from his 1894 edition of Paulinus’ poetry. The early death of Cinegius in the epitaph 
corresponds with the death at a young age of Cynegius in Augustine’s text. In the first line of 
the epitaph, Cinegius appears to have died florente aeuo, ‘in the flower of his youth’. The 
noun iuuenis, used by Augustine as an indication of the age of the deceased Cynegius, is used 
in the sixth line of the epitaph to refer to the subject Cinegius. 
 The epitaph was engraved on the inside of the basilica of Felix in Nola, but was 
already lost when Mommsen presented in 1883 an emended version of the text in CIL 
10.1370. The text presented here is taken from Mommsen’s edition. For discussions of the 
textual reconstruction of the epitaph written for Cynegius, see CIL 10.1370; Diehl (ILCV 
3482) has a slightly different reconstruction of lines 4-6, and discusses the choices made by 
Mommsen. See also Ruggiero (1991: 152-158) and Kamptner (1999: 360). 
 

 [exegit u]itam florente Cinegius aeuo ‘Cynegius has finished his life in the flower of 
his youth, 

 [et laetu]s sancta placidae requiescit in aula and, happy, he rests peacefully in the sacred hall. 
 [illum nu]nc Felicis habet domus alma beati The life-giving house of the blessed Felix is 

lodging him now, 
 [atque ita per lo]ngos susceptum possidet annos and it will hold him in that way, as a client 

received for long years. 
 [patronus pl]acito laetatur in hospite Felix As a patron, Felix rejoices in his favoured guest. 
 [sic protec]tus erit iuuenis sub iudice Christo In the same way the young man will be defended 

at the time of the judgement of Christ, 
 [cum tuba terri]bilis sonitu concusserit orbem when the frightening trumpet will shake the 

world by its sound, 
 [humanaeque ani]mae rursum in sua uasa redibunt and the human souls will return to their vessels. 
 [Felici merito] hic sociabitur ante tri[buna]l He will be deservedly accompanied by Felix 

before the seat of justice. 
 [interea] in gremio Abraham [cum pace quiescit] Meanwhile he rests in peace at Abraham’s 

bosom.’ 
 
quod materno et pio affectu desiderauit 
Like in the quod-clause earlier in this section (quod corpus eius … sepelitur), in this clause 
one would expect a subjunctive too, because at first sight it forms part of the indirect speech 
depending on nuntians. One could, however, also read it as an evaluative comment by 
Augustine that does not form part of the narrative in indirect speech. In his paraphrase of 
Paulinus, Augustine singles out the motherly, loving dedication by Flora to her son. Below in 
his treatise, this dedication will turn out to form the central motive in Augustine’s 
interpretation of burial ad sanctos. In section 5.7 he concludes that Flora did the right thing by 
asking for a burial ad Felicem, since this place of burial would enhance her dedication to 
intercessory prayers on behalf of her son. Consequently, Augustine states that ‘the living 
dedication of a mother, based on the memory that is evoked by the place, offers assistance to 
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the soul of the dead, rather than the place where the dead body has been buried’: adiuuat 
defuncti spiritum non mortui corporis locus, sed ex loci memoria uiuus matris affectus. In the 
final sentence of section 18.22, in his conclusion of the entire treatise, Augustine repeats this 
statement in more general terms. 
 Combès’ translation suggests the existence of two different mothers: “Vous lui avez 
répondu pour la consoler qu’ une autre mère avait vu ses pieux desseins satisfaits et obtenu 
pour le corps de son fils, le jeune et fidèle Cynégius, une place dans la basilique du 
bienheureux confesseur de la foi, Felix.” Duval (1988a: 76) presumes that the translation by 
Combès goes back to the seventeenth century ecclesiastical historian Lenain de Tillemont. In 
his Mémoires pour servir à l'histoire ecclesiastique des six premiers siècles justifiez par les 
citations des auteurs originaux, he assumed the existence of another mother in order to clarify 
the distance between Cynegius in Nola and Flora in Africa: the mother who requested a burial 
for Cynegius ad Felicem was somebody other than the aforementioned Flora. As Duval 
convincingly shows, Flora has to be the subject of desiderauit, given the fact that the 
preceding eam refers to her, and because of the use of the attribute materno. An additional 
argument may be found in section 5.7, where the expression materno et pio affectu is repeated 
in a slightly different way (matris affectus) and pertains to Flora specifically. The present 
quod-clause in section 1.1 forms a preparation for Augustine’s interpretation of Flora’s wish 
as presented in section 5.7. 
 
pio 
Blaise-Chirat: “juste, légitime, pieux”. For pius and religiosus as comparable qualifications, 
see the previous note on religiosissimae. 
 
ut scilicet in beatissimi Felicis confessoris basilica poneretur 
This clause elaborates on id … esse conpletum. The particle scilicet reveals that the author 
expects his addressee to be familiar with the content of the clause; see Schrickx (2011). In the 
present case, scilicet as a marker of ‘familiarity with the content’ fits well, since the 
addressee, Paulinus, was the one who organized the burial of Cynegius in the basilica of 
Felix, and the ut-clause forms a paraphrase by Augustine of the issue of burial ad sanctos 
Paulinus himself raised. 

For a possible location of the grave of Cynegius in the basilica in Nola (present 
Cimitile), see Lehmann (2007: 207-208). This location is situated in the basilica uetus, as 
Lehmann shows on the map at the end of his 2007 paper (after page 224). As a bishop, 
Paulinus undertook building activities, which resulted in a new basilica adjacent to the old 
one. In this new basilica he hosted large crowds of visitors for the yearly commemoration of 
Felix on 14 January. For Paulinus’ guardianship of the sanctuary of Felix, see the General 
Introduction, section 1.3.1. 
 
beatissimi Felicis confessoris 
Beatissimus was a regular epithet used for martyrs; see Blaise-Chirat s.u.: “en s’adressant aux 
martyrs”. As an example, they mention Cypr. epist. 11: fortissimi et beatissimi. See also 
Bastiaensen (1964: 26 sq.), who mentions beatissimus as a honorary title of martyrs and 
confessors. 
 For confessor, the first description offered in TLL 4.191.81-82 reads: 1. de iis qui 
fidem aliquaque ad religionem pertinentia confitentur; cf. “a confessor of Christianity, a 
martyr” (Lewis-Short). From the midst of the second century a distinction was made between 
martyres (Gr.: µάρτυς, ‘witness’), who had actually died because of their being Christians, 
and confessores, who had been kept in prison because of being Christian, but then set free 
again. Confessor became a universal title for Christians who did not renounce their faith 
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during persecution, and afterwards were released instead of executed. Although some authors 
saw death by torture as the pinnacle of persecution (see e.g. Hier. Epist. 3.2 Aegyptios 
confessores et uoluntate iam martyres), the confessores became esteemed members of the 
Christian community. Even after dying by a natural cause, they were often called martyres; in 
the third century the confessors were sometimes called martyrs during their lifetime; for 
example Cyprian used the combination martyres et confessores for one group of persecuted 
Christians, without discerning between victims and survivors (Hoppenbrouwers 1961: 93). 
 In cura mort. Felix is called confessor as well as martyr; see section 5.7, where 
Augustine speaks of the basilica martyris, indicating the church of Felix. Paulinus describes 
Felix’ entrance to heaven as follows: 
 

... nam lucida sumpsit 
serta quasi placido translatus in aethera leto, 
sed meruit pariter quasi caesi martyris ostrum 
qui confessor obit; 
“He obtained the crown of shining white 
because he passed to heaven in peaceful death, 
but though he died as confessor he equally deserved the purple 
accorded to a slain martyr” (carm. 18.148-151; tr. Walsh). 

 
Luongo (1992: 65) describes how Paulinus makes use of the semantics of martyr (in its 
original sense of ‘witness’) when he refers to Felix with this epithet. Apparently, for Paulinus 
martyr in this sense is comparable to confessor (‘he who confesses his faith in Christ’). Felix 
testified to Christian faith in two ways: during the persecution, under death threat, and 
afterwards in his ascetic way of life, which after Constantine was regarded as an alternative 
form of mortification. Grig (2004: 105-106) simplifies the issue by stating that Paulinus 
“martyrised” Felix, whereas Augustine kept calling him confessor. In the two carmina in 
which Paulinus mentions elements out of Felix’ life, carm. 15-16, Felix is mostly called 
confessor. By using this title instead of martyr, Paulinus emphasizes the ascetic part of the life 
of Felix, which he interprets as an alternative to martyrdom that ends in a violent death; see 
further Luongo (1992: 68). 
 All information we have about the life of Felix is derived from Paulinus’ carm. 15 and 
16. These natalicia (commemoration poems composed for the anniversary of a martyr’s 
death), written in the years 398-399, form a uita Felicis in two episodes. The natalicia written 
from 400 onward refer to miracles performed by Felix. The carmina by Paulinus 
communicate that Felix was born in Nola from a Syriac father (carm. 15.72), and was a priest 
in Nola at the time of his persecution. No clue is offered for the exact years of Felix’ birth and 
death. The title confessor, however, used by both Paulinus and Augustine, suggests that he 
lived during one of the later periods of persecution, in the second half of the third century; see 
Hoppenbrouwers (1961: 101). During the third-century persecutions large groups of 
Christians were often put in jail. Torture occurred in a number of instances, as in that of Felix; 
see carm. 15.182-197. In contrast with earlier periods of persecution, many of the people 
arrested were eventually released, and for this group of survivors the term confessor was used. 
Felix may have been persecuted in 258 under the reign of Valerian, who aimed specifically at 
bishops and clerics, or he may have survived the persecution by Gallienus in 260. In carm. 
16.258 sqq. Paulinus mentions Felix’ renunciation of the restitution of his possessions. As 
Prete (1964: 550) suggests, this may refer to an edict by Gallienus. However, it is not quite 
clear whether Paulinus’ remark in carm. 16 refers to a historical fact in Felix’ life. Paulinus 
may rather have inserted the element of renunciation as a mirror image of his own 
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renunciation of earthly goods and his transition to an ascetic way of life. For the dating of 
Felix in the second half of the third century, see also Luongo (1992: 103). 

The story of Felix’ imprisonment and survival contains references to several miracles, 
and to the ideal of ascesis. He was miraculously released by an angel from imprisonment 
(carm. 15.238-257). Afterwards he helped bishop Maximus of Nola, who had run before the 
enemy, and saved him from starvation by feeding the bishop with a bunch of grapes that had 
miraculously appeared (carm. 15.271-292). When Felix was traced once more after his escape 
from prison, he took refuge in a deserted cistern, where a spider hid Paulinus behind his web 
(carm. 16.100-102). He stayed there for six months and was taken care of by a pious woman. 
After the end of the persecutions, he preferred not to succeed bishop Maximus, who had died 
by then; instead, he ended his life in peace and quiet, subsisting on what his vegetable garden 
yielded. The information Paulinus provides in carm. 16.284-299 about the last episode in 
Felix’ life presumably has been coloured by the bishop’s own preference for an ascetic life. 
 
 
qua occasione factum est, ut per eosdem perlatores litterarum tuarum etiam mihi 
scriberes, 
 
Flora’s messengers bring back from Paulinus the written answer to her request for the burial 
ad Felicem of her son Cynegius. On this same mission they bring another letter from Paulinus 
to Augustine, which contains Paulinus’ fundamental question about the usefulness of ad 
sanctos burial. On account of this role of Flora’s messengers, it is highly probable that Flora 
lived in the neighbourhood of Augustine, and not in the vicinity of Paulinus in Nola. This 
connection between Flora and Augustine is also indicated by the epithet filiae nostrae, used 
before in section 1.1. 
 
factum est, ut 
‘It happened that …’; see OLD s.u. fio 2. Impersonal expressions like fit and factum est may 
govern an ut-clause in which an event is recorded. This use of fieri already occurs in classical 
Latin; see Szantyr (1965: 644); Kühner-Stegmann (1971b: 239-240). 
 
per eosdem perlatores 
For perlator particularly used to refer to messengers who bring back an answer, see 
Mratschek-Halfmann (2002: 277). The use of the word perlatores implies that Flora sent a 
letter to make her request to Paulinus, which corroborates the idea that she did not live in his 
neighbourhood. 
 
litterarum tuarum 
‘your letter’, sc. to Flora. 
 
 
ingerens huiusce modi quaestionem, atque ut responderem quid inde mihi uideretur, 
exposcens nec tacens ipse quid sentias. 
 
After Augustine’s summary of the immediate cause for Paulinus’ question, viz. the burial ad 
Felicem of Cynegius, Augustine paraphrases in more detail the content of Paulinus’ letter 
addressed to him. He summarizes Paulinus’ question about the place of burial in three 
participle clauses: 

− ingerens huiusce modi quaestionem: ‘asking a question of this kind’; 
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− atque ut responderem quid inde mihi uideretur, exposcens: ‘urging me to explain my 
opinion in this matter’; 

− nec tacens ipse quid sentias: ‘without concealing your own opinion’. 
 
ingerens huiusce modi quaestionem 
Outside Augustine’s oeuvre the expression ingerere quaestionem rarely occurs. Augustine’s 
works offer another 12 examples, one of which is a quotation from cura mort. 1.1, in De octo 
Dulcitii quaestionibus 2.2. In those instances in which ingerere has a human Agent, the 
expression seems to be used especially for the raising of delicate and even awkward 
questions, for example questions by a heterodox opponent; in these cases the question seems 
to be meant to undermine an element of Christian orthodoxy. The use of ingerere for the 
introduction of Paulinus’ questions concerning burial in the vicinity of the saints might 
suggest that these questions are delicate too. 

Within the LLT digital corpus, apart from Augustine only Quoduultdeus uses the 
expression ingerere quaestionem; in prom. 4.18 Quoduultdeus puts into words a question that 
the pagans, who, in the opinion of the author, lack the wisdom to believe in the resurrection of 
the body, sometimes raise: how will those people whose corpses have been eaten away by 
beasts which themselves, in turn, have also been devoured by animals, share in the 
resurrection? This objection was often put forward against the early Christian doctrine of 
bodily resurrection: hic illa absoluendam sese ingerit quaestio quae insipientium 
gentiliumque ore profertur, quomodo resurgant hi quorum cadauera beluae bestiaeque 
comederint ipsaeque ab aliis bestiis, auibus canibusque consumptae sint. 

The only instance of ingerere quaestionem outside early Christian literature (in the 
LLT digital corpus) is Macr. Sat. 7.12.9. This instance differs from the one under discussion 
here (ingerens huiuscemodi quaestionem), since the Agent in Sat. 7.12.9 is non-human. In the 
latter fragment, the answer to a previous question, about the weight of the dregs of honey, 
gives rise to new questions, about fresh honey and mature wine. These new questions are the 
Agent of the predicate ingerunt: ‘from the things that have been said, comparable questions 
thrust themselves on the company’: ex his quae dicta sunt ingerunt se similes quaestiones. 
These new questions do not seem to be thorny; they rather form part of a play of questions 
and answers at the dinner table. 
 
ut responderem quid inde mihi uideretur 
This clause is placed in front of the participle exposcens by which it is governed. 
 
nec tacens ipse quid sentias 
Paulinus’ own opinion is specified first in the following nam-unit (nam dicis … sanctorum), 
and subsequently with the issue raised in section 1.2, the text of II Cor. 5.10 (sed cum haec ita 
sint … ante mortem). 
 
 
nam dicis uideri tibi non esse inanes motus animorum religiosorum atque fidelium pro 
suis ista curantium. 
 
The fact that individual Christians take pains to arrange a burial in the vicinity of a martyr’s 
grave for their deceased loved ones, indicates, according to Paulinus, that this habit provides 
some benefit. 
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non esse inanes motus animorum 
This expression, possibly quoted from Paulinus’ initial letter to Augustine, is rather vague, 
due to the general noun motus, with which the burial rituals of the early Christians are 
indicated, and because of the litotes non … inanes, with which the author leaves unsaid what 
exactly is the use of these burial rituals. 
 
ista 
With ista, the author refers back to the issue raised by the addressee Paulinus, concerning the 
habit of burial ad sanctos. 
 
 
adiungis etiam uacare non posse, quod uniuersa pro defunctis ecclesia supplicare 
consueuit, 
 
Apparently, Paulinus in his letter to Augustine has compared burial ad sanctos with the 
liturgical commemoration prayers. 
 
uniuersa … ecclesia 
The hyperbaton is rhetorically motivated. The general uniuersa ecclesia forms a contrast with 
the more specific animorum religiosorum atque fidelium … curantium; the general pro 
defunctis with the specific pro suis. 
 
supplicare 
In section 18.22, in his summary of cura mort. Augustine mentions the three specific rituals 
that together form the supplications for the dead: quod pro eis siue altaris siue orationum siue 
elemosynarum sacrificiis sollemniter supplicamus. The living may ask for assistance for the 
dead only by their sacrifice of prayer, Eucharist and almsgiving. 
 
 
ut hinc et illud conici possit, homini prodesse post mortem, si fide suorum humando eius 
corpori talis prouideatur locus, in quo appareat opitulatio etiam isto modo quaesita 
sanctorum. 
 
From here Augustine renders Paulinus’ conclusion, and at the same time he shows his own 
detachment towards Paulinus’ opinion, by choice of words as well as by word order. 
 
ut hinc et illud conici possit 
Paulinus compares the intercessory prayers said by the Church on behalf of the dead (hinc) 
with the careful choice for a grave next to that of a martyr (illud). To him, a burial in such a 
place apparently has a strength comparable to that of intercession. 
 
talis prouideatur locus, in quo appareat opitulatio 

For opitulatio, see Lewis-Short: “(post. class.) ‘a helping, assisting, help, assistance’, Vulg. 
I Cor. 12.28”. Duval (1988b: V-VII) shows that there were two kinds of assistance to be 
expected from the memoria of the saint. The saint would not only stand up for the deceased at 
the Last Judgement, but he would also protect the grave and the body of the deceased from 
desecration. According to popular belief an intact body was of importance for the resurrectio 
mortuorum. For Augustine’s opinion about this matter, see cura mort. 2.4 and the 
commentary on that section, lemma nec absumentes bestias. 
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Paulinus’ carm. 31 reveals more about the kind of assistance he would expect from the 
saint’s grave. In lines 607-610 he tells about the burial of his son Celsus, whom he left in a 
grave next to the martyrs Justus and Pastor in Complutum (Spain), in the hope that they 
would share their ‘merits’ with his untimely dead son. Paulinus’ focus, in the finishing lines 
of carm. 31, is on the boy’s soul in heaven, and not so much on his body left in the earth. For 
a discussion of carm. 31.607-632, see the General Introduction, section 1.3. 
 
talis … locus in quo appareat opitulatio etiam isto modo quaesita sanctorum 
Appareat may best be interpreted as a ‘generic’ subjunctive: ‘a place of the type in which the 
saints appear to offer the assistance that is asked for also in that way’. The hyperbaton of 
opitulatio quaesita and the use of etiam seem to reveal that Augustine does not wholly agree 
with the drawn conclusion. The phrase etiam isto modo quaesita could have been left out. The 
distance between opitulatio and sanctorum may indicate that the author has some hesitation in 
accepting Paulinus’ conclusion and subtly tries to persuade the audience to his own point of 
view. The use of isto forms part of this rhetoric strategy; isto modo refers to ‘the way in which 
you, Paulinus, propose to search for assistance for the dead’. Etiam suggests that there are 
also other means of helping the deceased. In the course of cura mort., Augustine appears 
mainly to be interested in these other means. 

For the generic subjunctive, see Pinkster (1990: 212); for an explanation of the term 
‘generic’, see Woodcock (1959: 114-115): in relative clauses, the subjunctive may be 
interpreted as ‘generic’ when the clause indicates “the sort or type (genus) of the person or 
thing qualified”. 
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SECTION 1.2 
 
 
sed cum haec ita sint, quomodo huic opinioni contrarium non sit quod dicit apostolus: 
omnes enim astabimus ante tribunal Christi, ut ferat unusquisque secundum ea quae 
per corpus gessit, siue bonum siue malum, non te satis uidere significas. 
 
With the formulaic expression cum haec ita sint, the transition to the last part of Paulinus’ 
question is marked; whereas Paulinus is convinced that efforts by the Church or the 
deceased’s relatives are not without avail, he wonders whether this opinion is compatible with 
the notion in II Cor. 5.10, that every human being will be held responsible for his own deeds. 
 
cum haec ita sint 
With this classical formula Paulinus’ prior remarks are set aside, and a more problematic 
issue is raised. For examples of this formula in pagan authors, see e.g. Cic. De fato 18, after a 
discussion of a sample sentence, in order to resume the main subject (the theory of Epicurus): 
nec, cum haec ita sint, est causa, cur Epicurus fatum extimescat et ab atomis petat 
praesidium; “nor, these things being so, is there any reason for Epicurus’s standing in terror 
of fate and seeking protection against it from the atoms” (tr. Rackham). In Macr. Sat. 5.18.21, 
after discussing a quotation from Aristotle, the speaker takes up his main subject matter, 
which is a comparison between Virgil and Euripides: cum haec ita sint, uidetis tamen 
Vergilium Euripide auctore quam Aristotele uti maluisse; “But in spite of this, Vergil, You 
see, chose to take Euripides rather than Aristotle as his authority” (tr. Davies). 
 
omnes enim astabimus ante tribunal Christi, ut ferat unusquisque secundum ea quae 
per corpus gessit, siue bonum siue malum 
Augustine presents this quotation as a saying by the apostle Paul, whereas in fact it consists of 
two verses taken from different letters by Paul. The first part (omnes enim astabimus ante 
tribunal Christi) is a quotation from Rm. 14.10, which in Greek reads πάντες γὰρ 
παραστησόµεθα τῷ βήµατι τοῦ θεοῦ, whereas the second part (ut ferat unusquisque secundum 
ea quae per corpus gessit, siue bonum siue malum) is a quotation of the second part of II Cor. 
5.10. The first part of II Cor. 5.10 is similar to Rm. 14.10, which may be the reason why 
Augustine combines the two verses. In Greek, II Cor. 5.10 reads: τοὺς γὰρ πάντας ἡµᾶς 
φανερωθῆναι δεῖ ἔµπροσθεν τοῦ βήµατος τοῦ Χριστοῦ, ἵνα κοµίσηται ἕκαστος τὰ διὰ τοῦ 
σώµατος πρὸς ἃ ἔπραξεν, εἴτε ἀγαθὸν εἴτε φαῦλον. In the reconstruction by Sabatier of the 
Vetus Latina, it reads nam omnes manifestari oportet ante tribunal Christi, ut ferat 
unusquisque propria corporis, secundum quod gessit, siue bonum, siue malum. 

Augustine’s works contain at least 30 quotations from II Cor. 5.10 or the combined 
quotation of II Cor. 5.10 and Rm. 14.10. The choice between both seems to be connected with 
a thematic difference. In the cases in which the text of II Cor. 5.10 is used, with the 
construction oportet manifestari (or exhiberi), Augustine discusses other aspects of the text 
quoted from II Cor. 5 than in the cases in which he uses the combined quotation from 
Rm. 14.10 and II Cor. 5.10. When quoting II Cor. 5.10 only, Augustine discusses for instance 
the questions ‘to whom do we give account’, and ‘does omnes also include infants, who do 
not have done any deeds to give account for’; the latter question is discussed in c. Iul. 6. In 
several texts in which Augustine quotes II Cor. 5.10, he clarifies what is meant by tribunal 
Christi. See for example Io. eu. tr. 22 (about Io. 5.24-30) and diu. qu. 59. In the cases in 
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which Augustine combines Rm. 14.10 with II Cor. 5.10, and uses the phrase omnes 
(ad)stabimus, personal responsibility is under discussion. Besides cura mort. 1.2, this is also 
the case in ench. 29.110 and Dulc. qu. 2.1-2, written shortly before and shortly after cura 
mort. respectively. In these texts the question being considered is whether it is possible for the 
relatives of a dead person to influence the tribunal Christi. Particularly, the sacrifice of the 
Mass (Dulc. qu.; ench.), almsgiving (ench.) and ad sanctos burial (cura mort.) are mentioned 
as possible ways of offering the deceased assistance during the tribunal. In all three texts 
mentioned, the possibility of offering assistance is considered as conditional upon the quality 
of the deceased’s earthly life. See, for example, ench. 29.110: hic omne meritum comparatur 
quo possit post hanc uitam releuari quispiam uel grauari; “it is in this life that the basis is laid 
on which a person deserves to have his condition in the afterlife alleviated or aggravated” 
(tr. Arand). 
 
ante tribunal Christi 
This notion does not refer to the occasion of judgement (damnatio), but the tribunal Christi 
makes a distinction (discriminatio) between the souls destined for the uita aeterna and those 
that have to be sentenced (iudicium). The choice between these two options depends on their 
way of life during their stay on earth. For example in diu. qu. 59 the ten virgins waiting for 
the bridegroom are discussed (Mt. 25). The metaphor of the trimming of their lamps refers to 
giving account for actions during someone’s earthly life. The division between the wise and 
the foolish girls, the latter of which are excluded from the wedding feast, reflects the two 
possible outcomes of the tribunal Christi. 
 
non te satis uidere significas 
For rare parallels of satis uidere, see e.g. Cic. Tusc. 1.37.90: qui enim satis uiderit animo et 
corpore consumpto … illud animal … factum esse nihil, ‘anyone who understands’ that the 
body of a dead person disappears, is also aware of the fact that the dead do not feel any 
sorrow about what happens after their death. See also Cic. de orat. 3.24.90; Fronto, epist. 
2.7.10. 
 
 
haec quippe apostolica sententia ante mortem admonet fieri quod possit prodesse post 
mortem, non tunc, quando iam recipiendum est quod quisque gesserit ante mortem. 
 
In the preceding sentence, Augustine summarized the third element of the issue raised by 
Paulinus. This element concerns the contradiction between assistance to the deceased and the 
personal responsibility indicated in II Cor. 5.10. For the division into three elements of the 
issue raised by Paulinus, see the General Introduction, section 3.3.3 and Diagram 7. The 
present sentence forms a unit subsidiary to the preceding one, and contains an elaboration on 
the text of II Cor. 5.10. The particle quippe marks the transition to this subsidiary unit. For 
quippe as a marker of the information that lends support to the preceding proposition, see 
Schrickx (2011). 

The author interprets the Pauline verse as a warning (admonet), not as a fact. The 
chiastic repetition of the two phases, before and after death, makes clear that there is only one 
right order of things: before dying (ante mortem) one should do what is profitable after death 
(post mortem); after death (tunc, quando iam recipiendum est quod quisque gesserit ante 
mortem), this opportunity is over, and it is time to give account for one’s deeds during the 
earthly life. The use of the subjunctive in the relative clauses quod possit prodesse post 
mortem and quod quisque gesserit ante mortem may best be regarded as ‘generic’ or 
‘consecutive’. For this use of the subjunctive, see Pinkster (1990: 212). Both relative clauses 
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are placed at the end of the phrase, representing the two phases of the sequence, and neatly 
show the coherence between the benefit after death and the corresponding activity before 
death: 
 

 ante mortem admonet fieri quod possit prodesse post mortem 
non tunc, quando iam recipiendum est quod quisque gesserit ante mortem 

 
quisque 
For quisque meaning ‘someone’, see the commentary on 1.1, lemma cuique. 
 
quando iam recipiendum est 
On several occasions, Augustine uses a Latin translation or paraphrase of II Cor. 5.10 in 
which recipere instead of referre is used as a translation for κοµίσηται. See e.g. s. 162.1: 
omnes adstabimus ante tribunal Christi, ut recipiat unusquisque secundum ea quae per 
corpus gessit, siue bonum, siue malum. See also Io. eu. tr. 22.4-5. 
 
 
uerum haec ita soluitur quaestio, quoniam quodam uitae genere adquiritur, dum in hoc 
corpore uiuitur, ut aliquid adiuuent ista defunctos, ac per hoc secundum ea quae per 
corpus gesserunt eis quae post corpus religiose pro illis facta fuerint adiuuantur. 
 
In the solution suggested by Augustine the efficacy of the assistance by the relatives or the 
Church is made dependent on the deceased’s way of life. Once this relationship between the 
quality of the deceased’s life and the effectiveness of assistance has been asserted, it is 
possible to reconcile the traditional habits and rituals of ad sanctos burial and intercessory 
prayers with the text of II Cor. 5.10. 
 This rather circumlocutory statement contains two parallel sentences, of which the first 
offers the solution, and the second implements the text of II Cor. into this solution. In the first 
sentence, Augustine indicates the earthly life with quodam uitae genere, whereas in the 
second sentence he extracts words from the Pauline text: secundum ea quae per corpus 
gesserunt refers to II Cor. 5.10, secundum ea quae per corpus gessit. In diagram 8 below, the 
wording of the solution in general terms is compared to the wording of the solution in terms 
of II Cor. 5.10. Comparable words are printed in bold. 
 
Diagram 8. Solution of the dilemma: assistance for the deceased or personal responsibility 

Solution in general terms Solution in terms of II Cor. 5.10 

quodam uitae genere adquiritur 
(dum in hoc corpore uiuitur) 

secundum ea quae per corpus gesserunt 

ut aliquid adiuuent adiuuantur 

ista eis quae post corpus religiose pro illis facta fuerint 

defunctos (elliptic subject of adiuuantur) 

 
uerum haec ita soluitur quaestion, quoniam … 
‘Yet this question can be solved in such a way, that …’ 

For ita in a correlation, with consecutive or final sense, TLL 7.2.524.54 sqq. first 
offers examples of ita … cum; ita … quod/quia; ita … dum. Examples of ita … quoniam in a 
consecutive sense are rare. TLL 7.2.526.7-11 only offers some examples of quoniam … ita, 
among which Hyg. Astr. 4.5: nos autem, quoniam ab Ariete incipimus, ita protinus dicemus 
…; ‘now, since we start at Aries, we will mention in this way at once …’ However, this use of 
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quoniam … ita does not seem to be comparable to the instance of ita … quoniam in the 
present section of cura mort. 
 
quodam uitae genere adquiritur, dum in hoc corpore uiuitur 
The dum-clause serves to state more precisely what is already referred to in the phrase 
quodam genere uitae; uita has to be understood as ‘this earthly life’. The two clauses together 
emphasize again the sequential order of things; effective assistance after death could be 
acquired during the terrestrial life only. 
 
ut aliquid adiuuent ista defunctos 
Ista, ‘the actions which you describe’, refers to the end of section 1.1, where Augustine’s 
addressee Paulinus has mentioned two kinds of assistance to the deceased, viz. the placing of 
the grave in the neighbourhood of a memoria, and the prayers said on behalf of the deceased. 
For this type of assistance to the dead, see further the General Introduction, section 2.2-3. 
 
ac per hoc secundum ea quae per corpus gesserunt eis quae post corpus religiose pro illis 
facta fuerint adiuuantur 
This being so (ac per hoc), there is no longer a contrast with the Bible text, to which 
secundum ea quae per corpus gesserunt refers. The effect of assistance for the deceased is 
dependent of the deceased’s way of living. This is stressed once again, with two parallel 
clauses: 
 

secundum ea quae per corpus gesserunt  
 eis quae post corpus religiose pro illis facta fuerint adiuuantur 

 
The contrast between the active gesserunt (earthly life) and the passive adiuuantur (after 
death) makes it all the more clear that actions leading to a positive outcome of the tribunal 
Christi should be performed before dying. 
 
post corpus 
‘after the earthly life’; for corpus in the sense of ‘earthly life’, see TLL 4.1015.37-1017.57: 
latiore sensu de persona, subinde i.q. uita, libertas. For another example, see praed. sanct. 
12.24: post corpus autem nemo erit in corpore, nisi resurrectione nouissima; ‘after the earthly 
life, no one will be in his body until the final resurrection’. See also Aug. s. 301A.3. 
 
religiose 
‘in agreement with the doctrine of orthodox religion’. 
 
illis 
Illis refers to defunctos in the preceding ut-clause. 
 
facta fuerint 
A ‘generic’ subjunctive, comparable to possit / gesserit in the preceding sentence. 

For fuerint instead of sint, see Szantyr (1965: 321); in late Latin, the perfect tense form 
is preferred to the present tense form because of its stronger sound; the choice between both 
forms is also influenced by the demands of the prose rhythm. Herman (2000: 75) offers a 
morphological explanation for the development of passive pluperfects like facta fuerint. 
Herman describes how in the Romance languages the synthetic passive verb forms are 
entirely replaced by analytical forms. This development involved a shift in the meaning of the 
analytical passive verb forms: amatus sum replaced the synthetic present passive predicate 
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amor, and for the perfect passive, amatus fui came into use. Probably facta fuerint is a 
forerunner of this morphological development. 
 
 
sunt enim, quos nihil omnino adiuuant ista, siue pro eis fiant, quorum tam mala sunt 
merita, ut nec talibus digni sint adiuuari, siue pro eis, quorum tam bona, ut talibus non 
indigeant adiumentis. 
 
In a footnote-like remark Augustine sketches the extremes, those who have lived a blameless 
life and those too bad to be rescued. For these groups assistance would not be effective. After 
Augustine has outlined both ends of the scale, the audience is able to infer from them the 
“middle class of departed” (Kotila 1992: 140); assistance could be effective for this middle 
group only. 

In ench. 29.110 this third group of departed is also explicitly mentioned: est enim 
quidam uiuendi modus, nec tam bonus ut non requirat ista post mortem, nec tam malus ut ei 
non prosint ista post mortem. At the end of section 110 the three groups are mentioned once 
again, and the effect of prayers said on behalf of the dead, which differs for each group, are 
made clear: for the very good, the sacrifices of the Mass and almsgiving are gratiarum 
actiones, for the middle class of departed they are propitiationes, and even if they do not help 
the ones beyond recovery, they may serve as a kind of consolation to the living 
(qualescumque uiuorum consolationes). 
 
sunt enim 
The particle enim is used here, as usual, as a consensus particle, to be translated here for 
example as “of course” (cf. Kroon 1995: 184). Before formulating a general rule, Augustine 
appeals to consensus about the exceptions in a sort of aside: ‘There are, of course, cases in 
which assistance would be either unnecessary or insufficient.’ 
 
quos nihil omnino adiuuant ista 
Ista refers to quae post corpus religiose pro illis facta fuerint in the preceding sentence, which 
in turn is a general paraphrase of the issues raised by Paulinus, viz. the ad sanctos burial and 
the intercessory prayers. See also above, lemma ut aliquid adiuuent ista defunctos. 
 
merita 
For merita, see Lewis-Short s.u. merere 3b: meritum is “that by which one deserves any thing 
of another, a merit”. This merit may be interpreted in a good sense, as “a benefit, favor”, or in 
a bad sense, as “a demerit, blame, fault”. See also TLL 8.814.77 for meritum as a uox media: 
malum (bonum) meritum. This ‘neutral’ use of meritum, specified by a positive or negative 
attribute, suits the subject matter of the tribunal Christi, where two outcomes are possible, 
one positive and one negative. Other instances of malum (bonum) meritum in Augustine are 
conf. 13.1.1 si incertum est bonorum eos seu malorum esse meritorum, and bapt. 4.21.28 
meritum uel bonum uel malum hominis. 
 For meritum specified by an attribute, see cura mort. 2.3: pro suae fidei meritis. 
Augustine states that it was because of these merits that the souls of the Christians who died 
during the sack of Rome in 410 were saved. In section 16.20 Augustine discusses the 
whereabouts of the martyrs when they offer help to the deceased: they are staying in loco suis 
meritis congruo, ‘in a place matching their merits’. In these and other instances merita is 
defined as positive, not by an attribute like bonus, but by the context of the sentence. 
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ut nec talibus digni sint adiuuari 
Dignum esse is similar to mereri (TLL 5.1.1148.32); Lewis-Short: dignus with infinitive 
occurs particularly in Augustan poetry, and more frequently with passive infinitive. 
 
 
genere igitur uitae, quod gessit quisque per corpus, efficitur, ut prosint uel non prosint, 
quaecumque pro illo pie fiunt, cum reliquerit corpus. 
 
The author formulates a general rule, in which two groups of extremes turn out to be excluded 
from the possibility of assistance in the hereafter. The particle igitur marks the transition from 
preliminary text in which, in this case, exceptions have been discussed, to the main line of the 
text, in which a general rule is presented. In this general rule, the deceased are divided into 
two groups. For one of these groups, assistance from the living is profitable, for the other, it is 
not. The merita achieved by the deceased in their earthly life turn the scale; these may have 
been either too bad or too good to receive assistance after their death. 
 For igitur, see Kroon (2004: 74). 
 
pie 
The adverb pie refers to the loving care for the dead, expressed in deeds. Earlier in section 
1.2, Augustine used religiose instead: … quae post corpus religiose pro illis facta fuerint … 
For the difficulties in explaining the difference between pius and religiosus, see section 1.1, 
lemma religiosissimae. 
 
 
nam meritum per quod ista prosint, si nullum conparatum est in hac uita, frustra post 
hanc quaeritur uitam. 
 
This nam-unit is subsidiary to the preceding sentence. After the soul has left the body (cum 
reliquerit corpus), there is no more opportunity to acquire profitable merits. The negative 
wording lends the sentence an admonishing force. The same thought also occurs in ench. 
29.110, and it is there in the form of an explicit exhortation: nemo autem se speret quod hic 
neglexerit, cum obierit apud dominum promereri; “and therefore, let no one hope that what he 
neglected to do here he will merit with God when he dies” (tr. Arand). 
 
per quod ista prosint 
Ista refers to quaecumque pro illo pie fiunt, and, more in general, to the issues raised by 
Paulinus. See above, lemma quos nihil. The subjunctive prosint gives the clause a potential 
flavour: ‘the merits that could make the assistance profitable’. 
 
 
ita fit, ut neque inaniter ecclesia uel suorum cura pro defunctis quod potuerit religionis 
inpendat et tamen ferat unusquisque secundum ea quae per corpus gessit, siue bonum 
siue malum reddente domino unicuique secundum opera eius. 
 
Ita fit, ut introduces the conclusion; it expresses a logical connection here. 
 
fit, ut 
For another instance of fit ut, in a cause and effect relationship, see an. quant. 32.75; first, one 
needs the right spirit, and then it is impossible for the spirit to err: spiritus enim rectus est, 
credo, quo fit ut anima in ueritate quaerenda deuiare atque errare non possit. 
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neque inaniter 
Augustine fully agrees with Paulinus, that intercessory prayers by the Church and individuals 
do have their purpose; he makes use of a litotes comparable to that in section 1.1, where he 
summarized Paulinus’ opinion on the usefulness of burial ad sanctos: non esse inanes motus 
animorum religiosorum atque fidelium. In section 2.3-9.11, Augustine will discuss in more 
specific terms the usefulness of this particular burial habit. 
 
ecclesia uel suorum cura 
The construction is somewhat unequal; this may be due to the difference between the church 
as an institute and the individual relatives of the dead; for the church as an institute, cares of 
all kinds, including care for the dead, belong to core business; for individuals (suorum – the 
deceased’s relatives) this is less obvious, and maybe because of this the noun cura is 
explicitly mentioned. 

The combined mention here of the Church and of the individual faithful is a reference 
to the end of cura mort. 1.1. There, in the summary of Paulinus’ question, it was stated that 
both the individual worshippers (fidelium pro suis ista curantium) and the Church as a whole 
(uniuersa ecclesia) undoubtedly are able to care for the dead. In the present sentence 
Augustine concludes that this care does not conflict with the personal responsibility stressed 
in II Cor. 5.10. 
 
quod potuerit religionis inpendat 
For religio, see Blaise-Chirat s.u. In the present clause, the word is probably used in the 
double sense of “pratiques religieuses, rites” (Blaise-Chirat s.u. religio 2) and “piété, 
dévotion” towards the dead (id. s.u. religio 4). 
 
 
ut enim hoc, quod inpenditur, possit ei prodesse post corpus, in ea uita est adquisitum, 
quam gessit in corpore. 
 
Above in section 1.2, in the igitur-clause, Augustine has phrased his conclusion that the kind 
of life that someone has lived determines the effectiveness of assistance after his death. In 
diagram 9 below, this general rule is compared with the final sentence of section 1.2, in which 
the phrase ea uita … quam gessit in corpore reminds of the text of II Cor. 5.10. The numbers 
1 to 5 indicate that elements of the general rule recur in a different order in Augustine’s 
conclusion of section 1.2: 
 
Diagram 9. Repeated solution of the dilemma based on II Cor. 5.10 

Solution in general terms  Solution in terms of II Cor. 5.10  

genere igitur uitae, quod gessit quisque per 
corpus, efficitur, 

(1)   

ut prosint uel non prosint, (2) ut enim […] possit ei prodesse (2) 

quaecumque pro illo pie fiunt, (3) [hoc quod inpenditur] (3) 

cum reliquerit corpus (4) post corpus, (4) 

  in ea uita est adquisitum, quam gessit in corpore. (1) 

 
The general rule is that the way in which a person has lived decides whether help after dying 
is useful or not. This decision is based on one’s conduct. To Augustine, this means that there 
is, in fact, no contradiction with the words of the apostle. The effect of help is dependent on 
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someone’s deeds during his terrestrial life. Earlier in the section, Augustine has formulated a 
general rule (genere igitur uita …), in which he distinguished between the effect of assistance 
for the group of very bad and very good on the one hand, and for the group of ‘average’ 
deceased on the other. In the present sentence, in his conclusion of section 1.2, Augustine 
formulates the same rule in more specific words. The only group mentioned here are those 
deceased who do profit from assistance by the living: the ones who have prepared the 
effectiveness of this assistance during their earthly life. This preparation is worded with a 
perfect verb form, est adquisitum; in the conclusion of section 1.2, the effect of prayer on 
behalf of the dead is not regarded from the point of view of their time on earth, but rather 
from the perspective that lies in the hereafter. 

Compared to the general rule worded earlier in the section, the order of elements in the 
sentence is changed, so that the deeds performed during the earthly life form the closing part: 
in ea uita … quam gessit in corpore. 
 
enim 
The particle enim marks the appeal by the author to consensus with his audience. They are 
now able to draw together the conclusion that there is a group of deceased for whom 
assistance by the living is profitable. See also above, lemma sunt enim. 
 
hoc, quod inpenditur 
For inpendere, see TLL 7.1.547.655 sqq.: having lost the connotation of spending money, the 
verb is similar to dare, exhibere, tribuere etc. OLD s.u. 2b: “to expend, devote care, labour, 
etc”. Other examples are Aug. ciu. 6.3 diis cultus inpensus est; ep. 110.1: debitor sum, non 
dico caritatis, quam tanto magis debemus quanto amplius inpenderimus; “I am in your debt, 
I do not mean for affection, for the more we have paid of that, the more we owe” (tr. Baxter). 
See also Ps.-Aug. s. 158.1 Ioseph Christo exequias occultas inpendebat. 
 
post corpus 
‘after the earthly life’. Post corpus is used metonymically for post mortem, a reading offered 
in ms. V. For post corpus earlier in section 1.2 (622.20 Zycha) no alternatives are offered; 
besides, the treatment of the body after death is a central theme in this part of cura mort. For 
other examples of post corpus, see above, lemma post corpus. 
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SECTION 1.3 
 
 
poterat inquisitioni tuae sufficere mea breuis ista responsio; 
 
poterat 
Verbs meaning ‘have’, ‘must’, ‘can’, ‘may’, contain a modal value of their own, and it is not 
necessary to use the subjunctive in order to express a counterfactual situation. Already in 
Classical Latin poteram has been used instead of possim, meaning ‘I could’ (Hofmann-
Szantyr 1965: 327-328). 
 
mea breuis ista responsio 
The combination of iste with a first person possessive pronoun is often used as an argument 
for an extension of the use of iste. Whereas originally it referred to the discussion partner, in 
later Latin it came to be used more and more as referring to the author. However, in this 
instance, which involves a written correspondence, the author refers to his writing activity 
with mea, and to the written text in the hands of his addressee with ista. 
 
 
sed quae alia moueant, quibus respondendum existimo, parumper adtende. 
 
‘But listen carefully for a while to other questions that puzzle me and in my view have to be 
answered’. In section 1.2 Augustine has demonstrated that the text of II Cor. 5.10 does not 
imply that the care taken for the deceased by relatives or the Church is useless. In 1.3 he 
returns to another element in Paulinus’ question: the prayers said in Church on behalf of the 
deceased. The fact that the prayers of the priest at the altar include intercessory prayers for 
deceased illustrates the usefulness of this habit, even if Bible passages about care taken for the 
deceased are rare. These prayers can be useful, if the deceased has led a good life. 
 
quae alia moueant 
This construction is ambiguous. Combès translates this as “elle en soulève d’autres”, but as 
moueant is plural, responsio can only be the subject of moueant in combination with 
Paulinus’ question (inquisitioni). Schlachter seems to follow Pfeilschifter (1904: 1313), who 
prefers the reading quia instead of quae, as he translates “da sie aber Anlass zu anderen 
Fragen geben könnte”. In this reading, moueant is also translated with a singular predicate. It 
seems more likely to interpret quae alia as the subject and to assume that an object me or nos 
is elliptic, and that mouere is used here in the sense of “disturb the mind” (see OLD s.u. 10). 
In this interpretation, the entire sentence could be translated as: ‘However, please listen to 
other issues that disturb my mind, and in my opinion have to be discussed.’ For this solution, 
see also the manuscripts ACh, in which the sentence contains an object me. Aug. ep. 164.5.14 
may serve as a parallel. In this letter to Euodius, Augustine acknowledges that the addressee 
clearly sees which issues keep him, Augustine, busy: quae me moueant, perspicis; “you see 
what puzzles me” (tr. Parsons). See also Aug. ep. 164.5. For a parallel in classical Latin, see 
Cic. Tusc. 1.11, where person A is speaking: quis enim est tam excors quem ista moueant? 
“For who is so stupid as to be influenced by such things?” (tr. King). 
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parumper adtende 
For this expression, cf. s. Dolbeau 8D (= 29B) section 2. In this sermon, Augustine explains 
to his audience the twofold meaning of confiteri. This verb may either refer to confessing 
one’s guilt, or to glorifying God. Then Augustine wishes to explain the value of both ways of 
confiteri, and he calls attention to this explanation by saying ‘listen carefully for a while’: 
quid utilitatis habeat utraque confessio, parumper adtendite. 
 
 
in Machabaeorum libris legimus oblatum pro mortuis sacrificium. 
 
Augustine returns to Paulinus’ remark in 1.1: uacare non posse, quod uniuersa pro defunctis 
ecclesia supplicare consueuit. Even if Bible passages about this kind of care taken for the 
deceased are rare (the story in II Maccabees 12 offers the only biblical example of 
intercessory prayers), the authority of the Church fills in this gap: non parua est uniuersae 
ecclesiae quae in hac consuetudine claret auctoritas, ubi in precibus sacerdotis quae domino 
deo ad eius altare funduntur locum suum habet etiam commendatio mortuorum. 

II Mcc. 12.43-45 narrates that charms had been found on the dead bodies of the 
resistance fighters. Because of this their leader Judas made a sin-offering: “He (sc. Judas) then 
collected from them, man by man, the sum of two thousand drachmas of silver, which he 
forwarded to Jerusalem for a sin-offering. In this he acted quite rightly and properly, bearing 
in mind the resurrection – for if he had not expected the fallen to rise again, it would have 
been superfluous and silly to pray for the deceased – and having regard to the splendour of the 
gracious reward which is reserved for those who have fallen asleep in godliness – a holy and 
pious consideration! Hence he made propitiation for the deceased, that they might be released 
from their sin” (tr. Moffatt). 
 The editors remark on this habit of sacrificing for the deceased: “The sacrifice for the 
dead is recounted in such a way as to suggest that the writer anticipated, not unnaturally, 
objections to it on the score of novelty” (Charles 19632: 150). 

Goldstein (1983: 449-450) in his commentary on II Mcc. 12.43-45 remarks, that “Our 
passage is an important source for Catholic and Eastern Orthodox doctrines”, doctrines which 
deal with prayers for the deceased and with purgatory and resurrection. See also Goldstein for 
bibliographic references about these subjects. 
 
in Machabaeorum libris 
Although the first two books of Maccabees were part of the Septuagint, at the council of 
Jamnia around 100 CE they were excluded from the Hebrew canon. However, the Church 
decided otherwise, and after the council of Hippo in 393, I-II Maccabees were regarded as 
canonical. Augustine shared the official point of view, whereas some contemporaries, like for 
example Rufinus of Aquileia and Jerome, opposed the decision to include the so-called 
deutero-canonical books (for example I-II Maccabees; Tobit; Sirach) into the canon. In doctr. 
chr. 2.8.27, Augustine lists these deutero-canonical books among the canon scripturarum, 
‘the canon of Scripture’. For Augustine and the canon of the Old Testament books, see Ohlig 
(1994: 716-717). For the differences between the Hebrew and the ecclesiastical canon, see 
also the commentary on section 15.18, lemma ex Hebraeorum … canone. 
 
oblatum pro mortuis sacrificium 
Although the kind of sacrifice is not specified, the text of II Mcc. makes clear that it had the 
form of a large amount of silver. In Augustine’s days, oblatio was used as a technical term 
indicating the sacrifice of the Mass. The use of oblatum suggests a reference to the sacrifice of 
the Mass, whereas in fact the sacrifice in II Mcc. is of a quite different order. 
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sed et si nusquam in scripturis ueteribus omnino legeretur, non parua est uniuersae 
ecclesiae quae in hac consuetudine claret auctoritas, ubi in precibus sacerdotis quae 
domino deo ad eius altare funduntur locum suum habet etiam commendatio 
mortuorum. 
 
In case the biblical example of II Mcc. is not convincing, the author has an additional 
argument at hand with which he approves the intercessory prayers on behalf of the deceased. 
The Church lends its auctoritas to this ritual. The particle sed marks a transition from the 
biblical argument to the fall-back position of the ecclesiastical authority. 
 In s. 172.2, Augustine emphasizes in a comparable way that the entire Church is aware 
of the fact that the intercessory prayer for the deceased forms a part of the Eucharistic prayer, 
and that the Sacrifice of the Mass is also celebrated on behalf of the deceased members of the 
Christian community: hoc enim a patribus traditum, uniuersa obseruat ecclesia, ut pro eis qui 
in corporis et sanguinis Christi communione defuncti sunt, cum ad ipsum sacrificium loco suo 
commemorantur, oretur, ac pro illis quoque id offerri commemoretur; “The whole Church, 
I mean, observes this tradition received from the Fathers, that prayers should be offered for 
those who have died in the communion of the body and blood of Christ, whenever their 
names are mentioned at the sacrifice in the usual place, and that it should be announced that 
the sacrifice is offered for them” (tr. Hill). This quotation contains several phrases that are 
comparable to the present sentence in cura mort. 1.3. First, in both texts Augustine regards 
the intercessory prayers as a liturgical tradition. In s. 172.2, he refers to this tradition with hoc 
a patribus traditum, and in cura mort. 1.3, he uses the noun consuetudo. Second, Augustine 
emphasizes in cura mort. 1.3 as well as in s. 172.2, that this tradition is practiced in ‘the entire 
Church’, uniuersa ecclesia. Third, the noun phrase loco suo in s. 172.2 is comparable to cura 
mort. 1.3 locum suum. The reason why the commemoration of the departed has ‘a place of its 
own’ within the Eucharistic prayer is that the departed are still part of the Christian 
community, as Augustine explains in ciu. 20.9: neque enim piorum animae mortuorum 
separantur ab ecclesia, quae nunc etiam est regnum Christi. alioquin nec ad altare dei fieret 
eorum memoria in communicatione corporis Christi; … cur enim fiunt ista, nisi quia fideles 
etiam defuncti membra sunt eius? “For the souls of the religious deceased are not separated 
from the Church, which is even now the kingdom of Christ. Otherwise they would not be 
commemorated at the altar of Christ; … For why are these things done, unless because the 
faithful, even though deceased, are its members?” (tr. Greene). 
 
in scripturis ueteribus 
Augustine refers here to the Old Testament as a whole, including deutero-canonical books 
like II Maccabees. This entire set of Old Testament books forms a counterpart to the Christian 
uniuersa ecclesia; whereas the Old Testament books offer only one example of commendatio 
mortuorum, the Catholic tradition has authority of its own in prescribing this commemoration 
ritual. 
 For other passages in Augustine’s works in which he refers to the Old Testament with 
scripturae ueteres, see s. 74.5, where Augustine states that the Jews could hear the voice of 
Christ in the Old Testament Scriptures: sic et modo Iudaeis sonat uox Christi per uocem 
scripturarum ueterum. See also c. Adim. 6, where Augustine announces a quotation from 
Deuteronomy 33.9 by saying: nam et in scripturis ueteribus habes positum; ‘for you may find 
this text also in the Old Testament’. 
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non parua est uniuersae ecclesiae quae in hac consuetudine claret auctoritas 
In addition to the only Old Testament guideline about burial, Augustine appeals to the 
authority of the Catholic Church. The validity of this authority is linguistically underlined by 
the use of the litotes non parua, by placing non parua in the first position of the clause, and 
by the use of the relative clause quae in hac consuetudine claret (governed by auctoritas), 
which separates the attributive uniuersae ecclesiae from its Head auctoritas at the final 
position of the clause. 
 As appears from the present sentence in cura mort., the ecclesiastical traditions had 
authority of their own. Augustine regards the authority of the Church and its leaders as a 
continuation of the authority of the scriptural authors. In ep. 55.35, Augustine mentions three 
types of authority: the Bible, the bishops, and the tradition. The rites and habits practiced in 
the Church have to be sanctioned by one of these authorities: omnia itaque talia, quae neque 
sanctarum scripturarum auctoritatibus continentur … nec consuetudine uniuersae ecclesiae 
roborata sunt … sine ulla dubitatione resecanda existimo; “all such things, that are not 
authorized by the Holy Scriptures … nor sanctioned by the custom of the universal Church … 
should, I think, be cut out ruthlessly” (tr. Parsons). For the authority of the tradition, see 
further Lütcke (1994: 508). 
 
in hac consuetudine 
This is explained by the following ubi-clause. The combination of cataphoric in hac 
consuetudine with ubi is remarkable; there are, however, comparable instances: OLD s.u. ubi 
8 mentions Varro ling. 9.112: “in which (situation)”; is qui peccat in his uerbis ubi duobus 
modis dicuntur …; “he who errs in these words where they are used in two forms” (tr. Kent), 
and Cic. Verr. II 1.10.27: in hoc genere causarum, ubi aliquid ereptum aut oblatum a 
quopiam dicitur; “in cases of this type, where anyone is alleged to have stolen or appropriated 
anything” (tr. Greenwood). 
 
in precibus sacerdotis quae domino deo ad eius altare funduntur 
The prepositional phrase ad … altare implies that with precibus sacerdotis Augustine refers 
to the Eucharistic prayer. For a comparable example, see conf. 9.11.27, where Monica on her 
deathbed asks her sons to have her name mentioned at the altar of the Lord, with which she 
probably referred to the commemoration prayers that were part of the Eucharistic prayer: 
tantum illud uos rogo, ut ad domini altare memineritis mei. For other examples, see 
Klöckener (1992: 193 and n. 34; 2005: 104 and n. 249). 
 
locum suum habet etiam commendatio mortuorum 
The oblatum pro mortuis sacrificium mentioned in II Mcc. is the only biblical reference that 
can be compared with the prayers said for the deceased by the priest at the altar. 

Schlachter-Arbesmann translate commendatio with “Empfehlung”, Combès with 
“recommandation”. The act of commendatio specifically pertains to recommending the 
deceased to the mercy of God; see Klöckener (1992: 195; 2005: 104). Augustine already 
mentioned this recommendation in his paraphrase of Paulinus’ questions in section 1.1: quod 
uniuersa pro defunctis ecclesia supplicare consueuit. In his concluding remarks in section 
18.22, it will turn out to be one of the three sacred acts with which the living are able to reach 
the deceased: quod pro eis siue altaris siue orationum siue elemosynarum sacrificiis 
sollemniter supplicamus. 

In Africa, collections of liturgical prayers seem already to have existed at the end of 
the fourth and beginning of the fifth century, but unfortunately these are all lost. See Vogel 
(1986: 35); cf. the commentary on section 4.6, lemma supplicationes. Klöckener (2005: 124-
125) offers a reconstruction of the Eucharistic prayer in early Christian Africa, based on the 
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works of Tertullian, Cyprian, Augustine and other African ecclesiastical writers. In the 
reconstruction based on Augustine’s works, the commemoration of the martyrs and the 
recommendation of the ‘common deceased’ both have their own place. In the present phrase 
of cura mort., Augustine emphasizes the separate place of the commemoration of the 
deceased in general, locum suum, with etiam. He may refer either to the fact that the 
commemoration of the ‘common deceased’ was separate from the commemoration of the 
martyrs, or to the commemoration of the deceased as well as that of the living. 

In the description by Jungmann of the origins of the Roman Missal, the 
commemoration of the departed has a position comparable to that in the reconstruction by 
Klöckener mentioned above; see Jungmann (1958b: 299). It has its place within the 
Eucharistic prayer. Among the sources Jungmann (1958b: 299 n. 19) refers to is Aug. s. 172.2 
and ciu. 20.9, discussed earlier in the present lemma. For a more elaborate discussion of the 
commemoration of the departed within the Eucharistic prayer, see the General Introduction, 
section 2.2.3. 
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INTRODUCTION TO SECTIONS 2.3-3.5 
WORST-CASE SCENARIO: NO BURIAL AT ALL 
 
 
1. Between Virgil and Luke 
 
In section 1.2 Augustine has demonstrated that II Cor. 5.10 does not imply that the care taken 
for a deceased person by relatives or the Church is useless. In section 1.3 he has explained 
that the fact that the prayers recited by the priest at the altar include the intercessory prayers 
for the deceased illustrates the usefulness of this habit, even if Bible passages about care for 
the dead are rare. These prayers can be useful, provided that the deceased has led a good life. 
Once Augustine has worked this out, he has a free hand to deal more exactly with Paulinus’ 
initial question about the place of burial, raised in section 1.1. His answer to this question 
covers the entire first main part of cura mort. (sections 2.3-9.11). In this part, two quotations 
are of great importance for the text structure. One of them is Verg. Aen. 6.327-328, two lines 
in which burial is said to be a necessary condition for the dead to rest in peace. Augustine 
quotes these lines in section 2.3, and refers to them again in section 9.11. He denies the 
widespread notion, expressed in Verg. Aen. 6.327-328, that a soul may pass the Styx only 
after the body has been laid to rest. Since Augustine deems it necessary to pay attention to this 
issue in his answer to Paulinus, we may conclude that this essentially pagan thought was still 
prevalent among the Christians of his time. 

The other text of importance is Lc. 12.4, where Christ assures his disciples that they 
do not have to fear anyone who threatens them physically before they die, since after death 
these physical threats do not have any strength. This gospel text, alternated with comparable 
texts in Mt. 10.28 and Lc. 21.18, forms the scriptural answer to the statement in Verg. Aen. 
6.327-328. Together, these quotations form the frame in which Augustine sets forth his view 
on the value of burial in general and on burial ad sanctos. For the framing function of Verg. 
Aen. 6.327-328 specifically, see the General Introduction, section 3.3.3, diagram 7. 

Augustine does not express his ideas about burial anew, but quotes a relevant section 
from the first book of his De ciuitate dei. The writing of De ciuitate dei was provoked by the 
sack of Rome in 410 and by the reactions to that event from the pagan side.162 The pagans 
blamed Christianity for the destruction of Rome: since the Christians had abandoned the 
traditional Roman religion, the Roman gods had withdrawn their protection from the city. 
They also stated that Christ had let down his disciples in many respects and, among other 
things, mocked the fact that many corpses of Christians were left without a burial. In ciu. 1 
Augustine defends Christianity against the accusations by the pagans. In ciu. 1.12-13, the 
sections quoted in cura mort., Augustine pursues the issue of the unburied corpses. On the 
one hand, he defends the position that the many unburied Christians will not experience any 
harm as a consequence of the fact that it was not possible to bury them; on the other hand, he 
encourages his audience, under normal circumstances, to carry out funeral rites with utmost 
care.163 

                                                 
162 For the circumstances that led to the writing of ciu., see O’Donnell (20042: 27-33). 
163 The commentary on cura mort. 2.4-3.5 is in fact a commentary on ciu. 1.12-13. The existing commentary by 
Walsh provides valuable background information, which mainly consists of scriptural and literary references. 
However, this commentary is not sufficient for the purpose of the present commentary, which aims at a text 
linguistic and rhetorical analysis of the entire text of cura mort., including the sections quoted from De ciuitate 
dei. 
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2. Putting into perspective the value of burial 
 
Concerning the dead who, during the emergencies of 410, could not be buried, Augustine 
demonstrates that the lack of burial does not have a negative effect on the resurrection of 
these deceased. This also applies to other deceased Christians that were left unburied, as 
happened to some of the martyrs, whose corpses were drowned or destroyed by their 
executioners.164 Augustine’s opinion on this matter is founded on a mosaic of scriptural 
quotations, among which the gospel quotations mentioned above.165 However, for those who 
do not accept the authority of Scripture, he falls back on the pagan philosophers, who have 
their own reasons to deny that a grave is necessary for a deceased’s soul to come to rest. 

After having read section 2.4, one might be tempted to conclude that the bodies of the 
deceased indeed can be neglected, but this is refuted by Augustine in section 3.5. He 
considers burying in itself a good, humane practice, and, moreover, the care taken to give the 
deceased an appropriate resting-place is a testimony to the belief in the resurrection. The 
divine providence with regard to bodily resurrection is reflected by man’s dedication to pay 
his dearest the last honours. In order to demonstrate the value of burial in general, the author 
adduces various illustrations. First, he compares the dead body with the possessions left by 
the deceased, like clothes and ornaments, and states that the body that has been left behind 
should be handled with even more care than a valuable bequest is usually taken care of. Then 
Augustine illustrates his opinion on the usefulness of burial with a series of biblical stories, 
derived from both the Old Testament and the gospels, and culminating in the burial of the 
Lord. These stories serve to exemplify the right attitude of Christians towards death and 
burial. In an afterthought, the author pays specific attention to the burial of the Old Testament 
patriarchs. In several narratives in the Old Testament, a patriarch orders his children to bury 
him in the grave of his ancestors after his death. In cura mort. 3.5, Augustine interprets these 
utterances as prophetic; Augustine uses them as an example worthy of imitation by himself 
and his contemporaries. 

 Whereas in normal circumstances Christians should follow the discussed biblical 
examples, in the latter half of the section Augustine returns to the main theme of ciu. 1.12-13, 
namely the fact that there are circumstances which prevent the living from burying their dead. 
He explains why burial, which in the eyes of many seems to be essential for the well-being of 
the deceased, is not decisive for the resurrection of the dead body. During war and 
persecution, it is possible to survive, even if essentials like food and clothes are lacking. 
Similarly, in extreme circumstances, the dead will reach a condition of peace, regardless of 
whether their bodies have to go without a resting-place. Augustine’s conclusion is that burial 
is important, but in case of emergency not absolutely necessary. The quotation from ciu. 1 
ends with a reassurance: God guarantees that the lack of a grave cannot make the deceased 
miserable, nor his relatives guilty, when calamities make burial impossible. 

Augustine concludes the quotation with an explicit remark about the fact that he 
included the existent passage from ciu. 1.12-13 into the text of cura mort. 
 
 
3. Possible influence from Tusculanae Disputationes 1 
 
In certain respects, the discussion in sections 2.4-3.5 resembles Cic. Tusc. 1.43.102-45.108. 
The main point of difference, of course, is the belief in bodily resurrection. For Augustine’s 
familiarity with Tusculanae disputationes, see Hagendahl (1967: 514), who presumes that 

                                                 
164 For instance, see cura mort. 6.8, about the destroyed corpses of the martyrs of Lyons and Vienne. 
165 For a survey of these quotations, see the commentary on section 2.4, lemma neque istud, and diagram 10. 
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Augustine had a manuscript of Tusc. at hand while writing, for instance, ciu., trin., and cons. 
eu. However, Hagendahl’s index does not refer to any direct quotations from Tusc. 1.43.102-
45.108; for cura mort. 2.4-3.5 (i.e. ciu. 1.12-13) we cannot go beyond the observation that 
Augustine may have been inspired by Cicero’s text.166 

                                                 
166 Tusc. 1 consists of a conversation between M. and A. These initials may refer to Marcus (Cicero) or an 
anonymous Magister and to an equally unknown Adolescens or Adiutor respectively. All of the fragments from 
Tusc. 1 that are quoted in the present commentary on cura mort. form part of the text of the M. character, except 
for one instance in the commentary on section 1.3, in the lemma quae alia moueant. 
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SECTION 2.3 
 
 
sed utrum aliquid prosit animae mortui locus corporis sui, operosius inquirendum est. 
 
Sed marks the transition to a new part of the discourse; whereas the authority of the Church 
concerning the commemoration of the dead is beyond discussion, the actual question whether 
the locus corporis can make a difference, as queried by Paulinus, has to be considered more 
thoroughly. This question (section 1.1) is repeated here in a more general phrasing. Paulinus’ 
initial question concerned the usefulness of burial apud sancti alicuius memoriam; in sections 
2.3-4.5 Augustine will consider the locus corporis as such. 

For sed marking a thematic discontinuity, see Kroon (1995: 213-217). Kühner-
Stegmann (1971b: 75) state, that sed can (also) be used to resume the main topic after a 
digression. In terms of text structure, sections 1.2-1.3 are presented as a digression, while the 
question of the locus corporis functions as the main discourse topic. But with respect to their 
content, sections 1.2-1.3 are an essential basis from which Augustine can deal with all the 
other questions, since in these sections he has shown that in many instances adiumenta on 
behalf of the dead are opportune. 
 
utrum 
Just as in 1.1, utrum (‘whether’) is used to introduce a single question, without an expressed 
alternative; for this use, see Lewis-Short s.u. utrum IIIb: “in an indirect interrogation”; see 
also OLD utrum 3. Both dictionaries mention, for instance, Cic. Verr. 2.69.167: an hoc dicere 
audebis, utrum de te aratores, utrum denique Siculi uniuersi bene existiment … ad rem id non 
pertinere? “or would you dare to say, that the question whether the farmers, whether indeed 
the Sicilians as a whole, think well of you … is irrelevant?” (tr. Greenwood). See also 
Kühner-Stegmann (1971b: 529): in the case of single utrum introducing a direct or an indirect 
question, the second part of the bipartite question has to be derived from the context. In the 
present case, the bipartite question is, in fact, a yes-no question. For single utrum, see also 
Szantyr (1965: 466 sub d). 
 
operosius 
For the adverb operose, see TLL 9.2.700.5-18: i.q. magna cum opera, cura, labore; a. de 
operosa diligentia in dicendo. Among the examples mentioned are cura mort. 2.3, and Aug. 
ciu. 13.16, where Augustine discusses the criticism of pagan philosophers against the 
Christian belief that the death of the body is a punishment: ubi si nihil, quo ista refelleretur 
opinio, in eorum litteris inuenirem, operosius mihi disputandum esset, quo demonstrarem …; 
“in this matter, if I found nothing in their writings to refute this belief, I should have to argue 
more painstakingly to demonstrate that …” (tr. Levine). 
 
 
ac primum utrum intersit aliquid ad inferendam uel augendam miseriam post hanc 
uitam spiritibus hominum, si eorum corpora sepulta non fuerint, non secundum 
opinionem utcumque uulgatam, sed potius secundum religionis nostrae sacras litteras 
est uidendum. 
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Before Augustine discusses the consequences of the choice for a specific place of burial, he 
wishes to pay attention to the cases in which the dead are not buried at all. In a prescriptive 
clause, Augustine proposes to investigate these cases in the light of Scripture, and not 
according to the widely accepted opinion, opinio utcumque uulgatam, on the necessity of 
burial. The prescriptive character of this clause appears from the gerund est uidendum, ‘we 
have to consider this in the light of the holy Scripture of our religion’. 
 
opinionem utcumque uulgatam 
For opinio with the sense of existimatio, iudicium, sententia, censura etc., see TLL 9.2.714.35 
sqq. 

The LLT database does not offer any other instances of the combination opinio 
(utcumque) uulgata in Augustine. In TLL 9.2.720.24 sqq. the attributes most frequently found 
are listed. The combination opinio (utcumque) uulgata is not mentioned here; the attributes 
nearest in meaning are popularis (Cic. Cluent. 109) and uolgaris, found in classical and post-
classical authors, like for instance Cic. de orat. 1.109, Quint. inst. 1.10.34, Tert. anim. 42.1. 
However, in the phrase opinio utcumque uulgata¸ it is not so much the notion of ‘popular 
belief’ that is referred to (as Müller [2003: 214] interprets, given his translation 
“Volksmeinung”), but rather the fact that this belief has spread among virtually every section 
of the population, so across all strata of society and ecclesiastical ranks. The adverb utcumque 
adds to this interpretation. Paulinus himself forms an example of an ecclesiastical official 
fascinated by the widespread interest in saints and their memorials. In this sense opinio 
uulgata is found in Oros. hist. adu. pag. 1.1.8. In this introductory section, Orosius explains 
that he wishes to call attention first to the biblical view on the origin of the world that is 
familiar to him and his fellow Christians: de opinione uulgata quae nobiscum omnibus 
communis est commonere. In this instance the element nobiscum omnibus indicates the extent 
of dissemination of the opinio. For a comparable example, see Hier. in Eph. 1.1.6: simplex 
intelligentia et omnium opinione uulgata, quod dominus noster Iesus Christus diligeretur a 
patre; ‘the simple understanding that forms part of the common opinion, that our Lord Jesus 
Christ was loved by the father.’ 

By opposing the text of the Bible against the widespread opinion about the deceased 
who are left unburied, Augustine frames the discussion of the locus corporis in an exclusively 
Christian context. At the same time he rejects the widespread pagan opinion on this matter. 
His choice for the Christian context and rejection of the pagan thought is phrased in a 
prescriptive way: see the gerundive est uidendum, and the following neque … credendum est. 

Other or comparable instances of the expression religionis nostrae sacras litteras as 
opposed to opinio utcumque uulgata are also difficult to find. Aug. Gn. litt. 2.1.4 may be 
taken to express the same opposition, but in different words, although not in a directive 
sentence. In this passage, Augustine discusses a figurative interpretation of Ps. 135.6: qui fecit 
terram super aquas. In this interpretation, the water is compared to baptism, which forms the 
basis of Christian faith. The earth “refers to the simple faith of children, not a doubtful and 
deceitful thing based on mythological speculations, but an unshakeable assent founded on the 
teaching of the prophets and the Gospels”: ad fidem simplicem paruulorum non fabulosis 
opinionibus incertam atque fallacem, sed prophetica et euangelica praedicatione firmissimam 
(tr. Taylor). See also Gn. litt. 12.33. 
 
religionis nostrae sacras litteras 
For nostrae, cf. Gn. litt. 2.1.4, where Augustine discourages his audience from using the 
quotation of Ps. 135.5-6 in a discussion about the elements with pagan philosophers, since 
“they are not bound by the authority of our Bible”: illi non retenti auctoritate litterarum 
nostrarum (tr. Taylor). 
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In conf. 13.15.16 Augustine pays attention to the authority of Scripture, pitched like a 
tent over the earth: aut qui nisi tu, deus noster, fecisti nobis firmamentum auctoritatis super 
nos in scriptura diuina? … nunc sicut pellis extenditur super nos; “who but you, o God, has 
made for us a solid firmament of authority over us in your divine scripture? … now ‘like a 
skin it is stretched out’ above us (Ps. 103.2)” (tr. Chadwick). 
 
 
neque enim credendum est, sicut apud Maronem legitur, insepultos nauigando atque 
transeundo inferno amne prohiberi, quia scilicet 

nec ripas datur horrendas et rauca fluenta 
transportare prius, quam sedibus ossa quierunt. 

 
With the gerundive credendum est, combined with the negation neque, Virgil is introduced as 
a representative of the opinio utcumqe uulgata. See also Hagendahl (1967: 388): “Virgil is to 
Augustine first and foremost the true exponent of Roman character as revealed in religion, 
philosophy, policy and national spirit.” The particle enim marks the author’s appeal to 
consensus in the Christian world about Virgil’s error in Aen. 6.327-328 concerning the 
necessity of burial; ‘we, Christians amongst ourselves, know that this is a false opinion’. 
 
Maronem 
Müller (2003: 432) states that it is not easy to clarify all the cases of Augustine’s use of 
various names for Virgil; the use of the cognomen Maro, however, occurring ten times in 
Augustine’s works, may show a closer proximity to the poet. Müller observes that the name 
Maro is used specifically for the introduction of quotations which form important elements in 
the discussion. Here, and in a couple of other cases, Augustine compares Virgil’s verses with 
a theological concept; this instance is the only one, out of ten verses, which Augustine 
directly repudiates; see Müller (2003: 214 n. 421). 
 In the education of both Augustine and Paulinus, the texts of Virgil played a central 
role. In conf. 1.13.20-22 Augustine reflects on the emotions felt when reading the story of 
Dido and Aeneas as a school boy. For the position of Virgil’s works in the education of 
Augustine and other early Christian authors, see further White (2000: 6). 

The more Augustine was immersed in the study of the Bible texts in the years 
following his conversion and baptism in 386-387, the more critically he began to look at 
pagan poetry. He concluded that poetry, in comparison with Scripture, contained many 
figments, both to teach and to entertain the audience: est fabula compositum ad utilitatem 
delectationemue mendacium (sol. 2.11.19); in uera rel. 51.100.279 (written 390-391), he 
recommends grazing the soul in the Holy Scripture, and doing away with the inventions of 
poets and dramatists: omissis igitur et repudiatis nugis theatricis et poeticis diuinarum 
scripturarum consideratione et tractatione pascamus animum. 

From this time on, Augustine’s evaluation of the content of poetry is determined by 
the confrontation of poetry with the truth of the Bible. His appreciation of pagan poetry 
depends on whether the content of their texts accords with Holy Scripture; see MacCormack 
(1998: 95). For Aen. 6.327-328 this is, in Augustine’s opinion, obviously not the case. 
Generally speaking, in Augustine’s view, Virgil’s poetry consisted of a mixture of true and 
false elements. This clarifies the fact that Augustine’s appreciation of Virgil varies from case 
to case. In the case under discussion here, Aen. 6.327-328, the lines of Virgil appear to be 
incompatible with Scripture. By contrast, in e.g. ench. 5.17, where the content of Verg. ecl. 
8.41 matches Augustine’s opinion, the poet is set on a pedestal as illum summum poetam. For 
Augustine’s view on truth and falsehood in Virgil’s works, see MacCormack (1998: 30-31). 
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insepultos nauigando atque transeundo inferno amne prohiberi 
The lines in the Aeneid are paraphrased first and then quoted in full; see also Müller (2003: 
215). In the paraphrase, essential information given in Virgil’s lines is only implicitly worded; 
the words prius, quam sedibus ossa quierunt, summarized with insepultos in the paraphrase, 
form an essential element in the opinio utcumque uulgata: the dead can obtain rest only after 
they have been buried. 
 Müller (2003: 214) reads, without any explanation, inferni amne. Schlachter (1975: 4) 
also seems to base his translation on this reading: “den Strom der Unterwelt”. Zycha (1900: 
XXXXVII) has listed this reading among his corrigenda: “rectius fortasse: inferni”. However, 
in section 9.11, Augustine again refers to the river of the underworld, with the phrase 
infernum fluuium. In this case he uses the adjective infernus in a context comparable to that of 
section 2.3; the phrase in section 9.11 forms an argument in favour of reading inferno amne in 
section 2.3. 
 
nec ripas datur horrendas et rauca fluenta / transportare prius, quam sedibus ossa 
quierunt 
As has been demonstrated by other scholars, Augustine probably had manuscripts of Virgil’s 
Aeneid close at hand. Hagendahl (1967: 457) derives this from the fact that Augustine refers 
to Virgil many times in De ciuitate dei. In the phrasing of Hagendahl, the poet was “the true 
exponent of Roman religious and national spirit”. Hagendahl states that, in order to have a 
sound reply to Virgil’s world view, Augustine must have reread the texts of the poet 
thoroughly. Hagendahl (1967: 461) finds an additional argument in other works, where 
Augustine speaks of ‘reading’ with regard to the text of Virgil. For instance in Cresc. 3.75.87, 
Augustine speaks of attente legere, ‘careful reading’, in this case of Verg. georg. 3.513-514. 
For the availability of manuscripts of Virgil and other pagan authors, see also Müller (2003: 
437-438), who agrees with Hagendahl that Augustine had a written edition of the Aeneid at 
his disposal. 

As far as Aen. 6.327-328 is concerned, Müller (2003: 215) observes that these lines are 
not quoted elsewhere in Augustine, nor by any other patristic author. In the next sentence, this 
quotation is contrasted with two biblical references, one of which is taken from Lc. 12.4: ne 
timeant eos, qui cum corpus occiderint, amplius non habent quid faciant. The lines quoted 
from Virgil and the Bible quotation together frame the entire first main part of cura mort. 
(sections 2.3-9.11), the part dealing with the locus corporis. At the end of the first main part, 
in section 9.11, the same lines are referred to: an forte reuocandum est in opinionem, quod 
infernum fluuium insepulti non poterant transmeare? There, as in section 2.3, the quotation is 
contrasted with the text in Lc. 12.4: nolite timere eos, qui corpus occidunt et postea non 
habent quid faciant. For a survey of the structure of cura mort. 2.3-9.11, see the General 
Introduction, section 3.3.3, diagram 7. 

In the transitional section 10.12 Augustine refers to the sequel of the verses quoted 
here, more specifically to Palinurus’ speech to Aeneas in Hades (Aen. 6.347-371). With this 
reference to Palinurus’ request for burial, Augustine rounds off the first part of the treatise, 
about the locus corporis as such, and sets about the second part, about the appearance of dead 
people requesting a burial. Also in the latter aspect, Augustine refutes Virgil’s opinion, since 
in his view it is incompatible with Scripture. Therefore he declares that all who believe that 
the dead themselves ask for a burial in dreams, follow the wrong track. 

Müller notes that Augustine, by restricting the Aeneid quotation to the lines 327-328, 
leaves out several details, such as the name of the mythical ferryman Charon, the transport of 
the buried dead to the other bank of the underworld river (Aen. 6.326), and the information in 
line 329, that the dead who have not been buried will eventually enter the underworld after 
having wandered about for a period of a hundred years. However, this additional information 
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is beside the point Augustine broaches here; it is not his intention to discuss mythic images of 
the afterlife, but the widely accepted thought that the dead need to be buried in order to attain 
rest. The two lines cited in 2.3 form a neat, self-contained unit expressing just this idea, and 
any other information would distract from this essential thought. In 2.4 Augustine will quote 
Lucan, Pharsalia 7.819, an equally neat unit expressing the opposite of the Aeneid quotation. 
 
 
quis cor christianum inclinet his poeticis fabulosisque figmentis, cum dominus Iesus, ut 
inter manus inimicorum, qui eorum corpora in potestate haberent, securi occumberent 
christiani, nec capillum capitis eorum adserat periturum, exhortans ne timeant eos, qui 
cum corpus occiderint, amplius non habent quid faciant? 
 
In comparison with two gospel texts the opinio uulgata expressed by Virgil in Aen. 6.327-328 
appears to be false. These texts are Lc. 21.18: et capillus de capite uestro non peribit, and 
Lc. 12.4: dico autem uobis amicis meis: ne terreamini ab his, qui occidunt corpus et post haec 
non habent amplius, quod faciant (Jülicher 1954). Augustine’s general manner of giving the 
Bible preference over pagan poetry in the case of disagreement between these two sources has 
been discussed above, lemma Maronem. 

Since Augustine’s evaluation of Virgil’s opinion as mythical inventions (fabulosa 
figmenta) rests on texts derived from the Bible, this evaluation is valid for Christians only, as 
Müller (2003: 215) remarks. However, as Augustine remarks in section 2.4, pagan 
philosophers have their own grounds to disagree with Virgil on this issue. 
 The quotations are introduced with cum dominus Iesus … adserat. The use of the 
present tense adserat transforms the gospel quotations from remarks made in a distant past to 
topics relevant to the here and now of author and audience. This use of the present tense 
reveals the universal value of the quotations. The quotations themselves have been slightly 
adapted to their new contexts. In the original situation, Jesus addressed his followers; in cura 
mort. the author speaks about Jesus’ followers, christiani, to his correspondent Paulinus. This 
explains, for example, the change in verb forms from second person plural to third person 
forms. The paraphrasing quotations of the two texts from Luke form a prelude to sections 2.4-
3.5. These sections contain the quotation in full of ciu. 1.12-13, in which both gospel 
quotations will be discussed further, and will be related to the existence of the body after 
death (Lc. 21.18), and to the survival of the soul (Lc. 12.4). In this regard the two gospel 
quotations are complementary. 
 
quis cor christianum inclinet his poeticis fabulosisque figmentis 
After the well-rounded quotation of Virgil, which represents the widespread opinion about the 
necessity of burial, Augustine rejects this opinion with an emphatical question phrase. 
Hagendahl (1967: 401-402) misses the point by translating “No Christian believes in those 
poetic and fabulous fictions”, which does not do justice to its specific form, a rhetorical 
question. The question form enables Augustine to express in cautious words his opinion on 
burial, which he bases on his interpretation of Scripture, and which differs from the opinion of 
many Christians, who in fact do believe Virgil’s ‘poetic and fabulous fictions’. Courcelle 
(1955: 18) even states that Augustine did not succeed in making an end to this conviction; 
Courcelle refers to the episode in which Palinurus asks Aeneas for a burial when they met on 
the banks of the Styx (Aen. 6.337-383), and states that ‘Palinurus’ heartbreaking cry to 
Aeneas (eripe me his, inuicte, malis, Aen. 6.365) was still heard for a long time in the ears of 
generations of Christians’. The fact that many Christians did believe in the necessity of a 
grave probably clarifies the emphatic phrasing of Augustine’s statement. He uses several 
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devices to underscore his opinion that burial of the body is not necessary for the rest of the 
soul: 

– The rhetorical question quis cor christianum inclinet …; ‘I cannot imagine that any 
real Christian would lend his ear to …’; 

– The alliteration of -c and -f; 
– The emphatic denial of truth in Virgil’s line, by means of the pejorative words 

fabulosis and figmentis. 
 
For the phrasing cor poeticis figmentis inclinare, see also Gn. litt. 1.10: nisi forte poeticis 
figmentis cor inclinandum est, ut credamus solem mari se inmergere atque inde lotum ex alia 
parte mane surgere; “unless our thinking is influenced by the fantasies of poets, so that we 
believe the sun dips into the sea and in the morning arises on the other side out of his bath” 
(tr. Taylor). 
 
poeticis fabulosisque figmentis 
For figmentum with regard to invented stories, see TLL 6.1.51: de falsis commentis, 
simulatione, fabulis, mendaciis, somniis; TLL 6.1.710.3-5 mentions Aug. ciu. 2.8, where 
Augustine characterizes the narratives in the theatre as figmenta poetarum, “the fictions of the 
poets” (tr. McCracken); for figmentum as poetic fiction, see also ciu. 5.3. 

For many Christians, pagan poetry was suspect or even unacceptable because of its 
fictitious contents. Some Christian writers also repudiated the verse forms once used by 
classical poets. But others assumed that the Christian truth would neutralize the verse form 
and would even be remembered in a better way when formulated in verses. See further 
Evenepoel (1993: 35-60). 

In conf. 1 Augustine reflects on his reading the story of Dido and Aeneas as a school 
boy. Looking back years later, he wonders why so much attention was paid to such trivial 
stories, while learning to read and write would have been sufficiently useful; see conf. 
1.13.22: item si quaeram, quid horum maiore uitae huius incommodo quisque obliuiscatur, 
legere et scribere an poetica illa figmenta, quis non uideat, quid responsurus sit, qui non est 
penitus oblitus sui? “similarly, if I ask which would cause the greater inconvenience to 
someone’s life, to forget how to read and write or to forget these fabulous poems, who does 
not see what answer he would give, unless he has totally lost his senses?” (tr. Chadwick). He 
does not understand why both teachers and pupils attached such importance to the study of 
stories that at that time were known to be false, like for example the role of the goddess Iuno 
in the story of Aeneas: sed figmentorum poeticorum uestigia errantes sequi cogebamur (conf. 
1.17.27); “but we were compelled to follow in our wanderings the paths set by poetic fiction”. 
While looking back, Augustine realizes that he would have preferred the study of the Bible: 
laudes tuae, domine, laudes tuae per scripturas tuas suspenderent palmitem cordis mei, et 
non raperetur per inania nugarum turpis praeda uolatilibus; “your praises, Lord, your praises 
expressed through your scriptures would have upheld the tender vine of my heart” 
(tr. Chadwick). 

For poetica figmenta in other authors, see for example Rufin. Orig. in gen. 3.1, about 
anthropomorphic images of God. According to the author, philosophers despise the thought 
that God has to be imagined in anthropomorphic shape, and they consider thoughts like these 
‘mythical concepts, adjusted to the likeness of poetic fabrications’: fabulosa … et ad 
poeticorum similitudinem figmentorum formata. 
 
nec capillum capitis eorum … periturum 
This clause is a paraphrase of Lc. 21.18: et capillus de capite uestro non peribit (Jülicher 
1954). In section 2.4 this text will be regarded as a promise in relation to the resurrection of 
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the body. The text also resembles Lc. 12.7: sed et capilli capitis uestri omnes numerati sunt 
(Jülicher 1954). Both texts also occur in Aug. s. 273.1.1, a sermon held on the day of the 
martyr Fructuosus. In this section, Augustine explains to his audience that the martyr did not 
have to fear the death of his body, since even the number of his hairs had been counted: 
quomodo enim incerti essent de integritate membrorum, qui securitatem acceperant de 
numero capillorum? … dico enim uobis, quia capillus capitis uestri non peribit. 

According to the opinio uulgata an intact body was of importance for the resurrection 
and the vicinity of a saint could protect someone’s grave from being devastated. Thus, a 
burial near a saint’s grave gave some reassurance that the body would remain intact. For this 
common opinion on the value of burial ad sanctos, see further Duval (1988b: VI-VII). In ciu. 
22.12, Augustine elaborates on the practical consequences of the promise of Lc. 21.18 for the 
resurrection of the body, et capillus de capite uestro non peribit, and, more in general, on the 
way in which the dead bodies will be recreated. 
 
exhortans, ne timeant eos, qui cum corpus occiderint, amplius non habent quid faciant 
The second quotation is an adapted version of Lc. 12.4: ne terreamini ab his, qui occidunt 
corpus et post haec non habent amplius, quod faciant (Jülicher 1954). Whereas the gospel 
text forms an exhortation with a second person subjunctive, ne terreamini, Augustine rather 
describes the act of exhorting with the participle exhortans. Instead of a predicate in the 
second person, Augustine uses the third person, ne timeant, and the text is no longer spoken 
by Christ to his followers, but refers to the Christians that witnessed the attack on Rome in 
410. 
 The two quotations complement each other. The first quotation refers to the 
resurrection of the body; the second deals with the eternal fate of the soul. According to the 
gospel of Luke, those who can do harm only to the body are not really threatening. In the 
perspective of eternity one should only fear those who can do harm to the soul, i.e. who can 
bring one to deeds that lead to eternal punishment in hell. 

The text quoted from Lc. 12.4 forms the key-note in the first main part of cura mort. 
(2.3-9.11). It is referred to again in cura mort. 2.4-3.5 (sections cited from ciu. 1) in a 
discussion of the resurrection of the body: falsum est ergo quod ait: qui corpus occidunt et 
postea non habent quid faciant? Then the text occurs again in section 6.8, in an account of the 
story about the martyrs of Lyons, whose bodies were utterly destroyed and dispersed by their 
torturers; in this instance the text is quoted in full: ergo declaratum est non ideo dixisse 
dominum: nolite timere eos qui corpus occidunt et postea non habent quid faciant …; in 8.10 
the words of Lc. 12.4 are presented as uttered by the martyrs of Lyons to their torturers: ut … 
huius quoque testes fierent ueritatis, in qua didicerant eos, a quibus sua corpora 
interficerentur, postea nihil habere quod facerent. Finally, at the end of the first main part 
(section 9.11) the text is again quoted in full: et fallaciter eis ueritas dixit: nolite timere eos, 
qui corpus occidunt et postea non habent quid faciant. The discussion of the insensibility of 
dead bodies is rounded off here. 
 
 
unde in primo libro de ciuitate dei satis, quantum existimo, sum locutus, ut eorum 
dentem retunderem, qui barbaricam uastitatem, praecipue quam nuper Roma perpessa 
est, christianis temporibus inputando etiam id obiciunt, quod suis illic non subuenerit 
Christus. 
 
The sack of Rome in 410 CE by the Goths caused Augustine to begin writing his magnum 
opus De ciuitate dei. The rather complex genesis of this book is discussed by O’Daly (1994b: 
970-977). The correspondence between Augustine and two high Roman officials in Africa 
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played an important part. One of these was Marcellinus, who belonged to the Christian 
community and was a friend of Augustine’s; the other was Volusianus, commonly considered 
a pagan who was interested in Christian religion. In 412, Augustine started writing De ciuitate 
dei, which is dedicated to Marcellinus; from the prologue to ciu. 1, it appears that Marcellinus 
had asked for a book like this on paganism and Christianity. 

The main theme in ciu. 1-5 is formed by a charge brought against the Christians by 
adherents of the ancient Roman religion, that the enfeeblement of Rome was due to the fact 
that the Christians had renounced the cult of the Roman gods and introduced a new religion. 
In the opinion of these pagans, in the christiana tempora the ancient Roman gods had 
withdrawn from protecting Rome, allowing the barbarians to seize their opportunity and to 
plunder the Eternal City. The first five books of this work form a refutation of this charge, for 
which Augustine chooses to counterattack the Roman religion. As O’Daly (1994b: 977) 
states, this refutation is not directly addressed to the pagans who blame the Christians for their 
disloyalty to the Roman gods. Rather, with ciu. 1-5, Christian readers or readers interested in 
Christianity, like Marcellinus and Volusianus, received a sampling of arguments which 
enabled them to repel the attacks by the pagans. For the apologetic character of ciu. 1-5, and, 
more specifically, of book 1, see O’Daly (1999: 74-100); see further Den Boeft (2005: 338 
sqq). 

Two phrases in the present sentence in cura mort. also occur in ciu. 1.1, in the 
announcement of the same theme, viz. refutation of the critics of Christianity after the sack of 
Rome: sic euaserunt multi, qui nunc christianis temporibus detrahunt et mala, quae illa 
ciuitas pertulit, Christo inputant; “thus many escaped who now reproach the Christian era 
and lay at Christ’s door the miseries which that city suffered” (tr. McCracken). In ciu. 1 
Augustine discusses a series of mala, specific examples of the trouble the barbarians brought 
to Rome in 410, such as looting, torture, rape, murder and captivity. That the deceased were 
left unburied is one example of distress occasioned by the barbarians. In ciu. 1.12, Augustine 
argues that the lack of burial is not an insuperable problem. 
 
unde 
For unde instead of de quo, see Szantyr (1965: 209 Zusatz a): pronominal adverbs instead of 
declined pronouns are already found in early Latin, initially in colloquial language, later also 
in juridical language. For other examples of this use of unde, see e.g. Aug. ep. 73, to Jerome: 
in the first section of this letter Augustine explains some problems concerning the delivery of 
their letters; in section 3.9 he harks back to this issue: unde supra locutus sum plus fortasse, 
quam debui; “perhaps I have previously said more than I should on this” (tr. Parsons). See 
also Salv. eccl. 3.4.17, who announces that he wishes to make a new remark on the issue he is 
presently discussing: de his unde nunc loquimur. 
 
in primo libro de Ciuitate dei 
For other instances in which Augustine copies parts of earlier writings instead of composing a 
new text, see the commentary on section 3.5, lemma quam propterea. 
 
ut eorum dentem retunderem 
The expression dentem retundere (Lewis-Short retundere, “to beat or pound back anything 
sharp, i.e. to blunt, dull”) indicates exactly Augustine’s strategy in ciu. 1-5: his counterattack 
on Roman religion serves to disarm the pagans in their attack on Christianity. The same 
expression is used in the proem of De trinitate, book 2. There Augustine notes that the Trinity 
is difficult to fathom. That being so, in case of an error in his treatment, the author would 
prefer the criticism of the upright men (rendered with the metaphor oculum columbinum), and 
in his cautious humility (cautissima humilitas) will avoid the peruersi (‘evil minded’) who 
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will tear to pieces with their dentem caninum his incorrect opinion. Only the truth can blunt 
the dog’s teeth (dentem retundere): gratanter enim suscipit oculum columbinum pulcherrima 
et modestissima caritas; dentem autem caninum uel euitat cautissima humilitas uel retundit 
solidissima ueritas; “for charity, most beautiful and most modest, graciously accepts the 
dovelike eye, but either the most cautious humility avoids the dog’s tooth or the most solid 
truth blunts it” (tr. McKenna, adapted). 
 
barbaricam uastitatem, praecipue quam nuper Roma perpessa est 
A reference to the sack of Rome by the Goths in August 410. Subsequently the Goths moved 
through Campania and laid siege to Nola, where Paulinus resided at that time. This 
intimidating episode in Paulinus’ life is referred to later on, in section 16.19. The increasing 
political insecurity in the Roman Empire during the first decades of the fifth century adds a 
tone of urgency to Paulinus’ question about burial which, at first sight, seems an abstract 
issue. 
 
christianis temporibus inputando 
With the verb inputare, both personal and impersonal dative complements occur; for a 
personal complement, see e.g. ciu. 1.1: mala quae illa ciuitas pertulit, Christo inputant. See 
also OLD s.u. “To lay (to the charge of a person or thing), impute, ascribe (faults or sim.)”. 

Pagans and Christians each had their own perspective on christiana tempora, the era in 
which Christianity developed. As Augustine describes in ciu. 1, pagans held the Christians 
and their religion responsible for the downfall of Rome in 410 CE. In the first book of De 
ciuitate dei, Augustine refutes two reproaches the non-Christian inhabitants of Rome 
confronted the Christians with. On the one hand, they blamed the Christians for giving up on 
the Roman gods; due to this the gods no longer protected the city. On the other hand, the 
pagans blamed Christ for not protecting his followers from all kinds of harm. The present 
instance in cura mort. is an example of the pejorative use by the pagans of the expression 
christiana tempora. For a systematic treatment of the various ways in which this expression 
was used, see Madec (1975). 
 Although Augustine does not agree with the pagan reaction to the events of August 
410, the fall of Rome still brought about a change in his view on christiana tempora. In the 
early works of Augustine, christiana tempora referred to the entire era stretching out from the 
coming of Christ in the flesh until the end of time, or to the era from Constantine and 
Theodosius onward. It was during their reign that Christianity was given the opportunity to 
flourish. Before the disastrous events in Rome, Augustine thought that the increasing 
influence of Christianity represented the fulfilment of scriptural ideals: “in our own day, 
temporibus christianis, God has brought to fulfilment the prophetic promises. He is uprooting 
the idols of the nations from the face of the earth, he is calling kings to serve his name” (cons. 
eu. 1. 34-52; see Markus 1970: 30). After the sack of Rome, Augustine has lost any trace of 
triumphalism. He agrees that the christiana tempora do not only bring a growth of the Church 
and repression of paganism, but also persecution of Christ’s followers. As Markus (2000: 
206) puts it: “Contemporary history is powerless to provide landmarks and signposts. The 
whole myth of the Theodosian Christianisation of the empire is now revealed to Augustine as 
a mirage.” 
 For Augustine’s view on human history and his use of various periodizations of the 
history of the world, see Markus (1970: 1-21). 
 
 
quibus cum responsum fuerit animas fidelium pro suae fidei meritis ab illo fuisse 
susceptas, insultant de cadaueribus insepultis. 
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In ciu. 1.11, Augustine has explained that death is not miserable in itself, but becomes 
miserable for those who have led a wicked life. He illustrates this with the parable of the rich 
man (Lc. 16.19-31), whose death was miserable because he did not care for the seriously ill 
beggar who lived in front of his house. Like this beggar, the Christians who had been killed 
by the barbarians, were given a warm welcome by Christ (ab illo fuisse susceptas) in the 
hereafter. 
 
pro suae fidei meritis 
Meritum: TLL 8.819.66 indicatur causa praemii uel poenae; with genitive and preceded by a 
preposition: ibid. 817.17 pro fidei merito (Hil. in Matth. 8.3). 

The Christians did not suffer from any disadvantage caused by their faith in Christ, as 
the pagans would claim; on the contrary, it was this faith which formed the reason for Christ 
to take care of their souls. 
 
insultant de cadaueribus insepultis 
For insultare de, see TLL 7.2044.314; ‘to mock at, look down on, regard oneself as superior 
to’. In TLL 7.2044.83-2045.1 among the examples is Aug. ciu. 1.12 de corporibus insepultis 
insultare Christianis. This section of De ciuitate dei is quoted in cura mort. 2.4; the issue 
discussed there is already announced here in section 2.3. For a parallel of insultare de, TLL 
7.2044.78 refers to Tert. apol. 49.4 de qua iniquitate saeuitiae … caecum hoc uulgus exsultat 
et insultat; “in which unjust cruelty … this blind rabble exults and insults” (tr. Souter). 
 Cadauer used for the dead body of a human is the first meaning discussed in TLL 
(3.12.68: i. q. corpus mortuum 1. hominum). Other examples mentioned are: Aug. ciu. 1.12 
promiscuae strages cadauerum (3.12.80); Val. Max. 1.6.11 corpus imperatoris inter 
promiscuas cadauerum strues (3.12.78-79); Sil. 6.34 de strage cadaueris (3.12.79). For 
cadauera insepulta, cf. Aug. en. Ps. 78.6, a lecture on psalm 78 and the devastation of 
Jerusalem. On this occasion, many bodies were left unburied: et non erat qui sepeliret 
(Ps. 78.3). Augustine offers two interpretations of this clause. Either no one was left alive 
who could bury the dead, or the dead lay unburied for a long time, insepulta cadauera in 
multis locis diu iacere potuerunt, until they were ‘stolen’ by some brave survivors, and 
buried: donec a religiosis quodammodo furata sepelirentur. 
 
 
totum itaque istum de sepultura locum uerbis talibus explicaui 
 
The author finally announces the quotation of ciu. 1.12-13. In this sentence, itaque does not 
mark the next, logical step in the course of the argument, but rather marks the sentence as a 
unit that explicitly announces the next segment. The sentence offers information about the 
content of the next part of the discourse, rather than containing a part of the content itself. In 
this respect, the use of itaque here differs from the usual way in which itaque fulfils a text-
organizing role, as the other three instances of itaque in cura mort. also illustrate. These other 
instances seem to be comparable to igitur, in that they mark the step from a subsidiary unit 
back to the main line of the argument; the subsidiary units may, for example, contain a 
discussion of Bible quotations (cura mort. 2.4), or a range of succeeding events, summarized 
in the unit marked with itaque (cura mort. 12.15). The present instance of itaque, however, 
does not signal a transition on the content level, but rather plays a part on the interactional 
level. The author, having announced a quotation from part of De ciuitate dei 1, has first 
summarized the context of this quotation; the transition to the actual quotation is explicitly 
announced in the itaque-unit. Contrary to the other instances of itaque in cura mort., the 
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present case does not mark a relation between the content of the itaque-unit and the sentence 
immediately preceding it. 
 A comparable example of itaque having a function on the interactional level, rather 
than the content level, is ciu. 22.20, where the author refers to things he has discussed earlier, 
things that are useful for solving the problem he is presently discussing: iam itaque aliqua 
paulo ante praemisi, quae ad istum quoque nodum soluendum ualere debebunt. In this 
sentence, the author does not make the next step in his argument, but rather announces this 
step, referring to the evidence he is going to use. 
 
totum … istum de sepultura locum 
The sections quoted from ciu. 1 concern specifically ‘that whole issue of burial’, which is 
under discussion in cura mort. 
 
uerbis talibus 
Talibus is used cataphorically (‘as follows’); section 2.4-3.5 forms a complete quotation of 
ciu. 12-13. 
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SECTION 2.4 
 
 
at enim in tanta, inquam, strage cadauerum nec sepeliri potuerunt. 
 
In ciu. 1 Augustine deals with the consequences for the Christians following the sack of Rome 
in August 410. Many who survived the raids blamed the Christians and the christiana 
tempora for the misfortune of their city. Because of this misfortune, Christianity was 
discredited in two ways. In the first place, pagans blamed the Christians for withholding due 
honour from the Roman gods and for bringing misfortune to Rome. Furthermore, the pagans 
sneer at the Christian God, who did not protect his faithful from the harm that befell them. 
One of these calamities was the fact that corpses of Christians were left unburied, and this is 
also relevant in respect to Augustine’s answer to Paulinus’ question. Augustine therefore 
quotes the relevant sections (ciu.1.12-13) in cura mort. 
 
at enim 
Sections 2.4-3.5 contain some discourse particles that are typical for a dialogical discourse. 
The text of ciu. 1, from which these sections are quoted, can indeed be characterized as a 
dialogical monologal discourse. This means that we have an essentially monologal text, 
which, however, has the formal characteristics of a conversational exchange; see Kroon 
(1995: 335). Such characteristics are, for example, dicet aliquis (ciu. 1.8), adtende (1.10), 
inquiunt (1.10). The subjects of these verbs are Augustine’s fictitious opponents. In some 
cases their objections are introduced by particles or particle combinations like at enim (1.10; 
1.12) and sed enim (1.11). The technical term for this type of objection is occupatio (Kühner-
Stegmann 1971b: 117) or anticipatio (Lausberg 1998: 383, par. 855). Sections 2.4-3.5 form 
one of a series of occupationes in ciu. 1. 
 The particle at is often used to introduce an occupatio; see Kroon (1995: 340). It is 
often combined with the consensus marker enim (Kroon 1995: 173; 203). Enim appeals to 
common sense in those communicative situations which are inherently ‘challengeable’, and 
fits well into the context of an (imaginary) objection. 

Since at enim in 2.4 is the beginning of a quotation from De ciuitate dei, the context of 
the (fictitious) discussion is missing here. Therefore it is unclear to the reader why at enim is 
used here. In its original context in ciu. 1, the sections 12 and 13 (= cura mort. 2.4-3.5) have 
their place in a series of dreadful difficulties that the Christians had to deal with, such as the 
loss of money and possessions, death (in many cases untimely), the impossibility of burial, 
rape and imprisonment. In several sections an additional objection is made within one of these 
issues; these are introduced by at enim (see e.g. ciu. 1.12; 1.18). Sections 1.12-13 may also be 
seen as such an additional objection. In ciu. 1.11 Augustine discusses the fact that death is 
inevitable, however much the time and circumstances may vary. Since death is inevitable, it is 
better to die once, no matter how cruelly, than to live with incessant fear of dying. Then, the 
next objection, made at the beginning of section 1.12, is that, whereas (premature) death may 
be part and parcel of war, the impossibility of burial is too dreadful for the survivors to 
accept. The particle at marks the transition to a new subject matter, which has the character of 
an objection, whereas enim suggests that ‘we all know’ that the lack of a proper burial was an 
insurmountable problem for the Christians in Rome at the time of the barbarian invasion. 
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inquam 
‘I quote’ (sc. from ciu. 1.12-13); this predicate is the only addition to the original text of 
ciu.1.12-13. 
 
strage cadauerum 
Cf. Amm. 17.7.6 uno ictu caesi complures, paulo ante homines, tunc promiscae strages 
cadauerum cernebantur. “A great number of people were killed at one stroke, and where 
there were just now human beings, were then seen confused piles of corpses” (tr. Rolfe, 
adapted). This is a quote from Ammianus’ report on the earthquake in Asia Minor, Macedonia 
and Pontus on the 24th of August 358 CE. In this catastrophe Nicomedia, metropolis of 
Bithynia in Asia Minor, was destroyed. Ammianus describes the various ways in which the 
inhabitants of this city died, after being buried alive under the rubbish of destroyed buildings, 
with broken arms and legs, begging in vain for help to be delivered from a slow death by 
starvation. Amidst the story of these vicissitudes comes the quoted information that a lot of 
people died immediately at the time of the earthquake. Strikingly, the disaster in Nicomedia 
took place on the same date as two other disasters in Antiquity, the great eruption of the 
Vesuvius in 79 CE, and the sack of Rome in 410 CE. 

Other passages with strages in the context of a slaughter: Liv. 41.21.7; Lucan. 2.201; 
Sil. 6.33. 

The combination strages cadauerum is rare, and the parallel in Amm. therefore all the 
more striking. Other combinations with a similar meaning are Liv. 8.10.10, where the corpse 
of Decius is found inter maximum hostium stragem, “in a great heap of enemies” (tr. Foster); 
in Liv. 10.41.3, in a war against the Romans, the Samnites take a view of the battlefield and 
“the mingled slaughter of men and beasts”, promiscua hominum pecudumque strages 
(tr. Foster); in Tac. hist. 2.44, when the army of Otho flees, obstructae strage corporum uiae; 
“the roads were blocked with dead” (tr. Moore); in Liv. 2.59.8, the Romans escape from 
battle, running over fallen bodies: per stragem corporum … euasere. 
 
 
neque istud pia fides nimium reformidat, tenens praedictum nec absumentes bestias 
resurrecturis corporibus obfuturas, quorum capillus capitis non peribit. 
 
The objection raised by Augustine’s fictitious opponents does not form an insurmountable 
problem for faithful Christians, anymore than did the objections raised earlier in ciu. 1 (for 
which, see the preceding note on at enim). Section 2.4 contains the careful pondering of 
several scriptural quotations, fitted together as a mosaic. By means of this fabric of Bible texts 
Augustine shows that the power of the barbarians does not reach beyond death. 
 
Diagram 10. ‘Mosaic’ of scriptural quotations and allusions in section 2.4 

Quotation/allusion Reference 

(praedictum) nec absumentes bestias resurrecturis corporibus obfuturas Ps. 78.1-3 
Ps. 73.19-20 

quorum capillus capitis non peribit. Lc. 21.18 

nolite timere eos, qui corpus occidunt, animam autem non possunt occidere Mt. 10.28 

qui corpus occidunt et postea non habent quid faciant Lc. 12.4 

 
pia fides 
Fides can mean giving faith (in the case of keeping a promise) or keeping faith (keeping trust), 
the latter of which is relevant here. The abstract noun fides is subject of an active predicate, 
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and as such is presented as if it were a potency or virtue (cf. TeSelle 2002: 1336). Christians 
consider the prophecy of the Lord, nec absumentes bestias resurrecturis corporibus 
obfuturas, trustworthy. This is underlined by the use of the abstract fides. 
 For another instance of pia fides in the function of Agent, see trin. 12.6.7: si autem pia 
fides docet, sicuti docet, filium esse … similem patri …; “but if the pious faith teaches, as it 
does teach, that the son is like the father …” (tr. McKenna). See also c. Fel. 2.13. In 
s. 105.4.6, on Lc. 11.5-13, Augustine interprets the piscis bonus, the fish given by a father to 
his child, as pia fides. Like a fish, fides survives even in broken water; uiuit inter tentationes 
tempestatesque huius saeculi pia fides: saeuit mundus, et integra est; “[A fish] lives in the 
waves, and is not broken or dissolved by the waves. A loyal faith lives among the trials and 
tempests of this world; the world rages, faith remains entire” (tr. Hill). Both in this quotation 
and in cura mort. 2.4, we find pia fides as a paragon of constancy. For a comparable example, 
see cura mort. 8.10: postremo, ne fides resurrectionis consumptionem corporum formidaret. 
 
tenens praedictum 
For praedictum in a sense comparable to uaticinium, prophetia, etc., see TLL 10.2.569.64. 
Among the examples of praedictum used by Christian and Jewish authors, TLL mentions 
Aug. ciu. 1.12 (= cura mort. 2.4). 
 
nec absumentes bestias resurrecturis corporibus obfuturas 
Two psalms are echoing here. Below in this section, Ps. 78.2-3 is quoted: posuerunt mortalia 
seruorum tuorum escam uolatilibus caeli, carnes sanctorum tuorum bestiis terrae. In the 
context of these verses, no mention is made of the resurrection. We do find a hint at this 
theme in another Psalm, namely 73.19-20: ne tradas bestiis animam eruditam lege tua; 
animas pauperum tuorum ne obliuiscaris in finem. In his Enarratio in Psalmum 73.25 
Augustine discusses this psalm in relation to the theme of bodily resurrection: adhuc dicitur: 
uana praedicant christiani; adhuc dicitur: inanis est resurrectio mortuorum. 
 Walsh (2005: 195, ad ciu. 1.12) remarks, that Augustine may have followed his 
mentor Ambrose here, who in exc. Sat. 2.58 “argues that corpses swept out to sea or devoured 
by animals will experience the power of resurrection”, and that Paul. Nol. carm. 31.271 sqq. 
may also be based on Ambrose. This may be so, but Augustine has another objective than 
Ambrose and Paulinus. The latter two authors discuss the difficulty people have in believing 
the physical possibility of resurrection. In their discussions, they refer to well-known 
arguments, such as the power of God to recreate the people he has once created, and the grain 
of wheat, producing new wheat only after dying in the earth, and also the claim that bodies 
devoured by beasts or drowned in the sea will be returned at the end of time. Augustine’s aim 
is rather to keep his audience from overrating the value of burial. He wishes to demonstrate 
that beasts devouring corpses do not take away the possibility of resurrection. Augustine 
bases this opinion on the praedictum in Lc. 21.18. For a more rational argument for the 
resurrection of corpses devoured by beasts, see ciu. 22.19-20. 
 
quorum capillus capitis non peribit 
Cf. Jülicher (1954), Lc. 21.18: et capillus de capite uestro non peribit. The text of Lc. 21.18, 
which was already referred to in 2.3, has been rephrased here as a relative clause to 
resurrecturis corporibus. The promise in the Gospel of Luke is interpreted by Augustine as a 
statement about the bodily resurrection, and as such used to reassure the Christians. Even wild 
beasts cannot affect dead bodies so badly that resurrection of the body will be impossible. 
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nullo modo diceret ueritas: nolite timere eos, qui corpus occidunt, animam autem non 
possunt occidere, si quidquam obesset futurae uitae quidquid inimici de corporibus 
occisorum facere uoluissent. 
 
The possible thought that enemies of the Christians would obstruct their bodily resurrection 
by preventing the burial of their corpses is contrasted with the text of Mt. 10.28. The authority 
of this text is underlined by the use of the abstract indication ueritas for Christ, the living 
truth. The whole argument is phrased in a counterfactual clause; this phrasing, combined with 
the emphatic negation nullo modo, excludes the possibility of harm done to the deceased 
Christians by their enemies. 
 
nullo modo diceret ueritas 
Blaise-Chirat interpret ueritas here as “la vérité, la parole de Dieu dans la Bible”; see s.u. 
ueritas 4, the quotation from Aug. ciu. 1.12 nullo modo diceret Veritas …Since, however, in 
the context of ciu. 1 it is Christ himself who is blamed for not having protected his followers, 
it seems better to interpret ueritas as Christ himself; see Blaise-Chirat s.u. 2: “la Vérité (pour 
désigner le Verbe): primam intellectualem creaturam quam per Veritatem Pater fabricauit.” 
This seems all the more preferable because the words spoken by ueritas are a quotation from 
Mt. 10.28. 

In s. 9.1.109 Augustine presents Christ as the personification of ueritas; Christ himself 
chose this name: nomen domini dei nostri Iesu Christi ueritas est: ipse enim dixit: ego sum 
ueritas. The use of the name ueritas for Christ enables the author to present the gospel 
quotations as indisputably true. What Truth says, cannot be false; see s. 240.5: quod dixit 
ueritas, hoc est uerum. 

For other examples of gospel quotations introduced as an utterance of Truth, see uera 
rel. 46.88: dicit enim uerissime ueritas: nemo potest duobus dominis seruire (cf. Mt. 6.24); 
“most truly says the Truth: ‘no man can serve two masters’” (tr. Burleigh). Trin. 15.28.51 
contains an instance comparable to the present one in cura mort., with a counterfactual clause. 
This sentence forms part of the final section of De trinitate, in which the author addresses 
God: neque enim diceret ueritas: ite, baptizate gentes in nomine patris et filii et spiritus 
sancti nisi trinitas esses (cf. Mt. 28.19); “for the truth would not say: ‘Go, baptize all nations 
in the name of the Father, and of the Son, and of the Holy Spirit’, unless you were a trinity” 
(tr. McKenna). 
 
nolite timere eos, qui corpus occidunt, animam autem non possunt occidere 
The text of Mt. 10.28 is worded in direct discourse and quoted more or less literally; cf. Mt. 
10.28 (Jülicher 1938): et nolite timere eos, qui occidunt corpus, animam autem non possunt 
occidere. This text is quoted only here in cura mort. It does not have any specific bearing on 
the resurrection of the body, an issue that will be dealt with later on in section 2.4; first it is 
stated here that life after death in general is not threatened by the actions of the Christians’ 
enemies. That Augustine refers to life after death in general, also becomes clear in the si-
clause following the quotation of Mt. 10.28: si quidquam obesset futurae uitae … 
 
inimici 
Cf. ciu. 1.1: ex hac namque existunt inimici, aduersus quos defendenda est dei ciuitas; “for it 
is from this earthly city that the enemies spring against whom the City of God must be 
defended” (tr. McCracken). With his De ciuitate dei, Augustine wants to defend the ‘City of 
God’, a metaphor for the heavenly kingdom that the New Testament speaks about, against 
those who persist in honouring the pagan gods. These pagans are the inimici, the inhabitants 
of the ciuitas terrena. 
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quidquid inimici de corporibus occisorum facere uoluissent 
With the counterfactual sentence nullo modo diceret ueritas … si … uoluissent Augustine 
assures his readers of the fact that the state of the soul in the afterlife cannot in any way be 
affected by what is done to the dead body. 

For facio de, to express what is done with a person or thing, see Lewis-Short s.u. facio 
11a, where this expression is listed among the ‘peculiar phrases’: quid faciam with abl., dat., 
or (rare) with de: “what is to be done with a person or thing?” TLL 6.1.103.60-104.15 offers 
the same possibilities: facere aliquid alicui, aliquo, de aliquo. OLD s.u. 22b suggests that 
facere de, “to do … with regard to”, is used mainly in questions, especially rhetorical ones, 
expressing difficulty or perplexity. However, this may rather pertain to classical Latin. 
Among the examples OLD offers is Cic. Lig. 12.37, which is not a question: quod de homine 
nobilissimo et clarissimo fecisti nuper in curia; “that act which you lately performed in the 
Senate-house towards a man of distinction and renown” (tr. Watts). 
 
 
nisi forte quispiam sic absurdus est, ut contendat eos, qui corpus occidunt, non debere 
timeri ante mortem, ne corpus occidant, et timeri debere post mortem, ne corpus 
occisum sepeliri non sinant. 
 
The author resorts to a reductio ad absurdum or indirect demonstration. An indirect 
demonstration is useful in cases in which the truth of an assertion itself cannot be 
demonstrated; instead, the author proves that the opposite assertion would be false. In this 
case, the assertion that the enemies cannot do any harm to the dead cannot be proven true. 
Instead it is demonstrated that the opposite of the assertion leads to untruth or contradiction. 
The opposite assertion would be, that the enemies are indeed able to do harm by preventing 
the burial of the deceased. This assertion would lead to a contradiction with the gospel word 
in Lc. 12.4 (Jülicher 1954): ne terreamini ab his, qui occidunt corpus et post haec non habent 
amplius, quod faciant. These words have been spoken by Christ, and since Christ is the Truth, 
it is impossible that his words would be untrue. Therefore the assertion that the enemies can 
do harm by preventing burial cannot be true. This implies that the initial assertion, that the 
enemies cannot do any harm to the dead, must be true. 
 
nisi forte 
In several cases, this combination is a signal of an ironic undertone; see TLL 6.1.1134.25-26 
s.u. fors: ducit exceptionem simplicem sententiae unde pendet; ibid. 67 sqq. ducit ἀδύνατον 
uel ἄτοπον, ita ut exceptio per ironiam fiat. As example TLL 6.1.1135.9-10 mentions ciu. 1.4. 
In this section, Augustine considers the possibility that Virgil invented the fact that the Greek 
army killed or took into captivity the Trojans that took refuge with the temples of the gods. 
After all, inventing was a common practice among poets. Augustine rejects this possibility 
immediately, and states that, on the contrary, Virgil described a common practice of 
belligerent powers: nisi forte Graeci quidem in illa sua uictoria templis deorum communium 
pepercerunt … sed Vergilius poetarum more illa mentitus est. immo uero morem hostium 
ciuitates euertentium ille descripsit; “Can it be that the Greeks in that victory of theirs did 
spare the temples of the gods they worshipped in common with the Trojans … Did Virgil, 
rather, after the fashion of poets, make it all up? Not so. He drew a picture true to life of the 
wrecking of a great city by invaders” (tr. McCracken). For nisi forte, see also Gn. litt. 1.10. 
 Cicero frequently uses nisi forte with an ironic undertone, not only in his speeches, but 
also in his philosophical texts and his letters; e.g. Pro Sulla 8.25 may be added to the 
examples mentioned in TLL: nisi forte regium tibi uidetur ita uiuere, ut non modo homini 
nemini sed ne cupiditati quidem ulli seruias, contemnere omnes libidines, non auri, non 
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argenti, non ceterarum rerum indigere, in senatu sentire libere, populi utilitati magis 
consulere quam uoluntati, nemini cedere, multis obsistere. si hoc putas esse regium, me 
regem esse confiteor; “Unless perhaps it seems to you tyrannical so to live that you are a slave 
to no man nor even to any passion, to despise all desires, to covet neither gold, nor silver, nor 
other possessions, to express yourself freely in the senate, to consult the people’s need rather 
than their pleasure, to yield to no one, to oppose many. If you think that is tyrannical, I admit 
I am a tyrant” (tr. Lord). 
 
absurdus 
Absurdus, “out of tune, discordant” (OLD s.u. 1) is used here in a metaphorical way: 
“preposterous, ridiculous, absurd” (OLD 3). The instance of absurdus in ciu. 1.12 is listed in 
TLL 1.224.29 sqq., in a section about the character of humans (see lines 34-40). Among the 
examples in classical literature, TLL 1.223.29-33 mentions Tac. hist. 3.62, about the character 
of Valens: procax moribus neque absurdus ingenio; “a man of loose morals but not without 
natural ability” (tr. Moore); Sall. Cat. 25.5, about Sempronia, a woman “of no mean 
endowments” (although her deeds were wicked): ingenium eius haud absurdum (tr. Rolfe). 
 Among the other examples mentioned in TLL 1.224.34-40 is Aug. ciu. 20.17: quis 
uero tam sit absurdus et obstinatissima contentione uesanus, qui audeat adfirmare …; “for 
who could be so absurd, so mad in obstinate polemic, as to dare maintain … that …” 
(tr. Greene). Like in cura mort. 2.4, in ciu. 20.17 Augustine uses the word absurdus to typify 
people who draw the wrong conclusion, in this case people who think that Christians do not 
cry in their earthly life because in Apc. 21.4 John predicts that God will “wipe every tear from 
their eyes” (NRSV): et absterget omnem lacrimam ab oculis eorum. To Augustine it is clear 
that this text refers to the end of time, and not to the earthly life during the thousand-year 
reign that will preceed the end of time. 
 Ciu. 22.26 contains a paronomasia of the simple adjective surdus, ‘deaf’, and the 
complex absurdus, ‘preposterous’: si non solum absurdi, sed surdi non sunt, qui haec 
audiunt, non utique dubitant …; “unless the hearers have ears as deaf to sense as their 
reasoning is devoid of sense, they surely cannot doubt …” (tr. Green). 
 
eos, qui corpus occidunt, non debere timeri ante mortem, ne corpus occidant, et timeri 
debere post mortem, ne corpus occisum sepeliri non sinant 
The parallel clauses express the contrast between the situation before death and after death. If 
the disciples of Christ do not have to fear the death of their body, then fear for an unburied 
corpse is out of the question. The predicate occidant echoes in the perfect participle occisum: 
 

eos, qui corpus occidunt, non debere timeri ante mortem, ne corpus occidant,  
 et timeri debere post mortem, ne corpus occisum sepeliri non sinant 

 
et timeri debere 
The expression debere timeri is already found in Ovid. met. 11.406. A wolf devouring Peleus’ 
flock is turned into stone. The colour of this stone shows that he is no longer a wolf and “that 
now he no longer need be feared”: lapidis color indicat illum iam non esse lupum, iam non 

debere timeri (tr. Miller-Goold). 
 According to Bolkestein (1980: 148) the gerundive plus copula is not exchangeable in 
all circumstances with the modal verbs debere, oportet and necesse est. The modal verbs may 
only be used if they have a deontic meaning, and if the complement-predication renders a 
state of affairs with a human Agent. In the present sentence, all these conditions have been 
fulfilled. Another reason why debere timeri has been used, could be the possibility of 
emphasis on the deontic value of debere, which has been highlighted by the variation in word 
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order, which is chiastic: non debere timeri ante mortem – et timeri debere post mortem. The 
gerundive plus copula does not provide this opportunity (Bolkestein 1980: 148-149). 

The connector et is used with an adversative connotation here; according to Szantyr 
(1965: 481) the adversative use of et arose from the habit of connecting two sentences with 
“einfache Kopulativpartikeln” without reckoning with their content; adversative et may be 
interpreted either as et tamen or as sed (which is the case here in cura mort.). For more 
examples of et with adversative connotation, see TLL 5.2.893.4 sqq. (e.g. Aug. ciu. 5.26). 

OLD s.u. et 3b “(adding a positive to a negative clause) and rather, on the contrary” 
offers as an example Cic. S. Rosc. 4.10: sin a uobis … deserar, tamen animo non deficiam et 
id quod suscepi … perferam; “but if I am abandoned by you … I will not lose courage, but 
will accomplish … the task which I have undertaken” (tr. Freese). 
 
 
falsum est ergo quod ait: qui corpus occidunt et postea non habent quid faciant, si 
habent tanta, quae de cadaueribus faciant? 
 
The logical consequence of the indirect demonstration (for which, see the preceding note on 
nisi forte … non sinant) would be, that the text of Lc. 12.4 would be untrue. The author draws 
this conclusion on the basis of the information he shares with his audience. The particle ergo 
is used here as a marker of the interaction between author and audience, as it indicates that the 
author appeals to the knowledge shared by the audience. For this dialogical and interactional 
use of ergo, see Kroon (1995: 369-370; 2004a: 82-84). 
 
falsum est ergo quod ait 
For aio with a neutral pronoun as object, see TLL 1.1454.44 s.u. aio 2. Comparable examples 
are Cic. Verr. 3.16.41 id quod ais adsecutus es (TLL 1.1454.57); Att. 7.3.5 illud ipsum quod 
ais “quid fiet” (ibid. 1454.59-60); Sen. dial. 3.15.3 inde est, quod Socrates seruo ait (ibid. 
1454.66-67). 

In the Teubner edition of De ciuitate dei (1928-1929), in section 1.12 Dombart-Kalb 
read quod ait <Christus>. In their introduction, they remark that Christus probably is an 
addition to the original text (1928: XXXII). As appears from the stemma codicum (1928: 
XXXIII), the noun Christus probably has been added in several secondary manuscripts of 
ciu., possibly for the sake of clarity. The two extant early editions of cura mort. (indicated in 
the critical apparatus by b and d respectively) also read quod ait Christus, whereas Christus is 
left out of all the manuscripts; see the edition by Zycha (1900: 625). The explicit mentioning 
of Christus as the subject of the predicate ait does not seem to be necessary in the context of 
ciu. 1.12 (= cura mort. 2.4), since it disturbs a major argument in this passage. In ciu. 1.12, 
Christ is consistently indicated as ueritas, as the truth of his utterances plays an essential part 
in the argument of this section. Christ is the Truth, his utterances are true, and their truth 
refutes the thought that the victims of the sack of Rome would be hindered because they have 
not been buried. Indicating the subject of the sentence with the name Christus would diminish 
the argumentative value of the word play on truth and falsehood. 
 
qui corpus occidunt et postea non habent quid faciant 
This gospel quotation from Lc. 12.4, already paraphrased in section 2.3 as a refutation of 
Virgil’s opinion on the necessity of burial, is quoted here in direct discourse. 
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si habent tanta, quae de cadaueribus faciant 
The contrast between the gospel quotation and the situation during the sack of Rome is 
indicated by the lexical repetition of the verbs habent / faciant, and the contrast between non 
(habent) quid and (habent) tanta: 
 

postea non habent quid faciant 
si habent tanta, quae de cadaueribus faciant 

 
 
absit, ut falsum sit quod ueritas dixit. 
 
As we have seen in the preceding note on nisi forte … non sinant, the name of ueritas for 
Christ excludes the possibility that his words are untrue. The conclusion drawn on the basis of 
the indirect demonstration must then be, that the assertion ‘the enemies are able to do harm by 
preventing the burial of the deceased’ is untrue; the things they are able to do (de 
cadaueribus) do not have any consequence for the deceased, on account of Lc. 12.4: non 
habent quid faciant. In the following sentence the author explains why none of the things 
done to dead bodies has any importance for the deceased: it is because they do not perceive 
anymore. 
 
absit, ut 
According to Kühner-Stegmann (1971b: 237), absit ut, “das sei fern”, rarely occurs, and only 
in authors of late Antiquity. In Augustine’s works the expression occurs quite often. The LLT 
digital corpus offers more than two hundred examples. One of them, also concerning the 
authority of the Bible, is Aug. Gn. litt. 10.7.12: sed absit, ut contradicamus apostolo; “But far 
be it from us to contradict the apostle” (tr. Taylor, adapted). 
 
 
dictum est enim aliquid eos facere, cum occidunt, quia in corpore sensus est occidendo, 
postea uero nihil habere quod faciant, quia nullus sensus est in corpore occiso. 
 
In the quia-clauses the words of Christ in Lc. 12.4 are explained. The enemies have the ability 
to do something horrible to the Christians as long as their bodies are aware of what happens. 
After the death of their victims, the opportunity of the enemies to harm them has lapsed. For 
this explanation, the author appeals to the understanding of his audience; the particle enim 
(‘we all understand …’) marks this appeal. 
 
dictum est enim 
These words introduce the explanation of Lc. 12.4. The passive is probably used because the 
attention is transferred from the speaker, ueritas, to what is said. In terms of pragmatic 
linguistics, this is an example of Agent Demotion. In cases of Agent Demotion, the actor is 
presented as less important, and referred to in an adverbial clause or, as is the case here in 
cura mort., left out of the sentence altogether. As a consequence, all attention is drawn to the 
Patient, in the present case the words that have been said and their authority. See further 
Pinkster (1990: 19 and n. 18). 
 
aliquid eos facere, cum occidunt, quia in corpore sensus est occidendo, postea uero nihil 
habere quod faciant, quia nullus sensus est in corpore occiso 
The parallel sentences contain several contrasts between the situation during the execution 
(cum occidunt) and after death (postea). The author acknowledges the fact that the enemies 
actively harm their victims by inflicting on them a painful death (aliquid eos facere); as a 
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consolation, he states that afterwards they do not have the opportunity anymore to do harm 
(nihil habere quod faciant). In the two quia-clauses, the contrast between the two situations, 
before and after death, is emphasized by the place of occidendo and occiso at the end of the 
clauses: 
 

aliquid eos facere, cum occidunt, quia in corpore sensus est occidendo 
postea uero nihil habere quod faciant, quia nullus sensus est in corpore occiso 

 
quia in corpore sensus est occidendo 

In later Latin, the gerundive is used as a future passive participle; see Szantyr (1965: 374 sub 
α; 394 sub d). 
 
postea uero 
The particle uero is not connective in a strict sense, but a modal particle with an interactional 
character. It is used when the author wishes to stress that he personally guarantees the validity 
of an utterance, and often occurs in utterances with unexpected implications or, as is the case 
here, in the last of a series of elements. See further Kroon (1995: 319 sqq.). 
 
nihil habere quod faciant 
Augustine uses two different translations of Lc. 12.4. In Greek, this text reads µὴ ἐχόντων 
περισσότερόν τι ποιῆσαι (ed. Nestle-Aland). The translations Augustine uses, either contain 
an indirect question, like in section 2.3 and above in section 2.4 (non habent quid faciant), or, 
like here, a relative clause: nihil habere quod faciant. TLL 6.2437.13ff., s.u. habeo, offers 
both options as possible constructions after habeo combined with a negation. For negated 
habeo with a relative clause, see TLL 6.2437.14 sqq.; with an indirect question, see ibid. 
6.2437.28 sqq. Since TLL offers examples of both relative and indirect question clauses with 
present as well as with imperfect subjunctive, tense does not seem to be the distinctive feature 
with respect to the choice between relative and indirect question clause. Maybe the relative 
clause is used because the whole habere-clause is used in an infinitive construction. 
 
quia nullus sensus est in corpore occiso 
For the idea that sensory perception by a dead body is impossible, cf. Cic. Tusc. 1.43.104. In 
this section, interlocutor M. concludes a long discussion of several philosophers who teach 
their followers not to be attached to the burial of the body. Burial is not important for them 
because they believe that their bodies will not perceive the fact that it has been left unburied. 
The speaker concludes that burial pertains to the body, not to the soul, and that it does not 
make any difference whether or not one believes that the soul survives after death. In any case 
sensory perception by the body after death is no longer possible: totaque de ratione 
humationis unum tenendum est, ad corpus illam pertinere, siue occiderit animus siue uigeat; 
in corpore autem perspicuum est uel exstincto animo uel elapso nullum residere sensum; 
“accordingly, one principle must be adhered to in dealing with the whole purpose of burial, 
that it has to do with the body, whether the soul has perished or is still vigorous: in the body, 
however, it is plain that, when the soul has either been annihilated or made its escape, there is 
no remnant of sensation” (tr. King). 
 
 
multa itaque corpora christianorum terra non texit, sed nullum eorum quisquam a caelo 
et terra separauit, quam totam inplet praesentia sui, qui nouit unde resuscitet quod 
creauit. 
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By means of a fabric of gospel quotations, the author has demonstrated that there is no reason 
to blame Christ for the fact that he allowed his followers to remain unburied. The author 
states that this is not inconsistent with Christ’s promises. Now he returns to the issue itself, 
the lack of burial and its consequences. 

The transition from the detailed discussion of gospel quotations back to the main issue 
of the many dead left unburied, is marked by the particle itaque. For this use of itaque, see the 
following note. 
 
multa itaque corpora 
Multa corpora refers to the strages cadauerum mentioned in the first sentence of section 2.4. 
After the discussion of several gospel texts, the author links up with the main issue of sections 
2.4-3.5, viz. difficult situations in which it is not possible to bury the dead. 
 For itaque used after a digression, cf. OLD s.u. 2: (resuming after a parenthesis or 
digression): “Well, then”. TLL 7.2.531.3-23 offers examples of itaque used as a particle 
marking the recapitulation of the main issue in a discourse: ui debilitata: in sermone ad 
propositum reuocando; for instance Cic. Verr. 2.4.72; Catil. 2.5; orat. 72; Lael. 3; Liv. 
28.16.3; Curt. 8.1.29. Szantyr (1965: 513) states that itaque may be used for linking up or 
concluding. This concluding function arose from the adverbial, cataphoric use. The position 
of itaque at the second, or even third or fourth place in the sentence is an indication of the fact 
that itaque is used in a way comparable to ergo, igitur, as a discourse particle rather than as an 
adverb. 
 
nullum eorum quisquam a caelo et terra separauit 
‘Nobody kept any of them away from heaven and earth’. For this proverb-like clause parallel 
instances are hard to find. If ‘heaven’ should be interpreted as the abode of the soul, and 
‘earth’ as the resting place of the body, the clause may be comparable to Lact. inst. 2.12.3: 
constat enim ex anima et corpore id est quasi ex caelo et terra, quando quidem anima qua 
uiuimus uelut e caelo oritur a deo, corpus e terra, cuius e limo diximus esse formatum; “for 
he consists of soul and body, that is, as it were, of heaven and earth: since the soul by which 
we live, has its origin, as it were, out of heaven from God, the body out of the earth, of the 
dust of which we have said that it was formed” (tr. Roberts and Donaldson). 

It may also be inspired by the quotation from Lucan. 7.318-319, which is actually 
cited below in section 2.4: capit omnia tellus / quae genuit; caelo tegitur qui non habet 
urnam. For this quotation, see below, lemma caelo tegitur. Whereas the author has assured his 
audience that the souls of the unburied dead are safe (see the last part of section 2.3), the care 
for the unburied bodies is still under discussion in section 2.4. The issue of the body is 
discussed further in the quam-clause referring to terra. 
 
quam totam inplet praesentia sui, qui nouit unde resuscitet quod creauit 
This was a frequently used argument to refute criticism on the dogma of the bodily 
resurrection; cf. s. 277, on the day of the martyr Vincentius: deus autem noster et corpus fecit 
et spiritum; et utriusque creator est, et utriusque recreator; “but our God made both the body 
and the spirit; he is the creator of each, and he also recreates each” (tr. Hill). At the end of her 
life, Augustine’s mother Monica testifies to the same steadfast faith in resurrection (conf. 
9.11.28): ‘nihil’ inquit ‘longe est deo, neque timendum est, ne ille non agnoscat in fine 
saeculi, unde me resuscitet’; “‘nothing,’ she said ‘is distant from God, and there is no ground 
for fear that he may not acknowledge me at the end of the world and raise me up.’” 
(tr. Chadwick). 
 For the topos of God’s omnipresence, see the commentary on section 16.20, lemma 
deus omnipotens; see further ciu. 22.29. 
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dicitur quidem in psalmo: posuerunt mortalia seruorum tuorum escam uolatilibus caeli, 
carnes sanctorum tuorum bestiis terrae; effuderunt sanguinem eorum tamquam aquam 
in circuitu Hierusalem, et non erat qui sepeliret, sed magis ad exaggerandam 
crudelitatem eorum, qui ista fecerunt, non ad eorum infelicitatem, qui ista perpessi sunt. 
 
The author returns to the theme of birds and beasts wandering around the battlefield. In the 
opening sentence of section 2.4, this theme was already mentioned, with words that referred 
to Ps. 78.1-3: nec absumentes bestias resurrecturis corporibus obfuturas. Even in the Bible, 
objections are found to the idea that the corpses out on the field would be safe. The quidem-
unit contains such an objection, quoted verbatim from the Bible, Ps.78.2-3. In this fragment, 
the wild beasts devouring the corpses left on the field is described as an utterly horrific end to 
the defeat of Israel. 

The theme of birds and beasts together devouring unburied corpses is also elaborated 
on in pagan literature; see e.g. Lucan. 7.825-846, a detailed account of the corpses of 
Pompey’s soldiers. However, the Christians among Augustine’s audience will be more 
interested in the refutation of biblical objections to the belief in the safety of their fellow 
Christians’ unburied corpses. 
 The construction of the sed-clause following the psalm quotation is elliptic: in Ps. 78, 
the author tells how the corpses are devoured by beasts and birds, ‘in order to exaggerate the 
cruelty of those who did these things’; (these things did not happen) ‘in order to add to the 
unhappiness of the victims’. The latter part of the sed-clause is not governed by dicitur, but by 
a predicate like factum est, which has been left out: 
 

magis ad exaggerandam crudelitatem eorum, qui ista fecerunt 
non ad  eorum infelicitatem, qui ista perpessi sunt 

 
posuerunt mortalia seruorum tuorum escam uolatilibus caeli, carnes sanctorum tuorum 
bestiis terrae; effuderunt sanguinem eorum tamquam aquam in circuitu Hierusalem, et 
non erat qui sepeliret 
The quotation from Ps. 78.2-3 forms a scriptural counterpart of the situation in Rome in 410. 
At first sight, this Psalm verse may offer an objection to Augustine’s opinion that burial is not 
necessary in cases of emergency. However, in the following sed-clause, Augustine minimizes 
the influence of the state of the corpses on the well-being of the souls of the unburied. 
 
sed magis ad exaggerandam crudelitatem eorum, qui ista fecerunt 
In the sed-unit Augustine refutes a possible objection on the basis of Ps. 78.1-3, not by any 
arguments, but by using a rhetoric explanation of the verse. The fate of the deceased who 
were left unburied and eaten away by beasts and birds has been exaggerated in order to show 
how cruel the enemy was. Exaggerare is used here as a technical rhetoric term of ‘blowing 
up, enlarging’; see TLL 5.2.1148.72 s.u. exaggero. In doctr. chr. 4.12.75 Augustine mentions 
the rhetorical device of exaggerating: auditor … flectitur si … quod dolendum exaggeras, 
doleat; “your hearer … rues the thing which you insist that he must regret” (tr. Green). See 
also Lausberg (1998: 207) on indignatio or exaggeratio: “the inflaming of the audience’s 
emotions in order to bring them to take sides against the opposing party”. For theoretical 
remarks, Lausberg refers to Cic. inu. 1.100. 
 
 
quamuis enim haec in conspectu hominum dura et dira uideantur, sed pretiosa in 
conspectu domini mors sanctorum eius. 
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The author rounds off his argument with another quotation from a Psalm, 115.15. This second 
quotation, contrary to the preceding one, is not explicitly announced as such. The harsh 
human experience is contrasted with the way in which God observes the cruel death of the 
faithful: 
 

haec  in conspectu hominum  dura et dira 
 pretiosa in conspectu domini mors sanctorum eius  

 
With haec, the author refers to the deeds mentioned in the quotation from Ps. 78: after a grim 
death the corpses of the righteous are left to the birds and the wild beasts, and prevented from 
being buried. These cruel deeds form a contrast with mors sanctorum eius. Humans only see 
the cruelties, but the death of the faithful as a whole is carefully observed by God. 
 
dura et dira 
Balmus (1930: 209) concludes that in most of Augustine’s pairs of synonyms the second part 
(verb, noun, adjective) serves to complete the first one. The second part of the pair may fill in, 
refine or specify the first. In the present instance, dira may be used in order to draw attention 
to the cruel actors on the stage. Augustine uses the same combination in ciu. 19.7, where he 
states that words are not adequate to describe the hardships caused by war, duras et diras 
necessitates; “the hard and harsh necessities” (tr. Greene). See also c. Faust. 22.22. 
 
pretiosa in conspectu domini mors sanctorum eius 
Augustine quotes or refers to this psalm verse often in his sermons, especially in those 
sermons held on the commemoration day of a martyr. See, for instance, s. 310.3.3, on the day 
of Cyprian: unde nos celebraremus natalitia eius, nisi esset pretiosa in conspectu domini 
mors sanctorum eius? “Why would we here be celebrating his birthday, if it were not the case 
that precious in the eyes of the Lord is the death of his saints?” (tr. Hill and Rotelle). In ciu. 
13.7, Augustine illustrates the value of death by martyrdom. In normal circumstances, 
baptism is a necessary condition for entering the kingdom of Heaven, but the death of an 
unbaptized martyr for the Christian faith is so precious, that it may compensate for the fact 
that the martyr had not yet been baptized: hinc est quod scriptum est: pretiosa in conspectu 
domini mors sanctorum eius. quid enim pretiosius quam mors, per quam fit ut et delicta 
omnia dimittantur et merita cumulatius augeantur? “Hence we read in the Scriptures: 
‘Precious in the sight of the Lord is the death of his saints.’ Indeed, nothing is more precious 
than the death which makes it possible for all transgressions to be remitted, and merits to be 
accumulated in greater store” (tr. Levine). 
 In s. 329, a sermon held on the commemoration day of the martyrs, Augustine 
elaborates on Ps. 115.15, and, more specifically, on the noun pretium; the death of Christ 
formed the price paid for the dead martyrs, and they paid back this price by their own death: 
quod illis impensum est, reddiderunt. 
 
 
proinde ista omnia, id est curatio funeris, conditio sepulturae, pompa exequiarum, 
magis sunt uiuorum solacia quam subsidia mortuorum. 
 
Generally stated, funeral rituals do not essentially change the position of the dead. This 
conclusion is based on the preceding discussion of quotations from the gospel and the psalms. 
 
proinde ista omnia 
For proinde used in a concluding sense, like itaque, igitur, etc., see TLL 10.2.1804.34; among 
the examples mentioned is ciu. 1.20 (TLL 10.2.1806.5-6): we say that herbs live, although 
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they do not perceive, and therefore can also die; “and hence, when violence is exercised, be 
slain”: proinde etiam, cum uis adhibetur, occidi (tr. King). See also Aug. ep. 120.10; for more 
examples, TLL 10.2.1806.9 refers to the works of Ammianus and Augustine in general, since 
they often use proinde in this sense. TLL 10.2.1806.2-3 mentions Amm. 14.9.3, where after a 
geographical digression and the announcement of the fate of a certain officer named 
Ursicinus, the author resumes the main line of his narrative: proinde die funestis 
interrogationibus praestituto, imaginarius iudex equitum resedit magister; “accordingly, on 
the day set for the fatal examinations the master of the horse took his seat, ostensibly as a 
judge” (tr. Rolfe). 
 
curatio funeris, conditio sepulturae, pompa exequiarum 
These elements of the funeral rite are elaborated by two examples in the text below, derived 
from the parable of the rich man and Lazarus (Lc. 16.19 sqq.). In s. 102.1.2, comparable 
expressions occurs, like for instance pompa funeris and in pretiosis sarcophagis. In this 
sermon, Augustine resists the opinion of some Christians, who believe that a luxurious burial 
is a good thing, and being lacerated by beasts or being shipwrecked is a miserable way of 
dying. In Augustine’s view, death is good only after a good life led on earth; see Ntedika 
(1971: 202). 
 
uiuorum solacia – subsidia mortuorum 
The chiastic word order underlines the antithetic content; for this use of chiasm, see Lausberg 
(1998: 322). 
 
 
si aliquid prodest inpio sepultura pretiosa, oberit pio uilis aut nulla. 
 
This reasoning is not wholly accurate: in a sound argument, the impious person buried in a 
wealthy grave should not be contrasted with a pious person lacking a grave, but with an 
impious person buried in a modest grave or not buried at all. In fact, the type of grave, either 
luxurious or simple, does not have any influence on the state of the dead. The author 
intermingles the comparison between the two types of burial with the comparison between the 
two types of deceased: the impious rich man and the poor beggar in the story of Lc. 16. By 
contrasting the impious buried in a rich grave with the pious not buried at all, he gives the 
story of the rich Abraham and the poor Lazarus all the more power of persuasion. 
 
sepultura pretiosa 
The LLT digital database does not offer any earlier instances of sepultura pretiosa. The 
comparable phrasing sepulcrum pretiosum is used more often by Augustine. For instance in 
en. Ps. 48.2.7 he refers to the marble tomb of the rich man with the noun phrase pretiosum et 
marmoratum sepulcrum. In s. 102.2.3 Augustine also discusses the parable of the rich man, 
and in the catalogue of riches expended on his funeral, also the pretium sepulturae is 
mentioned. sepultura pretiosa may refer to the expensive tombs of the rich, in contrast with 
the lack of a place of rest for the many unburied. See Blaise-Chirat s.u. sepultura, for which 
the first translation offered is “tombeau”. With pretiosa Augustine refers to the quotation of 
Ps. 115, earlier in section 2.4, with a word play on the double meaning of pretiosus, 
‘expensive’ and ‘precious’. 
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praeclaras exequias in conspectu hominum purpurato illi diuiti turba exhibuit 
famulorum, sed multo clariores in conspectu domini ulceroso illi pauperi ministerium 
praebuit angelorum, qui eum non extulerunt in marmoreum tumulum, sed in Abrahae 
gremium sustulerunt. 
 
First, the curatio funeris is elaborated. Praeclaras exequias in conspectu hominum forms a 
contrast with multo clariores in conspectu domini, and purpurato illi diuiti with ulceroso illi 
pauperi. Concerning the pompa exequiarum, turba famulorum forms a contrast with 
ministerium angelorum. The poor beggar outdoes the rich man by being buried in a cloak 
consisting of ulcers and yet being served by angels. The rich man is only accompanied by his 
servants, the poor man is actually being served (ministerium). The juxtaposition of pauperi 
and ministerium stresses how unusual the situation is. The words famulorum and angelorum 
are emphatically placed in isolation after the finite verbs exhibuit and praebuit. 
 This sentence consists of two entirely parallel clauses, forming an isocolon. In an 
isocolon, the number of words in the parallel clauses is equal (Lausberg 1998: 321): 
 

praeclaras exequias in conspectu hominum purpurato illi diuiti turba  exhibuit famulorum 
multo clariores in conspectu domini ulceroso illi pauperi ministerium praebuit angelorum 

 
In this case, the predicates of the two clauses are more or less synonymous; the other 
constituents correspond with each other syntactically, but semantically most of them form 
contrasts. In this way the contrast between the funeral of the rich man and that of Lazarus is 
emphasized. Several cases of lexical repetition, homoeoteleuton and homoeoptoton intensify 
the contrast: 

– Lexical repetition: in conspectu hominum – in conspectu domini; illi – illi; 
– Homoeoteleuton, or equality of sound at the end of two corresponding words: 

purpurato – ulceroso; exhibuit – praebuit; famulorum – angelorum; 
– Homoeoptoton, or similar case endings: hominum – domini; turba – ministerium. 

 
For homoeoptoton and homoeoteleuton, see Lausberg (1998: 325). 
 Augustine often uses the isocolon and other types of parallelisms, not only in cura 
mort., but also in, for instance, De ciuitate dei and in his sermons. In other works, for instance 
in Confessiones, parallel sentences occur less frequently; for this observation, see Verheijen 
(1949: 102). Augustine’s use of isocola and other forms of parallelism does not only serve the 
fine and effective wording, the elocutio. The parallelisms also form part of Augustine’s 
rhetorical strategy. The use of stylistic devices as persuasive tools is also recommended to the 
orator in Cic. de orat. 1.31.138. There, Crassus includes style into the persuasive 
armamentarium: primum oratoris officium esse, dicere ad persuadendum accommodate; 
“first, that the duty of an orator is to speak in a style fitted to convince” (tr. Sutton-Rackham). 
For this interpretation of Cic. de orat. 1.31.138 and other references, see Lausberg (1998: 
113). Balmus (1930: 143-186) offers examples of various types of parallelisms in conf. and 
ciu. For parallelism in Augustine’s sermons, see Mohrmann (19612: 351-370). 

In isocola and other types of parallel sentences in Augustine’s works, the verbal and 
syntactical parallelism usually underscores an analogy or contrast between two comparable 
situations. In the sentence under discussion here, the comparison between both funerals works 
out in favour of the poor Lazarus. This appears from the comparative multo clariores: the 
angels organize a much more splendid funeral for Lazarus, multo clariores [exequias] in 
conspectu domini. The splendour that surrounds Lazarus’ funeral is invisible to humans. 
Earlier in section 2.4 the author has already quoted Ps. 115: pretiosa in conspectu domini 
mors sanctorum eius. What counts, apparently, is the way in which the Lord regards the death 
of his people. 
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qui eum non extulerunt in marmoreum tumulum, sed in Abrahae gremium sustulerunt 
Whereas the circumstances of the burial are expressed in parallel sentences, the conditio 
sepulturae, the design of the grave itself, is rendered in a chiasm, in which the warm in 
Abrahae gremium forms a contrast with the deadly cold in marmoreum tumulum, and the 
efferre of the rich man is outdone by the tollere, “raising to heaven” (OLD 5c), of the beggar. 
Cf. Lc. 16.19 sqq. 
 
in Abrahae gremium 
Abraham’s bosom is originally a Jewish metaphor for the resting place of the dead; see 
Ntedika (1971: 137-138). In early Christianity, it is often used as an image of the abode of the 
dead, or as a metaphor for souls waiting for the resurrection of the body, or, again, as image 
of a burial in the vicinity of a saint. For these interpretations of Abrahae gremium, see the 
General Introduction, section 2.1. In the present instance in cura mort., however, the image is 
used more specifically in a contrast between two ways of burial; the rich man rests in a 
wealthy tomb, but the poor Lazarus has reached the place where the righteous dead await their 
bodily resurrection. 
 
 
rident haec illi, contra quos defendendam suscepimus ciuitatem dei. 
 
With haec, the author refers to the circumstances under which the poor Lazarus has been 
buried; no grave is mentioned, but he rests at the bosom of the patriarch Abraham. In the eyes 
of the adversaries of Christianity, whose opinions Augustine wishes to refute in De ciuitate 
dei, this resting place is of little importance. For the apologetic context in which Augustine 
writes De ciuitate dei, see the commentary on section 2.3, lemma unde in primo libro, and the 
note on inimici earlier in section 2.4. 
 
 
uerum tamen sepulturae curam etiam eorum philosophi contempserunt. 
 
The combination uerum tamen emphasizes the contrast between the howls of derision by the 
pagans, and the pagan philosophical thoughts referred to. O’Daly (1994b: 977-978) states 
that, when writing De ciuitate dei, Augustine’s principal aim is to provide his fellow 
Christians, or anyone interested in Christian faith, with arguments for the defence of 
Christianity against the criticism of their non-Christian contemporaries. The discussion in 
cura mort. 2.4 of pagan philosophers who agree with him in their evaluation of burial suits 
this aim well, since it enables the followers of Christianity to give their non-Christian critics a 
taste of their own medicine. 
 
eorum philosophi 
Augustine may have thought here of Cicero, Seneca or Lucretius. Cicero dedicated his first 
book of the Tusculanae disputationes to the disparaging of death. In Tusc. 1.43.104 
interlocutor M. refers to Diogenes the Cynic, who even asked his friends not to bury him after 
death, but to offer him to the birds and beasts. They ask in turn: uolucribusne et feris? “To the 
birds and the beasts?” Of course they objected to this proposal, after which Diogenes 
suggested that they should lay down a stick next to his corpse after his death. By means of 
this suggestion he made his friends understand that he would no more notice the beasts and 
birds devouring him, than he would be able to use the stick. Cicero also mentions the dramatic 
story of Deiphilus, grandson of Priamus, who was accidentally killed by his father, and 
appeared to his mother during the night, begging her in tears to bury him before the birds and 
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beasts devoured him. The speaker quotes a few words from Pacuvius, Iliona, a text now lost, 
in which ferae uolucresque, ‘birds and beasts’, are mentioned again: priusquam ferae 
uolucresque … (Tusc. 1.44.106). In the opinion of speaker M. stories like this are highly 
emotionalized, due to the dramatic entourage of music and recitation; difficile est non eos, qui 
inhumati sint, miseros iudicare; “it is difficult to avoid the thought that all who are unburied 
are wretched” (tr. King, adapted). In this way these stories conceal the fact that a burial is not 
that important. 

Seneca in his epist. 92, writing about the relation between body and soul, also 
proclaims that burial is not important. He considered the body no more than a uelamentum for 
the soul (92.13). The body, health, wealth, all have to be at the disposal of the soul and the 
ratio. The logical consequence of this is, that after the death of the body, the soul will not 
bother where ‘its container ends up’: epist. 92.35 ne quis insepultus esset, rerum natura 
prospexit: quem saeuitia proiecerit, dies condet. diserte Maecenas ait: nec tumulum curo, 
sepelit natura relictos; “Nature has taken care that no man remains unburied: if anyone is left 
exposed by brutality, time will lay him to rest. Maecenas puts it eloquently: ‘I care for no 
tomb: the abandoned are buried by nature.”’ (tr. Costa). See also Lucr. 3.866-867: if someone 
is afraid that his corpse will be dismembered by beasts, he overlooks the fact that he will not 
notice this, because he does not exist anymore: 
 

scire licet nobis nil esse in morte timendum, 
nec miserum fieri qui non est posse; 
“we may be sure that there is nothing to be feared after death, 
That he who is not cannot be miserable” (tr. Rouse-Smith). 

 
 
et saepe uniuersi exercitus, dum pro terrena patria morerentur, ubi postea iacerent uel 
quibus bestiis esca fierent, non curarunt, licuitque de hac re poetis plausibiliter dicere: 
 caelo tegitur, qui non habet urnam. 
 
uniuersi exercitus 
This may be read as a hyperbole; if taken literally, the remark by Walsh (2005: 194, ad ciu. 
1.12) is useful, who refers to Cic. Tusc. 1.42.101. There interlocutor M. mentions Cato 
recording that often entire Roman legions were led into a battle they were doubtful to survive. 
Walsh also mentions the defeat of the Spartan army at Thermopylae. 
 
terrena patria 
The LLT digital corpus does not contain any instances of this expression before Augustine. 
The expression occurs for the first time in Aug. ep. 243.6. In this letter, Augustine uses the 
metaphor of combat for the initiation into the Christian faith. In a comparison, Augustine 
refers to the Spartan mothers, who used to rouse their own sons among the soldiers to die for 
their native city: ut pro terrena patria sanguinem funderent. In the same way, the mother of 
the addressee, Laetus, should encourage her son to follow the path of a Christian instead of a 
worldly career, an encouragement she seems to withhold from her son. For the dating of ep. 
243, see Divjak (2002: 1036). 
 
curarunt 
See OLD s.u. 8d: “to regard with anxiety or interest, worry or care about, heed”, with indirect 
question; cf. Cic. Tusc. 1.44.107 (also in the context of hostility): tenendum est igitur nihil 
curandum esse post mortem, cum multi inimicos etiam mortuos poeniuntur; “We must 
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therefore hold fast the principle that there is no need, when you see numbers of men 
punishing even dead enemies, to be anxious about anything after death” (tr. King). 
 
poetis 
The plural may be interpreted as a hyperbole, since Augustine actually quotes only one poet. 
 
plausibiliter 
As Balmus (1930: 65) already noticed, the large number of adverbs on -ter in Augustine 
strikes the eye. Plausibiliter is found before Augustine only in Diomedes (gramm. 1.406.7a), 
where it is in a range of adverbia ending in -ter. This may be the reason why Balmus does not 
mention plausibiliter in his enumeration of adverbia in -ter coined by Augustine (for which, 
see Balmus 1930: 66). 
 TLL 10.1.2367.18 sqq. describes the adverb as modo plausibili, sc. ita ut plausus uel 
assensio detur. By using the adverb plausibiliter, Augustine evokes the context of a recitatio 
or public reading of literary compositions; for plausibiliter used in this context, see Aug. pat. 
4.3 theatricum aliquid plausibiliter exhibendo, “by presenting some praiseworthy theatrical 
contest” (tr. Meagher). 
 
caelo tegitur, qui non habet urnam 
This quotation is the latter half of Lucan. 7.819; the verse may be inspired by Seneca’s maxim 
in epist. 92.35: quem saeuitia proiecerit, dies condet. 

The background of the quotation is formed by the battlefield at Pharsalus in 48 BCE 
Here, after having beaten Pompey, Caesar refuses to allow the piles of corpses of the hostile 
army to be cremated, because he is enjoying the sight of them: 7.789-791 cernit … excelsos 
cumulis aequantia colles corpora. He is addressed by the poet, who admonishes him that one 
day all these bodies will be burned to ashes, together with earth, sea and heaven (812-815, 
cf. the Stoic idea of the cosmic fire), and that his own soul will, at some time, be in the same 
place as the souls of all the dead soldiers he is looking at: 
 

libera fortunae mors est, capit omnia tellus 
quae genuit; caelo tegitur qui non habet urnam; 
“the dead are free from fortune; Mother Earth has room 
for all her children, and he who lacks an urn, has the sky to cover him” 
(Lucan. 7.818-819, tr. Duff). 

 
Although the circumstances in the context of the Pharsalia-quotation and cura mort. 2.4-5 
(ciu. 1.12-13) are comparable, as is stated by Müller (2003: 215-216), there is indeed an 
important difference in the appreciation of these circumstances. The poet severely blames 
Caesar for leaving the dead unburied; he sets Hannibal as an example, the Poenus humator 
consulis (viz. after the battle of Cannae; see 7.799-800), who accomplished the appropriate 
ceremonies (7.801: hominum ritus). Whereas in Lucan. 7 the maxim caelo tegitur, qui non 
habet urnam is used in order to urge Caesar to bury his dead enemies, for Augustine it is a 
reason not to worry about the difficult circumstances after the sack of Rome in 410, which 
made it impossible to bury all the dead. 
 For Augustine’s appreciation of Lucanus, see Hagendahl (1967: 471): “Augustine had 
a special liking for Lucanus, whom he characterizes as magnus eorum in carmine declamator 
(cons. eu. 1.30.46).” 
 
 



Section 2.4 

 134 

quanto minus debent de corporibus insepultis insultare christianis, quibus et ipsius 
carnis membrorumque omnium reformatio non solum ex terra, uerum etiam ex aliorum 
elementorum secretissimo sinu, quo dilapsa cadauera recesserunt, in temporis puncto 
reddenda et redintegranda promittitur. 
 
In fact, according to Augustine, the pagans do not have any reason to laugh at the unburied 
Christians. Their own philosophers do not worry about the fate of the unburied dead; the 
Christians should not do so either, since they have as an extra advantage the belief in the 
possibility of resurrection even of those corpses which have completely disappeared. 

For the Pharsalia-quotation interpreted as an a minore ad maiorem argument, see 
further Müller (2003: 215). 
 
debent 
The subject of debent are the pagans who laugh at the thought that a resting place at the side 
of Abraham would compensate for the lack of a grave. 
 
quibus … reformatio … reddenda et redintegranda promittitur 
Although the two gerundives form an alliterating pair, the entire construction is elliptic; 
reformatio is the subject of reddenda, whereas redintegrare, ‘restore’, does not pertain to the 
re-creation of the dead bodies, but to the dead bodies themselves: ‘The re-creation of their 
bodies will be accomplished and (their bodies) will be restored.’ For reformatio, see Souter 
s.u., who translates this as “re-creation”. See also Lewis-Short s.u.: “a transformation (very 
rare) 1. Lit., of a metamorphosis into an ass, Apul. Met. passim”. 
 
et ipsius carnis membrorumque omnium reformatio 

Redundancy of et … que occurs in early Latin texts, and recurs in later Latin; see Szantyr 
(1965: 523). In the present instance in cura mort., et … que may be used in order to 
underscore the contrast between ipsius carnis and omniumque reformatio. 
 
ex aliorum elementorum secretissimo sinu 
A comparable expression appears in a comparable context in ciu. 22.20, where Augustine 
deems it inconceivable that “any recess or hidden place in nature”, sinus ullus secretumque 
naturae, will be able to keep away from God, the creator, the bodily remains of any human 
(tr. Green). 
 
in temporis puncto 
OLD s.u. punctum 5: “an infinitesimal amount of time, a moment, instant; also punctum 
alone”. Among the examples is Apul. Met. 2.5, about the sorceress Pamphile, who transforms 
young men who do not respond to her advances ‘into stones and sheep in an instant’: in saxa 
et in pecua puncto reformat. The expression in temporis puncto is an allusion to I Cor. 15.52, 
about the resurrection of the dead: in momento, in ictu oculi, in nouissima tuba; canet enim 
tuba et mortui resurgent incorrupti (Sabatier): “in a moment, in the twinkling of an eye, at the 
last trumpet. For the trumpet will sound, and the dead will be raised imperishable” (NRSV). 
The phrasing in temporis puncto also occurs in quotations of I Cor. 15.52 in Jerome’s letters, 
for instance in epist. 119.5: in puncto temporis et in motu oculi atque momento. 
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SECTION 3.5 
 
 
nec ideo tamen contemnenda et abicienda sunt corpora defunctorum maximeque 
iustorum atque fidelium, quibus tamquam organis et uasis ad omnia bona opera sancte 
usus est spiritus. 
 
At the beginning of section 3.5, Augustine switches from the exceptional circumstances in 
which burial is impossible, to the general rule that funeral rites have an importance of their 
own. The fact that the absence of burial does not preclude the resurrection of the body, should 
not make Christians negligent in their care for the deceased. Instead, they should do their best 
to bring the dead to their resting place. This is also the tenor of Lucan. 7.812-824. One of 
these verses has been quoted in cura mort. 2.4; the context of this verse also consists of an 
exhortation not to leave the dead unburied. See the commentary on section 2.4, caelo tegitur. 
 
nec … contemnenda et abicienda sunt corpora defunctorum 
For the notion of contemnere in the context of burial, cf. Cic. Tusc. 1.45.108, where 
interlocutor M. states: totus igitur hic locus est contemnendus in nobis, non negligendus in 
nostris, ita tamen, ut mortuorum corpora nihil sentire uiui sentiamus; “This whole subject 
then must be treated with contempt as regards ourselves, but not ignored in the case of those 
connected with us – with this proviso, however, that we, the living, are conscious that the 
bodies of the dead have no consciousness” (tr. King). For the idea that burial is important for 
the living, not for the dead, which Augustine discussed in cura mort. 2.4, see Cic. Tusc. 
1.45.109: quantum autem consuetudini famaeque dandum sit, id curent uiui, sed ita, ut 
intellegant nihil ad mortuos pertinere; “Let the living, however, attend to funeral observance 
to the extent to which they must make a compromise with custom and public opinion, but 
with the understanding that they realize that in no way does it concern the dead” (tr. King). 
For a general remark on traces of the language in Cic. Tusc. that occur in cura mort., see the 
introduction to sections 2.3-3.5, section 3. 
 
maximeque iustorum atque fidelium 
One would expect minime, but maxime can be explained elliptically: ‘and this holds especially 
for the bodies of the just and faithful’. 
 
tamquam organis et uasis 
For the metaphor of the human body as an instrument, cf. Gn. litt. 7.18, where Augustine 
explains how the soul uses the brain: sed anima in istis tamquam in organis agit, nihil horum 
est ipsa; sed uiuificat et regit omnia; “The soul, however, acts on these parts of the brain as on 
its organs. It is not the same thing as they are, but it vivifies and rules all parts” (tr. Taylor). 

For the metaphor of the clay pot, cf. Cic. Tusc. 1.22.52: nam corpus quidem quasi uas 
est aut aliquod animi receptaculum; ab animo tuo quicquid agitur, id agitur a te; “For the 
body is as it were a vessel or a sort of shelter for the soul: every act of your soul is an act of 
yours” (tr. King). Although the body is compared to a clay pot both in Tusc. and in cura 
mort., Augustine would not agree with Cicero on the point that the self coincides with the 
mind; for Cicero the body is no more than an earthly frame for the mind, whereas Augustine 
in cura mort. stresses the value of the body as a constituent part of the whole human being. 
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The closest biblical parallel is provided in II Cor. 4.7, where the human body is 
compared to a clay pot, containing the immortal soul like a treasure: habemus autem 
thesaurum hunc in uasis fictilibus, (Sabatier); in en. Ps. 70.1.5.39 Augustine refers to II Cor. 
4.7, calling the human body a terrenum uas. 
 
sancte usus est spiritus 
For sancte, see Blaise-Chirat s.u. sanctus: “saintement, pieusement”. The expression sancte 
uti also occurs in ciu. 1.18; in this passage Augustine uses various derivations of sanctus in a 
discussion of the ‘virtue of sacred continence’, sanctae continentiae bonum. Cultivating this 
virtue ‘results in the hallowing of the body itself’, et ipsum corpus sanctificatur; if one 
persists in the virtue of continence, the sacredness of the body does not perish, since the will 
persists in using the body in a sacred manner: nec de ipso corpore perit sanctitas, quia eo 
sancte utendi perseuerat uoluntas. For sancte used as an adverb combined with other verbs, 
see for instance Lucif. Moriend. 12, in an address to Emperor Constantius: et uis te perfectum 
cultorem dei et omnia sancte agentem uocitare; ‘and you wish to be called the perfect 
worshipper of God and the one who performs everything virtuously’; see also Tert. cult. fem. 
2.2. 
 
spiritus 
In cura mort. 3.5 spiritus is synonymous with anima, ‘that which makes the body alive’. For 
spiritus as synonym to anima, see O’Daly (1994a: 315-316), who first explains that in 
Augustine’s works “The mind (mens, ratio) is a pars animi, viz. its best part (Acad. 1.5), or 
quod excellit in anima (trin. 15.11). Animus can, however, also be reserved for ‘mind’ (ciu. 
11.3; trin. 14.26).” Then O’Daly (1994a: 316) discusses the noun spiritus, which, 
“particularly as a translation of the Septuagint’s πνεῦµα (occasionally πνοή), is often identical 
in meaning to anima, though it can also be equated with mens (cat. rud. 29; ciu. 13.24; e.a.).” 
Blaise-Chirat s.u. spiritus 7: “esprit, âme (poét.cl., Tac.). Superieur à anima la vie, et inférieur 
à mens la pensée. Aug. Gn. litt. 12.54.51; cf. orabo spiritu, orabo et mente, 1 Cor. 14.15; 
l’esprit (opp. au corps): non corpore, sed spiritu. Aug. s. 210.5; Io. eu. tr. 27.5-6.” 
 
 
si enim paterna uestis et anulus ac si quid huius modi tanto carius est posteris, quanto 
erga parentes maior affectus, nullo modo ipsa spernenda sunt corpora, quae utique 
multo familiarius atque coniunctius quam quaelibet indumenta gestamus. 
 
Before Augustine raises biblical examples of burial, he inserts an analogy taken from 
everyday life which is meant to clarify his opinion on the importance of the body. The 
comparison of the body with clothes and ornaments substantiates the view that the bodily 
remains of the beloved should be treated as valuable objects, and buried with care. 

By choosing an example taken from everyday life, Augustine appeals to the empathy 
of his readers. The use of the consensus particle enim indicates that the author expects his 
audience to share this opinion with him, on the basis of the knowledge they share. For this use 
of enim, cf. Kroon (1995: 203): “An important observation in this respect is that essentially 
monological texts (…) may to varying degrees be diaphonic, i.e. containing the voices of a 
speaker and an addressee. The putative connective function of enim in classical Latin can be 
ascribed to the high degree of compatibility of consensus markers with subsidiary discourse 
units: enim-units often function as common-ground arguments that support a challengeable 
central unit.” In this instance the author’s opinion on careful burial may be considered 
challengeable insofar as it seems to be contrary to his statement in the preceding section. 
There, in section 2.4, he discussed emergency situations in which it is impossible to bury the 



Section 3.5 

 137 

dead properly. He argued that bodies which are left unburied as a result of emergencies will 
nevertheless share in bodily resurrection. 
 
nullo modo ipsa spernenda sunt corpora 
With an emphatic negation and, again, a gerundive, Augustine repeats the statement in the 
opening sentence of the section, that all possible things should be done to take care of the 
dead bodies. 
 
quae utique multo familiarius atque coniunctius quam quaelibet indumenta gestamus 
The argumentum ad maiorem brings to the fore the value of the human body as part of the 
self; utique, “for certain” (OLD s.u. utique 2), emphatically marks the close connection 
between body and soul. 
 
 
haec enim non ad ornamentum uel adiutorium, quod adhibetur extrinsecus, sed ad 
ipsam naturam hominis pertinent. 
 
The elements mentioned in the preceding sentence, uestis et anulus, are referred to in chiastic 
order. The ring is an ornament (ornamentum), clothes are useful (adiutorium) as protection. 
Clothes and ornaments, worn directly on the body by our dearest, are dear to us. Augustine 
assumes that the body itself of our dearest is all the more precious to us, since his body (uas et 
organum) has been closer to the spirit of the deceased than his clothes and ornaments. The 
particle enim again indicates that Augustine appeals to consensus about the idea that the body 
is not just the container of the soul, but forms an integral part of the human being. 
 
ad ipsam naturam hominis pertinent 
Over the years Augustine distanced himself from the Platonic theory, in which the human 
body is no more than a temporary container for the soul, and developed a more positive 
appreciation of the body. This positive appreciation was encouraged, among other things, by 
two important Christian doctrines, about the incarnation of Christ and the bodily resurrection. 
For this development of Augustine’s opinion on corporality, see further Miles (2002). 
 
 
unde et antiquorum iustorum funera officiosa pietate curata sunt et exequiae celebratae 
et sepultura prouisa, ipsique, cum uiuerent, de sepeliendis uel etiam transferendis suis 
corporibus filiis mandauerunt. 
 
After having used examples taken from every day life, Augustine proceeds with the 
discussion on the importance of burial by adding four examples taken from Old and New 
Testament, which show clearly the importance attached to burial in the Bible. The adverbial 
unde marks the transition from the subsidiary unit back to the main issue announced at the 
beginning of the section, the care for the dead bodies, and especially the bodily remains of the 
righteous and faithful. The care taken by the Old Testament patriarchs to bury their fathers 
according to their wishes is founded on the general human appreciation of the body. 
 
antiquorum iustorum funera 
The presentation of the Old Testament funeral stories has been prepared for by the mentioning 
of the word iustorum in the first sentence of this section, corpora defunctorum maximeque 
iustorum atque fidelium. 
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The antiqui iusti are the Old Testament characters who lived up to the law of God; see 
Blaise-Chirat s.u. iustus: “1. juste, vertueux, pieux, qui suit la loi de Dieu; subst. m., ‘le juste’: 
Matth. 10.41; (surtout au pl.) ‘les justes’: Aug. cat. rud. 7.11.” See also TLL 7.2.724.51 sqq.: 
usu iudaicae et christianae religionis proprio cum respectu foederis inter deum et hominem 
facti. Ibid. 725.25-26, de hominibus, pro substantiuo; among the examples is Vulg. Ios. 10.13 
in libro iustorum: ‘in the book of the righteous’. Blaise-Chirat s.u. antiquus mention the 
combination antiqui sancti, and refer to Aug. cat. rud. 17.28, where Augustine states that the 
antiqui sancti, sc. of the Old Testament, prophesized the coming of Christ. 
 
officiosa pietate 
‘with attentive devotion’. For officiosus, see TLL 9.2.517.6; it is used to characterize not only 
humans, but also acts, habits, affections etc. Among the examples mentioned are ciu. 1.13 
(= cura mort. 3.5); ciu. 1.3. Below in section 3.5, after a list of scriptural examples of careful 
burial, Augustine refers to these examples with the expression pietatis officia, ‘beneficial acts 
of devotion’. 

Seneca’s Epistulae morales 99.19 provides the only earlier parallel for this expression, 
though within a different context; in Seneca’s letter, officiosa pietas refers to the careful 
maintenance of a friendly relationship. In this letter, Seneca describes how we sometimes 
draw out our own, bittersweet tears of sorrow for the death of dear friends, when we 
remember their delightful conversation, their cheerful companionship, and the attentive way 
in which they maintained the friendship: cum occurrunt sermones eorum iucundi, conuersatio 
hilaris, officiosa pietas. 
 
funera … curata sunt et exequiae celebratae et sepultura prouisa 
The three elements of the funeral are mentioned in chronological order: the care for the 
corpses, funera curata sunt; the funeral rite, exequiae celebratae; the interment, sepultura 
prouisa. These same three elements can be found in section 2.4, dealing with the story of 
Lazarus, although in a different order: funus – sepultura – exequiae. 
 
ipsique, cum uiuerent, de sepeliendis uel etiam transferendis suis corporibus filiis 
mandauerunt 
This phrase refers to a set of stories from the Pentateuch: Abraham negotiates about a place 
for the burial of Sarah with Ephron the Hittite (Gn. 23.3-20); later, Isaac and Ismael bury their 
father Abraham in the same tomb where Sarah has been laid to rest (Gn. 25.9-10); Esau and 
Jacob bury their father Isaac also here (Gn. 35.29). Before his death in Egypt, Jacob makes 
specific orders for burial in this grave tomb. On his deathbed he put his son Joseph under oath 
not to leave his bones in Egypt, but to transport them to the family-grave (Gn. 47.29-31); later 
he summoned all his sons to transport him to the same grave in which Isaac, Rebekah and 
Leah had a resting-place (Gn. 49.29-31); Joseph and his brothers dutifully carried out his 
demands (Gn. 50.13). Moses brings Joseph’s bones with him during the exodus from Egypt 
(Ex. 13.19), as Joseph had demanded before dying (Gn. 50.24-25). 

Outside the Pentateuch, we find three more instances of a person giving orders for his 
own burial: The elder Tobit to his son Tobit in Tb. 4.3: sepeli me diligenter (Sabatier); 3 Rg. 
13.31 cum mortuus fuero, sepelite me in sepulchro, in quo uir dei sepultus est; iuxta ossa eius 
ponite ossa mea (Sabatier, Vulgata noua); for this instance, see also cura mort. 7.9. King Asa 
in II Par. 16.14: et sepelierunt eum in sepulchro suo quod foderat sibi in ciuitate Dauid 
(Sabatier, Vulgata noua; III Rg. 13.31 and II Par. 16.14 are lacking in the Itala-text edited by 
Sabatier). 
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et Tobis sepeliendo mortuos deum promeruisse teste angelo commendatur. 
 
The deutero-canonical book Tobit tells about the devout Israelite Tobit (or Tobis, Tobias) and 
his son and namesake. The elder Tobit, exiled to Nineveh by the Assyrian King Salmanasser, 
keeps carrying out works of mercy like feeding the hungry, clothing the naked and burying 
the defeated and dead (1.18). Salmanasser’s successor Sanherib considers burying defeated 
Israelites as a capital offence. On a holiday, while the house is full with guests and a festive 
meal is waiting, Tobit hides a defeated Israelite in his house. At night he buries him secretly, 
ignoring the order of Sanherib (2.1-9). 
 At the end of the story, the marriage of the younger Tobit (8.1-10), which was blessed 
with children and wealth, and the elder Tobit’s recovery from blindness (11.10-15) turn out to 
be divine rewards, arranged by the archangel Rafael, for Tobit’s devotion to his compatriots; 
for the archangel’s speech, see Tb. 12.12-14. 
 
Tobis sepeliendo mortuos deum promeruisse … commendatur 
Active promereo occurs as well as the deponent promereor. Flobert (1975: 198) remarks that 
the simplex mereo(r) is the most famous example in Latin of coexisting active and deponent 
verb. For promereo/promereor, ‘to propitiate’, see TLL 10.2.1846.59-60: “promereor in the 
construction aliquem promereri aliqua re is comparable in meaning to (sibi) obligare, 
conciliare, and more specifically, deum sibi obligare. It is mainly used in Christian texts; see 
TLL 10.2.1846.28-29. Among the examples, TLL 10.2.1846.74-75 mentions Aug. Io. eu. tr. 
3.9: fide meremur deum; see also Io. eu. tr. 3.10. Lewis-Short s.u. promereo, promereor 
(III Transf.), “to render favorable, to propitiate”, mention as an example Hebr. 13.16: talibus 
enim hostiis promeretur deus, ‘for God is conciliated by such sacrifices’. 
 
teste angelo 
In Tb. 12.12 it turns out that the archangel Rafael has brought Tobit and his prayers to the 
attention of God: ego obtuli memoriam orationis uestrae in conspectu claritatis dei. 

In his consolatory letter to Pammachius, Paulinus describes how Tobit ‘was praised by 
God, through the archangel’, a domino et archangeli uoce laudatus, because he gave priority 
to the burial of the poor over enjoying his own meal; see Paul. Nol. epist. 13.4. For Tobit and 
his burial activities in early Christian literature and iconography, see Rebillard (1999a: 1034-
1035 and n. 44). 
 
 
ipse quoque dominus die tertio resurrecturus religiosae mulieris bonum opus praedicat 
praedicandumque commendat, quod unguentum pretiosum super membra eius 
effuderit atque hoc ad eum sepeliendum fecerit. 
 
For this story, see Mt. 26.6-13; Mc. 14.3-9. In these parallel versions of the story an 
anonymous woman appears on the stage. Lc. 7.37 (Jülicher 1954) introduces her as mulier 
quae erat peccatrix. In John’s version, 12.1-8, the story takes place in Bethany, in the house 
of Lazarus and his sisters. While Lazarus is attending the Lord’s lectures, and Martha is busy 
preparing a meal, their sister Mary is said to rub the Lord with ointment. 

The combination of the words mulier, bonum opus, praedicare, unguentum pretiosum, 
ad sepeliendum in cura mort. 3.5 points to Matthew as the direct source for this reference. 
 
die tertio resurrecturus 
In the story of the anointing at Bethany, none of the four evangelists mention this preview of 
the resurrection of Christ. Apparently, it is mentioned by Augustine in order to prepare the 
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reader for the central conclusion of this section, uerum istae auctoritates … ad dei 
prouidentiam, cui placent etiam talia pietatis officia, corpora quoque mortuorum pertinere 
significant propter fidem resurrectionis astruendam; see below in section 3.5. 
 
religiosae mulieris 
The epithet religiosa appears to be Augustine’s own addition to the story, probably meant to 
compare the anonymous woman to Flora (1.1: religiosissimae Florae); the way in which 
Flora took care for the ad sanctos burial of her son, is comparable to the care the woman took 
over the body of Jesus, in order to prepare it for funeral, ad sepeliendum (Mt. 26.12). 
 
bonum opus 
Cf. Mt. 26.10 opus enim bonum operata est in me; Mc. 14.6 bonum opus operata est in me 
(Jülicher 1938; 1970). 
 
praedicat praedicandumque commendat 
‘Christ himself makes special mention of this benefaction, and encourages to make mention of 
it.’ This phrase is a short summary of the gospel text, in which the verb praedicare occurs; 
see Mt. 26.13 ubicumque praedicatum fuerit hoc euangelium in toto mundo, dicetur et quod 
haec fecit in memoriam ipsius; Mc. 14.9 ubicumque praedicatum fuerit hoc euangelium in 
totum mundum, et quod fecit haec narrabitur in memoriam ipsius (Jülicher 1938; 1970). 
 
quod unguentum pretiosum super membra eius effuderit 
The unguentum is mentioned by all four evangelists, the epithet pretiosum only by Matthew 
and Mark. 
 In the gospels the membra are specified in various ways; the oil is poured out over 
Christ’s head: et infudit super caput eius (Mt. 26.7; Mc. 14.3: effudit supra caput eius). In Io. 
12.3 the feet are rubbed with ointment: unxit pedes Iesu (Jülicher 1938; 1970; 1963). 
 
ad eum sepeliendum 
Mt. 26.12 has the closest parallel: hoc in corpus meum ad sepeliendum me fecit; see Jülicher 
(1938). 
 
 
et laudabiliter commemorantur in euangelio qui corpus eius de cruce acceptum 
diligenter atque honorifice tegendum sepeliendumque curarunt. 
 
All evangelists mention the burial of Christ (Mt. 27.57-60; Mc. 15.46; Lc. 23.53; Io. 19.38-
42). They all mention the wealthy John of Arimathea, one of Jesus’ followers; only John also 
mentions Nicodemus, another disciple. 
 
laudabiliter 
“d’une manière louable, honorablement” (Blaise-Chirat s.u.). For Augustine’s liking for 
adverbs on -ter, see the commentary on section 2.4, lemma plausibiliter. Laudabiliter, 
however, was already used frequently in classical Latin, e.g. by Cicero and Varro. 

The only instance of explicit praise in all four gospels is found in Lc. 23.50, where 
Joseph of Arimathea is characterized as decurio … bonus et iustus (Itala). 
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qui … curarunt 
Among the evangelists, only John refers to more than one person taking care of Jesus’ corpse; 
in Io. 19.38-42 Joseph carries away the body, while Nicodemus provides balm and linen; 
together they lay down the body in a tomb. 
 
diligenter atque honorifice 
‘carefully and with honour’; TLL 6.3.2941.26 sqq. s.u. honorifice refers not only to ciu. 1.13 
(= cura mort. 3.5), but also to Tb. 14.2 (Vulgata noua): conpletis itaque annis centum duobus, 
sepultus est honorifice in Nineue; here honorifice is a translation of Gr. ἐνδόξως. 
 See also I Mcc. 11.60, where honorifice refers to the way in which the inhabitants of 
Askalon welcome a new governor. 
 The ‘care and honour’ may be derived from several details referred to in the various 
gospels: the linen cloth in which Jesus’ body was wrapped up was clean (Mt. 27.59) or new 
(Mc. 15.46); according to John, Nicodemus brought a large quantity of balm for the 
preparation of the corpse (Io. 19.39); Joseph laid down the corpse in a tomb cut into a rock 
(Mc. 15.46); this tomb had never been used before (Lc. 23.53; Io. 19.41); Matthew even 
mentions the fact that Joseph had originally planned for this new tomb to be his own 
(Mt. 27.60). 
 Honorifice in cura mort. 3.5 may refer to the material elements in the burial of Christ, 
viz. the new (or clean) linen cloth, the spices and the use of a new grave, whereas diligenter 
refers to the general way in which the two followers treat their master. 
 
tegendum sepeliendumque 
This pair of gerundives forms a tautology, as they both refer to the disposal of the dead: 
tegere refers specifically to covering the dead with earth or to burial (see OLD s.u. tegere 1b), 
whereas sepelire pertains more in general to disposing of the corpse or ashes in the proper 
fashion (see OLD s.u. sepelire 1). The act of tegere, ‘covering’, is a more specific indication 
for the general act of sepelire, ‘disposing of the corpse or ashes’. For another example of a 
pair of supplementary words, see the commentary on section 2.4, lemma dura et dira; for 
more examples of tautologies in Augustine’s works, see Balmus (1930: 209). 
 
 
uerum istae auctoritates non hoc admonent, quod insit ullus cadaueribus sensus, sed ad 
dei prouidentiam, cui placent etiam talia pietatis officia, corpora quoque mortuorum 
pertinere significant propter fidem resurrectionis astruendam. 
 
The particle uerum marks the transition to a concluding sentence. Augustine regards the 
careful burial of the ancestors of the Israelites and the instructions by the patriarchs for their 
homeland burial as valuable, but not because he expects the human body will perceive 
anything after death. In section 2.4 he has already made clear his basic assumption that the 
dead body has been bereft of all kinds of sensory perception. The reason why attention is paid 
to careful burial in the Old Testament, is because this habit of burial is founded in the belief in 
divine providence and bodily resurrection. 

Neither the lack of a grave, discussed in 2.4, nor the carefully performed funeral, 
illustrated in 3.5, has any implication for the condition or perception of the corpses; in 
Augustine’s view, both situations bear only on the belief in resurrection. 

This central conclusion in section 3.5 is ordered chiastically. The ‘authoritative texts’ 
form the subject of two predicates, admonent and significant; the first predicate is elaborated 
in an adverbial clause: quod insit ullus cadaueribus sensus, ‘because corpses have any kind of 
perception’; the second predicate governs an accusative and infinitive construction: corpora 
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quoque mortuorum pertinere ad dei prouidentiam; ‘the authoritative texts rather indicate that 
even the bodies of the dead are relevant to the providence of God’. 
 

istae auctoritates non hoc admonent,  quod insit ullus cadaueribus sensus 
 sed ad dei prouidentiam corpora quoque 

mortuorum pertinere significant 
 

 
istae auctoritates 
For istae auctoritates, ‘these authoritative texts’, see also ciu. 22.3-4. In section 22.3, 
Augustine refers to several scriptural passages that, in Augustine’s interpretation, testify to the 
resurrection of the body. In section 22.4, Augustine concludes this list of passages and 
compares the power of scriptural authority, uim tantae auctoritatis, with pagan philosophy. 
Whereas the scriptural passages he has discussed have led all kinds of people to convert to 
belief in the resurrection, there are still learned non-Christians who follow Cicero’s opinion in 
rejecting the possibility of bodily resurrection. Augustine refers to Cic. rep. 3.28.40, where 
Cicero contends that Hercules and Romulus, after having been deified, were not admitted in 
heaven with their bodies, since these belong on earth. 
 
sed ad dei prouidentiam, cui placent etiam talia pietatis officia, corpora quoque 
mortuorum pertinere significant propter fidem resurrectionis astruendam 
To be buried after death is a common wish of all men, but Augustine finds a deeper 
foundation for the tradition of burial in the belief in resurrection. The care humans take to 
bury the deceased bears witness to their belief in resurrection (propter fidem resurrectionis 
astruendam) and is a reflection of the care God, in his provenance, will take to recreate his 
people (ad dei prouidentiam corpora quoque mortuorum pertinere). 
 
cui placent etiam talia pietatis officia 
This sentence gives evidence of the fact that the burial of dead bodies is relevant to the divine 
providence in its concern for the resurrection of these bodies. The use of etiam implies that 
burial is not the only conceivable way of showing devotion to the dead; it is appreciated as a 
token of piety, in the same way as prayers and almsgiving are. 
 
propter fidem resurrectionis astruendam 
‘in order to contribute to the faith in resurrection’. For astruere fidem, see TLL 2.979.6 sqq.: 
praecipue uerbis, argumentis, ratione, testimoniis sim. aliquid astruere, i. affirmare, probare, 
ostendere. Among the examples of astruere fidem is Symm. epist. 8.66; the author writes that 
he has heard from others about a visit planned by the addressee; the author hopes that this 
visit will indeed take place, and expresses his wish to be informed by the addressee himself 
whether these rumours are indeed trustworthy: uelim tamen scriptis tuis sperato bono adstrui 
fidem (TLL 2.979.38). For another example, see Zeno tract. 2.3.3.6. 
 
 
ubi et illud salubriter discitur, quanta possit esse remuneratio pro elemosynis, quas 
uiuentibus et sentientibus exhibemus, si neque hoc apud deum perit, quod exanimis 
hominum membris officii diligentiaeque persoluitur. 
 
This sentence may be considered the counterpart of the preceding sed-clause. In an 
argumentum a minore, Augustine compares the attention paid to the dead, exanimis hominum 
membris, with almsgiving to the living, uiuentibus et sentientibus. If the devotion to the 
bodies of the deceased is noticed by God, then the benevolence towards the living will be all 
the more rewarded. For the value of almsgiving, see also Kotila (1992: 81). 
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ubi et illud salubriter discitur 
The argument is phrased as a parenthesis: ‘There (viz. ‘in these authoritative texts’), one also 
wholesomely learns that …’ Augustine implicitly proposes that the burial rituals are of 
secondary importance, while the attention paid to the living is really of relevance. 
 
quanta possit esse remuneratio pro elemosynis, quas uiuentibus et sentientibus 
exhibemus 
In early Christianity, it was widely accepted that almsgiving leads to the forgiveness of sins. 
Elsewhere in cura mort. Augustine explicitly mentions almsgiving as one of the three 
commemoration rituals that may ‘pertain the deceased’ (see the commentary on section 18.22, 
lemma elemosynarum sacrificiis). Other early Christian authors compare the effect of 
almsgiving to baptism. See for instance the early fifth-century bishop Maximus of Turin in 
serm. 22A.4, who considers almsgiving a remedy against sinning after one has been cleansed 
through baptism: ergo elemosina quodammodo animarum aliud est lauacrum; “Almsgiving is 
another kind of washing of souls” (tr. Ramsey 1982). For a survey of almsgiving in the Latin 
Church of the fourth and fifth century, see Ramsey (1982: 241-246). 
 
quod … officii diligentiaeque persoluitur 
‘how much devotion and carefulness is shown’. 
 
 
sunt quidem et alia, quae sancti patriarchae de corporibus suis uel condendis uel 
transferendis prophetico spiritu dicta intellegi uoluerunt; non autem hic locus est, ut ea 
pertractemus, cum sufficiant ista quae diximus. 
 
In an afterthought, introduced by quidem, the author demands attention for the prophetic 
nature of the utterances by the patriarchs. Further discussion of these prophetic utterances 
would, however, go beyond the scope of the first book of De ciuitate dei. With this 
afterthought the author rounds off the passage about the value of a carefully performed 
funeral. 
 
sancti patriarchae 
These belong to the group of antiqui iusti referred to earlier in this section. See TLL 
10.1.742.66-68: (Greek: πατριάρχης), for patriarcha as pater gentis. Two patriarchs are said 
to have given instructions for the transfer and/or burial of their corpse: Jacob, who died in 
Egypt (Gn. 47.29-31), and Joseph (Gn. 50.24-25). For more details, see the earlier note on 
ipsique … mandauerunt. 
 
quae … prophetico spiritu dicta intellegi uoluerunt 
With a prophetic mind, the patriarchs anticipated their descendents’ returning to Palestine. 
Because of this prophetic expectation, they instructed their children to transport their corpses 
to their country of origin. 
 
 
sed si ea quae sustentandis uiuentibus sunt necessaria, sicut uictus et amictus, quamuis 
cum graui afflictione desint, non frangunt in bonis perferendi tolerandique uirtutem nec 
eradicant ex animo pietatem, sed exercitatam faciunt fecundiorem: quanto magis, cum 
desunt ea, quae curandis funeribus condendisque corporibus defunctorum adhiberi 
solent, non efficiunt miseros in occultis piorum sedibus iam quietos. 
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After the author has explained why, generally speaking, it is better for the deceased to be 
properly buried, in the present sentence he returns to the issue first discussed in 2.4-3.5. In 
exceptional circumstances, burial may be impossible, but in his opinion the lack of burial will 
not do any decisive harm to the deceased. In a set of parallel sentences, Augustine compares 
the essentials of life to the usual care for the dead: 
 

ea quae sustentandis uiuentibus sunt necessaria, sicut uictus et amictus 
ea quae curandis funeribus condendisque corporibus defunctorum adhiberi solent 

 
What is necessary to stay alive corresponds with what is usually contributed to the dead. If 
food and clothes are lacking (cum graui afflictione desint), we can still, in spite of this 
torment (quamuis cum graui afflictione), continue to live in virtue (non frangunt in bonis 
perferendi tolerandique uirtutem nec eradicant ex animo pietatem) and even grow (sed 
exercitatam faciunt fecundiorem); the lack of a grave (cum desunt) will not keep the deceased 
from their rest (non efficiunt miseros in occultis piorum sedibus iam quietos). 

If the parallel is carried to the end, we might even say that the deceased, when lacking 
a grave, will be rewarded, just as oppression in life makes a person more fruitful in virtue. 
 
graui afflictione 
For afflictio, see TLL 1.1230.39-1231.65, where three meanings of afflictio are discerned: 

1. effectus affligendi, prosternendi, ruina; Aug. ciu. 1.7 quidquid … adflictionis in ista 
recentissima Romana clade commissum est; 

2. actus affligendi, efficiendi, uexandi; Aug. ciu. 1.9, 1.8, 1.1, 3.19; 
3. uexatio animi, sollicitudo, cura; presumably this is the meaning of afflictio in the 

present sentence: food and clothing are lacking in a time of torment, cum graui 
afflictione. 

 
non frangunt … sed … faciunt fecundiorem 
Cf. Rm. 5.3-5, where patientia, probatio and spes are mentioned as the rewards of 
suppression. 
 
in bonis 
One group of Christians is singled out here, the martyrs and others who endured persecutions 
by barbarians or other enemies. Those who held on to their Christian conviction, and died 
during the persecutions or the barbarian attack, the boni, await the resurrection of the body 
and the Last Judgement in a state of rest. For the different kinds of treatments in the period 
between death and resurrection, see also ench. 29.110. 
 
fecundiorem 
Fecundus may be used metaphorically, of the mind; see TLL 6.1.420.79-82: aliquid 
procreans, efficiens, gignens; used of persons, e.g. in Cic. orat. 15, where the author reiterates 
Socrates’ opinion in Plato Phaedrus 269e, that Pericles was a pupil of Anaxagoras, and “that 
he acquired copiousness and fertility” thanks to him: uberem et fecundum fuisse (tr. Hubbel). 
Plin. nat. 35.71 states that Parrhasius was fecundus artifex, a “prolific artist” (tr. Rackham). 
 Augustine uses a botanical metaphor of uprooted and fruit-bearing plants to describe 
the influence exercised by persecution or war on the devotion to Christian faith. Repression 
and war do not destroy this devotion, but advance its growth: nec eradicant, sed … faciunt 
fecundiorem. The combination with eradicant, ‘uprooting’, activates the original connotation 
of fecundus, that of fruit bearing. Augustine leaves unmentioned what exactly the pious will 
‘bring forth in a larger amount’ after their affliction. Apparently it is meant that they will 
grow in piety. 
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Another instance with fecundus in the context of a botanical metaphor is en. Ps. 
48.2.4, where Augustine states that the output of a life dedicated to Christ remains concealed 
up to the end of time; then, the ‘tree will bear fruit’: fecundatur fructibus suis. For other 
instances, see en. Ps. 148.16; bapt. 5.17.23; ep. 219.2. 
 
quanto magis … non efficiunt miseros 
Instead of the plain expression quanto minus, the author has chosen the combination quanto 
magis … non (efficiunt miseros). The choice for this marked expression may be rhetorically 
motivated, since it offers more room for a climax; the negation non (efficiunt) is postponed 
and is placed after a complex adverbial clause, which contains a relative clause with an 
infinitive construction. 
 
in occultis piorum sedibus iam quietos 
This instance of occultus is listed in TLL 9.2.363 s.u. occulo and the perfect participle 
occultus. In occultis sedibus refers to a secret or hidden place; see TLL 9.2.363.30, where 
Aug. ciu. 1.13 (= cura mort. 3.5) is among the examples. 
 Early Christian designations of the abode of the dead are derived from Bible texts; 
Ntedika notices that Augustine has a preference for designations referring to rest. He probably 
derived the element of rest from Lc. 16, cum autem in tormentis esset, leuauit oculos suos, et 
uidit Lazarum requiescentem in sinu Abrahae. See further Ntedika (1971: 203-204). 
 Notwithstanding Augustine’s preference for the element of rest in the abode of the 
deceased, in the present section the indication quietos is probably also used to make a contrast 
between the many bodies that have not been laid to rest, and the souls of the pious in their 
hidden resting place. 
 
 
ac per hoc, quando ista cadaueribus christianorum in illa magnae urbis uel etiam 
aliorum oppidorum uastatione defuerunt, nec uiuorum culpa est, qui non potuerunt ista 
praebere, nec poena mortuorum, qui non possunt ista sentire. 
 
‘With the preceding explanation in mind’ (ac per hoc), the author concludes that, in the case 
of the sack of Rome, the omission of burial was not reprehensible, and the victims will not 
suffer a loss because of the fact that they have not been buried. 
 
cadaueribus christianorum 
The use of cadauer brings to mind the beginning of section 2.4, tanta strage cadauerum. 
 
in illa magnae urbis uel etiam aliorum oppidorum uastatione 
See the end of section 2.3, barbaricam uastitatem, praecipue quam nuper Roma perpessa est. 
The echoing of words used in section 2.3 to introduce the quotation from ciu. 1, and words 
from the beginning of the quotation in chapter 4, indicates that the author comes to the end of 
the quotation. 
 
qui non potuerunt ista praebere – qui non possunt ista sentire 
In these parallel sentences, the first ista refers to ea, quae curandis funeribus condendisque 
corporibus defunctorum adhiberi solent, the second ista to the lack of these. 
 
 
haec est mea de sepulturae causa atque ratione sententia. 
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Causa and ratio are considered in TLL 3.664.44 sqq. as synonyms; see causa 4: synonyms 
and juxtapositions; causa combined with ratio occurs, for instance, in Aug. Gn. litt. 7.23. 
Lewis-Short translate causa with ‘cause, reason, motive’; for ratio they give among others 
‘the reasonable cause of a thing, a ground, motive, reason’. The combination causa et ratio 
may be interpreted as a hendiadys, ‘well-considered motivation’. 
 
 
quam propterea ex alio libro meo in istum transtuli, quia facilius hoc a me recenseri 
potuit, quam id ipsum alio modo eloquendum fuit. 
 
For other examples of quotations taken from Augustine’s own works, see for instance trin. 
15.27.48, which contains a quotation from In euangelium Iohannis tractatus. As Augustine 
explains in retr. 2.65, his answers to questions raised by Dulcitius almost entirely consist ‘of 
quotations from earlier works’: ex his quae a me in aliis ante conscripta sunt. 
 
recenseri 
In the present sentence, recenseri in the sense of ‘copying a text’ forms a contrast with alio 
modo eloqui, ‘expressing (the same content) in other words’; see Blaise-Chirat s.u. eloqui: 
“exprimer”. For a comparable instance of recensere, see Pliny, epist. 9.13.8 longum est omnia 
quae tunc hinc inde iacta sunt recensere; “it would take too long to recount all the arguments 
on both sides” (tr. Radice). 
 
id ipsum alio modo eloquendum fuit 
Eloquentia does not only refer to oral, but also to written literature; see Mohrmann (19612: 
351). 
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INTRODUCTION TO SECTIONS 4.6-5.7 
BURIAL AD SANCTOS: INTERACTION BETWEEN PLACE AND PRAYER 
 
 
1. Care for the place of burial 
 
The quotation in sections 2.3-3.5, from the first book of De ciuitate dei, provides evidence for 
the value which is usually ascribed to burial. It is widely accepted that burying the dead is a 
good practice. Moreover, burial by Christians testifies to the faith in resurrection and, as such, 
forms a reflection of the care God will take to resurrect the dead. This care will even extend to 
those who do not rest in a grave because they died under circumstances where a proper burial 
was impossible. 
 In sections 4.6-5.7 Augustine returns to the question with which he began his treatise: 
whether a burial near the grave of a saint will benefit the deceased. According to Augustine, if 
burying a dead person can be seen as a token of devotion, the choice of the gravesite can also 
be seen as such. The place of burial near the grave of a saint may remind the deceased’s 
relatives of their task to invoke the saint’s assistance for the deceased in the presence of God. 
This is the only benefit of ad sanctos burial that Augustine can imagine. He phrases this idea 
as a personal view, using the first person verb forms (non) uideo and puto. In Augustine’s 
opinion, this view is supported by the fact that prayers for the deceased in general have their 
own place in the celebration of the Eucharist in the Catholic Church. 

In 4.6-5.7 Augustine emphasizes that it is not so much the place of burial as such 
which is important, but rather the prayers said in favour of the deceased. Both sections 4.6 
and 5.7 contain a subsidiary passage, in which Augustine explains how the place of burial can 
have a positive influence on the intercessory prayers of the deceased’s relative. These 
subsidiary sections are both introduced by nam (et). 

In section 4.6 Augustine offers an etymological explanation of two nouns used to 
indicate a martyr’s grave, memoria and monumentum. The origin of these words makes clear 
that the martyr’s grave may function as a mnemonic device and reminds the relatives of their 
duties towards their beloved dead. To illustrate the stimulus that having a grave near that of a 
saint can have for prayer, in section 5.7 Augustine draws a parallel between on the one hand 
the exterior and interior attitude of prayer and on the other hand the place of burial (as an 
outward appearance) and the interior dedication of the surviving relatives to pray for the dead. 
The exterior attitude while praying and the carefully selected location for burial near the 
memorial of a martyr have a comparable effect on the prayer of the relatives. Praying in a 
posture suitable for praying, or visiting the grave of a relative near a saint’s place, are outward 
attitudes that can make one more and more inwardly dedicated to prayer. 
 
 
2. The relation between soul and body 
 
From the way Augustine rephrases Paulinus’ question in section 1.1, it has already become 
clear that Paulinus saw burial ad sanctos as a variation on the prayers said by the Church or 
individuals on behalf of the dead: 
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ut hinc et illud conici possit, homini prodesse post mortem, si fide suorum humando 
eius corpori talis prouideatur locus, in quo appareat opitulatio etiam isto modo 
quaesita sanctorum. 

 
Augustine agrees with Paulinus on this point. In section 5.7 he interprets Flora’s wish to have 
her son buried near the memoria of Felix as a token of her faith in the power of the saint’s 
merits. This faith as such can be compared to prayer in favour of the deceased’s soul. 
 In Augustine’s view, burial ad sanctos and commemoration prayers do not have the 
same value. At the end of section 5.7, he emphasizes once again that care for the deceased’s 
soul is more important than a carefully arranged burial of the dead body: spiritui requies 
adquirenda est; ‘it is particularly for the soul that the relatives have to seek peace’. This 
emphasis on the need to pray for the deceased’s soul offers a way out of the dilemma in 
section 2.3-4.6, in which the importance of being properly buried seems to conflict with the 
fact that many Christians have not been buried at all. The dead body, being buried, cannot 
offer any help to the soul, not even if buried in a sacred place. The state of the soul after 
death, on the other hand, decides the deceased’s final destiny. 
 
 
3. Refrigerium interim 
 
The last part of section 5.7 sheds light on Augustine’s perception of the division of roles 
between body and soul. According to him, it is the soul that vivifies the body, and the body 
will follow the soul at the resurrection.167 During the time between death and the bodily 
resurrection, souls remain in the abode of the dead. The parable of the rich man and poor 
Lazarus offers a clue for the two possible conditions during this temporary abode of the souls: 
in pain and punishment, or in peace, ‘in Abrahams bosom’ (Lc. 16.19 sqq.). 

It is important for the soul to be able to rest in peace during this interim phase. 
According to Augustine, the prayers said on behalf of the dead may add to their peace or 
enlighten their sufferings.168 The notion of refrigerium is used by Augustine in other writings 
to indicate the phase of this interim in general, or, more specifically, the mitigation of the 
temporal punishment during the interim. 

 The end of section 5.7 pertains to the end of this interval. After the bodily resurrection, 
the soul’s final destination is determined. Whether or not the soul will arrive in heaven after 
the bodily resurrection (resurrectionis meritum) depends on the quality of the soul, not on that 
of the body. 

                                                 
167 Cf. Miles (1979: 120), in a paraphrase based on ciu. 13.6 and Gn. litt. 12.25.68: according to Augustine, death 
is “rather a ‘harsh and unnatural experience’ (ciu. 13.6), since body and soul are joined by a ‘natural appetite’ 
(Gn. litt. 12.25.68) which hinders the soul in its quest for happiness until its body is returned to it”. 
168 The temporary punishment in the period before the bodily resurrection is discussed more elaborately in ench. 
29.110; for an explanation of this section, see Ntedika (1971: 93-95); for a discussion of the tempus 
interpositum, see also Kotila (1992: 124-143). 
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SECTION 4.6 
 
 
quod si uerum est, profecto etiam prouisus sepeliendis corporibus apud memorias 
sanctorum locus bonae affectionis humanae est erga funera suorum, quoniam, si 
nonnulla religio est, ut sepeliantur, non potest nulla esse, quando ubi sepeliantur 
adtenditur. 
 
quod si uerum est 
Quod does not refer to the immediately preceding sentence, but to Augustine’s conclusion in 
ciu. 1.12-13, that a burial is desirable, although not necessary for the resurrection of the body. 
 
quod si uerum est, profecto etiam prouisus sepeliendis corporibus apud memorias 
sanctorum locus bonae affectionis humanae est erga funera suorum 
This sentence contains an argumentum a maiore ad minus. This type of argument “proves the 
lesser through the more comprehensive, since the lesser is contained within the 
comprehensive” (Lausberg 1998: 188). In the prototypical locus a maiore ad minus, a 
difference between “the lesser and the more comprehensive” is conceived to be a matter of 
degree and intensity. In a broader concept of the argumentum a maiore ad minus, other 
differences in degree are possible, as, in this case, a part-whole relation. For this and other 
types of argumenta a maiore, see further Lausberg (1998: 187). 

In De ciuitate dei 1.12-13 (quoted in the preceding two sections of cura mort.) 
Augustine has discussed the value of burial. He has demonstrated the truth of the statement 
that, although the obstruction of being buried cannot do decisive harm to the deceased, being 
buried in itself is certainly valuable and worthwhile. In section 4.6, the value of a specific 
place of burial is deduced from the overall value of burial. This deduction, for that matter, is 
not cogent. One could also state that burial as such is worthwhile, but no specific value should 
be attributed to the place of burial. 
 For the use of si-clauses, not in an a maiore but in an a minore argument, see also the 
clauses at the beginning of section 3.5: si enim paterna uestis et anulus ac si quid huius modi 
tanto carius est posteris, quanto erga parentes maior affectus. At the end of section 3.5, there 
is another instance of si introducing an a minore argument: sed si ea quae sustentandis 
uiuentibus sunt necessaria … quanto magis, cum desunt ea … non efficiunt miseros in 
occultis piorum sedibus iam quietos. 
 
profecto etiam 
The use of the adverb profecto aims to mask the fact that strictly speaking the argument is not 
cogent. For this use of profecto, cf. TLL 10.2.1669.53-54: est locutio affirmantis et 
persuadere uolentis aliquid pro facto esse, siue id ita est siue id se credere aliquis indicare 
uult. 

In the present sentence in cura mort. 4.6, profecto is used after a si-clause, in a logical 
argument: ‘suppose this were the case, then assuredly also …’, and reinforced by etiam; the 
truth of assertion A (burial as such is important), is extended to assertion B (specific places of 
burial may be important). The adverb profecto is used to assure the audience of the truth of 
this second assertion. 

Another clear example of profecto etiam used in an assumption for which there is no 
cogent argument, is Aug. ep. 17.3. This letter forms the answer to a letter by Maximus, a 
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grammarian from Madaura. Maximus had quoted with assent Verg. Buc. 2.65, and Augustine 
assumes that he will also agree with the content of Aen. 8.319-320: nam si tibi auctoritas 
Maronis placet, sicut placere significas, profecto etiam illud placet: 
 

primus ab aetherio uenit Saturnus Olympo 
arma Iouis fugiens et regnis exul ademptis 

 
et cetera; “If Vergil’s authority pleases you, as you show that it does, doubtless this other 
quotation will please you, too: ‘First from heavenly Olympus came Saturn, fleeing from the 
weapons of Jove, and exiled from his lost realm.’ and other passages” (tr. Parsons). However, 
Maximus would not necessarily agree with every single word by Virgil, and the expression 
profecto etiam conceals this gap in Augustine’s argument. 

The expression profecto etiam is not found often in classical Latin. Whereas the LLT 
digital corpus offers a mere four instances of profecto etiam in non-Christian Latin texts, of 
which only one instance is preceded by a conditional clause, the LLT corpus offers twenty-
four instances of profecto etiam in Augustine only. Ten of these instances are preceded by a 
conditional clause, including that in cura mort. 4.6. 

Roughly, the instances of profecto etiam may be divided into two types. It may be 
used in the account of a realistic situation, like in the example in Aug. ep. 17.3 discussed 
above, and in the following example taken from Cic. fam. 6.2.3. In this letter, the author 
explains that he did not have the opportunity to write an elaborate letter, but asks the 
addressee to pay attention to a certain issue; the author is confident that the addressee will 
turn his attention to the matter even (profecto etiam) if he does not write a letter at all: quod 
facis profecto etiam sine meis litteris; “as I am sure you do without any letter of mine” 
(tr. Shackleton Bailey). 

In cura mort. 4.6, profecto etiam is used in a different type of context, viz. in an 
argument, and it marks the next logical step in the line of reasoning. LLT offers one example 
of this use, in Cic. Tusc. 5.15.43: atque etiam omne bonum laetabile est; quod autem 
laetabile, id praedicandum et prae se ferendum; quod tale autem, id etiam gloriosum; si uero 
gloriosum, certe laudabile; quod laudabile autem, profecto etiam honestum; quod bonum 
igitur, id honestum; “Furthermore too every good thing is joyful; now what is joyful deserves 
credit and esteem; moreover what can be so described is also glorious; now if glorious it is 
assuredly praiseworthy; moreover what is praiseworthy is surely also right; what is good, 
therefore is right” (tr. King). 

Two other examples in Augustine of an argumentum a maiore include the expression 
profecto etiam. See ciu.1.17: nam utique si non licet priuata potestate hominem occidere uel 
nocentem, cuius occidendi licentiam lex nulla concedit, profecto etiam qui se ipsum occidit 
homicida est; “For if it is not right on individual authority to slay even a guilty man for whose 
killing no law has granted permission, certainly one who kills himself is also a murderer”. 
The second instance is ciu. 2.13, where the example forms the major premise of a syllogism, 
with which Augustine wants to prove that it is strange to honour the gods with actors, who in 
Roman society do not have a very high status: proponunt graeci: si dii tales colendi sunt, 
profecto etiam tales homines honorandi; “the Greeks lay down the major premise: If such 
gods must be worshipped, certainly such men should also be honoured” (translations 
McCracken, adapted). 

Like profecto, the adverb certe may also be used in cases where the speaker takes full 
responsibility for the truth of the assertion. For this use, see OLD certe 1: “Without any doubt 
(in the mind of the speaker), certainly”; certe in this sense occurs after concessive, causal, or 
other clauses. Augustine, however, seems to prefer profecto etiam instead. The LLT computer 
corpus offers two instances of certe etiam in Augustine (ep. 43.4; ciu. 3.3). 
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Apparently, the combination certe etiam after a concessive clause is not found in 
classical Latin either. This is suggested in TLL 3.933.45, about certe following or preceding a 
concessive sentence. In this section, a number of particles is mentioned which are found 
together with certe, among which are at, tamen, uerum, quidem; etiam is not listed here. 
 
prouisus sepeliendis corporibus apud memorias sanctorum locus 
Prouisus is used as a dominant participle here; ‘Providing a place near the memorials of saints 
to bury dead bodies’. 
 
funera suorum 
For funus meaning ‘corpse’, see TLL 6.1.1605.36: cadauer, corpus mortuorum. This use of 
funus is mainly poetical, but it also occurs in Varro, Seneca, Quintilian and Tacitus. 

Funus for the dead body is already used in classical Latin poetry; see also Blaise-
Chirat s.u. Among the post-classical examples mentioned here are a hymn by Prudentius and 
one of Paulinus’ poems. In Prudentius’ hymn on the passion of Vincentius, the prohibition of 
burial is regarded as the last trial of the martyr (peri. 5.389-390): 
 

iam nunc et ossa exstinxero, 
ne sit sepulchrum funeris; 
forthwith I shall utterly destroy even his bones, 
so that his corpse shall have no grave” (tr. Thomson). 

 
Paulinus, in his poem on Celsus, a boy who died at the age of eight (carm. 31.278-280; see 
the General Introduction, section 1.3), refers to the earth that covers the sparsa locis laceri 
funeris ossa. 

The phrase lacerum funus already occurs in Verg. Aen. 9.490-491, where Euryalus’ 
mother addresses her dead son: 
 

… quae nunc artus auulsaque membra 
et funus lacerum tellus habet? 
“What land now holds your mangled limbs 
and dismembered body?” (tr. Rushton Fairclough-Goold). 

 
For funus meaning ‘corpse’ in early Christian texts, TLL 6.1.1605.56-57 mentions among 
others Tertullian and Cyprian, but leaves out Augustine. Yet the use of funus for corpse 
occurs more often in cura mort., cf. section 2.4, 3.5 and 7.9, and in other writings of 
Augustine, e.g. conf. 9.12.31, where Augustine talks to his companions, while members of the 
Christian community prepare his dead mother for her funeral: illis, quorum officium erat, 
funus curantibus ego … cum eis qui me non deserendum esse censebant, disputabam. 
 
quoniam, si nonnulla religio est, ut sepeliantur, non potest nulla esse, quando ubi 
sepeliantur adtenditur 
‘since, if a certain amount of devotion is shown by burying them, there must also be devotion 
involved when the place of burial is given attention’. With the question ubi sepeliantur the 
sentence reaches its climax. The significance of the place of burial is the central issue in cura 
mort. 4.6, and, more in general, with regard to Paulinus’ question concerning burial ad 
sanctos. 

The phrasing of the conditional clause forms a parallel with the phrasing of the main 
clause: 
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si  nonnulla religio est ut sepeliantur 
 non potest nulla   esse quando ubi sepeliantur adtenditur 

 
Non … nulla is a variation of idiomatic nonnulla; ut sepeliantur forms the counterpart of ubi 

sepeliantur. By using the variation non … nulla, the author suggests that a specific place of 
burial is just as important as the burial as such. In this suggestion, the use of non negating 
potest is slightly manipulative; although the author suggests that the place of burial must have 
a certain significance, this necessity is not cogently demonstrated. The fact that burying the 
deceased is a token of devotion does not necessarily imply that the place where this happens 
also has a religious meaning. It would also be conceivable that burial, no matter where, shows 
the devotion of the relatives. 

For a lack of cogency in the argument, see also the discussion on profecto etiam earlier 
in the commentary on 4.6. 
 

si nonnulla religio est, ut sepeliantur 

‘if a certain amount of devotion is shown by burying them’. Exact parallels for religio est, ut 

are hard to find. Szantyr (1965: 644) considers esse governing an ut-clause a characteristic of 
later Latin; both examples mentioned here are question clauses: Arn. nat. 2.59, quae est 

causa, quae ratio, ut maria salsa sint? “What is the cause, what the reason, that the seas are 
salty?” (tr. McCracken); Salv. eccl. 2.56, in a section on avarice, wonders whether there 
would be a reason not to sacrifice one’s possessions to God: qui error est, ut non ei tantum 

des quantum potes? ‘which mistake would keep you from giving to him as much as you can?’ 
To a certain extent, the present clause in cura mort. is comparable to Mar. Victorin. 

in Eph. 2.5.29; here, as in cura mort. 4.6, the ut-clause contains an explicit formulation of the 
kind of religio which is meant: si enim data religio est atque formido ut uxor uiro seruiat … 

Comparable sentences with religio and sepultura, sepelire or sepulchrum are hard to 
find. The only quote found in LLT comes from Paulinus of Nola, epist. 13.4, written to 
Pammachius on the occasion of the loss of his wife. Paulinus tries to console him by 
reminding him of the stories of Abraham and Jacob burying their wives carefully. By paying 
his wife the last honours Pammachius has followed the biblical example. Paulinus concludes: 
quare bona religio sepulturae. See also Ambr. in Luc. 7.34: itaque cum religiosum humandi 

acceperimus officium … 

 
religio 

In antiquity the word religio was considered either a derivation from the verb relegere or 
from religare. When derived from relegere, religio indicates a careful observation of the rules 
concerning the cultus deorum. Considered as a derivation from religare, religio indicates an 
inner alignment to the god. The first etymology, from relegere, is found in Cic. nat. deor. 

2.72 and in Aug. ciu. 10.3. In De uera religione Augustine makes use of the other derivation, 
from religare. For an explanation of Augustine’s use of both etymologies, see Den Boeft 
(1979: 246-248). 

In ciu. 10.1 Augustine considers several Latin words which are used for the translation 
of the Greek θρησκεία and λατρεία. These words may be translated by pietas or religio. 
Neither of these Latin notions exclusively indicates dei cultus; according to Augustine, religio 

and pietas both pertain also to the commitments of humans among themselves. In his 
definition of the notion religio in ciu. 10.1, Augustine makes clear that this notion includes 
both the worship of God and devotion to fellow humans; if we interpret religio only as cultum 

dei, we seem to divest this word, in an arrogant way, of one of its essential meanings, namely 
the observance of duties in human relationships, uidetur hoc uerbum a significanda 

obseruantia propinquitatis humanae insolenter auferri. For an elaboration of Augustine’s 
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remarks on pietas, see below, the lemma pietate. Speigl (1995), who examines the notion 
religio in Augustine’s early works, concludes that in these works religio is a broad notion, 
pertaining to the religious life as a whole, and especially to the return to God: “Religio ist aber 
nicht nur Verehrung Gottes, sondern auch Erkennen Gottes (…) ja die Weisheit selbst” 
(Speigl 1995: 54; see also ibid. 39-41; 51; 58-59). 

Feil (1986) studies the word religio and interprets this notion on the basis of pagan and 
Christian texts until 1555 (the Religious Peace of Augsburg). He notices shifts in the 
interpretation of religio in Cicero and in Augustine. On the basis of a study of the word 
religio in Cicero’s De natura deorum he concludes that for the pagan Romans pietas and 
religio each describe a different aspect of the relation between god and man. Whereas pietas 
indicates the personal bearing of the Romans towards the gods, religio is the attitude that 
leads the Romans to perform the rites. This performance is marked by a mixture of fearfulness 
and care towards the gods (Feil 1986: 49). For his analysis of the use of the word religio by 
Augustine, Feil has concentrated not only on De uera religione (the first book handed down 
with a title containing the word religio), but also on De ciuitate dei. In ciu. 10.1 Augustine 
discusses the words religio and its Greek equivalents. He mentions θρησκεία as equivalent of 
religio. Earlier, in a section about Greek terms concerning devotion, θρησκεία was explained 
by Feil as ‘ritual worship’ (1986: 37). In ciu. 5.15 Augustine compared religio with λατρεία. 
According to Feil (1986: 74), λατρεία denotes the pious performance of rituals, possibly, but 
not necessarily, with involvement of the inner self. 

From the fact that, in the works of Augustine, religio has more than one Greek 
equivalent, Feil concludes that for Augustine the sense of this notion consists of more than 
one component. On the basis of the comparison of religio with the Greek equivalents 
θρησκεία and λατρεία he concludes: “‘Religio’ meint bei Augustinus das Verhalten den 
Göttern gegenüber, das am besten mit ‘achtungsvoller Verehrung’ wiedergegeben wird, 
wobei der Verpflichtungscharakter nicht auβer acht gelassen werden darf. ‘Religio’ liegt 
damit im Unterschied zum Dienst den Göttern gegenüber, der sich in Opfern vollzieht, mehr 
im Bereich allgemeiner Verhaltensweisen.” 

Lewis-Short s.u. religio also show a range of meanings, including both the personal 
bearing towards the gods, and the careful performance of the rites. In their description, religio 
is a broader notion than in Cicero’s De natura deorum, but it does not yet include Augustine’s 
interpretation of religio as the merciful commitment towards other humans: “Reverence for 
God (the gods), the fear of God, connected with a careful pondering of divine things; piety, 
religion, both pure inward piety and that which is manifested in religious rites and 
ceremonies; hence the rites and ceremonies, as well as the entire system of religion and 
worship, the res diuinae or sacrae, were frequently called religio or religiones. In late and 
eccl. Lat., a religious ordinance, ceremony, rite.” 
 
non potest nulla esse, quando ubi sepeliantur adtenditur 
With this phrase Augustine returns to the question with which he began this treatise; see 
section 1.1: utrum prosit cuique post mortem, quod corpus eius apud sancti alicuius 
memoriam sepelitur. 
 
 
sed cum talia uiuorum solacia requiruntur, quibus eorum pius in suos animus adpareat, 
non uideo quae sunt adiumenta mortuorum nisi ad hoc, ut, dum recolunt, ubi sint posita 
eorum quos diligunt corpora, eisdem sanctis illos tamquam patronis susceptos apud 
dominum adiuuandos orando commendent. 
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Augustine uses the expression non uideo combined with an indirect question very frequently, 
and followed by a nisi-clause containing a possible answer. Whereas this pattern rarely occurs 
in classical Latin texts (Cicero, Varro and Quintilian), the LLT digital corpus offers twenty-
three examples in Augustine’s texts only. 

One of the classical examples is Cic. fam. 15.20.2, a letter to C. Trebonius, who is 
involved in war in Spain. Cicero wants him to write plenty of letters, firstly to inform him 
about the campaign; secondly tu nobis nisi litteris non uideo qua re alia satis facere possis; 
“I do not see how you cangive me mine except by writing letters” (tr. Shackleton Bailey). 

Another Augustinian instance of non uideo with a question clause is Gn. litt. 12.33.63; 
the author sees only one possibility to explain the text of Act. 2.24: quomodo enim aliter 
accipiendum sit … non uideo, nisi ut quorundam dolores apud inferos eum soluisse 
accipiamus ea potestate, qua dominus est; “I do not see how we should understand … unless 
we understand that He loosed the pangs of certain souls in hell in virtue of that power by 
which He is Lord” (tr. Taylor). 

In ep. 228.5, in answer to a letter by bishop Honoratus, Augustine recapitulates his 
correspondent’s opinion; in this quotation the nisi-phrase has a slightly ironical force: dicis 
enim: si in ecclesiis persistendum est, quid simus nobis uel populo profuturi, non uideo, nisi 
ut ante oculos nostros uiri cadant, feminae constuprentur; “You say: ‘If we have to stay in 
our churches, I do not see what good we can do for ourselves or for our people; it will be 
nothing but men being killed, women violated’” (tr. Parsons). 
 
sed cum talia uiuorum solacia requiruntur, quibus eorum pius in suos animus adpareat, 
non uideo quae sunt adiumenta mortuorum 
The kind of consolation is amplified in the relative clause, ‘by which the devotion of the 
living to their beloved dead is shown’. Although the location of a grave near a saint’s 
memorial may have this consoling function, to the author this does not imply that the 
deceased receive any kind of support from such a location. This contrast is expressed with the 
chiastically ordered uiuorum solacia – adiumenta mortuorum. 

The relative clause offers a specification of the type of solacia that are required, as 
appears from the ‘generic’ use of the subjunctive adpareat. For this use of the subjunctive, 
see also the commentary on section 1.1, lemma talis … locus. 
 
non uideo 
Augustine, careful not to offend those who expect more of the saint’s grave than he himself 
does, has chosen a cautious expression for his own conviction. He does not present his 
explanation of burial, or the lack of it, as a fact, using third person indicative forms, like for 
example in cura mort. 3.5 quando ista … defuerunt, nec uiuorum culpa est … nec poena 
mortuorum; neither does he prescribe, using a gerund, as in section 3.5 nec ideo tamen 
contemnenda et abicienda sunt corpora defunctorum; in section 4.6 the author’s opinion is 
twice expressed in a first person predicate: here, with (non) uideo, and at the end of the 
section, with puto. These verb forms are followed by the author’s personal view. 
 The use of first person verb forms is a kind of hedging strategy; in general, by using a 
hedge, the speaker leaves open whether or not the hearer agrees with the speaker’s view on an 
issue. In this specific type of hedge, the first person is used as an expression of the speaker’s 
own opinion. The speaker emphasizes that he takes responsibility for this opinion, and at the 
same time does not ascribe this opinion to his hearer. For hedges, see Brown & Levinson 
(1987: 144-146; 164). 
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quae sunt adiumenta mortuorum 
In this indirect question clause, one would expect a subjunctive. The majority of the 
manuscripts indeed read sint instead of sunt. In the instance quoted above in the lemma sed 
cum talia, taken from Cic. fam. 15.20.2, the indirect question clause indeed contains a 
subjunctive: tu nobis nisi litteris non uideo qua re alia satis facere possis. 
 Szantyr (1965: 538) discerns various reasons why in both early and late Latin 
colloquial language indirect question clauses may contain a predicate in the indicative mode. 
One of the reasons mentioned is the fusion of indirect clauses with relative clauses, which 
may be the case in the present clause in cura mort. 4.6 too. 
 
ut, dum recolunt, ubi sint posita eorum quos diligunt corpora, eisdem sanctis illos 
tamquam patronis susceptos apud dominum adiuuandos orando commendent 
The syntactic structure of this clause is rather complex. The subject of commendent are the 
living (cf. uiuorum in the preceding cum-clause). The object is illos, with the gerundive 
adiuuandos in the function of praedicativum (cf. Pinkster 1990: 145). The indirect object of 
commendent is eisdem sanctis / tamquam patronis. From this last word an Agent a patronis 
has to be deduced for the passive participle susceptos. 

The adverbial apud dominum probably pertains to adiuuandos, and is used with a 
judicial connotation. See below, the note on apud dominum. 

The gerund orando pertains either to the mediation of the saints or to the prayers of the 
living. Both possibilities occur elsewhere in Augustine, albeit not very often. In s. 31.4.5, 
about Ps. 125.5-6, qui seminant in lacrimis, Augustine compares ‘sowing in tears’ to 
recommending one’s good deeds to God in prayer: quando ergo plorat? quando bona opera 
sua orando commendat. For orando adiuuare, cf. Io. eu. tr. 17.1, where the preacher begs his 
audience to implore God’s assistance for him: profundum sacramentum adtentis uobis et 
orando adiuuantibus infirmitatem nostram, loquar ut potero; “If you give your attention and 
assist our weakness by prayer, I shall discuss, as well as I can, the profound mystery” 
(tr. Rettig). In the present clause of cura mort. 4.6, an even distribution of words over the 
various constituents pleads for apud dominum adiuuandos and orando commendent. 
Furthermore, the parallel structure of section 5.7 may clarify the function of orando; both in 
sections 4.6 and 5.7 the author in a subsidiary section offers examples of activities which may 
support the act of prayer; in section 4.6 this is the burial in the vicinity of a martyr’s memoria, 
and in 5.7 the bodily gestures during prayer. Both types of activities may serve to support the 
act of prayer by the faithful relatives of a deceased, which is why orando most likely pertains 
to their prayer, expressed by commendent. 

For the intercessory power of the martyrs, see Ntedika (1971: 89-102). The dead were 
thought to abide their resurrection in an underworldly place, where they suffered more or less 
heavily, depending on their merits during their earthly life. Prayers were thought to influence 
the circumstances of the souls during this interval between death and resurrection. As a result 
of the intercessory prayers, the martyrs were thought to mitigate the deceased’s severe 
circumstances. Augustine discusses the interim state of the dead more thoroughly in ench. 
29.109-110. For a discussion of this passage, see the General Introduction, section 2.1.1; see 
also the introduction to sections 4.6-5.7, section 3. 
 
tamquam patronis susceptos 
The martyrs in their role of patrons assist the dead before the heavenly court of justice, acting 
as intermediaries between the dead and Christ. For this judicial interpretation of patronis, see 
OLD s.u. patronus 3; “one who pleads for a client in a court of law, a pleader, advocate”. For 
the judicial connotation of suscipere (‘support, defend’), Blaise-Chirat s.u. suscipio offer as 
examples: Ps. 39.12 misericordia tua et ueritas tua semper susceperunt me; “your steadfast 
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love and your faithfulness have kept me safe forever” (tr. NRSV, adapted); Aug. ciu. 8.4, 
where Augustine discusses tenets by Plato or approved by him, some of which may support 
“the true religion which is adopted and vindicated by our faith”, religioni uerae, quam fides 
nostra suscipit ac defendit (tr. Wiesen). 

Duval (1988b: 188) stresses the connotation of paternal care, both in the noun 
patronus and in susceptos. The verb suscipere may indeed be used for the father who 
acknowledges a child as his (see OLD s.u. suscipio 4). However, the context here suggests a 
setting of criminal justice, rather than that of civil law. For example the expression apud 
dominum forms a reminiscence of the tribunal Christi discussed in section 1.2. The meaning 
of suscipere, “to take (a person) under one’s protection (as a pupil, client, etc.)” (OLD s.u. 5), 
and of patronus, “one who pleads for a client in a court of law, a pleader, advocate” (OLD 
s.u. 3) suits the context of the heavenly law court. For the interpretation of patronus as an 
intercessor, see also TLL 10.1.788.45 s.u. patronus: usu peculiari (fere apud Christianos): 
a. de eis, qui apud deum intercedunt: I. de sanctis, martyribus; TLL 10.1.788.57-58 Paul. 
Nol. carm. 18.269 immemorem … mei accusabo patronum Felicem; “should I … accuse my 
advocate of forgetting me?” (tr. Walsh). TLL 10.1.788.58-59 mentions Aug. cura mort. 4.6 
eisdem sanctis illos tamquam patronis … commendent. 
 Brown (1981: 60-61) discusses the difference in approach to the patron saints by 
Paulinus and Augustine. For Paulinus, as a member of the senatorial class, the patron-client 
relation was of lifelong importance. In Brown’s opinion, late antique social relationships were 
mirrored in the relationship between patron saint and living human. The ad sanctos burial, 
possible only for the Christian elite, was an instrument with which Paulinus as a bishop could 
tighten the bonds between prominent members of the Christian community on the one hand 
and his heavenly patron, Felix, on the other. For Augustine however, who had not been 
educated in this senatorial ambiance of exclusive friendship and patronage, the martyr was 
rather a role model and protector, standing on an equal footing with the living. The martyrs 
are able to bridge the gap between God and man, precisely because of the combination of 
their human nature and their martyrdom. This thought is also found in Hier. c. Vigil. 6, who 
stresses that the martyrs, due to their violent death, will be able to assist the living; ‘if the 
apostles and martyrs were able to pray for their fellow Christians before their death, while 
they were still concerned about themselves, how much more are they able to pray after their 
crown, victory and triumph’: si apostoli et martyres adhuc in corpore constituti possunt orare 
pro caeteris, quando pro se adhuc debent esse solliciti: quanto magis post coronas, uictorias 
et triumphos? 
 Augustine’s emphasis on prayer instead of a specific place of burial, the central idea of 
section 4.6, testifies to his preference for egalitarian commemoration rituals, and offers an 
extra argument for the interpretation of orando given earlier in the commentary on this 
section, as an act carried out by the living, rather than the patron saints. 
 
apud dominum 
This prepositional phrase is used with a judicial connotation here; see OLD s.u. apud 8b, “in 
the court of, before a magistrate”. For the expression apud dominum adiuuare, see also Cypr. 
epist. 19.2.1; in this letter mention is made of libelli, notes written by the martyrs before 
dying. With such a note, a Christian that had lapsed into apostasy during the persecutions, 
could invoke the martyr’s assistance before the Lord: adiuuari apud dominum in delictis suis 
possunt; “they can receive assistance before God over their sins” (tr. Clarke, adapted). 

There are five other instances of apud dominum aliquem adiuuare in Augustine (in the 
LLT digital corpus). These are all used in a slightly different way: in all five instances, the 
speaker incites his audience to offer assistance by listening intently to his words; in this way 
the audience may help the bishop to pick up the message God wishes to share with his faithful 
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and to render this in adequate words. See e.g. s. 68.1 nunc ergo intentione uestra adiuuate me 
apud dominum deum nostrum, quo nobis donet quod dicamus; “So now, assist me with your 
attention in the presence of the Lord our God, so that he may grant me what I am to say” 
(tr. Hill). See also s. 52; s. 169.1.1; 270.7; s. Dolbeau 28.1. 
 
orando 
The sense of orare developed from ‘to talk’ in general, to a more restricted meaning, ‘to ask 
something from someone’. Other verbs superseded the verb in this meaning. Löfstedt (1959: 
72-74) mentions Vitruvius, Petronius and Pliny as examples of authors who prefer rogare, 
petere, ambire, precari etc. to orare. The Christians reused the obsolete verb for their ritual of 
prayer: “When the new religion needed a special term for this notion of fundamental 
importance, it chose with a sure instinct the archaic, rather solemn, and in popular speech 
almost obsolete orare (oratio), which thus acquired a new and long-enduring life” (Löfstedt 
1959: 73). This process took place in the first century CE (Mohrmann 1961: 102). 

In TLL 9.2.1046.42-44 the reuse of orare as a Christian idiom is recorded separately: 
de precando: in cultu christianorum (nec non Hebraeorum), qui usum uocis euanescentem 
renouant ad exprimendum officium suum quod est deum precari, colere, laudare sim. Among 
the examples in Augustine, TLL offers ciu. 22.8; a curse rests on the young Palladia, and she 
makes her way to the chapel of Stephen, intending to pray for deliverance from this curse: illa 
enim … ad sanctum martyrem orare perrexerat (TLL 9.2.1047.41-42); for the gerund in the 
ablative, many quotations from Augustine’s works are listed, e.g. s. 105.3.3, about Lc. 11.8 
sqq.: pulsa orando, pete, insta; “you must knock by praying, ask, insist” (tr. Hill). See TLL 
9.2.1048.14-26. 

In liturgical contexts the everyday terms oratio and orare for prayer and praying were 
replaced by more elevated words like preces and petere, rogare, exorare, etc. See Mohrmann 
(1961: 104); see also Mohrmann (19612: 157). 
 
commendent 
The tradition of intercessory prayers on behalf of the dead in the Christian Church has a 
diffuse previous history in several cultures of the Mediterranean, in the midst of which 
Christianity developed. Ntedika (1971: 1-45) describes the developments in pre-Christian 
Egypt, Asia, Greece and South-Italy as a shift from prayers of gratitude for the deceased’s 
merits to a supplication on behalf of the dead. In the Jewish tradition, the text of II Mcc. 
12.43-45 is the only biblical testimony to prayer on behalf of the deceased. In Talmudic texts 
attention is paid mainly to the thanksgiving for or benediction of the dead, for instance in the 
Amidah or Eighteen Blessings. This basic prayer, which originally consisted of eighteen 
benedictions, in the course of time was expanded into nineteen benedictions. The benedictions 
that constitute the Amidah already existed before the early Christian era. By the end of the 
first century CE, they had been put together to form a traditional prayer, that had to be said 
thrice a day. Some of the nineteen benedictions vary depending on the time of the year, others 
form an invariable component. Among the invariable benedictions is the second one, which 
concerns the dead and their resurrection. On the Amidah, see further Zahavy (1991: 55-61). 

Both elements that played a part in pagan and Jewish commemoration, thanksgiving 
and supplication, are visible in early Christian commendatory practices. 
 
 
quod quidem facere possent, etiamsi talibus locis eos humare non possent. 
 
The quidem-clause anticipates the following sed-unit, which forms the prelude to an 
etymological argument. As Kroon (2004b; 2005b) explains, quidem-units are usually not self-
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contained but together with a preceding or following text unit they form a conceptual whole. 
The specific kind of relationship between the quidem-clause and the complementary unit may 
vary, and may, for example, be causal, explaining, or contrasting. 

In the present case, in the sentence preceding the quidem-unit the author has offered a 
positive motivation for ad sanctos burial: the place of burial reminds the relatives of the 
deceased that they have a duty to pray for the dead. In the quidem-unit itself, the author so to 
speak holds back for a moment: of course, a place for the dead near the memoria of the 
martyrs is not essential for the relatives’ prayers. Nevertheless, the author is able to offer a 
reason for ad sanctos burial, a reason which is implied by the word memoria itself. This 
reason is mentioned in the sed-clause complementing the quidem-unit; this sed-clause forms 
the prelude to an etymological discussion of the words memoria and monumentum. The 
quidem-unit delays the argument for a moment, a slowing down which has a rhetorical 
function: in the following sed-unit the author demonstrates with all the more power the 
function of the memorial as a mnemonic device. 
 
 
sed non ob aliud uel ‘memoriae’ uel ‘monumenta’ dicuntur ea quae insignite fiunt 
sepulcra mortuorum, nisi quia eos, qui uiuentium oculis morte subtracti sunt, ne 
obliuione etiam cordibus subtrahantur, in memoriam reuocant et admonendo faciunt 
cogitari. 
 
This sentence forms both the counterpart of the preceding quidem-unit and a preparation for 
the etymological argument in the following nam-section. That section contains a discussion of 
the words memoria and monumentum, which is prepared for here by the use of the 
prepositional clause in memoriam and the gerund admonendo. Augustine makes use of the 
etymology of monumentum and of the double meaning of memoria to support his claim about 
the function of a grave near that of a saint. 

The two words memoria and monumentum cover different aspects of the process of 
remembrance, viz. the active memory or remembrance and the process of being reminded of 
something. The etymology of monumentum provides the meaning ‘remind someone of’. 
Memoria pertains not only to the process of reminding oneself of something, but also to the 
gravestone that reminds someone of the deceased. 

In s. Casin. 1.133.6, Augustine makes use of the ambiguity of memoria in a way 
comparable to memoria in cura mort. 4.6. The Christians in Rome should not rely on the 
memoriae, the tombs of the Apostles in their city, but rather keep the memory of the Apostles 
in mind: ecce hoc dixi: tanta mala Roma patitur: ubi sunt memoriae apostolorum? ibi sunt, 
ibi sunt, sed in te non sunt. utinam in te essent. For an elaborate discussion of this case of 
paronomasia, see Mohrmann (19612: 331-332). 
 
ea quae insignite fiunt sepulcra mortuorum 
‘those graves of the dead that are made in a marked manner’; the graves of the martyrs draw 
the attention of the beholder and remind him of his duty to pray for the dead. The markings 
that have been installed on the graves have to save the dead, who themselves are no longer 
visible (qui uiuentium oculis morte subtracti sunt), from oblivion. For this interpretation of 
insignite, see OLD s.u. insignitus 1: “marked with distinctive features”. The adverb insignite, 
which is derived from the perfect participle of insignire, is often used with a negative 
connotation. The LLT digital corpus offers sixteen instances of insignite, six of which occur 
in Plautus and are used with a negative connotation; see also the examples listed in Lewis-
Short s.u. insignio and the adverb insignite, “remarkably, extraordinarily, notably”: mihi 
insignite facta est magna iniuria, Plaut. Cas. 5.4.31; id. Mil. 2.6.77; insignite improbus. 



Section 4.6 

 159 

Among the three instances in Cicero that are listed in LLT is orat. 2.349, where the author 
remarks that it is clearly impossible to “blame a wicked man in a sufficiently impressive and 
crushing manner without a knowledge of the vices”: simul est illud ante oculos … nec 
improbum notari ac uituperari sine uitiorum cognitione satis insignite atque aspere posse 
(tr. Sutton). Although insignite is used here as an adverb to verbs of reproving, the adverb in 
itself does not necessarily have a negative sound. It rather pertains to the impact of the reproof 
on the wrongdoer. For another instance of insignite, with a clearly positive connotation, see 
Rhet. Her. 3.16.29. 

The use of insignite with a positive connotation forms an exception to the rule, as is 
also stated in TLL 7.1.1909.36-54, where the instance of insignite in cura mort. 4.6 is listed 
under the adverb insignite. Among the examples in TLL are Aug. an. et or. 4.2.3 nos 
insignitius uidearis adtingere eo quod dixisti, and cura mort. 4.6 ea quae insignite fiunt 
sepulcra mortuorum. Remarkably, no mention is made here in TLL of the fact that the 
instance of insignite in cura mort. 4.6 would form an exception to the rule that insignite is 
mostly used in a disparaging context. Although the instances of insignite with a positive 
connotation form a minority, there is no cogent reason to propose a conjecture, as for instance 
Combès (1948: 398) does, who reads insignita fiunt instead of insignite, and translates “des 
sépulcres qui attirent les regards”. Apparently, Schlachter (1975: 9) also bases his translation 
on this reading: “besonders gekennzeichnete Grabstätten der Toten”. This conjecture is 
derived from the 1861 edition by Migne, and is probably based on the reading insignitae in 
three manuscripts; see the apparatus in Zycha’s edition (1900: 630). It is unlikely that the way 
in which Plautus used insignite would have strongly influenced Augustine’s vocabulary. This 
appears from the survey by Hagendahl (1967), who does not record any direct quotations 
from Plautus in Augustine’s works. The two quotations which Hagendahl mentions are 
enclosed in texts which Augustine quotes from Cicero and Varro (Hagendahl 1967: 219). 
Therefore the conjecture by Migne does not seem necessary, and the adverb insignite may 
best be preserved. 
 
quia eos, qui uiuentium oculis morte subtracti sunt, ne obliuione etiam cordibus 
subtrahantur, in memoriam reuocant 
These clauses contain a small scale chiastic parallelism, (uiuentium) oculis corresponding 
with cordibus and morte with obliuione. The contrast between past and present is made 
evident in the corresponding verb forms subtracti sunt and subtrahantur; the difference in 
tense indicates that the time of physical sight is over, but the possibility for mental vision or 
remembrance still remains. The deceased is physically absent, but the monumentum serves to 
keep him in mind. 
 

qui uiuentium oculis  morte subtracti sunt 
ne obliuione etiam cordibus subtrahantur 

 
admonendo faciunt cogitari 
‘By their reminding function, the memoriae or monumenta cause the commemoration of the 
departed’. The subject of the infinitive cogitari, viz. eos (the departed), has been left 
unmentioned. Facere governing an accusative and infinitive construction instead of an ut-
clause occurs already in pre-classical and classical Latin, but is used often in late Latin, with 
passive as well as with active infinitive. A rare classical example of facere with a.c.i. 
construction, in this instance with an active infinitive, is Verg. Aen. 2.538: qui nati coram me 
cernere letum / fecisti; “who has made me look on my own son’s murder” (tr. H. Rushton 
Fairclough). This example is discussed by Väänänen (19813: 139-140). Szantyr (1965: 354-
356) also states that in early Latin, the accusative and infinitive construction after facio 
seldom occurs; in poetry after Lucretius, it is used slightly more often; Szantyr also mentions 
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the example in the Aeneid cited above. After Itala and Tertullian, it occurs comparatively 
often. 

According to Biville (1995: 41) facere with infinitive occurs, in most of the cases with 
an infinitive of an intransitive verb, throughout the entire course of Latin literature, albeit not 
very frequently. In classical texts, this construction has a causative sense; only one of the 
examples listed by Biville is comparable to the present case in cura mort. 4.6, in that it 
contains a passive infinitive. See CIL 3.9532, an epitaph in memory of a woman, dating from 
the fifth century CE; the end of this inscription reads: maritus super arcam tesella(m) infigi 
fecit; ‘her husband had a small piece of stone fixed over the coffin’. 

One other example in Augustine is found in ciu. 2.20, about King Sardanapalus, the 
last of the Assyrian kings reigning in Nineveh: qui quondam rex ita fuit uoluptatibus deditus, 
ut in sepulcro suo scribi fecerit ea sola se habere mortuum, quae libido eius, etiam cum 
uiueret, hauriendo consumpserat; “This king long ago was so devoted to his pleasures that he 
commanded to be carved on his tomb the statement that he possessed after death only those 
things that, while he still lived, had gone to feed his lust, as they poured down his gullet” 
(tr. McCracken; the inscription mentioned is quoted in Cic. Tusc. 5.35.101). 
 
 
nam et ‘memoriae’ nomen id apertissime ostendit et ‘monumentum’ eo quod moneat 
mentem, id est admoneat, nuncupatur. propter quod et Graeci µνηµεῖον uocant, quod 
nos memoriam seu monumentum appellamus, quoniam lingua eorum memoria ipsa, qua 
meminimus, µνήµη dicitur. 
 
In a subsidiary unit, the author offers an etymological explanation of monumentum. This 
explanation does not serve the scientific goal of discussing various possible origins of a word. 
Rather, the etymology of monumentum has a rhetorical function, in that it provides support for 
the author’s interpretation of the function of the memorial. The particle nam marks the 
transition from the main subject matter under discussion to the subsidiary section; for this use 
of nam as a marker of a subsidiary, explanatory section, see Kroon (1995: 147-148). Below in 
cura mort. 4.6, the particle itaque in turn signals the transition back to the main subject 
matter: the duty of the living to pray for the dead. 

Etymology, as Augustine uses it in the present sentence, has its own place in classical 
rhetoric, as part of his rhetorical apparatus. It is one of the types of finitio, the defining of the 
case under discussion. Finitio is necessary at the beginning of a lawsuit, in order to find an 
answer to the question quid fecerit. But also in any other stage of a lawsuit or oration finitio, 
e.g. etymology, can be used to support the argumentation (Lausberg 1998: 53; 184). 

On the one hand, the rhetorical use of etymology has to be distinguished from 
scientific etymology; on the other, it may have some resemblance to paronomasia or word 
play. One important difference between paronomasia and the rhetorical use of etymology is, 
that the latter comes under the inuentio, the elaboration of the arguments, whereas 
paronomasia is one of the devices of the elocutio, the elaboration of the language. 

In Augustine’s works, all three kinds of figures, viz. scientific and rhetorical 
etymology and paronomasia, occur. For examples, see Den Boeft (1979); for a more elaborate 
discussion of scientific etymology in late antiquity, see Amsler (1989: 15-56). 

Augustine derives an argument for depositio ad sanctos from the ‘rhetorical 
etymology’ of monumentum. He does not simply reject the value Paulinus and other 
contemporaries attach to this type of care for the dead, but on the other hand he does not value 
this type of burial in the same way Paulinus does. Instead, he subtly bends the value of burial 
ad sanctos into the direction of his own preferences: prayers on behalf of the dead. The origin 
of the word monumentum indicates in what way the ad sanctos burial may be valuable; it 
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reminds the living of their duty to pray for the dead. This explanation enables the author to 
agree with his addressee in attaching value to this kind of burial. 

For Augustine’s contemporaries and their appreciation of burial ad sanctos, see Brown 
(1981: 34). 
 
et memoriae nomen id apertissime ostendit 
Although in late Latin the superlative has proliferated and replaces the positive, in this clause 
it may be read in its original sense. It is obvious to the author that the memorial of a martyr 
has something to do with reminding the living of the value of their intercessory prayers. For 
the superlative, see Szantyr (1965: 168): “Freier sind die Spätlateiner im Gebrauch des 
Superlativs.” See also the commentary on 1.1, lemma religiosissimae. 
 
et monumentum eo quod moneat mentem, id est admoneat, nuncupatur 
Augustine does not deny the traditional idea that a certain power proceeds from the grave of a 
saint. But instead of a form of direct power, he has in mind the influence the saint’s grave can 
have on the devotion of those left behind by the deceased. Due to this influence, the relatives 
of the deceased may intensify their prayers, which in turn benefit the dead. In this way the 
memorial of the saint only indirectly operates on the well-being of the deceased. The 
etymological argument gives room for acknowledgement of the worth of burying the 
deceased near the saint’s grave. At the same time Augustine uses the etymology to interpret 
this value according to his own priority, namely the prayers that have to be said for the benefit 
of the deceased. 

Varro in De Lingua Latina 6.49 derives both monumentum and monere from memoria. 
He sees monere as the work of memoria, and a monumentum is anything that performs the 
task of memoria: meminisse a memoria, cum <in> id quod remansit in mente rursus mouetur. 
quae a manendo ut manimoria potest esse dicta. … ab eodem monere, quod is qui monet, 
proinde sit ac memoria; sic monimenta quae in sepulchris, et ideo secundum uiam, quo 
praetereuntis admoneant et se fuisse et illos esse mortalis. ab eo cetera quae scripta ac facta 
memoriae causa monimenta dicta; “Meminisse ‘to remember,’ from memoria ‘memory,’ 
when there is again motion toward that which remansit ‘has remained’ in the mens ‘mind’: 
and this may have been said from manere ‘to remain,’ as though manimoria … From the 
same is monere ‘to remind,’ because he who monet ‘reminds,’ is just like a memory. So also 
the monimenta ‘memorials’ which are on tombs, and in fact alongside the highway, that they 
may admonere ‘admonish’ the passers-by that they themselves were mortal and that the 
readers are too. From this, the other things that are written and done to preserve their memoria 
‘memory’ are called monimenta ‘monuments’” (tr. Kent). For other antique authors who 
derive monumentum from memoria, see Maltby (1991: 192). 

Unlike Varro, Augustine derives monumentum directly from monere mentem. This 
derivation is also found in Serv. Aen. 3.486: monumenta memoria. monumenta autem a 
mentis admonitione sunt dicta. See Maltby (1991: 192), who also offers instances from 
Isidorus Hispalensis and Priscianus, authors writing after Augustine. The formula eo, quod 
fits into this kind of etymology, whereby a word is dissected into other, more basic words. In 
this case, the noun monumentum is dissected in monere mentem. Expressions like eo, quod 
and quod are often used by writers on etymology, such as Varro, Fulgentius and Isidore, and 
usually occur when extralingual elements are used to explain the linguistic meaning of a 
word. For this expression, see further Amsler (1989: 28). 

Ernout & Meillet (19594: 412) s.u. moneo offer the same derivation as Augustine: 
“monumentum (moni-) est tout ce qui rappelle le souvenir: uos monumentis commonefaciam 
bubulis, écrit Plt., Stich. 63, et particulièrement ce qui rappelle le souvenir d’un mort: 
tombeau (Gr. mnèma), statue, inscription(s), etc.” The paronomasia in Plaut. Stich. is 
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comparable to Augustine’s interpretation of monumentum in cura mort. 4.6: commonefacere, 
“to remind” (OLD 1) is a compound consisting of commonere and facere; it is combined with 
monumentum, a noun also derived from monere. Cf. the translation by Nixon: “the reminders 
you get from me will be memorials of cowhide”. 

In the present clause, Augustine uses admoneat as a more specific expression of 
moneat mentem. This element of reminding someone occurs in the translations in OLD of 
both monere and admonere: s.u. moneo 3 “(of things, events, etc.) To serve as a reminder or 
warning to”; s.u. admoneo 1b “(of things) to stir the memory of (a person) about (something), 
put in mind of”. Augustine states that a monumentum serves to remind a person of the prayers 
that have to be said for the benefit of the deceased. This meaning is found in OLD s.u. 
admonere 2b: “(of things) to prompt, admonish (about what one ought to do)”. 
 
monumentum 
Nisbet-Rudd (2004), on the opening phrase of Odes 3.30, exegi monumentum aere perennius, 
remark that “monumentum is commonly used of works of literature that preserve an author’s 
memory (…). Horace has given new life to the word by describing his poetry as a sepulchral 
monument.” 

Hier. epist. 108.33 (epithaphium sanctae Paulae) recycles the poet’s phrase: exegi 
monumentum tuum aere perennius quod nulla destruere possit uetustas. With this sentence he 
refers to the epitaph he wrote about Paula and addressed to her daughter Eustochium. By 
adding to this letter of commemoration the texts which were inscribed on Paula’s grave in 
Bethlehem, Jerome combines the mnemonic function of his epitaphium with that of the 
memorial. 
 
propter quod et Graeci µνηµεῖον uocant, quod nos memoriam seu monumentum 

appellamus, quoniam lingua eorum memoria ipsa, qua meminimus, µνήµη dicitur 
In Greek, the situation is slightly different from that in Latin. One Greek word, µνηµεῖον, 
covers the meaning of both memoria and monumentum in the sense of a memorial, whereas 
the cognate noun µνήµη covers the other meaning of memoria, the remembrance. Greek was 
the language of the New Testament and, moreover, one the official language in a large part of 
the Roman Empire of Augustine’s days. Both Greek and Latin were languages of importance 
at the time of writing cura mort. The fact that comparable words are used for the same 
complex of meanings in Greek and in Latin, adds to the value of the arguments based on the 
Latin words memoria and monumentum. 

For memoria in both meanings, see also Ernout & Meillet (19594: 395) s.u. memor: 
“Dérivés et composés: memoria f: mémoire, souvenir, sens abstrait et concret, d’où pluriel 
memoriae ‘mémoires’ (masculin), ‘monuments commémoratifs’ (latin ecclésiastique, et 
memorium d’après µνῆµα).” 
 
 
cum itaque recolit animus, ubi sepultum sit carissimi corpus, et occurrit locus nomine 
martyris uenerabilis, eidem martyri animam dilectam commendat recordantis et 
precantis affectus. 
 
With itaque Augustine returns to his main subject, the obligation to pray for the deceased. 
With the etymological argument he supports his claim that the main function of a grave near 
the memoria of a saint is to remind the deceased’s relatives of this obligation. 

The analogy in the choice of words in the sentences before and after the etymological 
section supports this use of itaque as a marker of the transition from the subsidiary section to 
the main line of the argument. Before the quidem … sed-unit Augustine has described the 
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function of the grave near a memoria as a reminder: dum recolunt, ubi sint posita eorum quos 
diligunt corpora. A similar wording is used after the section beginning with sed, in the itaque-
unit: cum itaque recolit animus, ubi sepultum sit carissimi corpus. 

For this use of itaque cf. also section 2.4: multa itaque corpora christianorum terra 
non texit … quod creauit. See further the commentary on 2.3, lemma totum itaque, and Kroon 
(2004a). 
 
animus 
Animus may be used to indicate the soul as a whole, or the rational mind. In Augustine’s 
works, it never indicates the souls of non-rational beings; see O’Daly (1994a: 316). In the 
present instance it is used for the mind as the seat of memory (OLD 5c), as in Verg. Aen. 2.12 
animus meminisse horret. Earlier in the present section (630.10-11 Zycha), the noun cor 
indicated the seat of memory: ne obliuione etiam cordibus subtrahantur. 
 
animam dilectam 
For dilectus used as an adjective, TLL 5.1.1184.70-1185.24 offers as examples Aug. ciu. 8.12 
dilectus discipulus; Hier. epist. 60.2.3 dilectam animam. 
 
affectus 
Affectus is not used very frequently as the Agent of a transitive verb. Section 5.7 contains two 
other examples of the abstract affectus used as Agent, viz. of adiuuat and elegit. OLD s.u. 
affectus 7, “feeling(s) of attachment or affection, devotion, love”, mentions Iuv. 15.149-150, 
about the innate solidarity humans share with one another; this mutuus … affectus incites 
humans to help one another. Among the rare examples of affectus in the function of Agent 
offered by TLL is Sen. contr. 7.7.7, about the father of a general that has been taken captive 
by the enemy; the father was prepared to do anything to get his son back and would not wait 
for the assistance of ambassadors sent by the government: paternus affectus non sustinet 
moram (TLL 1.1190.30-31). TLL 1.1191.24 sqq. mentions Aug. ciu. 8.13, about the deities 
that demand to be honoured with stage plays: iste affectus nimirum indicat malos; “their 
passion for such things certainly shows that they are evil” (tr. Wiesen). Rufinus’ translation of 
Orig. in Num. 22.4 contains an instance of affectus used as the subject of commendare, in a 
section about the succession of church leaders. They should not choose as a successor whom 
human affection recommends (quem humanus commendat affectus), but leave the decision to 
the judgement of God. 
 
 
qui cum defunctis a fidelibus carissimis exhibetur, eum prodesse non dubium est his, qui 
cum in corpore uiuerent, talia sibi post hanc uitam prodesse meruerunt. 
 
In section 1.2 Augustine has already argued that prayers for a deceased are useful only if the 
latter has deserved this kind of assistance during his earthly life. 
 
a fidelibus carissimis 
For fidelis, see TLL 6.1.657.73-658.78: spectat ad fidem Christianam: i.q. credens, credulus, 
Gr. πιστός. TLL 6.1.658.22-23 mentions more instances of fidelis used as a noun, among 
which Aug. ciu. 8.24: a prudentibus et fidelibus et religiosis; “by the prudent, the faithful or 
the religious” (tr. Wiesen). See also Lact. inst. 4.13.26: people who believe in him (or: in 
God) ‘are called faithful’, uocantur fideles. 

The combination fidelis carus is neither mentioned in TLL 3 s.u. carus, nor in TLL 6 
s.u. fidelis. The superlative carissimus already occurs in classical Latin, and corresponds to 
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carissimi corpus in the preceding sentence. In Augustine’s argument, both elements are 
essential, as they form a combination of faithful and loving care for the deceased relatives. 
 
eum prodesse non dubium est his 
For prodesse, see OLD 2 “(of concr. or abst. things) to be helpful, advantageous, beneficial, 
etc.” In Jewish and early Christian texts, prodesse may be used with respect to eternal 
salvation (TLL 10.2.2247.59 sqq.). Among the examples is (TLL 10.2.2247.72-74) Cypr. 
patient. 4, where the author states that on the day of the Last Judgement, the sinner will no 
longer be able to avoid punishment because of his repentance: tunc repraesentatur poena 
impio et peccatori, quando iam non potest paenitentia prodesse peccati. See also Aug. bapt. 
7.54.103. 
 
 
uerum et si aliqua necessitas uel humari corpora uel in talibus locis humari nulla data 
facultate permittat, non sunt praetermittendae supplicationes pro spiritibus mortuorum, 
quas faciendas pro omnibus in christiana et catholica societate defunctis etiam tacitis 
nominibus eorum sub generali commemoratione suscepit ecclesia, ut quibus ad ista 
desunt parentes aut filii aut quicumque cognati uel amici, ab una eis exhibeantur pia 
matre communi. 
 
The value of burial is limited, whereas prayers on behalf of the souls of the dead are of great 
importance. In this complex sentence the nucleus of the main clause is formed by non sunt 
praetermittendae supplicationes pro spiritibus mortuorum. The intercessory prayers for the 
dead are specified in more detail in a relative clause, quas faciendas … suscepit ecclesia. 
From this clause it appears that the Church performs general intercessions on behalf of the 
dead; these prayers are not said on behalf of everyone, but on behalf of omnibus in christiana 
et catholica societate defunctis. The attribute omnibus is specified by etiam tacitis nominibus 
eorum. This safety net function of the Church, una pia matre communi, is elaborated in the ut-
clause. This clause contains a relative clause as well, quibus ad ista desunt … amici. The 
antecedent of quibus is eis, the complement with the predicate exhibeantur. The subject of 
exhibeantur must be derived from ista in the relative clause. The plural ista probably refers to 
both the burial and the supplications. 
 
etiam tacitis nominibus 
Augustine refers here to a tradition in the Catholic Church to pray for all its deceased 
members, also for the anonymous ones. Whether or not the deceased, or specific groups of 
deceased members of the Church, were mentioned by name at a fixed moment in the course 
of the Eucharistic prayer, is a much discussed issue. For this discussion, see the General 
Introduction section, 2.2.3. 
 
si aliqua necessitas uel humari corpora uel in talibus locis humari nulla data facultate 
permittat 
The grammatical construction of this si-clause is highly remarkable. The negation of the si-
clause is placed in a, syntactically, omissible constituent, the ablative absolute construction 
nulla data facultate. 

Aug. cont. 2.5 contains a comparable construction, in that the negation of the etiamsi-
clause is placed in an ablative absolute construction: quorum nihil est, quod fieri possit, si 
mala cogitatio non praecesserit, qua intus instituitur quod foris agitur; et ex cordis ore 
procedens iam coinquinat hominem, etiamsi nulla facultate permissa foris per membra 
corporis non agatur; “of all of these, not one can be performed, unless there has been in 
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advance an evil thought by which there is planned interiorly that which is executed exteriorly. 
And this, proceeding from the mouth of the heart, already defiles a man, even though it is not 
actually exteriorly accomplished in the members of the body, there being granted no faculty 
to make possible the actual performance” (tr. McDonald). 

For permitto, see TLL 10.1.1557.7-8 s.u.: B. respicitur actio, qua alicui datur licentia, 
libertas aliquid faciendi. For permitto with passive accusative and infinitive construction, see 
TLL 10.1.1559.68-69: Tac. hist. 1.47.2 Otho … concedi corpora sepulturae cremarique 
permisit; “Otho … allowed the bodies to be given up for burial and burning” (tr. Moore, 
adapted). 
 
non sunt praetermittendae supplicationes pro spiritibus mortuorum in christiana et 
catholica societate 
The author speaks plainly and in prescriptive terms. With the gerundive sunt 
praetermittendae, combined with the negation non, he states that under all possible 
circumstances the intercessory prayers should be performed. At the same time, the group of 
beneficiaries is delimited by the boundaries of the Catholic Church. Therefore, et in 
christiana et catholica may best be interpreted epexegetically. For this use of et, see Szantyr 
(1965: 484). 

On several occasions Augustine emphasizes the importance of baptism as a necessary 
prerequisite for effective intercessory prayers. Ntedika (1971: 30-33) offers a list of examples, 
and states that among the church fathers Augustine was one of those who laid the greatest 
stress upon this condition. One of them is conf. 9.13.34-35; in these sections mention is made 
twice of prayers by Augustine and his companions on behalf of the departed Monica, 
although she has been baptized: they pray for her sins, committed ex quo eam per baptismum 
regenerasti; si qua etiam contraxit per tot annos post aquam salutis. 

In De natura et origine animae Augustine is engaged in a polemic with Vincentius 
Victor about the salvation of unbaptized children. In this discussion, Augustine takes into 
consideration the death of Perpetua’s seven year old brother Dinocrates. On the basis of 
Perpetua’s report of a vision in which her brother is rescued from a dark place, Augustine 
concludes that Dinocrates must have been baptized. This fact, however, can not be derived 
from the text of the Passio Perpetuae et Felicitatis. Augustine appears to force the story of 
Perpetua’s vision along the lines of his opinion on the necessity of baptism. For an elaborate 
discussion of this passage in an. et or., see Kotila (1992: 102-1-3). 
 
supplicationes pro spiritibus mortuorum 
No texts of liturgical prayers written in Augustine’s days and region have survived which 
could inform us about the way in which the commemoration of the departed took place in his 
time. In collections of liturgical prayers for Mass of a somewhat later date, however, 
intercessory formulae are found which mention explicitly the deceased members of the 
Catholic Church; Ntedika (1971: 35-37) offers an elaborate discussion of examples in, for 
instance, the Sacramentarium Gelasianum and the Sacramentarium Veronense. 
 For a reconstruction of the specific place of the commemoration of the departed within 
the African rite of Augustine’s time, see Klöckener (2005: 103-109); cf. the commentary on 
section 1.3, lemma locum suum habet. 
 
in christiana et catholica societate 
Augustine emphasizes the role of prayer within the boundaries of the ecclesiastic community. 
This community excludes all unbaptized humans, but on the other hand includes its living as 
well as its dead members, as appears from ciu. 20.9: cur enim fiunt ista, nisi quia fideles etiam 
defuncti membra sunt eius? The sacrifice of the Mass is offered for the benefit of both the 
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living and the dead; see Klöckener (1992: 198-199). The theological implications of the 
christiana et catholica societas are discussed by Kotila (1992: 157 sqq.). In Augustine’s 
ecclesiology, the christiana societas does not coincide with the church as an institution; it 
rather includes both ‘true’ and ‘false’ members, which will be determined in the Last 
Judgement. Augustine’s redundant expression in christiana et catholica societate may be read 
as an implicit correction of the Donatist point of view, as the Donatists aspired to a perfect 
community of ‘true’ Christians. For this interpretation, see also the General Introduction, 
section 2.3.2. Klöckener (2005: 105 and n. 252) discusses more elaborately the ecclesiological 
background of ciu. 20.9 and the present clause in cura mort. 4.6. 
 
sub generali commemoratione 
For commemoratio used specifically in Christian texts, see TLL 3.1829.66-68: apud 
christianos i.q. memoria sanctorum aliorumque fidelium defunctorum uel passionis Christi 
quotannis celebranda. 
 
ab una eis exhibeantur pia matre communi 
Already Tertullian indicated the Church as a mother; see monog. 7: uiuit enim unicus pater 
noster deus et mater ecclesia; “for our one Father, God, lives, and so does our mother, the 
Church” (tr. Le Saint). 

Cyprian mentions the lacrimas matris ecclesiae (epist. 10.4.4); in De ecclesiae 
catholicae unitate 6 he states: habere iam non potest deum patrem qui ecclesiam non habet 
matrem. See also Cypr. epist. 74.7.2. 

Flora, the mother of the deceased Cynegius, is also called pia in section 1.1. In section 
5.7 her pietas, shown by her wish for ad sanctos burial, will be interpreted as a kind of prayer. 
In this way she may be a personified example of the Church as a devoted mother. 
 
 
si autem deessent istae supplicationes, quae fiunt recta fide ac pietate pro mortuis, puto, 
quod nihil prodesset spiritibus eorum, quamlibet locis sanctis exanima corpora 
ponerentur. 
 
In fact, the prayers by the Church are not omitted, since they have a fixed place in the 
ceremony of the Mass. But if the prayers would be omitted, a grave near the memoria of a 
saint would not replace the value of prayers. Not only burial as such, but a grave near a saint’s 
memoria also appears to have a limited value; it provides benefit only if it inspires the living 
to say prayers on behalf of the deceased. 
 
quae fiunt recta fide 
For recta fides, see TLL 6.1.690.21 sqq.: fidem rectam et catholicam; the expression recta 
fides occurs in Hil. op. hist. frg. 2.1; ibid. 2.6 recta fides. 

In TLL 6.1.691.13 sqq. s.u. fides, recta is not listed among the possible attributes. 
 
pietate 
Augustine’s definition of pietas in ciu. 10.1 consists of three components; in a strict sense, it 
pertains to the worship of God: pietas quoque proprie dei cultus intellegi solet; pietas also has 
something to say about the relation to one’s parents: et erga parentes officiose haberi dicitur; 
and thirdly, in popular fashion (more uulgi), pietas is also used frequently for the indication of 
works of mercy, in operibus misericordiae. 

The six works of mercy listed in Mt. 25 include giving food to the hungry, refreshing 
the thirsty, clothing the naked, visiting the sick, lodging strangers and looking after the 
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captive. It is not quite clear when burial of the deceased has been added to this row of six 
works. Ambrose, De Tobia 5.16, mentions as the consequence of avarice that the works of 
mercy will not be performed. Instead, a miser performs the negative of charity: “a wave of 
usury … drowns the shipwrecked, strips people who are wearing clothes, and leaves behind 
the unburied”: pecunia … mergit naufragos, expuit nudos, uestitos exuit, insepultos reliquit. 
In Augustine’s works, burying the dead has become part and parcel of the works of mercy. In 
several instances in his works, all seven works of mercy, burial of the dead included, are 
enumerated. See for instance mor. 1.27.53, where Augustine rates the burial of the dead 
among the works of mercy; he states that the wise man has to be free from all kinds of misery 
in order to be able to perform the works of mercy. Augustine enumerates six works of mercy 
comparable to the enumeration in in Mt. 25, and concludes with the burial of the dead: et quis 
non concedat ab omni miseria liberum esse debere sapientem, cum subuenit inopi, cum 
esurienti cibum praestat … cum denique humanitatem suam usque ad sepulturam porrigit 
mortuorum; “Yet who would deny that the wise man ought to be free from all painful emotion 
when assisting those in need, when he gives food to the hungry … and when in his kindness 
he even goes so far as to bury the dead?” (tr. Gallagher and Gallagher). Neither Ramsey 
(1982), nor Otten (2007) in a paper on the works of mercy in the writings of Cyprian, 
Ambrose and Augustine, seem to be aware of the fact that the burial of the dead has been 
added to the works of mercy familiar from Mt. 25. 

Since, in Augustine’s view, the works of mercy include burial of the dead, the use of 
the word pietas in the context of intercessory prayers seems to refer particularly to this last of 
seven works. See also above, the discussions of religio and pietas. For burial as a work of 
mercy, see also section 10.12 and the commentary on lemma siue ut his admonitionibus. 
 
puto, quod nihil prodesset spiritibus eorum 
The formulation puto has the same hedging function as the phrase non uideo earlier in section 
4.6. In both instances the author articulates in modest words his firm opinion concerning the 
value of burial. 
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SECTION 5.7 
 
 
cum ergo fidelis mater fidelis filii defuncti corpus desiderauit in basilica martyris poni, 
si quidem credidit eius animam meritis martyris adiuuari, hoc, quod ita credidit, 
supplicatio quaedam fuit, et haec profuit, si quid profuit. 
 
Ergo marks a recapitulation, in which Augustine returns to the concrete situation of Flora and 
her son, mentioned in section 1.1. The case discussed in that section is revived, and combined 
with the outcomes of Augustine’s investigation in section 2.3-4.6. On the basis of these 
outcomes, the reader can now understand why the mother was right in wishing her son to be 
buried near the grave of Felix. In these preceding sections, Augustine has sought to reconcile 
the general desire among Christians to attach meaning to (the place of) burial on the one hand 
with the fact that many people cannot be buried properly on the other. Augustine has found a 
way out of this dilemma by concentrating on the necessity of saying prayers for the benefit of 
the deceased. To remind one of this duty, the place of burial can be helpful. 
 For the use of ergo to reactivate given information while at the same time making a 
new step in the argumentation, see Kroon (1995: 369-370; 2004a: 82-84). 
 
fidelis mater – fidelis filii defuncti corpus 
This is the first instance in the text where we are informed about the religious attitude of the 
deceased Cynegius. The repetition of the adjective fidelis and the alliteration of the f stress the 
fact that Augustine takes the wishes of mother Flora very seriously, on account of the faith of 
both Flora herself and her son. 

As it has been stated in section 3.5, the bodies of the iusti atque fideles should not in 
the least be neglected. 
 
in basilica martyris 
In section 1.1 Augustine has used the title confessor for Felix. For the distinction between 
martyr and confessor, see the commentary on 1.1, beatissimi Felicis confessoris. 
 
si quidem credidit eius animam meritis martyris adiuuari 
The particle quidem indicates that its host unit is not complete in itself, but is complementary 
to the preceding or the following discourse unit. In the present case, the quidem-unit offers a 
specification of the preceding unit, cum ergo fidelis mater fidelis filii defuncti corpus 
desiderauit in basilica martyris poni. An essential element is taken apart, viz. the intention 
whereby Flora wished that her son could be buried near the memorial of Felix. Committing 
her son to Felix’ care is useful only if this is done with the intention mentioned in the quidem-
unit, in other words, if this goes hand in hand with faith in the martyr’s intercessory power. 
By phrasing this element separately in the quidem-unit, it is possible to give more emphasis to 
both Flora’s intention and the act of committing her deceased son to Felix’ care, as worded in 
the cum-clause. For quidem, see further Kroon (2004b: 208). 

This use of quidem helps to make clear the parallelism and contrasts between the cum-
unit and the quidem-unit. Fidelis filii defuncti corpus forms a contrast with eius animam, a 
contrast that is also under discussion at the end of the present section. In basilica martyris, the 
place of burial, which in Augustine’s opinion is irrelevant, forms a contrast with meritis 
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martyris, which, in his opinion, are really relevant, and the passive infinitive adiuuari is 
parallel with poni. 
 
hoc, quod ita credidit, supplicatio quaedam fuit 
For quaedam, see OLD s.u. quidamI 3: “(qualifying a term) What might be called a -, a kind 
of.” Other examples are Cic. Part. 27: est … amplificatio uehemens quaedam argumentatio; 
“amplification is a sort of forcible method of arguing” (tr. Rackham); Quint. inst. 12.5.3 
mentions uerecundiam, qua est timor quidam, ‘diffidence, leading to a kind of fear’. 
 Combès (1948: 479) translates: “Elle a cru que son âme bénéficierait des mérites de ce 
martyr. Par suite sa foi est devenue une supplication”. In this translation the complementary 
nuance of the quidem-clause is less visible. Besides, hoc is interpreted as an ablative case 
(‘par suite’), whereas it seems more plausible to interpret it as the subject of fuit. 

Flora wished for her son to be buried in the church of Felix: mater fidelis filii defuncti 
corpus desiderauit in basilica martyris poni. Augustine interprets this wish for ad sanctos 
burial as supplicatio quaedam, ‘a kind of plea’. This implicit prayer forms a preparation for 
the commemoration prayers that have to be said on behalf of the deceased. 

Augustine stresses more often his belief that the wishes and desires living in the hearts 
of the faithful are known to God even if not expressly stated. As Weaver (1999: 672) puts it: 
“Words are not essential to prayer. Recourse to words is unnecessary both to the heart’s 
longing and to God’s knowledge of that longing.” She refers to ep. 130.10.20, where 
Augustine states that prayers do not need to consist of many words. There are other means 
than spoken words to bring one’s needs before God; the faithful may in their hearts 
incessantly insist on their wish: multum autem precari est ad eum, quem precamur, diuturna 
et pia cordis excitatione pulsare. Tears and sighs also form an alternative to words. In en. Ps. 
37.14 this thought is expressed in an even more drastic way; words are not necessary at all, 
and the faithful’s desire is a prayer in itself: ipsum enim desiderium tuum, oratio tua est; 
cf. Mt. 6.7: “When you are praying, do not heap up empty phrases as the Gentiles do; for they 
think that they will be heard because of their many words” (NRSV). 
 
 
et quod ad idem sepulcrum recurrit animo et filium precibus magis magisque 
commendat, adiuuat defuncti spiritum non mortui corporis locus, sed ex loci memoria 
uiuus matris affectus. 
 
Flora remains in Africa, while her son is buried near Nola in Italy. She is not able to visit his 
grave, but the knowledge that he has been buried in the vicinity of Felix’ grave is enough for 
her to intensify her commemoration prayers. For a discussion about Flora’s abode at the time 
of Cynegius’ burial, see the General Introduction, section 1.4. 
 
ad idem sepulcrum recurrit animo 
The evocative expression recurrit animo shows that Flora is devoted to the memory of her 
son; in particular, from the verb recurrere it appears that she has shown a certain eagerness in 
commemorating him. Whether Flora has actually been in Nola, cannot be inferred from this 
verb. 

There are not many other examples of recurrere animo. One is found in Macr. sat. 
7.4.26, where four digestive processes in the body are under discussion; after a general 
explanation of the connection between these processes, the author invites his audience to 
return to the first digestive process, which takes place in the stomach: recurramus animo ad 
illam primam digestionem quae in uentre conficitur. “Let us look again now at that first 
digestive process, which takes place in the belly” (tr. Davies). 
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Paulinus uses the same expression in a propemptikon or song of farewell to Nicetas, 
bishop of Remesiana in Dacia, after a visit to Nola: semper huc ad nos animo recurre (Paul. 
Nol. carm. 17.317). 
 
filium precibus magis magisque commendat 
For the possibility of intercessory prayers on behalf of one specific deceased, see the General 
Introduction, section 2.2.2. 
 
uiuus matris affectus 
This constituent forms a contrast with mortui corporis. The combination uiuus affectus is rare. 
Somewhat comparable is an example used by the fifth century African bishop Fulgentius of 
Ruspe. In this instance, affectus is the subject of the verb uiuere, and in a relative clause this 
affectus is said to be semper uiuus. In epist. 2.28.367, Fulgentius suggests that the widow 
Galla should take an example from the holy widows in the Old and New Testament, such as 
Judith and Anna, and focus her attention on Christ instead of on her deceased husband: ut 
illius in te sponsi semper uiuat affectus, qui semper est uiuus; “so that the love of that spouse 
who is always alive, always lives in you” (tr. Eno). 
 
 
simul enim et quis et cui commendatus sit, non utique infructuose religiosam mentem 
precantis adtingit. 
 
Commemorating a dead person and commending him to the patron martyr together have a 
positive effect on the intensity of the prayer by the faithful mother. The economic wording 
quis et cui commendatus sit reflects that it is this very combination that is worthwhile in 
prayers by the relatives. Burial near the patron saint is indeed effective, but only in an indirect 
manner, as it intensifies the commemoration prayers by a devoted mind. The adverb utique 
emphasizes the litotes non infructuose, and the three words non utique infructuose together 
emphatically refer to the indirect effect of the commendation of the dead on the intensity of 
the mother’s prayer. 
 
non utique infructuose 
For infructuose, see TLL 7.1.1497.25-28: “adu. infructuose: i.q. sine fructu (transl.), 
inutiliter, frustra (c. uerbis)”. It is used for example in Ambr. epist. 1.22 Faller, where 
Ambrose, at the end of a letter to bishop Justus, invites the addressee to present him with any 
other questions, “if you think it was not fruitless to question me about the didrachma”: si non 
infructuose didrachmum istud commissum mihi arbitraris (tr. Beyenka). cura mort. 5.7 (non 
utique infructuose) is also listed here in TLL, as well as s. 358.4 (non infructuose), c. Faust. 
26.8 and many other parallels by Augustine. 
 
religiosam mentem precantis adtingit 
TLL 2.1144.77 sqq. does not offer any instances of mentem adtingere, but comparable 
expressions, like sensum, animum attingere, are mentioned; see Aug. ciu. 14.23; 19.5. In ciu. 
19.5 Augustine speaks of the emotion and sighs caused by the words of Cic. Verr. 1.15.39: 
omnium pectora sic adtingit, ut cogat in gemitum. 
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nam et orantes de membris sui corporis faciunt quod supplicantibus congruit, cum 
genua figunt, cum extendunt manus uel etiam prosternuntur solo et si quid aliud faciunt 
uisibiliter, quamuis eorum inuisibilis uoluntas et cordis intentio deo nota sit nec ille 
indigeat his indiciis, ut animus ei pandatur humanus. 
 
As in section 4.6 (lemma nam et ‘memoriae’ nomen), in the present section Augustine uses 
the particle nam to introduce a subsidiary section. In the present nam-unit Augustine 
compares the effect of a specific place of burial to the outward appearance of prayer. The 
habits of kneeling, lifting up one’s hands and of prostration are postures of prayer familiar to 
Christians. These habits accompany the prayer and, in Augustine’s view, may have a positive 
effect on the earnestness in praying. However, these postures are not a necessary condition for 
prayer (cf. Mt. 6.6). Below, in the lemma ita etiam cum plurimum intersit, the combination ita 
etiam marks the transition from the subsidiary nam-unit about praying postures back to the 
main subject matter of burial ad sanctos. The comparison of the posture of prayer with burial 
ad sanctos makes perfectly clear the limited value of this specific place of burial. In 
Augustine’s opinion, a proper burial on a specific spot is useful, since it enhances the 
sincerity of the commemoration prayers; it is not a necessary circumstance to say a sincere 
prayer for the one buried, which is the only really important issue. 
 Augustine did not write a specific treatise on prayer, comparable to, for instance, 
Origen’s or Tertullian’s De oratione. The main sources for his thoughts on this subject are his 
letters, especially ep. 130, a letter to Proba. According to Von Severus (1972: 1244), this 
letter may be regarded as Augustine’s version of a treatise on prayer. Confessiones is an 
important source as well, and scattered remarks on prayer are found in other letters, the 
sermons and Enarrationes in Psalmos and his treatises, such as cura mort. 5.7. For a 
discussion of these sources, see Weaver (1999: 670). 

The present section of cura mort. is one of the sources providing more specific 
information about the gestures of prayer, and, moreover, about Augustine’s opinion on the 
importance of these gestures. Although gestures, and other conditions for prayer, like fixed 
hours and facing an eastward direction, may assist the worshipper in his concentration on 
prayer, for Augustine they are not indispensable. 
 
quod supplicantibus congruit 
Augustine enumerates the generally accepted postures for Christian prayer: kneeling, 
prostrating and raising hands. This enumeration is found more often, for example in en. Ps. 
37.14: numquid sine intermissione genu flectimus, corpus prosternimus, aut manus leuamus? 
Augustine leaves out, however, chest beating (pectus tundere), a prayer gesture which, in his 
opinion, was used too frequently during his sermons; see, for instance, en. Ps. 137.2; 140.18. 
For a more general discussion of this gesture, see Von Severus (1972: 1245). In general, 
Augustine’s basic idea is that the gestures are of less importance than the right mental 
attitude. 
 
cum genua figunt 
For Augustine, kneeling is the standard posture of praying. This appears, for instance, from 
ciu. 22.8, where prayers are said on behalf of the lawyer Innocentius, who is severely ill. The 
author, who took part in the prayers himself, remarks a contrast between the usual gesture, 
and the theatrical prostration by the sick Innocentius: inde ad orationem ingressi sumus; ubi 
nobis ex more genua figentibus atque incumbentibus terrae ille se ita proiecit, tamquam 
fuisset aliquo grauiter inpellente prostratus; “Then we began to pray, and as we knelt and 
bowed according to custom, he fell down to the earth as if someone had stuck him down” 
(tr. Green). In Io. eu. tr. 3.21, Augustine warns his audience that knees worn down by 
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kneeling in prayer, genua trita in orationibus, in themselves are not a token of devotion to 
God, as this appears only in one’s deeds and attitude. 

The expression genu figere may be derived from Scripture, where it occurs in III Rg. 
8.54, and in Act. 7.60. In III Rg. Solomon, after having finished the building of the temple in 
Jerusalem, gathers his people and says a solemn prayer, which is introduced with the words et 
expandit manus suas in caelum et ait; “and spread forth his hands towards heaven, and said” 
(8.22-23), and concluded with utrumque enim genu in terram fixerat et manus expanderat ad 
caelum; “he had knelt with hands outstretched toward heaven”(8.54, NRSV). The Septuagint 
reads: ὀκλακὼς ἐπὶ τὰ γόνατα αὐτοῦ (ed. Rahlfs). 

The expression also occurs in several versions of Act. 7.60, where Stephen at his 
lapidation commends his executioners to God. See e.g. Aug. s. 316.3.3: quare pro illis genua 
fixit? quia pro sceleratis orabat. There are also examples of this Bible verse with genu 
flectere or genu ponere, but the combination genu figere is most frequent in Augustine. 

For examples in other authors, see TLL 6.2, s.u. genu, 1880.77-81.3. 
 
cum extendunt manus 
For Augustine’s commentary on this gesture, see en. Ps. 103.1.9. 

In early Christianity the stretching out of hands was seen as a reflection of Christ 
hanging on the cross. This interpretation is offered in Tert. orat. 14: nos uero (manus) non 
attollimus tantum sed expandimus, et dominica passione modulantes, et orantes confitemur 
Christo; “We however not only lift up (our hands), but also spread them out, and modulating 
them by the Lord’s passion, in our prayers also express our faith in Christ” (tr. Evans). For 
other sources of this interpretation, and other interpretations in Judaism and other religions, 
see Von Severus (1972: 1231-1232). 
 
uel etiam prosternuntur solo 
The particle etiam may imply that prostration, in the author’s opinion, was a rather extreme 
gesture. The same impression is given in the example in ciu. 22.8, cited above in the lemma 
cum genua figunt. 

The prostratio was not practised at Easter and on Sundays; on these days the 
resurrection of Christ was commemorated, and the Early Christians deemed it suitable to keep 
themselves upright on these days. See Von Severus (1972: 1216-1217; 1229). 

Tertullian in orat. 23 mentions prostration as a quite normal prayer gesture for the 
other days: ceterum omni die quis dubitet prosternere se deo uel prima saltem oratione qua 
lucem ingredimur? “But on ordinary days who would hesitate to prostrate himself to God, at 
least at the first prayer with which we enter on daylight?” (tr. Evans). 
 
 
sed hinc magis se ipsum excitat homo ad orandum gemendumque humilius atque 
feruentius, et nescio quomodo, cum hi motus corporis fieri nisi motu animi praecedente 
non possint, eisdem rursus exterius uisibiliter factis ille interior inuisibilis qui eos fecit 
augetur, ac per hoc cordis affectus, qui, ut fierent ista, praecessit, quia facta sunt crescit. 
 
This sentence forms the second element in the subsidiary section about the analogy of prayer 
and ad sanctos burial. The particle sed marks the transition from the material for comparison 
itself (the postures of prayer) to an explanation of the functioning of this material (the effects 
of these postures on the faithful in prayer). 
 The interaction between outward gestures and inward dedication to prayer proceeds in 
three stages. The mental concentration on prayer leads to outward gestures, which in turn 
stimulate the inward power of prayer. Prayer at fixed moments may also have this function: 
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“Desire like fire, needs stoking if it is not to die”, as Weaver (1999: 673) summarizes Aug. 
ep. 130.9.18. In s. dom. m. 2.5.18 Augustine explains the turning to the East, from where 
heaven arises; this habit does not say that God is there and not elsewhere, but only serves to 
remind the soul that it has to change its direction and turn to God. For a further discussion, see 
Weaver (1999: 673); Von Severus (1972: 1246). 
 This sentence has several remarkable stylistic features. A typical feature of 
Augustine’s style is the use of a pair of words instead of one word. The pair orandum 
gemendumque includes several forms of prayer; for this, see below, the note on ad orandum 
gemendumque. The pair humilius atque feruentius indicates several mental attitudes. The 
parallelisms motus corporis – motu animi and eisdem rursus exterius uisibiliter factis – ille 
interior inuisibilis reflect the interaction between outward gestures and inward concentration. 
Finally, the metaphor of growth in the verb crescit indicates the very aim of both a specific 
posture of prayer and the mental focus of someone who is praying, viz. an increasing devotion 
to the memory of the deceased. 
 
ad orandum gemendumque 
The same combination occurs in various sermons of Augustine’s, for instance in en. 
Ps.101.1.18, aedificantes Sion orant, gemunt; see also en. Ps. 122.12. For prayer expressed by 
sighs, cf. ep. 130.10.20, where Augustine states that concerns are often raised more 
effectively by sighs than by words. As an example, he mentions a community of brothers who 
concentrate on very short prayers in which they express the essence of their concerns: nam 
plerumque hoc negotium plus gemitibus quam sermonibus agitur; “In general, this business is 
transacted more by sighs than by speech, more by tears than by utterance” (tr. Parsons). 
 
cordis affectus, qui, ut fierent ista, praecessit, quia facta sunt crescit 
For the phrasing of this clause, cf. ep. 130.9.18, where the author refers to disciplined prayer 
at fixed times: dignior enim sequitur effectus, quem feruentior praecedit affectus. The 
adjective feruentior is used earlier in the sentence under discussion, in the form of an adverb, 
feruentius. 

Although the issue of prayer and accompanying gestures is only a subsidiary analogy 
to his main subject of ad sanctos burial, Augustine appears to be consistent in his elaboration; 
words and gestures of prayer may be effective, but they are no more than a support to the 
desires and needs kept in the hearts of the faithful. 
 
 
uerum tamen si eo modo quisque teneatur uel etiam ligetur, ut haec de suis membris 
facere nequeat, non ideo non orat interior homo et ante oculos dei in secretissimo cubili, 
ubi conpungitur, sternitur. 
 
The third and last element in the subsidiary section is, in fact, the most important part. 
Although praying gestures in general do have their worth, in specific situations it is possible 
to pray without these gestures. For example in captivity, the impossibility to raise the hands or 
kneel down will not prevent the captives from praying. 

This last element in the analogy about prayer gestures is introduced by the particle 
combination uerum tamen. For this combination, see OLD s.u. uerumtamen: “conj. Often as 
two words, sometimes separated. But even so, still, nevertheless”. 

The combination of two adversativity markers stresses the importance of the following 
remark. Whereas praying gestures in general are worthwhile, the truth is that they are not 
necessary in every situation in order to make the prayers work. In this respect, praying in the 
correct posture is analogous with burial near a martyr’s grave or burial in general. 
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This sentence seems to be the only instance where Augustine explicitly states that the 
right posture for prayer is an issue of minor importance; see the references in Van der Meer 
(19833: 168-169; 338-339); Weaver (1999: 673). 
 
si eo modo quisque teneatur uel etiam ligetur 
The potential subjunctives are used because Augustine explores in his mind the hypothetical 
consequences of the impossibility of praying in a proper posture. 

The verbs tenere and ligare may remind the reader to Act. 16.23-25, where Paul is 
said to be praying, although he is imprisoned and his feet are fixed in a block. 
 
non ideo non orat interior homo 
The obstruction of one’s limbs does not block the prayer by the inner man, although there is 
no interaction with the outer man. This obstruction is referred to by the contrast interior homo 
– suis membris; the double negation non … non emphasizes that the obstruction does not have 
any effect. 

For interior used of spiritual issues, TLL 7.1.2210.10-15 refers to Aug. en. Ps. 4.7.8, 
about the quotation sperate in domino. Augustine interprets this ‘hoping in God’ as a kind of 
hope for the good things, which cannot but pertain to the interior man: interiora bona, id est 
ad interiorem hominem pertinentia, quae sola diligenda sunt. 

In conf. 10.6 the expression homo interior is explicitly contrasted with the body: homo 
interior cognouit haec per exterioris ministerium; ego interior cognoui haec, ego, ego animus 
per sensum corporis mei. Blaise-Chirat s.u. interior 1. ‘intérieur’ refer to Rm. 7.22-23, where 
the same contrast as in cura mort. 5.7 is found, albeit in a very different context: interior 
homo – membris meis. For another example, see II Cor. 4.16. 
 
ante oculos dei in secretissimo cubili, ubi conpungitur, sternitur 
With this phrase, Augustine refers to Ps. 4.5 in cubilibus uestris conpungimini. In en. Ps. 
4.5.6 he explains this verse: in cubilibus uestris compungimini. hoc est quod iam dictum est, 
in cordibus; “‘be sorry for them upon your beds’. The Psalmist has already expressed the 
same idea in the phrase ‘in your hearts’” (tr. Hebgin-Corrigan). 
 
 
ita etiam cum plurimum intersit, ubi ponat corpus mortui sui, qui pro spiritu eius deo 
supplicat, quia et praecedens affectus locum elegit sanctum et illic corpore posito 
recordatus locus sanctus eum qui praecesserat renouat et auget affectum, tamen etiamsi 
non possit ubi religiosus animus elegit humare quem diligit, nullo modo debet a 
supplicationibus necessariis in eius commendatione cessare. 
 
Here the analogy has ended and with ita etiam Augustine turns back to his main subject, the 
interaction between the place of burial and the dedication to saying prayers for the benefit of 
the deceased. In this complex sentence both sides of the dilemma mentioned above in the first 
note to section 5.7 and Augustine’s solution of it are brought together. 
 
cum plurimum intersit, ubi ponat corpus mortui sui, qui pro spiritu eius deo supplicat 
This clause contains one side of Augustine’s balance, namely the wish to attach meaning to 
the place of burial. 
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quia et praecedens affectus locum elegit sanctum et illic corpore posito recordatus locus 
sanctus eum qui praecesserat renouat et auget affectum 
This causal clause recapitulates the interaction between the memory of the place of burial and 
the growing dedication to prayer. 
 
praecedens affectus 
This corresponds with motu animi praecedente in the digression about prayer attitudes. As the 
outward attitude of prayer (hi motus corporis) is preceded by an inner motive to pray, the 
choice of a sacred place for burial is preceded by loving care for the deceased (praecedens 
affectus locum elegit sanctum). 
 
eum qui praecesserat renouat et auget affectum 
This corresponds with ille interior inuisibilis … augetur. The sacred place of burial in turn 
amplifies the loving care that provokes prayer for the deceased, just as the right posture 
inspires a more fervent prayer. 

The central notion of the entire section 5.7, affectus, has focus in this clause and may 
for that reason, be placed at the end of the clause, after the finite verb. 
 
tamen etiamsi non possit ubi religiosus animus elegit humare quem diligit, nullo modo 
debet a supplicationibus necessariis in eius commendatione cessare 
The main clause finally contains the solution of the dilemma and Augustine’s main message, 
the necessity of prayers for the benefit of the deceased. These should be continued, in 
whatever circumstances the body has been buried. Augustine’s careful attempt both to rate 
burial positively and to put into perspective the place of burial, reflects his general vision on 
the body, which forms a unity with the soul, but at the same time is the subordinate part in 
that unity. For a more detailed discussion of this vision, see Miles (2002: 12). 
 
etiamsi non possit ubi religiosus animus elegit humare quem diligit 
Three clauses are intertwined here; the relative clause ubi religiosus animus elegit is governed 
by etiamsi non possit humare, by which it is enclosed; the subject of possit is the same as that 
of the relative clause, religiosus animus. The object of humare is enclosed in the relative 
pronoun quem. 

The entire clause pertains to the other side of the balance, the fact that the choice of 
the place of burial is not always free. In conf. 9.11.27-28 Augustine describes in two instances 
how his mother Monica, on her deathbed in Ostia, accepted the fact that she would have to be 
buried far away from her homeland and her husband. Her sons worried about this location for 
her burial, but she reminded them of the only burial ritual really important to her, the 
commemoration during Mass. 

The word play of elegit – diligit is discussed in Mohrmann (19612: 340). Word play of 
composite verbs with various prepositions occurs less often in Augustine than word play with 
simple and composite verbs; the latter kind of paronomasia was regarded as more effective, 
since the sense of the simplex verb is often quite dissimilar to that of the composite. 
 
nullo modo debet a supplicationibus necessariis in eius commendatione cessare 
Note the emphatic nullo modo debet … cessare. In the discussion of his view on the worth of 
a specific place of burial, the author has used descriptive verb forms; in his conclusion, the 
directive nullo modo debet … cessare and the adjective necessariis underline the sincerity 
with which he urges his audience to maintain the commemoration prayers. 
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ubicumque enim iaceat uel non iaceat defuncti caro, spiritui requies adquirenda est, qui 
cum inde exiret, secum abstulit sensum, quo interesse possit quomodo quisque sit siue in 
bonis siue in malis, nec ab ea carne expectat adiuuari suam uitam, cui praebebat ipse 
uitam, quam detraxit excedens et redditurus est rediens, quoniam non caro spiritui, sed 
spiritus carni etiam ipsius resurrectionis meritum comparat, utrum ad poenam an ad 
gloriam reuiuescat. 
 
Here Augustine comes up with a more detailed explanation as to why the care for the dead 
body is of less importance than the care for the deceased’s soul. 
 
ubicumque enim iaceat uel non iaceat defuncti caro 
The ubicumque-clause may be read as an iterative clause, and this would clarify the use of the 
subjunctive. This mode has superseded the indicative in iterative subordinate clauses; in early 
Latin the indicative is always used; in Cicero and Caesar the indicative is preponderant; from 
Livy onwards, the subjunctive is quite normal. For this use of the subjunctive, see Szantyr 
(1965: 547). 
 
spiritui requies adquirenda est, qui cum inde exiret, secum abstulit sensum 
Apparently, according to Augustine sensation is a function of the spirit, not of the body, since 
the spirit is able to take away sensation after the death of the body. This thought is also 
expressed in ciu. 13.11, where the presence of bodily sensation, maxime si sensus adsit, is 
considered decisive for the question of whether someone is alive or not. When the soul has 
left the body and all sensory perception has been removed, this indicates that death has 
occurred: cum uero anima abscesserit omnemque abstulerit corporis sensum, iam post 
mortem mortuusque perhibetur. The repeated use of forms of auferre suggest a spatial 
metaphor: the senses are located in the body. A comparable spatial metaphor occurs in Cic. 
Tusc. 1.43.104. Here interlocutor M. concludes a discussion of Pl. Phd. 115 and the Cynic 
position concerning burial of the body. Whether the soul dies with the body or leaves the 
dying body, in any case after death no form of sensory perception is left in the body: in 

corpore autem perspicuum est … nullum residere sensum; for Tusc. 1.43.104, see also the 
commentary on section 2.4, lemma quia nullus sensus. 

Miles (1979: 9-39) analyses the development in Augustine’s thought about sensory 
perception. Augustine’s ideas about body and soul are revolutionary in that the soul (mens) in 
his opinion is immaterial. (Miles 1979: 14) In the course of his life, Augustine assumes more 
and more that the senses play a subservient part in the whole process of sensory perception, 
whereas the soul plays a leading part. The soul (mens), immaterial in Augustine’s opinion, is 
divided into a higher and a lower part; this lower part (spiritus) forms and stores images of the 
outer, material world, with the assistance of the senses. This process of forming and storing 
images is called intentio. 

As is explained by Miles, the spiritus acts as a mediator between the immaterial soul 
and the material outer world. This middle position of the spiritus is mentioned, for instance, in 
Gn. litt. 12.24.51: non absurde neque inconuenienter arbitror spiritalem uisionem inter 
intellectualem et corporalem tamquam medietatem quandam obtinere; “Hence I believe that 
spiritual vision can be reasonably and naturally said to occupy a kind of middle ground 
between intellectual and corporeal vision” (tr. Taylor). 

The vivifying capacity of the soul towards the body is discussed by Bubacz (1981; 
1982). In ep. 166.2 it is called uitalis intentio. As Bubacz (1982: 1219) states, “We call the 
correct operation of the inner-man’s vital attention ‘sensation’.” 
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In cura mort. 5.7, perception is also presented as an activity by the soul, with the 
assistance of the bodily senses. The destiny of the soul is of greater importance, since it has a 
leading position. The body will follow the soul in death and resurrection. 

For a more general discussion of Augustine’s thoughts on bodily perception, see the 
introduction to sections 11.13-12.15, section 2. 
 
caro, spiritui 
In this juxtaposition the two opposing notions central in this chapter come together. Cf. the 
last sentence of section 5.7: quoniam non caro spiritui, sed spiritus carni etiam ipsius 
resurrectionis meritum comparat. 
 
quo interesse possit quomodo quisque sit 
In this use of interesse, the notion of difference is more or less visible; cf. TLL 7.1.2285.60. 
The relative quo, ‘as a result of which’, refers back to sensum. Another example of this use of 
interesse with quomodo is Sen. ben. 2.6.1 idem est, quod datur, sed interest, quomodo detur. 
 The subjunctive possit indicates a non-factual state of affairs; the way in which one is 
buried would make a difference to the senses, but these do not function anymore. 
 The use of quisque indicates that Augustine does not speak specifically about 
Cynegius, but about humans in general. 
 
siue in bonis siue in malis 
This rather vague expression pertains to the way in which the corpses have been dealt with. 
This may vary from an orderly burial near the martyrs’ memorials, to a lack of burial. The 
expression seems to be unparalleled. 
 
nec ab ea carne expectat adiuuari suam uitam, cui praebebat ipse uitam 
The soul gave life to the body and took it away in death. It does not expect the body to be of 
any help in the resurrection. For the notion of the soul giving life to the body, see also conf. 
10.6.10 iam tu melior es, tibi dico, anima, quoniam tu uegetas molem corporis tui praebens ei 
uitam, quod nullum corpus praestat corpori; “In that respect, my soul, I tell you that you are 
already superior. For you animate the mass of your body and provide it with life, since no 
body is capable of doing that for another body” (tr. Chadwick). 
 
quam detraxit excedens et redditurus est rediens 
For the vivifying capacity of the soul, see above, lemma spiritui requies adquirenda. 
 
quoniam non caro spiritui, sed spiritus carni etiam ipsius resurrectionis meritum 
comparat 
For comparare, see TLL 3.2012.52: translate de animantibus uel rebus, quae aliqua actione 
mentis acquiruntur. For comparo with meritum as object, TLL 3.2013.41 offers an example in 
Augustine, ciu. 22.30: ad comparandum meritum … ad recipiendum praemium. In this 
instance, meritum is used in a positive sense; renouncing sin was a merit during the earthly 
life, but will be a reward after resurrection. In the instance in cura mort., however, meritum is 
used in a neutral sense. There are two possibilities for the resurrectionis meritum earned by 
the spirit, mentioned in the following utrum-clause: either the spirit makes the body resurrect 
for eternal glory, or for eternal punishment. For meritum, see also the commentary on section 
1.2, lemma merita. 
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utrum ad poenam an ad gloriam reuiuescat 
Finally, in the resurrection, there are two possibilities, poena and gloria. Two other quotations 
of Augustine’s that contain these generally known alternatives ad poenam and ad gloriam are 
found in s. 242A and trin. 14. In s. 242A.3 the glory and punishment are explicitly related to 
the good and the bad: credatur, fratres, corpus hoc nostrum resurgere, bonis ad gloriam, 
malis ad poenam. 

In trin. 14.17.23 the conduct by Paul, as it appears from his letters, is set as an 
example to the audience, as it will result in glory after resurrection: incorruptibile corpus in 
fine saeculi non ad poenam sed ad gloriam recepturus. 
 It remains rather vague whether the prayers said on behalf of the dead may also 
influence this final choice between gloria and poena, or only ameliorate the state of the dead 
during the interval between death and resurrection. The wording in ench. 29.110 is equally 
vague: quibus autem prosunt, aut ad hoc prosunt ut sit plena remissio, aut certe ut 
tolerabilior fiat ipsa damnatio; “And those who actually receive such profit, receive it in the 
form either of a complete remission of sin, or of at least an amelioration of their sentence” 
(tr. Arand). 
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INTRODUCTION TO SECTIONS 6.8-9.11 
ATTACHMENT TO THE BODY VERSUS CARE FOR THE SOUL 
 
 
1. Martyrdom: overcoming the attachment to one’s own body 
 
In his Church History Eusebius of Caesarea (ca. 260-ca. 340) relates the story of the martyrs 
in Lyons and Vienne. After cruel persecutions in 177 CE, the corpses of the martyrs were 
burned, and their ashes scattered over the water of the Rhone river. In this way the 
persecutioners withheld their burial by their fellow Christians. 

In the story of the Gallic martyrs, proper burial is precluded in a far more drastic way 
than in the days after the sack of Rome in 410 CE. As referred to in cura mort. 2.4-3.5, it 
proved impossible to bury all the victims after the attack on Rome by the barbarians. During 
the persecutions in Gaul, however, the tormentors went so far as to entirely destroy the 
corpses of the martyrs. In section 6.8, and again in 8.10, Augustine refers to this story; in both 
these sections, as in section 2.4, he quotes or refers to Lc. 12.4: nolite timere eos qui corpus 
occidunt et postea non habent quid faciant. In Augustine’s opinion, the Gallic martyrs offer 
further proof that an unburied or even totally destroyed body cannot harm the soul in the 
afterlife. 

In section 7.9 the quotation from Lc. 12.4 is contrasted with a word by Paul, in 
Eph. 5.29: nemo umquam carnem suam odio habet. Humans do have a natural attachment to 
their own bodies, and although they understand that they will not be aware of any harm done 
to their bodies after death, this natural attachment causes them to desire a proper burial, in 
their home country and in accordance with the customary burial rites. Foreknowledge that the 
preferred conditions of burial will not be fulfilled may cause disappointment and distress, as 
is shown in the story of two prophets in III Rg. 13.169 Augustine deals with this story in 
sections 7.9-8.10, presenting it as an illustration of the natural human attachment to the body. 
Two lines run through this story, and, in fact, through the whole of sections 6.8-9.11, forming 
the theme of the first main part of cura mort. as a whole (sections 2.3-9.11): the natural 
attachment to the body, including the desire to arrange a proper funeral, and faith in the 
continued existence after death and the bodily resurrection, regardless of how the body has 
been treated after dying. 

The text quoted from Eph. 5.29 about the natural attachment to the body forms the 
frame of section 7.9. It is quoted at the beginning and at the end of the section, thus forming a 
ring composition. Half way through section 7.9 Augustine once more alludes to Eph. 5.29. 
Section 7.9 as a whole is, in turn, framed by the story of the Gallic martyrs. Augustine 
elaborately discusses this story in section 6.8. After section 7.9, on the natural attachment of 
humans to their bodies, Augustine comes back to the story of the Gallic martyrs in section 
8.10, contrasting their indifference to their earthly life and the burial of their bodies with the 
natural attachment to the body as mentioned in Eph. 5.29. In section 8.10 Augustine broadens 
the perspective on this natural attachment to the theme of conpassio; it is because humans are 
naturally attached to their own body, that they desire a proper burial for others. If burial of the 
dead is impossible, as was the case in the story of the Gallic martyrs, the living feel the grief 

                                                 
169 In the Septuagint, the two books of Samuel and the two books of Kings are taken together as the four Books 
of Kings. Augustine’s use of the title Libri Regnorum for both I-II Samuel and I-II Kings is based on the Latin 
versions of the Septuagint he used. See La Bonnardière (1960: 57). 
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this would cause them if they would experience this treatment themselves. Augustine 
sympathizes with them in this grief, although their suffering is a token of too strong an 
attachment to corporality. 

In section 9.11 all the threads running through the preceding sections are combined. 
Augustine states that the charity shown in the burial of the dead, as exemplified in IV Rg. 2.4 
in the story of the burial of Saul and Jonathan, should not be misinterpreted. In Augustine’s 
interpretation, King David does not praise the men of Jabesh because they provide the dead 
Saul and Jonathan with rest in the afterlife after their burial. Rather, the king expresses his 
approval of the fact that the men show mercy towards the dead and offer them a treatment that 
they would prefer themselves if they were dead and unburied. As he did in section 2.3, 
Augustine strongly denies the pagan thought expressed in Verg. Aen. 6.327-328, that an 
unburied body prevents the soul from passing the Styx.170 The author offers two arguments 
for this view, one exegetical and the other pastoral. First, accepting the truth of Aen. 6.327-
328 would imply that the martyrs are in an impossible situation, and, moreover, would falsify 
the statement made by ueritas in Lc. 12.4. Second, natural attachment to one’s own body 
leads humans to show the necessary compassion for their fellow humans and to make great 
efforts for the burial of others. The interpretation of the burial of Saul and Jonathan in IV Rg. 
2, based on the text of Eph. 5.29, is presented in one complex question sentence, which 
actually consists of a question and an answer: cur ergo illi … misericordiam fecisse dicuntur 
… nisi quia bene afficiuntur corda miserantium? This question-answer pair brings to an end 
the first main part of cura mort., about the value of burial. 
 
 
2. The story of the two prophets in III Rg. 13 
 
In section 7.9, and again in 8.10, Augustine refers to a series of events that took place shortly 
after the secession of ten of the Israelite tribes from the tribes of Judah and Benjamin. These 
events have been recorded in III Rg. 12-13. In III Rg. 12.25-32, King Jeroboam builds a 
sanctuary for the ten tribes of Israel, as an alternative to the temple in Jerusalem. The 
sanctuary in Bethel includes altars and two golden statues of bull calves. In III Rg. 13, a 
prophet from Judah criticizes the new cult place, and afterwards this prophet is lured into a 
trap by his colleague from Bethel. This leads to the death of the Judah prophet, who is then 
buried in Bethel by his deceptive colleague. 
 As appears from section 7.9, Augustine assumes that the story of the two prophets is 
familiar to his audience, since he does not recapitulate the entire story. He rather picks out a 
few elements, to which he refers without any further explanation. In the commentary on 
section 7.9, the events of the story are explained in more detail; in this introduction, an 
enumeration of the narrative components mentioned by Augustine may suffice: 

– The divine punishment, uttered by the deceiving prophet; 
– The death and burial of the man of God from Judah; 
– The prophecy by the man of God from Judah, about the idolatry practised by King 

Jeroboam, which would be brought to an end by a future king of Judah, Josiah; 
– The deceiving prophet’s arrangement for his future funeral; 

                                                 
170 In section 2.3, Augustine quotes Aeneid 6.327-328 in full. Because of the repeated allusion to the Aeneid at 
the end of section 9.11, the first main part of cura mort. (sections 2.3-9.11) appears to form a ring composition. 
At the same time, the allusion forms a link with the introduction in section 10.12 to the second main part 
(sections 11.13-17.21), for in section 10.12 Augustine discusses the story of Palinurus, appearing to Aeneas and 
asking for a burial. This story could wrongly lead the audience to the conclusion that, apparently, a burial is 
necessary for the dead to reach the underworld. 
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– The outcome of the events: 300 years later, the tomb in which both prophets had been 
laid to rest, was left untouched when King Josiah destroyed the altars and the graves 
of the priests in Bethel. 

 
This selection of elements almost inevitably guides the reader to the interpretation that the 
Bethel prophet leads his colleague into a trap on purpose, in order to be able to organize his 
own burial next to his colleague’s bones. The text of III Rg. 13 does not make clear whether 
this was indeed the purpose of the Bethel prophet. Rather, the way in which Augustine selects 
parts of the story suggests that it was. By throwing light on precisely those elements in the 
story that are listed above, Augustine turns the Bethel prophet into an example of ad sanctos 
burial before the term existed. 

The Bible verses Augustine quotes or alludes to, are more or less comparable to the 
Vulgata translation by Jerome. One allusion forms an exception to this rule; for the 
denouement of the story of the two prophets, Augustine seems to choose his own words. For a 
detailed comparison between the quotations and allusions on the one hand and the Vulgata on 
the other, see the notes involved. 
 
 
3. The story of III Rg. 13 in other texts by Augustine 
 
La Bonnardière lists three other references to the story of the two prophets in works by 
Augustine or his opponents.171 The story first plays a role in the discussion with the Donatists 
at the council of Carthage in 411.172 The Donatist bishop Habetdeum takes the stance that 
sinners should be kept away from ‘good’ members of the ecclesiastical community. In order 
to demonstrate this, he refers to the prophet from Judah, who ‘had been sent to the schismatic 
King Jeroboam’ (ad Hieroboam in schismate positum missus). In his paraphrase of III Rg. 13, 
Habetdeum describes that the prophet had been killed after he had trespassed the order not to 
accept food or beverage from the ‘schismatic’ king. In the interpretation of Habetdeum, this 
order implied that the prophet had to keep himself free from community with the evil of 
idolatry. The tragic death of the prophet sets the example for the Church, which should keep 
itself free from communion with the sinful (inmundi).173 

The second reference is found in Augustine’s answer to the Donatists.174 He offers a 
different interpretation of the prophet’s refusal to eat or drink: in his opinion, the divine order 
to the Judah prophet to abstain from food and beverage during his entire journey to Bethel, 
did not aim to prevent this prophet from interfering with the wicked inhabitants of that town. 
Rather, this order aimed to add to the rebuke by the Judah prophet. His refusal to eat or drink 
should, in Augustine’s opinion, be interpreted as an expression of his grief over the sins done 
in Bethel. In the same way bishops sometimes have to rebuke sinners, and express their grief 
over the sins committed by refusing to eat or drink anything in the company of the sinners. 

In the third reference, in ciu. 17.14, the prophet’s capacity to predict is the central 
issue. He foresaw the details of the events at the time of Josiah, who would be king of Judah 
more than three hundred years after Jeroboam’s kingship of Israel. This minor detail in the 
story of III Rg. 13 is used by Augustine in his discussion of the prophecies in David’s psalms. 

                                                 
171 See La Bonnardière (1960: 80); for a short explanation of III Rg. 13 used as an element in the argumentation 
by the Donatists, see id. (1960: 59-60). 
172 Gesta conlationis Carthaginiensis anno 411, 3.258. 
173 The author seems to have made a mistake by indicating the prophet as Sofonias; this, however, is the Greek 
name for Zephaniah, who prophesied under King Josiah. 
174 See ad Don. post. Coll. 20.29. 
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4. God allowing evil 
 
In sections 6.8 and 8.10, Augustine presents the cruelty inflicted on the Gallic Christians as 
‘divinely permitted’, diuinitus permissum. The question why God allows evil to happen forms 
part of the more general problem of the origin of evil. In the entire course of his works, 
Augustine has pondered over this problem and on the place of evil in God’s divine order. 
Zimara (1941) offers a chronological overview of Augustine’s views on God allowing evil, 
approaching this theme from various perspectives. 

In De ordine, one of the early dialogues by Augustine (386 CE), the question arises as 
to whether evil has originated within or outside God’s order (ordo or dispensatio). The 
participants of the discussion, among whom is Augustine’s mother Monica, are not quite sure 
that anything could originate outside this order, though at the same time they think it is 
impossible that God’s order would be the source of evil. Monica’s solution of this issue is, 
that evil did not originate within God’s order, but has been included afterwards, and is 
harmless in essence: ego non puto nihil potuisse praeter dei ordinem fieri, quia ipsum malum, 
quod natum est, nullo modo dei ordine natum est, sed illa iustitia id inordinatum esse non 
siuit et in sibi meritum ordinem redegit et conpulit; ‘I do not think that it is impossible for 
anything to happen out of line with God’s order, since evil itself, that has come into being, did 
not in any way come into being by God’s order, but that justice did not allow this evil to be 
disordered, and therefore arranged and constrained it into an order deserved by itself’ 
(ord. 2.7.23). For this divine ordering of evil, see Evans (1982: 97). 

In Augustine’s cosmology, within God’s order the devil or the demons are given 
room, defined in time and space, to do harm. For this ‘giving room’, Augustine often uses the 
verbs permittere or sinere, and sometimes pati. By using these verbs, Augustine makes it 
clear that there is a distinction between allowing evil on the one hand, and approving evil on 
the other. The fact that God allows evil does not include his approval. This paradox becomes 
clear in, for example, diuin. daem. 2.5, where it is explained that God does not prevent all 
unjust things from happening, although he would be able to do so. Augustine concludes that 
‘God rejects something (evil) in his justice, but at the same time allows it in his omnipotence’: 
unde colligitur quod deus aliquid et improbet iustus et tamen permittat omnipotens.175 

In several writings Augustine discusses the idea that evil things have a role of their 
own in the larger context of God’s providential strategy. For example, in ciu. 10.21, as in cura 
mort. 6.8, the persecutions of the Christian Church are placed within the boundaries of God’s 
order, and Augustine explains how persecutions and martyrdom, negative occasions in 
themselves, may turn out to be a favourable contribution to the development of the City of 
God. As it is stated at the beginning of ciu. 10.21, the demons are given the opportunity, at 
times fixed in advance, to stir up their followers among humankind against the citizens of the 
City of God, and to force them into joining pagan sacrifices. In ciu. 10.21, Augustine states 
that the refusal of Christians to attend to these pagan sacrifices results in persecutions and 
martyrdom, an idea that he probably based on Apc. 6.9. However, the power exercised by the 
demons does not lead to fatal destruction, but rather to a more glorious heavenly citizenship: 
non solum perniciosa non est, sed etiam utilis inuenitur ecclesiae, ut martyrum numerus 
impleatur; quos ciuitas Dei tanto clariores et honoratiores ciues habet, quanto fortius 
aduersus impietatis peccatum et usque ad sanguinem certant; “This power is so far from 
being destructive to the Church that it is actually found to do her a service, since it adds new 
martyrs and helps to make up their full number; and the city of God holds her martyred 

                                                 
175 For a discussion of this text, see Zimara (1941: 283); for further reading about God allowing evil and the role 
of demons, see Evans (1982); Den Boeft (2002a; 2002b). 
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citizens in greater honour and higher repute in such a measure as they fight with fortitude 
against the sin of denying their religion, even to the shedding of their blood” (tr. Wiesen). 

Similarly, in cura mort. 6.8 Augustine turns the persecution and destruction of the 
martyrs in Gaul into a lesson in faith. The fellow Christians who witnessed these events learn 
from them to disregard their earthly life, relativizing burial as a part of this life.176 
 

                                                 
176 See the commentary on section 6.8, lemmata quod non ob aliud and ut discerent christiani. 
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SECTION 6.8 
 
 
legimus in ecclesiastica historia, quam graece scripsit Eusebius et in latinam linguam 
uertit Rufinus, martyrum corpora in Gallia canibus exposita canumque reliquias atque 
ossa mortuorum usque ad extremam consumptionem ignibus concremata eosdemque 
cineres fluuio Rhodano, ne quid ad memoriam qualemcumque relinqueretur, inspersos. 
 
The historia ecclesiastica was written by Eusebius of Caesarea (ca. 260-ca. 340), and 
originally included seven books. The date of this work is not certain, but it was probably 
written before 300 CE. Barnes (1981: 128-129) assumes this on account of the content of the 
last book, in which Eusebius outlines the social position of the Christian community after the 
persecutions of 250-260. Eusebius’ work has been translated from Greek into Latin by 
Rufinus of Aquileia (345-410), who supplemented the work of Eusebius with an account of 
the history of the Church until 395. The present passage in cura mort. 6.8 forms a rare 
testimony to the fact that Augustine knew of this translation. That Augustine was acquainted 
with the Greek text of Eusebius, is considered highly improbable; see Bartelink (1987: 18). 

In his description of the martyrdom in Gaul, Eusebius inserts quotations of letters that 
are ascribed to eye witnesses of the martyrdom and presented as authentic texts. The first 
chapter of book 5 contains large quotations of a letter written by the Christians in Lyons and 
Vienne, to offer their brothers in Asia and Phrygia an impression of what had happened 
during the persecutions in 177. These persecutions had broken out at several festivals which 
were held as part of the official religion and the imperial cult. The circumstances of these 
persecutions are discussed in detail by Le Glay (1978: 19-31). Eusebius is the only extant 
witness to the letter, which contains the names of the martyrs and the details of their 
sufferings. The entire text of the letter was included in Eusebius’ Collection of Ancient 
Martyrdoms (a work which is now lost) as becomes clear from hist. 5. praef. 2, where 
Eusebius refers to the fact that he included this letter, τῆς µὲν οὖν περὶ τούτων ἐντελεστάτης 
ὑφηγήσεως τὸ πᾶν σύγγραµµα, in his Collection. For a detailed discussion of Eusebius’ use of 
this and two other letters by the Gallic Christians in the historia ecclesiastica, see Carriker 
(2003: 253-255). 

Musurillo (1972) offers the Greek version of the letter as it is quoted in Eusebius’ 
historia ecclesiastica, and a short introduction (pp. xx-xxii). He accepts the authenticity of the 
letter, but supposes that is was re-edited in the third century, “lending the earlier account a 
vividness and excitement of his own”. Sections 5.1.59-60 for example, which describe the 
devouring of the dead Christians, make a “gratuitously cruel” impression on Musurillo, which 
leads him to assume that these sections were embellished by a later editor. These exact 
sections are quoted by Augustine in cura mort. 6.8. Although it cannot be precluded that the 
text of the letter has been adapted, there is no reason to assume that the intensely cruel 
treatment of the martyrs in Gaul could not have happened at all, since cruelties of this kind 
simply happen at times. In any case, Augustine gratefully uses the information he has about 
the events in Gaul and transforms elements of the story into an argument in cura mort. In the 
notes below, a detailed comparison between the translation by Rufinus 5.1.59 and 
Augustine’s description in cura mort. of the martyrdom in Gaul will make clear that 
Augustine was inspired by Rufinus’ wording. 

For a discussion of the way in which Eusebius used the letters from Gaul, see Grant 
(1978: 129-135). 
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martyrum corpora in Gallia canibus exposita 
That the mortal remains were thrown before the dogs is phrased by Augustine in the same 
words as in Rufinus’ translation, corpora canibus … exponi (hist. 5.1.59): igitur inaudito 
saeuitiae genere eorum, qui necabantur in carcere, corpora canibus iubebantur exponi; ‘well 
then, by an unprecedented kind of cruelty, their bodies were ordered to be thrown before the 
dogs’. The circumstance of inaudito saeuitiae genere is rephrased by Augustine later on in 
section 6.8 as ingenti saeuitia. 
 
canumque reliquias atque ossa mortuorum usque ad extremam consumptionem ignibus 
concremata 
‘What was left over by the dogs, and the bones of the deceased, all of it was burned by fire in 
utter destruction.’ From the immediately preceding corpora … canibus exposita it becomes 
clear that the dogs in canum reliquias are subject of reliquias; for the subjective genitive, see 
Pinkster (1990: 91-93). 

The burning of the bones is mentioned by Rufinus in slightly different words: incensa 
ossa martyrum et in fauillam redacta; ‘the corpses of the martyrs, burned and reduced to 
ashes’ (hist. 5.1.62). 
 
eosdem cineres fluvio Rhodano … inspersos 
This clause of Augustine echoes Rufinus’ in Rhodanum fluuium dispersere; ‘they spread the 
ashes of the martyrs over the river Rhone’ (hist. 5.1.62). 
 
ne quid ad memoriam qualemcumque relinqueretur 
Twice Eusebius/Rufinus mention the grief caused to the surviving Christians by the 
impossibility of burying the martyrs’ remains, in hist. 5.1.59 and 61. His translation contains a 
ne-clause comparable to the one used by Augustine, in which, however, the notion memoria, 
so important to Augustine in this context, is not mentioned explicitly: ne usquam eorum 
reliquiae residerent (hist. 5.1.62). 

Eusebius/Rufinus describe two other motives of the pagans in Gaul for not allowing 
the martyrs to be buried by their fellow Christians: quasi uero hoc agentes deum uincerent et, 
sicut dicebant, spem eis per hoc resurrectionis adimerent; ‘as if by doing so they conquered 
God, and, as they said, they took from them their hope for resurrection’. These motives are 
not mentioned by Augustine, but at several other places in cura mort. he makes a firm stand 
against the idea that the resurrection will be made impossible by the mislaying of the mortal 
remains, like for instance at the end of section 6.8. 
 
 
quod non ob aliud credendum est diuinitus fuisse permissum, nisi ut discerent christiani 
in confitendo Christum, dum contemnunt hanc uitam, multo magis contemnere 
sepulturam. 
 
Because of the fearlessness of the martyrs face to face with a cruel death, Augustine states 
that they will have been all the more intrepid under the threat of not being buried. The fact 
that these cruelties were allowed to take place with God’s permission, leads Augustine to the 
conclusion that Christians should not attach too much value to burial. This interpretation of 
the events in second century Gaul is presented with a great amount of positiveness; see the 
gerundive credendum est and the litotes non ob aliud … nisi ut. 
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The idea that Christians may learn a lesson after the experience of evil allowed by God 
occurs more often in Augustine’s works; for other examples, see below in this section, the 
lemma ut discerent Christiani … 
 
diuinitus fuisse permissum 
The cruel treatment of the Gallic martyrs forms a specific example of the more general theme 
of God allowing evil to happen. For a discussion of this theme, see the introduction to 
sections 6.8-9.11, section 4. In ciu. 20.1 Augustine comes to the more general conclusion that, 
paradoxically, no inequity, either by men or by demons, comes about without the allowance 
of God’s fair judgement: quamuis nullus hominum agat recte, nisi diuino adiuuetur auxilio; 
nullus daemonum aut hominum agat inique, nisi diuino eodemque iustissimo iudicio 
permittatur; “although no man acts rightly unless he is supported by divine assistance, and no 
demon or man acts unrighteously except by the permission of the same and altogether 
righteous judgement” (tr. Greene). 

A fourth century parallel for diuinitus permissum is offered by Lucifer Calaritanus, in 
Athan. 1.1. The addressee, Emperor Constantius, is determined to condemn Athanasius 
without having listened to him. Lucifer states that the divine law does not allow this: diuina id 
facere prohibemur lege. In one of the following sentences he refers to this divine law with 
diuinitus permissum: quomodo etenim arbitraris diuinitus permissum puniri inauditos, 
quando uideas Adam et Euam principes nostri generis auditos sententia percussos dei? ‘For 
how do you think that, with divine permission, they are punished without being heard, when 
you see that Adam and Eve were struck by divine punishment after they had been heard?’ 
 The expression diuinitus permittere does not only occur in the context of evil or 
inequity caused by others. In ciu. 1.20 Augustine states that suicide is not permitted by any 
divine law or Scripture: neque enim frustra in sanctis canonicis libris nusquam nobis 
diuinitus praeceptum permissumue reperiri potest, ut … nobismet ipsis necem inferamus; “not 
for nothing is it that in the holy canonical books no divinely inspired order or permission can 
be found authorizing us to inflict death upon ourselves” (tr. MacCracken). In c. Faust. 22.70, 
the expression diuinitus fieri is used in the context of a favourable activity, when Augustine 
states that God allowed Moses to prophesy, despite the fact that he killed an Egyptian: in 
persona tamen prophetica ad hoc diuinitus fieri permissum est, ut futurum aliquid 
praesignaret; ‘yet in his role of prophet, he received divine permission to indicate beforehand 
a future event’. For a third example, concerning the difference between physical and spiritual 
baptism, see Cresc. 1.34.40. 
 
ut discerent christiani in confitendo Christum, dum contemnunt hanc uitam, multo 
magis contemnere sepulturam 
There are more instances in Augustine’s work where evil or iniquity experienced by the 
faithful is interpreted as a moral or theological lesson. Evans (1982: 109) lists various 
instances where Augustine describes evil as a phenomenon which is allowed by God in order 
to teach the Christians about the true nature of good and evil. One example is found in ciu. 
20.8, about the final battle between good and evil. The devil will once and for all be given 
room to manifest the full strength of his power. If this utmost trial of strength did not take 
place, the faithful would be deprived of the opportunity to show their fidelity, and God would 
not be able to make it clear that he has control over evil powers, and is even able to turn evil 
into good: minus denique perspiceretur quam magno eius malo tam bene fuerit usus 
omnipotens; “in a word, it would be less evident what good use the Omnipotent was to make 
of his great wickedness” (tr. Greene). 

In ciu. 2.23 the unequal distribution of earthly wealth leads to a moral lesson; the 
general experience among humankind is that of all people the evil come in for a larger share 
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of prosperity, and that this is part of the evil permitted by occulta prouidentia dei, the secret 
prudence of God. This experience of iniquity serves to teach people not to set their hearts on 
earthly prosperity: ne magnipendamus terrenam felicitatem. 

The educational purpose Augustine discerns in the cruel fate of the martyrs would fit 
well into the enumeration by Beyenka (1950: 48 sqq.) of “the purpose of sorrow” as a 
consolatory topic. She mentions several other instances where Augustine seeks consolation in 
the purpose of a (premature) death; for instance the premature death of a wicked person may 
prevent worse deeds, and parents who grieve over the death of their unbaptized child may 
interpret their grief as a divine chastisement. 
 
in confitendo Christum 
Confiteri in classical and vulgar Latin means ‘to confess (a crime)’ and was used in a judicial 
context; see OLD s.u. confiteor 1c “to admit the commission of (a crime, fault, etc.)”. During 
the persecutions of the Christians, being a Christian was regarded as a crime. Under these 
circumstances confiteri came to mean ‘to confess to being a Christian’, presumably after the 
example of Mt. 10.32: omnis ergo qui confitebitur me coram hominibus, confitebor et ego 
eum coram patre meo (Jülicher 1938; cf. Lc. 12.8). The confession then reads christianus 
sum. See Mayer (1994a: 1122). 

Tertullian scorp. 9.10 offers a parallel for the expression confiteri Christum. This text 
was written in 213, during a crisis in the Christian community in Carthage. While having to 
contend with the gnostici Valentiniani in the Church, these Christians also had to deal with 
persecution. Tertullian compares these problems with the invasion of scorpions with their 
deadly bite in the heat of the dog days in Africa, which explains the remarkable title of the 
work. In chapter 9.10 of this work, Tertullian presents martyrdom as inevitable for Christians, 
after the example of Christ himself. Christum confiteri implies following this example. In an 
interpretation of Mt. 10.32, Tertullian states that one who acknowledges to be a Christian in a 
legal sense, also ‘confesses Christ’ as it is recommended in Mt. 10.32: quod enim est qui se 
confitetur, id est Christianum, etiam id, per quod est, confitetur, id est Christum; ‘since he is 
what he acknowledges to be, that is a Christian, he also confesses that which enables him to 
be so, namely Christ’. For a discussion of this passage in scorp., see Hoppenbrouwers (1961: 
34-35; 86). 
 
dum contemnunt hanc uitam 
Contemnere is not used here with the meaning “despise” (OLD 1), but as “to treat as of no 
importance”. (OLD 2). Among the examples listed here is Cic. Sest. 21.48, where the speaker 
compares himself with the young daughters of the Athenian King Erechtheus; after the king 
had sacrificed one of his daughters in order to gain a victory in war, his other daughters 
embraced the same destiny. The former consul does not see why he, with his rich track 
record, would fear death, quam etiam uirgines Athenis regis, opinor, Erechthei filiae pro 
patria contempsisse dicuntur; “which even young Athenian maidens, the daughters, I fancy, 
of King Erechtheus, are said to have disregarded for the sake of their country?” (tr. Gardner, 
adapted). 
 The topos of contemnere hanc uitam is a variant of the contemptus mundi, which is 
clearly recognizable in the early Christian ideal of asceticism. Temporal and earthly things as 
such are not valued positively; they are valuable only as a tool which can be used for the 
purpose of the quest for the supreme good. The choice to accept martyrdom was the most 
extreme manifestation of contemptus mundi. Another variant of contemptus mundi is 
contemptus mortis: ‘disregarding death’. Mayer (1994b: 1269) presents the martyrs as the 
finest examples of contemptus mortis, as they imitated the words of Christ in Mt. 10.28: nolite 
timere eos qui corpus occidunt. 
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For contemnere hanc uitam, Mayer (ibid.) offers as examples c. Faust. 22.76 and nat. 
et gr. 84. In both texts the life hereafter is contrasted with the earthly life; only if a Christian 
disparages the earthly life and patiently accepts misfortune, will he share in the blissful 
hereafter; see, for instance, c. Faust. 22.76, where Augustine states that the New Testament 
shows the existence of another than the earthly life: aliam uitam, pro qua debet haec uita 
contemni. The example offered in cura mort. 6.8 fits in with this description by Mayer; the 
martyrs are stated to disparage their earthly life in general, and, in line with that, specifically 
the worth of burial. In cura mort. 6.8, the text of Lc. 12.4, a parallel of Mt. 10.28, serves as an 
argument in the explanation why the martyrs will not experience any permanent damage by 
their cruel death. 

Other objects governed by contemnere with the meaning ‘to treat as of no importance’ 
are e.g. terrena (ep. 3*.4) and temporalia (en. Ps. 9.31). For more examples, see Mayer 
(1994: 1269-1270). 
 
 
hoc enim quod ingenti saeuitia de corporibus martyrum factum est, si eis quidquam 
noceret, quo minus beate requiescerent eorum uictoriosissimi spiritus, non utique fieri 
sineretur. 
 
The subject of the si-clause, hoc enim … factum est, is moved forward and placed in the first 
position of the main clause. As such, it functions as a concise survey of the theme of section 
6.8, the maltreatment of the martyrs’ bodies in Gaul. For more examples of theme 
constituents in the first position in the clause, see Pinkster (1990: 37). 

The intense cruelty worded in the hoc-clause is contrasted with the author’s conviction 
that not being buried would not have a negative effect on the circumstances of the soul. The 
author uses a syllogistic argument, wrapped up in a counterfactual sentence, to prove this 
proposition. The syllogism underlying this sentence would be: 
 

Major premise God does not permit anything that disturbs the souls of the martyrs (Lc. 12.4) 
Minor premise The bodies of the martyrs have been gravely disturbed 
Conclusion Disturbance of the dead body does not lead to disturbance of the soul 

 
The conclusion of this syllogism is at the same time one of Augustine’s premises in the whole 
argument of cura mort. 2.3-9.11. In sections 2.4-3.5, he discussed the consequences of 
situations in which corpses are left unburied. The story of the destruction of the martyrs in 
Gaul offers additional evidence that damage to the corpse does not lead to disturbance of the 
soul of the dead. The use of counterfactual verb forms adds to the decisiveness of this 
argument. The author appears to be convinced that God would never allow the torturers to 
harm the souls of the dead martyrs. At the same time, the particle enim, appealing to the 
consent of the audience, leaves little room for disagreement. The adverb utique also 
underlines the assertiveness with which the author presents his argument as true. 
 In a valid syllogism, the major and minor have to share one term. In the syllogism 
underlying Augustine’s argument in section 6.8, this is not the case. The author needs external 
evidence, in the form of a Bible quotation, in order to complete his argument. Below in 
section 6.8, he quotes Lc. 12.4, a text he also discussed in sections 2.3 and 2.4. The syllogism 
below shows that Augustine interprets the phrase postea non habent quid faciant in Lc. 12.4 
as ‘the torturers are not able to harm the souls of the deceased martyrs’: 
 

Major premise After the death of the martyrs, the torturers cannot do anything 
Minor premise After the death of the martyrs, the torturers destroy their bodies 
Conclusion ‘Not being able to do anything’ pertains to the peace of the soul, not to the corpse 
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hoc enim quod ingenti saeuitia de corporibus martyrum factum est 
This phrase is subject of noceret (in the si –clause) and of fieri sineretur (in the main clause). 
That these cruelties have happened to the corpses of the martyrs of Lyons, supports 
Augustine’s view that a burial is not necessary for resurrection. 
 
ingenti saeuitia 

In hist. 5.1.59, Rufinus uses comparable words in his commentary on one specific cruelty. 
When he describes how the corpses of the martyrs were thrown before the dogs after their 
execution, he uses the adjunct inaudito saeuitiae genere, ‘with an unprecedented kind of 
cruelty’. See also the note above on martyrum … exposita. 
 
de corporibus martyrum factum est 
For facio de, see the commentary on section 2.4, lemma quidquid inimici. 
 
quidquam … quo minus beate requiescerent eorum uictoriosissimi spiritus 
Quidquam is used as an internal accusative to noceret, and elaborated in the relative clause 
quo minus beate … spiritus. 
 
uictoriosissimi spiritus 
Alliteration of the s and assonance of the i make this an outstanding phrase. The combination 
of words is unparalleled in the classical and late antique texts of the LLT digital corpus. OLD 
translates uictoriosus as “abounding in victories”; uictoriosissimus, a characteristic expression 
in the theology of martyrdom, would rather refer to the intensity of the victory than to its 
multitude. 
 The archetype of all victories by martyrdom is the death of Christ on the cross; see, for 
instance, Praedest. 3.8, where Christ is named uictoriosissimus because of his death by 
crucifixion: semper enim ipse uictoriosissimus fuit, est et futurus est. Cyprianus is twice 
called uictoriosissimus by Augustine; in c. Iul. 2.8.25 he refers to uictoriosissimum martyrem 
Cyprianum; see also ibid. 2.3.6. 
 
non utique fieri sineretur 
For passive sinor as a synonym to permittor, see TLL 10.1.1561.4; see also below, lemma 
quidquid facere permissi essent. 
 
 
re ipsa ergo declaratum est non ideo dixisse dominum: nolite timere eos qui corpus 
occidunt et postea non habent quid faciant, quod non esset permissurus aliquid eos 
facere de suorum corporibus mortuorum, sed quoniam quidquid facere permissi essent, 
nihil quo minueretur christiana defunctorum felicitas fieret, nihil inde ad sensum post 
mortem uiuentium perueniret, nihil ad detrimentum saltem ipsorum corporum, quo 
minus integra resurgerent, pertineret. 
 
The argument in section 6.8 is rounded off by a complex sentence which consists of a main 
clause, an embedded clause in the form of an accusative and infinitive construction, a 
sentence in direct discourse and two adverbial clauses offering a motivation for the content of 
the embedded clause. The last of these adverbial clauses consists of three members, all 
beginning with nihil. The first and last nihil are worked out in a restrictive relative clause. For 
a syntactical analysis of the sentence, see diagram 11 below. 
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 The entire sentence is introduced by the interactional particle ergo, which signals that 
the author is about to draw a conclusion that the reader, on the basis of what has been said 
earlier, is also able to draw. 
 The text of Mt. 10.28, quoted earlier in section 2.4, is applied here to the fate of the 
martyrs of Lyons and Vienne. Their case proves that even the absolute destruction of their 
bodies will not prevent them from rising again. 
 
Diagram 11. Syntactical analysis 

re ipsa ergo declaratum est 
 non ideo dixisse dominum: 
   nolite timere eos qui corpus occidunt et postea non habent quid faciant 
  quod non esset permissurus 
   aliquid eos facere de suorum corporibus mortuorum 
 
 sed quoniam – quidquid facere permissi essent – 

1. nihil fieret 
 quo minueretur christiana defunctorum felicitas 

2. nihil inde ad sensum post mortem uiuentium perueniret 
3. nihil ad detrimentum saltem ipsorum corporum pertineret 

 quo minus integra resurgerent 

 
re ipsa ergo declaratum est 
‘As we have seen, it has become clear from the facts that …’ For re ipsa, see OLD s.u. res 6b: 
“re ‘in fact, in reality’; also re ipsa etc.”. Among the examples is Cic. S. Rosc. 42.123, where 
Cicero states that anyone who was present at the crime scene but refuses to take part in a 
judicial inquiry, confesses his guilt, not in words, but by his action: eum … tametsi uerbo non 
audeat, tamen re ipsa de maleficio suo confiteri. See also Cic. fam. 1.8.6; Liv. 3.19.12. 
 The fact that the torturers were allowed to harm the corpses, implies that harm to the 
corpse cannot cause disturbance to the soul. This absence of disturbance to the soul is 
elaborated in three clauses, all of which are introduced by nihil. 
 
nolite timere eos qui corpus occidunt et postea non habent quid faciant 
The text differs considerably from Lc. 12.4: ne terreamini ab his, qui occidunt corpus et post 
haec non habent amplius, quod faciant (Jülicher 1954, Itala) or noli metuere eis, qui occidunt 
corpus et postea non habent aliquid amplius facere (Jülicher 1954, Afra). The version in cura 
mort. 6.8 seems to be a mixture of the Itala and Afra version in Jülicher; elements comparable 
to the Itala version are the imperative nolite, and the subordinate clause quid faciant, in which 
in the Itala version quod faciant is used. In the Afra version an infinitive complement is used 
instead. An element corresponding to the Afra version is the adverb postea. 
 Lc. 12.4 has been quoted earlier, in section 2.3 and 2.4. In these sections, as in section 
6.8, the main issue was the statement by Augustine that burial of the dead body is not 
necessary for the soul to attain peace. Sections 2.4 and 6.8 are both followed by a section in 
which the author emphasizes the value of burial and admonishes his audience not to neglect 
the burial rites. 
 
non ideo … quod … sed quoniam 
In one sentence both quod and quoniam are used as causal subordinators. They introduce 
subordinate clauses in indirect discourse, which may account for the use of the subjunctives. 

The coordinated use of a quod- and a quoniam-clause would be unusual in classical 
Latin, and is all the more rare since the two subordinators do not represent the same cause-
relation between main clause and subordinate clause. The correlating pair ideo … quoniam 
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does not seem very common either. The content of a quia-clause usually has a causal relation 
with the content of the governing clause; the adverb ideo forms an announcement of this 
causal relation. A quoniam-clause usually offers an argument for the fact that the speaker 
raises the subject matter of the main clause, and is less easily combined with ideo. In the 
present quod-clause, the author offers a possible reason why Christ could have said the text of 
Lc. 12.4, nolite timere eos, qui corpus occidunt et postea non habent quid faciant. The 
negation non in non ideo dixisse dominum makes clear that the reason mentioned in the quod-
clause is not the right one. Christ did not say this because nobody would harm his followers. 
In the quoniam-clause, Augustine mentions another reason: the harm done to the followers of 
Christ will not damage their position in the afterlife. The choice for quoniam instead of quia 
or quod is probably made for rhetorical reasons. Quoniam-clauses usually contain shared 
information. In the present quoniam-clause, Augustine makes use of information familiar 
from sections 2.4-3.5. By using quoniam, the author implies that he expects his audience to be 
familiar with the content of the quoniam-clause. As the audience knows after having read 
sections 2.4-3.5, the tenor of Lc. 12.4 is that whatever would be done to the corpses of the 
faithful, this would not influence their state in the hereafter or the possibility of their bodily 
resurrection. For the difference between quia and quoniam, see Fugier (1989: 100), Kroon 
(1995: 105-106), and Pinkster (2010). Pinkster (2009: 314) specifically mentions the 
difficulties of ideo … quoniam. In his paper, Pinkster marshals evidence against the 
proposition by Szantyr (1965: 627), that quod and quoniam are exchangeable since Lucretius 
and Propertius: “Namentlich aber in der silbernen Latinität wird quoniam ganz Synonym von 
quia und quod (nicht selten im Wechsel mit diesen Konjunktionen […]); mit diesen hat es 
auch viele Korrelative gemeinsam.” One of the correlatives mentioned is ideo (Szantyr 1965: 
628), which Augustine uses in the present sentence. As Pinkster states, the fact that in late 
Antiquity pairs like ideo … quoniam occur alongside with ideo … quia, does not necessarily 
imply that quoniam and quia have an identical value. In this context he examines cases of 
quoniam and quod in, among others, Tertullian, and does not find proof for the thought that 
quia has become exchangeable with quoniam. 

In diagram 12 below, the three parts of the quoniam-clause, each introduced by nihil, 
are compared to the content of cura mort. 2.4-3.5. 
 
Diagram 12. The nihil-clauses in section 6.8 and similar phrases in sections 2.4-3.5 

nihil-clauses in section 6.8 Similar phrases in sections 2.4-3.5 

nihil quo minueretur christiana 
defunctorum felicitas fieret 

cum desunt ea, quae curandis funeribus condendisque corporibus 
defunctorum adhiberi solent, non efficiunt miseros in occultis piorum 
sedibus iam quietos 
(section 3.5) 

nihil inde ad sensum post mortem 
uiuentium perueniret 

dictum est enim aliquid eos facere, cum occidunt, quia in corpore 
sensus est occidendo, postea uero nihil habere quod faciant, quia 
nullus sensus est in corpore occiso 
(section 2.4) 

nihil ad detrimentum saltem ipsorum 
corporum, quo minus integra 
resurgerent, pertineret 

nullum eorum quisquam a caelo et terra separauit, quam totam inplet 
praesentia sui, qui nouit unde resuscitet quod creauit 
(section 2.4) 

 
quidquid facere permissi essent 
This generalizing relative clause refers to the threefold nihil. In short, Augustine states that, 
whatever the enemies of the Christians were allowed to do, nothing would happen that could 
diminish the eternal bliss of the deceased. Augustine mentions three kinds of damage to this 
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eternal bliss. Three times, he uses the word nihil to deny that any damage may arise in a 
situation in which bodies are not properly buried. The three kinds of damage are: 

1. Reduction of the christiana felicitas; 
2. The post mortem uiuentes perceiving that their corpses are not buried (since the soul 

has taken away sensus from the dead body, this would be impossible, see section 5.7); 
3. Damage to the body that will lead to resurrection in an affected state. 

 
In the personal passive permissi essent the dative Complement of permittere has become the 
subject of the clause. This type of passivization is described by Pinkster (1990: 130-131). By 
choosing a personal passive construction, the author draws full attention to the persons who 
are allowed to do something, instead of the authority that allows this to be done. Szantyr 
(1965: 365) states that the use of the nominative and infinitive construction is expanded in the 
course of time. Initially this construction was used after uerba sentiendi et declarandi; its use 
extended, and eventually “im Spätlatein” we find permittor with an infinitive. By using the 
passive, either personal or impersonal, the author has the possibility to avoid mentioning the 
Agent. Szantyr (1965: 288) regards this as “Vorzüge, die auch die Späteren zu schätzen 
wußten”. No specific authors or quotations are referred to here. 
 For examples of passive permittor, as a synonym of sinor, see TLL 10.1.1561.4 sqq. 
Among the parallels in Augustine is ciu. 2.23, where the demons are subject of permittuntur; 
the demons have so much power over men as has been allowed by God, tantum possunt 
[daemones] quantum secreto omnipotentis arbitrio permittuntur. In ciu. 7.35 demons 
provided Numa Pompilius with a hydromantic oracle, which did not come from pagan gods, 
but was permitted by the ‘true God’s secret providence’ (occulta dei ueri prouidentia). The 
demons (or pagan gods) were not allowed to warn Numa before his death that he should burn 
to ashes his books on rituals and ceremonies, instead of burying them: admonere non 
permitterentur. For an example in other authors, see Amm. 25.7.11, where Jovian has to 
retreat, but arranges that the Romans residing in the fortresses he has had to give up would be 
allowed to return to the protection of the Roman army: ut … reuerti ad nostra praesidia 
Romani permitterentur. 

For an example of passive sinor, see above, lemma non utique fieri sineretur. 
 
nihil quo minueretur christiana defunctorum felicitas fieret 
As the restrictive relative clause quo … fieret shows, the author does not deny that terrible 
things have happened to the bodies of the martyrs, but he states that these events were not of 
the kind that reduces their heavenly happiness. 
 
christiana defunctorum felicitas 
For a definition of felicitas, especially in philosophy and Christian authors, TLL 6.1.430.70 
among others mentions Aug. ciu. 4.18. In ciu. 4.18, Augustine wonders what is the use of a 
goddess of fortune that can turn out favourably or unfavourably, if there is already a goddess 
of happiness: est causa, inquiunt, quia felicitas illa est, quam boni habent praecedentibus 
meritis; fortuna uero, quae dicitur bona, sine ullo examine meritorum fortuito accidit 
hominibus et bonis et malis, unde etiam Fortuna nominatur; “The reason, they say, is that 
happiness (felicitas) is what good men have earned by their good works, while the fortune that 
is called good happens by luck both to good men and to bad, without any scrutiny of their 
deeds, and is in fact called Fortuna for that reason” (tr. Green). 

In TLL 6.1.434.31 beatitudo is listed as synonymous with felicitas. One of the 
examples mentioned is Aug. ciu. 20.21. See also Gagé (1968: 720), who states that the 
translation of εὐδαιµονία as felicitas has been invented by Varro and taken over by Augustine. 
Pagan authors like Cicero and Seneca translate εὐδαιµονία as beatitudo. According to Gagé, 
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Christians distrust the terms felix and felicitas because of their connotation with fertility. He 
refers to Aug. ciu. 5.24, where Augustine observes a discrepancy between the honorary title 
felix borne by the pagan emperors, and the felicitas of the emperors like Constantine and 
Theodosius. These emperors are not called felix because of a long-continued reign or because 
of the fact that a son will succeed him, but because his reign is just and merciful: tales 
Christianos imperatores dicimus esse felices interim spe, postea re ipsa futuros, cum id quid 
expectamus aduenerit. 

Mohrmann (1977: 336), in an article about the Latin of St. Patrick, originally written 
in 1961, does not make a distinction between felicitas and beatitudo either: “words alluding to 
eternal bliss, like beatitudo, felicitas, etc., used so often by Augustine”. Earlier (1961: 104, 
paper written in 1952), in a paper about liturgical Latin, she stated that Augustine especially 
has loaded the term beatitudo, eternal bliss, with Christian eschatology. In another paper, on 
changes in the meaning of words in early Christian Greek and Latin, Mohrmann states that the 
most important reason why Christians chose this word to refer to eternal bliss, was because 
philosophers used it. See Mohrmann (1961: 22, paper written in 1956). 

De Noronha Galvão (1994) offers a survey of Augustine on beatitudo. He remarks that 
in Augustine's later works, beatitudo bears on body and soul. In this respect he differs from 
the pagan Platonic, Stoic and Peripatetic philosophers, who consider the body to be an 
impediment for achieving beatitudo. Augustine holds the view that, since only the resurrected 
body can be free from misery and grief, the beata uita can only be realized in the uita futura 
aeterna. During the earthly life the Christian does not yet have res ipsa, but he has spes (ciu. 
19.1). 

This interpretation of beatitudo, including the blissful state of the body, may lead to 
the conclusion that felicitas is not used in cura mort. 6.8 as synonymous with beatitudo. In the 
three nihil-clauses at the end of the section, three elements of the afterlife are mentioned. In 
the first, christiana defunctorum felicitas is mentioned, as pertaining to the blissful state in 
general of the deceased martyrs after death; the middle one refers to the impossibility of 
sensory perception while the souls find themselves in this state, whereas the last one bears 
specifically on the bodily resurrection. 

The combination christiana felicitas is rare. The noun felicitas may be a word play on 
the name of martyr Felix of Nola, although in the cases of word play on proper names 
Augustine usually mentions the name explicitly; for examples, see Mohrmann (19612: 327-
331). A rare example of the combination is found in Zeno 1.2.11.23, in a sermon on the 
resurrection. The author needs to discern between the resurrection of the righteous and the 
impious; otherwise he would suggest that the impious will share in the gloriam christianae 
felicitatis. 

Another example is provided by Jerome in his Commentarii in Isaiam, 5.144. It 
concerns his comment on Is. 23.18, the conclusion of the so-called ‘burden of Tyre’, the last 
of a series of oracles on the nations in the neighbourhood of Israel. The wealthy trading centre 
Tyre will be rebuilt after a period of decline and abandonment. The new wealth of this pagan 
town will be dedicated to God, since it will be used to provide God’s people with food and 
clothes. The dedication of pagan wealth to God is interpreted by Jerome as a vision of the 
future christianae felicitatis tempus, and he concludes that the last verse of the ‘burden of 
Tyre’ has not reached its fulfilment in history yet. In Jerome’s opinion the christiana felicitas 
is as yet subject to human hope, and in this respect he agrees with Augustine, as appears from 
the quotations from ciu. 5.24 and 19.1, discussed earlier in this lemma. 
 
nihil ad detrimentum saltem ipsorum corporum, quo minus integra resurgerent, 
pertineret 
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Augustine does not deny that anything bad has happened to the corpses of the martyrs. He 
rather emphasizes the limited impact of the devastations created by the bullies in Gaul, as is 
expressed in the restrictive relative clause quo minus integra resurgerent: ‘what has happened 
to the bodies of the deceased martyrs is of such a kind, that it does not reduce their 
possibilities for bodily resurrection’. 
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SECTION 7.9 
 
 
et tamen ex illo humani cordis affectu, quo nemo umquam carnem suam odio habet, si 
cognoscant homines aliquid post mortem suam suis corporibus defuturum, quod in sua 
cuiusque gente uel patria poscit sollemnitas sepulturae, contristantur ut homines et quod 
ad eos post mortem non pertinet, ante mortem suis corporibus timent: 
 
Section 7.9 opens with the quotation of Eph. 5.29: nemo umquam carnem suam odio habet; 
“no one ever hates his own body” (Frede 1962; tr. NRSV). In this text the attachment to the 
body is regarded as natural and common to humans in general. Augustine presents this 
attachment as a contrast to the courage martyrs showed while giving up control over the fate 
of their bodies and bodily remains. This contrast is made explicit at the beginning of section 
7.9, by the words et tamen, and further elaborated on in section 8.10. 
 In section 7.9 Augustine offers an interpretation of a story derived from III Rg. 13, in 
which this contrast plays a central role. In this story two prophets figure. One of them, like the 
martyrs mentioned in section 6.8, had to accept a burial different from what he had wished. 
The other one seizes the opportunity to organize his own funeral, and in doing so becomes a 
living example of ‘attachment to one’s own body’. For this story, see also the introduction to 
6.8-9.11, section 2. 

The explanation of the story of the two prophets is rounded off by a repeated quotation 
of Eph. 5.29. In this way the Pauline text is used as a frame for the Old Testament story. 
 
affectu, quo nemo umquam carnem suam odio habet 
Van Bavel (1995: 45-93) offers an overview of all the instances in which Augustine refers to 
Eph. 5.29. Two of these texts are comparable to cura mort., in that Eph. 5.29 is quoted in the 
context of martyrdom, burial and resurrection. 

One of them is De patientia 8.7 (ca. 417), where Augustine defines true patientia as a 
Christian’s suffering that leads through death into eternal life. In pat. 8.7 Augustine refers to 
Lc. 21, combining verses 3 and 18: amen dico uobis, inquit, capillus capitis uestri non peribit; 
“He said, ‘truly, I tell you, not a hair of your head will perish.’” (NRSV). This text has also 
been referred to in cura mort. 2.3 and 2.4. As in these sections, in pat. 8.7 Augustine relates 
this promise to the resurrection of the body, which will rise again unharmed despite all efforts 
of adversaries to destroy the martyrs’ bodily remains. The Christian in a situation of physical 
threat is indeed concerned about his body (pro statu suae carnis), but ‘with patience rather 
than with impatience’, magis per patientiam … quam per inpatientiam, keeping in mind this 
promise of bodily resurrection: ut quoniam nemo umquam, sicut apostolus dicit, carnem suam 
odio habuit, magis homo fidelis per patientiam quam per inpatientiam pro statu suae carnis 
inuigilet et futurae incorruptionis inaestimabili lucro quantalibet eius praesentia damna 
compenset; “and ‘since no one,’ as the Apostle says, ‘ever hated his own flesh,’ a faithful man 
more by patience than impatience keeps vigilant watch over the state of his flesh and sees 
compensation for the losses of this present life, however serious they may be, in the 
inestimable gain of future incorruption” (tr. Meagher). 

Unlike Combès (1948: 540), who has pro statu suae carnis, Zycha (1900) reads pro 
stratu suae carnis, ‘over a resting-place for his body’ (see Blaise-Chirat s.u. stratus: “lit, ce 
sur quoi on s’étend”). In Zycha’s reading, the noun stratus may aim at the place or way of 
burial. Van Bavel (1995: 78) translates “keep watch over the situation of his flesh”. 
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‘Situation’ could be a translation of statu, but van Bavel quotes Zycha’s reading, pro stratu. 
Stratus, “mattress”, “bed” (Souter s.u. stratus), may be interpreted in pat. 8.7 as the resting 
place of the body after death. However, the context of pat. 8.7 pertains rather to the sufferings 
during the earthly life than to the maltreatment of the body after death. The reading pro statu 
suae carnis, ‘over the state of his flesh’, fits better into this context. 

Another text containing the quotation from Eph. 5 is Aug. s. 277.3.3-4.4. Here too the 
text is related to the issue of the bodily resurrection. Augustine denies that the body is a prison 
in which the soul is locked up temporarily because of sins committed during an earlier 
existence. This is the opinion of the pagan philosophers, who did not believe in the 
resurrection of the body. Augustine prefers the wisdom of the martyrs, who did not disparage 
their bodies despite their belief in resurrection. deus autem noster et corpus fecit et spiritum; 
et utriusque creator est, et utriusque recreator … non ergo carnem tanquam inimicam, uel 
contempserunt, uel persecuti sunt martyres. nemo enim unquam carnem suam odio habuit … 
quod nunc est onus, erit honor; “but our God made both the body and the spirit; he is the 
creator of each, and he also recreates each … So the martyrs did not despise the flesh or 
persecute it, as if it were the enemy. For nobody ever hated his own flesh … What’s now a 
burden will then be a fee” (tr. Hill, adapted). 

The verb contemnere is used also in cura mort. 6.8, where Augustine states that the 
martyrs ‘treat their earthly life as of no importance’ (cf. OLD s.u. contemnere 2): dum 
contemnunt hanc uitam. For instance in s. 277.3.3 contemnere is used as “to regard with 
contempt, despise” (see OLD s.u. 1). In contrast with the pagan philosophers mentioned in 
s. 277, the martyrs do not regard their bodies with contempt, tanquam inimicam. This 
difference in appreciation of the body and earthly life is also mentioned in ciu. 13.20; in 
pagan thought, the souls have to forget about their weakness in earlier lives, before they are 
able to long for a new life on earth; the souls of the faithful, however, expect to regain their 
bodies in a better state. For a discussion of Eph. 5.29 in the context of ciu. 13.20, see Van 
Bavel (1995: 79-80). Augustine’s vision on bodily resurrection, as expressed in ciu. 13.20, 
suits his general vision on the unity of body and soul. For Augustine’s ideas on the unity of 
body and soul after the resurrection, see Miles (1979: 117; 2002: 13-18). 

From the quotations discussed by Van Bavel and the quotation in section 7.9, we can 
conclude that Augustine accepts attachment to the body as an emotion innate to human 
beings, and even appreciates it as a token of the belief in bodily resurrection; but at the end of 
section 7.9 it will become clear that it cannot replace the care that has to be taken for the soul. 
 
si cognoscant homines aliquid post mortem suam suis corporibus defuturum, quod in 
sua cuiusque gente uel patria poscit sollemnitas sepulturae 
The subject constituent of the accusative and infinitive construction, aliquid, is specified by 
the relative clause quod in sua cuiusque gente uel patria poscit sollemnitas sepulturae, ‘what 
among their own people or in their native country is required for a customary funeral 
ceremony’. 
 
in sua cuiusque gente uel patria 
‘each among his own people or in his native country’; suus in combination with quisque is 
used distributively; for this use, see Lewis-Short s.u. D.2: “each (everyone) … his own”. 

One example offered in Lewis-Short combines, like the instance in cura mort. 7.9, 
a form of suus with the genitive cuiusque; see Cic. off. 1.33.119: ad suam cuiusque naturam 
consilium est omne reuocandum; “the decision must turn wholly upon each individual’s 
natural bent” (tr. Miller). Leumann (19775: 475) discusses the place of quisque in the 
sentence; among the examples listed for suus followed by a form of quisque is Plaut. capt. 
400 (about one’s children): meus mihi, suus cuique est carus. 
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sollemnitas sepulturae 
‘the funeral ceremony’. The LLT digital corpus does not contain any examples of this 
expression before the present one in Augustine. 
 
contristantur ut homines 
‘they become sad, as they are humans’. For ut used with a causal connotation, see OLD s.u. ut 
21; one of the examples mentioned here and comparable to the example in cura mort. 7.9 is 
Liv. 32.26.5, where it is stated that the Carthaginian hostages are accompanied by a large 
number of slaves, since they were the sons of prominent men, ut principum liberis. 
 
quod ad eos post mortem non pertinet, ante mortem suis corporibus timent 
This clause forms the counterpart to the appeal in Lc. 12.4, quoted earlier in sections 2.3, 2.4 
and 6.8: nolite timere eos, qui corpus occidunt, et postea non habent quid faciant. This gospel 
text summons the faithful to be unafraid of what happens to their bodies after their death. In 
fact, humans do fear that their bodies will be damaged or remain unburied. The contrast post 
mortem – ante mortem and the verb form timent are allusions to the text of Lc. 12.4. The 
chiastically ordered ad eos – suis corporibus results in a paradox; what will happen to their 
bodies after death, does not pertain to themselves, ad eos, but is still feared: 
 

quod ad eos post mortem  non pertinet  
  ante mortem suis corporibus   timent 

 
In the preceding part of the sentence, fear for what happens to the body after death is 
presented as an understandable human characteristic: contristantur ut homines; in the present 
clause, this fear appears to be in fact unnecessary. 

Augustine provides an illustration of this fear by quoting III Rg. 13, the story of the 
deceived man of God. This story differs from that of the martyrs of Lyons and Vienne in 
section 6.8 on two main points. First, the man of God is informed before his death that he will 
not be buried according to his wish, whereas the martyrs in Rufinus’ translation of Eusebius 
are not reported to have known this in advance. Second, the fact that the prophet will not be 
buried according to his wish is a punishment by God, while this was not the case for the 
martyrs. In these two respects, the story of the man of God from Judah could be regarded as 
an extreme variant of that of the martyrs in cura mort. 6.8. 
 
 
ita ut inueniatur in Regnorum libris deus per prophetam minari alteri prophetae, qui 
eius transgressus est uerbum, quod non inferretur cadauer eius in sepulcrum patrum 
eius. 
 
In sections 7.9-8.10, Augustine refers to several events recorded in III Rg. 12-13. For a 
summary of the events selected, and their role in the argument of section 6.8-9.11, see the 
introduction to section 6.8-9.11, section 2. In the story of III Rg. 12-13, a prophet of Judah 
comes to Bethel with a heavenly warning for King Jeroboam, who has erected an idolatrous 
altar and leads a very bad life in general. After having performed two miracles that underline 
the warning, the prophet is invited by the king to have a meal in his home and to receive some 
presents. But the prophet announces that he has been instructed by God not to eat bread or 
drink water in Bethel nor to return along the same road he took to Bethel. 

While he is returning along another road, a second prophet, an inhabitant of Bethel, 
hears from his son about the warning to the king, the miracles, the invitation and the answer 
the prophet from Judah had given. The Bethel prophet catches up with the one from Judah 
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and deceptively informs him that an angel of God has told him to bring the prophet to his 
house and to have him eat bread and drink water. 

While they are indeed having a meal in Bethel, the host prophet pronounces the 
judgement of God to his guest: quia inoboediens fuisti ori domini et non custodisti mandatum 
quod tibi praecepit dominus deus tuus … non inferetur cadauer tuum in sepulcrum patrum 
tuorum (III Rg. 13.21-22). 
 
ita ut 
Szantyr (1965: 640) describes ita – ut as correlatives that in late Latin, occasionally, appear as 
a fossilized expression. Szantyr mentions only pleonastic examples with tantum … ita ut; tam 
… ita ut. In TLL 7.2.524.74 sq., ita ut in a consecutive clause, the examples are not many 
either. Among them is Cic. Verr. 3.60.137: the author has caught Verres in the act of openly 
pillaging the public corn supplies; teneo, inquam, ita ut negare non possit; “I catch him, as I 
said, and there is no denial possible for him” (tr. Greenwood). Another clearly consecutive 
example is Cels. med. 3.25: totum corpus afficitur ita, ut ossa quoque uitiari dicantur; “the 
whole body becomes so affected that even the bones are said to become diseased” 
(tr. Spencer). 

In cura mort. 7.9, however, ita ut does not express a relationship between the facts 
mentioned in the main and subordinate clause. Rather, the combined ita ut announces a 
specific example of the general statement in the main clause. In a comparable way, in doctr. 
chr. 2.22.83 the ut-clause offers a further specification of the fact mentioned in the governing 
clause; Jacob and Esau were born twins, and they were born so quickly after one another that 
at their birth Jacob even was said to have hung on to his elder brother’s foot: sicut Esau et 
Iacob geminos accepimus natos, ita ut Iacob, qui posterior nascebatur, manu plantam 
praecedentis fratris tenens inueniretur. For this use of ita … ut, see OLD s.u. ita 18: 
“(introducing a consecutive clause) ita … ut ‘In such a way, in such terms, circumstances, 
etc., … that’”. In the present context, Augustine has just explained that, generally speaking, 
the attachment to one’s own body leads people to desire a proper burial for themselves and 
others. It is this attachment, and the specific wishes for burial resulting from it, that God takes 
advantage of when he punishes his prophet by preventing the burial this prophet had planned 
for himself: ita ut inueniatur … deus … minari alteri prophetae; ‘in such a way, we read that 
God threatened his prophet …’ 
 
ut inueniatur … deus per prophetam minari alteri prophetae 
The ut-clause forms a good illustration of the hypothesis by Bolkestein (1983: 122) that when 
one of the elements in an embedded predication has focus, the author may choose a 
nominative and infinitive construction rather than an a.c.i. In this instance in cura mort. the 
actor in the embedded predication, deus, has focus, and has become the subject of the main 
verb inueniatur. By bringing God into focus as the actor of the prophecy, the author 
emphasizes its truthfulness. It is not self-evident that the Bethel prophet speaks the truth, since 
his preceding prediction was a false one. The second prophecy by the prophet from Bethel 
consists of a message about the other prophet’s burial. The truth of this second prophecy is 
essential to Augustine’s argument in section 7.9. 

For inueniri as a synonym to apparere, exsistere, occurrere, esse, see TLL 7.2.144.7. 
A comparable expression is used in Gesta conlationis Carthaginiensis anno 411, 3.258, 
where the Donatist bishop Habetdeum brings up as an example the prophets who refused to 
form a communion with the sinful: tamen etiam sic inueniuntur idem prophetae a malorum 
communione se abstinuisse. 
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qui eius transgressus est uerbum 
The expression transgredi uerbum, of which I have not found other instances in Augustine, is 
used several times in the Old Testament, e.g. in Num. 14.41 in Jerome’s translation: quibus 
Moses ‘cur,’ inquit,‘transgredimini uerbum domini quod uobis non cedet in prosperum?’ 

Rufinus’ translation of Orig. in Num. 18.1 has the same expression in a quotation of 
the story of Balaam and Balak (Num. 24.13): non potero transgredi uerbum domini. This is a 
reiteration of Num. 22.18, where Balaam speaks to the messengers of Balak. Augustine 
quotes this verse in Quaestionum in heptateuchum 4.48, but he uses praeuaricare instead of 
transgredi: non potero praeuaricare uerbum domini. 

In the Septuagint text, in all three instances the verb παραβαίνειν is used, which is 
used in a metaphorical sense for ‘transgressing prescripts or laws’ from Herodotus onward; 
for examples, see LSJ s.u. παραβαίνειν II. For transgredi used in a metaphorical sense, OLD 
does not offer any examples; Blaise-Chirat mention transgredi mandatum domini (Num. 5.6); 
transgredi uerbum eius (Iren. 5.19.1). 
 
quod non inferretur cadauer eius in sepulcrum patrum eius 
First, Augustine gives a paraphrase of the most relevant part of III Rg. 13, about God 
chastising the deceived prophet. Then he quotes the full text of the chastisement in III Rg. 
13.21-22. 
 Walsh (1996: 186) remarks that this punishment arouses a certain degree of suspense, 
since not being buried in the ancestors’ tomb implies that the man of God will die far away 
from his homeland Judah, after a violent death or travel accident. 

The situation of dying far away from one’s home country was familiar to Augustine, 
since his own mother, Monica, fell ill on her way home from Milan in 387, and had to accept 
that she would die and be buried in Ostia. On her deathbed she made clear to her sons that a 
burial in her home country was of no importance to her. See conf. 9.11.27-28; for a discussion 
of this passage, see the General Introduction, section 1.3. 
 
 
quae scriptura sic se habet. 
 
OLD s.u. habere 21: “(reflexive or absolute, with adverb of manner) ‘To be (so) situated, be 
in (such and such) a way: b. (of things).’” For the combination of se habere and the adverb 
sic, used to announce a quotation, no classical parallel seems to be available. 
 For the introduction of a quotation, Augustine uses ita se habet as well. For this 
variation, see trin. 3.11.25, where Augustine announces the quotation of Gn. 22.10: paulo 
post uero ita se habet scriptura; “but a little below Scripture speaks as follows” (tr. McKenna, 
adapted). In Plin. nat. 18.315, the expression se habere is used in a comparable way, although 
not necessarily as an announcement of a quotation from written text; Pliny discusses ancient 
rules of wine-making: leges ita se habent: uuam caldam ne legito; “The rules are as follows: 
Do not pick a bunch of grapes when they are warm” (tr. Rackham). 
 
scriptura 
For scriptura, ‘scriptural passage’, see Lewis-Short s.u.: “a scripture, a passage from 
Scripture”. In this sense, scriptura is used for instance in Mt. 21.42, where Christ asks: 
numquam legistis in scripturis …? (Jülicher 1938) and in Io. 7.42. 
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haec dicit dominus: quia inoboediens fuisti ori domini et non custodisti mandatum quod 
tibi praecepit dominus deus tuus, et reuersus es et comedisti panem et bibisti aquam in 
loco in quo praecepit tibi, ne comederes panem neque biberes aquam, non inferetur 
cadauer tuum in sepulcrum patrum tuorum. 
 
The main themes of the story of the two prophets are, as Walsh (1996: 185) sums up, the 
inexorability of the divine word and the obedience or disobedience to the word. For 
Augustine, however, the result of the disobedience is of specific importance. For that reason 
he does not relate the whole story, which he apparently takes as familiar to his audience. As 
appears from his selection of quotations, he centres on the passages pertaining to the death 
and burial of both prophets. For an overview of this selection, see the introduction to sections 
6.8-9.11, section 2. 
 Augustine’s quotation of this text is almost identical to Jerome’s Vulgata translation. 
The two versions only differ as to the order of praecepit tibi, which words are found in 
reversed order in Jerome’s text. Sabatier offers a reading of III Rg. 13.21-22 that differs with 
regard to choice of words and syntax; this reading is derived from Lucif. non conu. 3: et dixit 
ad hominem dei, qui uenerat ex Iuda, dicens: haec dicit dominus: propter quod exacerbasti 
uerbum domini, et non custodisti praeceptum quod praecepit tibi dominus tuus, et rediisti, et 
manducasti panem et bibisti aquam in hoc loco de quo locutus est ad te, dicens: non 
manducabis panem, neque bibes aquam, ideo non intrabit corpus tuum in monumentum 
patrum tuorum. Traces of this reading are found in, for instance, Rufin. Orig. in Num. 6.3: 
non tamen in spiritu dei praeuaricatus esse praeceptum domini credendus est, quo iussus 
fuerat non manducare panem in Bethel; ‘nevertheless, we should not believe that his violating 
the rule of the Lord, by which he was ordered not to eat bread in Bethel, took place in the 
spirit of God’. Apparently, for III Rg. 12-13 Augustine relied on a version of the translation 
by Jerome, rather than a version of the Vetus Latina. 
 
 
quanti haec poena pendenda sit, si secundum euangelium cogitemus, ubi post corpus 
occisum nihil metuendum esse didicimus, ne membra exanima patiantur, nec poena 
dicenda est. 
 
First Augustine balances the verdict on the man of God’s disobedience against the text of 
Lc. 12.4, which he has elaborately elucidated in sections 2.3-4. In the light of this gospel 
quotation, the verdict strictly speaking does not involve a punishment. 
 
quanti haec poena pendenda sit 
This interrogative sentence has been placed in the first position of the sentence and is 
governed by the following si … cogitemus. The answer to this question is given at the end of 
the sentence and has been formulated in the same way as the interrogative sentence, namely in 
the form of a gerundive predicated with est. Due to this and because of the repeated poena, 
question and answer form a circle around the gospel quotation (Lc. 12.4) upon which the 
answer to the question is based. 

For the gerundive predicated with esse, see Woodcock (1959: 163). 
 
ubi post corpus occisum nihil metuendum esse didicimus, ne membra exanima patiantur 
‘where we have learned that after the death of the body there is no way in which we have to 
fear that the lifeless limbs suffer’; occisum is used as a dominant participle; nihil is used 
adverbially and is elaborated in ne membra exanima patiantur. 
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si autem humanum erga suam carnem consideremus affectum, potuit inde terreri uel 
contristari uiuus, quod sensurus non erat mortuus; 
 
Once Augustine has weighed the verdict in III Rg. 13 against Lc. 12.4, he balances it once 
more, this time against the text of Eph. 5.29. By doing so, he also underscores a third contrast, 
that between Lc. 12.4 and Eph. 5.29. 
 
si autem humanum erga suam carnem consideremus affectum 
With the words humanum affectum and suam carnem Augustine refers to Eph. 5.29, the text 
that forms the thread of section 7.9, as it is quoted at its beginning and end. 

Humanum (erga suam carnem affectum) has contrastive focus in relation to secundum 
euangelium in the preceding sentence. This has an impact on the word order of this sentence. 
Humanum is separated from affectum by two different constituents, sc. the prepositional 
phrase erga suam carnem and the predicate, consideremus. For contrastive focus, see Pinkster 
(1990: 176). 
 
potuit inde terreri uel contristari uiuus, quod sensurus non erat mortuus 
The author switches back from his general observations to the story of III Rg. 13. The 
singular perfect potuit is the predicate in an evaluative comment by the author on his 
protagonist, the deceived Judah prophet. 

The paradoxical contrast between the prophet’s emotions while alive and his 
numbness after death is emphasized by the placing of both uiuus and mortuus at the end of the 
clause, which is one of the options in Latin for signaling contrastive focus; see Pinkster (1990: 
178-179). 

The adverb inde is used cataphorically and correlates with the quod-clause. For inde 
used instead of eo, see Szantyr (1965: 209). OLD s.u. inde 10b “(in deductions) from that fact 
or circumstance” mentions for instance Val. Max. 2.6.8: consuetudinem … ex Graecia 
translatam inde existimo, quod illam etiam in insula Cea seruari animaduerti; “I believe this 
usage … was borrowed from Greece because I saw it also observed in the island of Cea” 
(tr. Shackleton Bailey). 
 
 
et haec erat poena, quoniam dolebat animus id de suo corpore futurum, quamuis cum 
fieret non doleret. 
 
The punishment of the Judah prophet consisted of grief over his future burial: et haec erat 
poena. In the quoniam-clause, Augustine explains that only the prospect of burial far away 
from the prophet’s home country was a punishment. ‘The punishment implied that his mind 
regretted that this would happen to his body, although he would not regret this when it 
actually happened.’ For this use of quoniam, see Pinkster (2010: 85-86). 
 
quoniam dolebat animus id de suo corpore futurum, quamuis cum fieret non doleret 
The punishment is of a paradoxical kind, since the prophet grieves over a future, imaginary 
misery only. The moment his body actually experiences this misery, his mind will no longer 
be able to suffer from it. The present suffering from imaginary misery and the future absence 
of grief over actual misery are ordered chiastically: 
 

dolebat animus id de suo corpore futurum 
cum fieret non doleret 
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quamuis cum fieret non doleret 
Subordinate clauses introduced by quamuis usually contain a subjunctive; see Szantyr (1965: 
603). 
 
 
hactenus enim uoluit dominus seruum suum plectere, qui non sua contumacia spreuerat 
praeceptum eius inplere, sed aliena decipiente fallacia oboedire se credidit, quando non 
oboediuit. 
 
On the basis of the preceding part of the section, the reader is able to conclude that God’s 
verdict for the Judah prophet was limited, as the adverb hactenus, emphatically placed in the 
first position of the sentence, shows. The use of the consensus particle enim indicates that the 
author expects his audience to share this conclusion with him. The Bethel prophet has 
invented a divine message, in order to persuade his colleague to be his guest for a meal. For a 
summary of the entire story, see the introduction to sections 6.8-9.11. 
 In the sentence, the author offers a true and a false interpretation of the Judah 
prophet’s action. Contrasts are used to minimize the prophet’s guilt. One contrast pertains to 
his action; he did not neglect the divine order, but assumed that he had received a new order, 
substituting the former. The other contrast pertains to the cause of his action; he did not do 
wrong because of his own (sua) stubbornness, but because he was deceived by another person 
(aliena). 
 

  Cause Action 
qui non sua contumacia spreuerat praeceptum eius inplere 
 sed aliena decipiente fallacia oboedire se credidit, quando non oboediuit 

 
hactenus enim uoluit dominus seruum suum plectere 
The punishment consists only of the knowledge that something bad will happen at a time 
when one will not be aware of this anymore. The adverb hactenus implies that the punishment 
is limited, and may be seen as a correction rather than as a real punishment. 

For plectere with deus christianus as subject, see TLL 10.1.2395.61; among the 
examples are Tert. adu. Marc. 5.16; Priscill. tract. 10.132; the present instance in cura mort. 
is not mentioned. 
 
 
neque enim putandum est ita fuisse interemptum morsu bestiae, ut ad supplicium 
tartareum eius deinde anima raperetur, quandoquidem ipsum eius corpus idem leo qui 
occiderat custodiuit iumento etiam, quo uehebatur, inlaeso et simul cum illa inmani fera 
intrepida praesentia ad sui domini funus adstante. 
 
Augustine explains the verdict by God as a mild correction rather than a decisive punishment, 
by referring to the subsequent events in the story of III Rg. 13.24-28. He presents this 
explanation as cogent, by combining a litotes and a gerundive in (neque) putandum est. 

Remarkably, he offers an interpretation of the events first, and then fills his audience 
in on the details of these events. The preceding events in III Rg. 13.23 are left out by 
Augustine altogether; the prophets consume their meal, and after the prophet from Judah has 
left Bethel once again, riding a donkey saddled for him by the deceitful prophet, a lion comes 
along and kills him. 

III Rg. 13.24 reports the violent death of the prophet from Judah by a lion’s bite. In the 
Vulgata translation by Jerome this text reads: qui cum abisset inuenit eum leo in uia et occidit 
et erat cadauer eius proiectum in itinere. asinus autem stabat iuxta illum et leo stabat iuxta 
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cadauer; “then as he went away a lion met him on the road and killed him. His body was 
thrown in the road, and the donkey stood beside it; the lion also stood beside the body”. 
III Rg. 13.28 relates how the prophet from Bethel travels to the scene of the calamity and 
saves his colleague’s corpse: et cum … ille abisset inuenit cadauer eius proiectum in uia et 
asinum et leonem stantes iuxta cadauer non comedit leo de cadauere nec laesit asinum 
(Vulgata translation by Jerome); “and he went and found the body thrown in the road, with 
the donkey and the lion standing beside the body. The lion had not eaten the body or attacked 
the donkey” (tr. NRSV). 

Although Augustine alludes to these texts rather than quoting them in full, several 
elements are recognizable. It appears that Augustine had a version of the Vulgata translation 
at his disposal. Diagram 13 contains comparable expressions in Augustine’s text and in the 
Vulgata. 
 
 Diagram 13. Augustine – Jerome: similarities  
   

 Augustine Jerome  

 occiderat occidit  

 inlaeso nec laesit  

 adstante stantes  

 
The words indicating the dead prophet and his mount differ remarkably from Jerome’s 
translation, as appears from diagram 14. 
 
 Diagram 14. Augustine – Jerome: differences  
   

 Augustine Jerome  

 corpus/funus cadauer  

 iumentum asinus  

 
neque enim putandum est ita fuisse interemptum morsu bestiae, ut ad supplicium 
tartareum eius deinde anima raperetur 
The attack by the lion is summarized by the words morsu bestiae. The singular morsu is 
significant here; the lion did not completely devour the prophet’s body, since his only task 
was to cause his death. 

Augustine does not consider the fact of being killed by a ferocious animal as a 
punishment for the soul of the deceived man of God. He draws this conclusion from the fact 
that the lion does not devour his corpse, nor even touches the donkey, as is described below in 
the ablative absolute iumento etiam, quo uehebatur, inlaeso … adstante. 
 
ad supplicium tartareum 
In early Christian Latin, tartareus is consistent with the Christian concept of hell. No other 
instances of the expression supplicium tartareum in antique texts are mentioned in the LLT 
digital corpus. According to Müller (2003: 215 n. 425) tartareus is not directly derived from 
the vocabulary of Virgil. Augustine uses tartareus e.g. in s. 367.1, about Lc. 16.19-31. Here 
the rich man’s destination, tartareus carcer, is contrasted with Abrahae sinum, the abode of 
the beggar Lazarus; like in cura mort. 7.9 ad supplicium tartareum, in s. 367.1 tartareus also 
refers to a place of punishment: hic ulcerosus et nudus iacens Lazarus ad Abrahae sinum 
angelorum portatur manibus; ecce diues refectus et splendidus tartareo carcere clauditur; 
“this Lazarus, lying there naked and covered with sores, is carried up in the hands of angels to 
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Abraham’s bosom. And lo and behold, the rich man, well fed in his finery, is locked up in the 
prison of Tartarus” (tr. Hill). 
 
quandoquidem ipsum eius corpus idem leo qui occiderat custodiuit 
‘since the same lion that killed him guarded his corpse’. The deceased man of God is flanked 
by the lion and the donkey, until the prophet of Bethel hears of this and retrieves the corpse. 
These facts are mentioned in III Rg. 13.24-29. 
 The constituent ipsum eius corpus forms a contrast with eius anima in the preceding 
ut-clause. As the use of the causal subordinator quandoquidem makes clear, Augustine 
regards the restrained way in which the lion kills the prophet as a representation of the limited 
character of the divine punishment of the prophet’s soul. The fact that the lion left the 
prophet’s body untouched and acted as a sentinel, is interpreted by Augustine as a reflection 
of the restrained way in which God punishes his prophet. Apparently, the lion was used as a 
divine instrument that caused the physical death of the prophet. Augustine interprets the lion’s 
restrained treatment of the corpse as a signal that, in a comparable way, the soul of the 
prophet is not carried off to hell, ad supplicium tartareum eius deinde anima raperetur, but is 
left untouched. The punishment of the prophet consists only of the death of the body, as 
Augustine explicitly states below, quo mirabili signo adparet … 
 
iumento etiam, quo uehebatur, inlaeso et simul cum illa inmani fera intrepida praesentia 
ad sui domini funus adstante 
The noun phrase intrepida praesentia has the function of manner Adjunct to the ablative 
absolute iumento … inlaeso … adstante. 
 
ad sui domini funus 
For funus, ‘corpse’, see the commentary on section 4.6, note on funera suorum. 
 
 
quo mirabili signo adparet hominem dei cohercitum potius temporaliter usque ad 
mortem, quam punitum esse post mortem. 
 
In this clause Augustine explains his interpretation of the atypical behaviour by the lion, given 
in the quandoquidem-clause above. He interprets this behaviour as a sign of the temporary 
nature of the punishment the prophet goes through. 
 
quo mirabili signo 
Markus (1972: 65) deals with the word signum indicating biblical miracle. He quotes Origen, 
who draws a distinction between miracles and wonders: “Miracles are ‘signs’ and not mere 
‘wonders’ precisely because by their marvelous nature they direct the mind to their author and 
his meaning in bringing them about.” Markus also gives a quotation from Origen in Latin: 
signum namque dicitur, cum per hoc quod uidetur aliud aliquid indicatur (in Rom. 4.2). This 
definition by Origen may have inspired Augustine’s definition of signs, for which see doctr. 
chr. 2.1.1: signum est enim res praeter speciem, quam ingerit sensibus, aliud aliquid ex se 
faciens in cogitationem uenire, sicut uestigio uiso transisse animal, cuius uestigium est, 
cogitamus; “for a sign is a thing which of itself makes some other thing come to mind, besides 
the impression that it presents to the senses. So when we see a footprint we think that the 
animal whose footprint it is has passed by” (tr. Green). For a further discussion of this 
definition, see Markus (1972: 73-74), who explains that Augustine was the first to emphasize 
the “triadic nature of the relation of ‘signifying’”: the sign is connected to the reality it 
represents by a third participant, viz. the one who interprets the sign. In the present case, the 
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signum consists of the lion leaving the dead body of the prophet intact after having killed him, 
while the meaning of the sign, in Augustine’s interpretation, is that the prophet has only been 
admonished during his earthly life, and not punished while dead. 

We find a comparable use of signa mirabilia in ciu. 4.34. In this section Augustine 
enumerates a series of miracles that occurred at the time of the exodus from Egypt, such as 
the crossing of the Red Sea (Ex. 14). In Augustine’s view, this and other miraculous signs did 
not occur thanks to the Roman deities, but by intervention of the one God. 
 
hominem dei cohercitum potius temporaliter usque ad mortem, quam punitum esse post 
mortem 
Cohercere, in contrast with punire, is used here in the sense of disciplinary correction, as in 
the ius cohercitionis, held by the Roman magistrates. 

Sen. epist. 95.50 offers a parallel phrase with cohercere and punire, placed in a 
climactic range of verbs indicating different forms of punishment. In epist. 95.50 Seneca deals 
with the question of how the gods should be worshipped and whether or not they interfere 
with individual humans. According to Seneca the gods do no harm to human beings, because 
they do not know of any harm; ceterum castigant quosdam et coercent et inrogant poenas et 
aliquando specie boni puniunt; “but they do chasten and restrain certain persons, and impose 
penalties, and sometimes punish by bestowing that which seems good outwardly” (tr. 
Gummere). 
 
hominem dei 
‘the man of God’, the expression used in III Rg. 13 to indicate the deceived prophet. In III Rg. 
13 the two prophets are distinguished by a difference in reference; the prophet from Judah is 
consistently indicated as a ‘man of God’, whereas his colleague in Bethel is named ‘prophet’. 
Walsh (1996: 183) states that this difference in designation is a practical matter, which 
compensates for the lack of proper names by means of which they could have been 
distinguished. Jones (1984: 263) also states that the two terms, homo dei and propheta, are 
more or less synonymous, as appears from III Rg. 13.18, “Then the other said to him, ‘I also 
am a prophet as you are’” (NRSV). A possible explanation for the difference in terms is, 
according to Jones, that homo dei was used in the south and propheta in the north. However, 
the difference may also be explained in narratological terms. Verse 18 is a focalization by the 
deceiving prophet, who has his reasons to present himself as a prophet communicating a 
divine message. By putting himself on a par with the man of God from Judah, he adds to the 
persuasiveness of his lie. 
 
 
de qua re apostolus, cum propter quasdam offensas commemorasset infirmitates 
mortesque multorum, si enim nos ipsos, inquit, iudicaremus, a domino non iudicaremur; 
cum iudicamur autem, a domino corripimur, ne cum mundo damnemur. 
 
In I Cor. 11.30, Paul rebukes the Christians in Corinth for failing in generosity at the Lord’s 
Supper. The way in which some Christians claim food and drink for themselves, has led to 
sickness and premature death among the Corinthians. As in the case of the prophet from 
Judah, the offenses by the Corinthians also pertain to eating and drinking. The quotation from 
I Cor. 11.30 forms the key to the interpretation of the story of the two prophets in III Rg. 13, 
and makes clear how this story fits into the context of cura mort. 
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si enim nos ipsos, inquit, iudicaremus, a domino non iudicaremur; cum iudicamur 
autem, a domino corripimur, ne cum mundo damnemur 
In this text, a quotation of I Cor. 11.31-32, three stages of judgement form a climactic range. 
The first stage is self-criticism, which precludes divine criticism: si enim nos ipsos, inquit, 
iudicaremus, a domino non iudicaremur. The counterfactual iudicaremus – iudicaremur 
indicate that the Corinthians addressed by Paul did not criticize themselves. By consequence, 
they are submitted to God’s judgement, the second stage. In this stage, a rebuke may lead to 
the correction of one’s behaviour: cum iudicamur autem, a domino corripimur. The third and 
final stage would be damnation: ne cum mundo damnemur. The correction of faults in the 
earthly life precludes definitive damnation in the Last Judgement. 
 The context of this quotation in other works by Augustine may shed more light on the 
issue of correction mentioned in cura mort. 7.9. In ench. 17.66, I Cor. 11.31-32 is quoted in a 
discussion of ‘temporary punishments, imposed on sinners during their earthly life’: de 
quibusdam temporalibus poenis quae in hac uita peccantibus irrogantur. In s. 148.1.1, about 
Act. 5.4, the sudden death of Ananias and Sapphira is called a temporal punishment: correpti 
sunt mortis flagello, ne supplicio punirentur aeterno; “they were corrected with the scourge of 
death, in order not to be punished with eternal torment” (tr. Hill). They had deceived their 
fellow Christians by suggesting that they had given up all their earthly possessions, whereas 
in fact they kept a part of these to themselves. 

In several instances, Augustine equates the content of I Cor. 11.31-32 to Proverbs 
3.12, “for the Lord reproves the one he loves, as a father the son in whom he delights” 
(NRSV). See for instance c. Faust. 22.14, where Augustine quotes several references both 
from the Old and the New Testament, in order to demonstrate that God does not spare his 
faithful every tribulation. From this perspective, Augustine reads both I Cor. 11.31-32 and 
Proverbs 3.12, which says: quem enim diligit deus, corripit; flagellat autem omnem filium 
quem recipit. 

A comparison between the three stages of punishment in I Cor. 11 and the punishment 
of the deceived prophet in III Rg. 13 shows the limitations to the prophet’s punishment; his 
punishment affected the death and burial of his body, rather than any definitive punishment of 
his soul. In the terms of I Cor. 11.31-32, the apostle speaks of corripere (temporary 
punishment) and damnare (eternal punishment). In diagram 15, the three stages of 
punishment in I Cor. 11.31-32 and in Augustine’s interpretation of III Rg. 13 are compared. 
 
Diagram 15. Three stages of punishment: comparison between I Cor. 11 and III Rg. 13 

I Cor. 11.31-32 III Rg. 13 

si enim nos ipsos, inquit, iudicaremus, 
a domino non iudicaremur 

If the prophet from Judah would have obeyed the order not to eat or 
drink in Bethel, God would not have sentenced him to death 

cum iudicamur autem, a domino 
corripimur 

The prophet from Judah has been punished for his disobedience, 
but the punishment is limited: his body was not laid to rest in the 
same grave as his ancestors 

ne cum mundo damnemur The Judah prophet has not been punished with supplicium 
tartareum, only with a temporal punishment 

 
 
eum sane ipse qui deceperat in monumento proprio satis honorifice sepeliuit seque 
sepeliendum iuxta eius ossa curauit, ita sperans parci posse quoque ossibus suis, cum 
ueniret tempus, quando secundum illius hominis dei prophetiam Iosias rex Iuda in illa 
terra multorum eruit ossa mortuorum eisdemque ossibus sacrilega altaria, quae 
sculptilibus constituta fuerant, funestauit. 
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The end of the story in III Rg. 13.30-31 is summarized: eum sane ipse qui deceperat in 
monumento proprio satis honorifice sepeliuit seque sepeliendum iuxta eius ossa curauit. The 
last event of this story elicits a comment by Augustine: ita sperans parci posse quoque 
ossibus suis. This commentary is based on the final outcome of the story, as related in IV Rg. 
23, and summarized by Augustine: cum ueniret tempus, quando secundum illius hominis dei 
prophetiam Iosias rex Iuda in illa terra multorum eruit ossa mortuorum eisdemque ossibus 
sacrilega altaria, quae sculptilibus constituta fuerant, funestauit. 
 Walsh (1996: 188) observes that in III Rg. 13.30-31 the Bethel prophet refers to his 
tomb in two different ways. In 13.30, he arranges a burial for his deceived colleague “in his 
tomb”. In 13.31, speaking of his own future burial, he refers to the same tomb with “the tomb 
in which the man of God is buried”, and he orders his sons to bury him next to the man of 
God from Judah, iuxta eius ossa. Because of the presence of the corpse of the man of God, the 
tomb has changed into a safe place for the body of the Bethel prophet. 

The motivation for this order becomes clear in the last verse of the story, III Rg. 13.32: 
the Bethel prophet predicts that the prophecy by the man of God from Judah will come true, 
that King Josiah will desecrate the altar in Bethel. The prediction he refers to is mentioned in 
III Rg. 13.2; the man of God from Judah had predicted that the future King Josiah would burn 
human bones on the idol altar in Bethel. Much later this prophecy does indeed come true, see 
IV Rg. 23.16; King Josiah plunders the graves around the idol sanctuary and desecrates the 
altar, once erected by King Jeroboam; however, he leaves the two prophets resting in their 
tomb undamaged. Although this is not made explicit anywhere in III Rg., the Bethel prophet 
apparently foresaw that Josiah would leave the tomb untouched. 
 
eum sane ipse qui deceperat 
Sane is used here as an ‘intensifying’ particle; it accompanies the pronoun ipse which refers 
to the deceiving prophet. By the use of sane, his peculiar role in the burial of the misled 
prophet is highlighted: this man, of all people, organizes a ceremonious funeral for the 
colleague he has lured into death. The fact that afterwards he plans his own funeral to take 
place at the same spot, may give rise to the suspicion that he has carefully planned the whole 
misleading and death of his colleague, in order to be able to be buried next to him. 

For the use of sane as an ‘intensifying’ particle, confirming or validating (one of the 
elements of) a state of affairs, see Risselada (1994: 333-335). 
 
in monumento proprio satis honorifice sepeliuit 
The prophet of Bethel places the corpse of the deceased in a grave prepared for his own burial 
(III Rg. 13.30). In the Vulgata translation by Jerome, the text reads: et posuit cadauer eius in 
sepulchro suo, et planxerunt eum: ‘heu frater’. In this text, the plural planxerunt ‘they 
bewailed’ probably refers to both the Bethel prophet himself and his sons. 

The words chosen by Jerome widely differ from the rephrasing by Augustine. The 
only similarity is formed by the verb sepelire, which comes from the same stem as Jerome’s 
noun sepulcrum, and in the context of burial the use of these words is hardly surprising. 
 
satis honorifice 
The prophet from Bethel appears to attach quite some value to the burial of his colleague, as 
he buries him honorifice, ‘with honour’. The honour may consist in the choice for the 
prophet’s own grave, or may refer to the fact mentioned in III Rg. 13.30, that the Bethel 
prophet addresses his colleague as ‘my brother’. 

Other examples of honorifice sepeliuit in the LLT digital corpus are rare. See Aur. 
Vict. Caes. 78.6: Caesar cried when the head of Pompey was offered to him, and he had it 
buried with honour: capite eius oblato fleuit, et honorifice sepeliri fecit. 
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For honorifice, see also the commentary on section 3.5, lemma diligenter atque 
honorifice. 
 
seque sepeliendum iuxta eius ossa curauit 
The deceiving prophet takes care to have his corpse buried in a safe place, next to eius ossa, 
the bones that once belonged to the honourable prophet from Judah; cf. III Rg. 13.31. 
 
ita sperans parci posse quoque ossibus suis 
Although it was not prophesied that the mortal remains of the prophet from Judah would 
remain intact, this was obviously expected by the prophet from Bethel. 

Although posse is generally supposed to be already used as a future tense auxiliary in 
classical Latin (see for instance Szantyr 1965: 313), Pinkster (1985; 1989) states that there is 
no convincing evidence for this hypothesis. In many instances, the future sense is rather 
enclosed in the semantics of the governing verb, in this case sperare. 
 Pinkster also discusses another hypothesis, viz. that forms of posse with a passive 
infinitive fill a certain gap in the periphrastic future passive paradigm. In the present instance 
in cura mort., parci posse would be used instead of the passive future infinitive expression 
-tum iri. This hypothesis is likewise rejected by Pinkster, who assumes that posse in general 
has a ‘predilection’ for governing passive infinitives. Instances of posse with passive 
infinitive do not in themselves form evidence for the view that posse has developed first into a 
future tense auxiliary in order to fill this ‘gap’. For this discussion, see further Pinkster (1985: 
197; 205; 1989: 321-322). 

Pinkster holds on to posse as a modal auxiliary, and discerns between ‘ability’ on the 
one hand and ‘possibility’ or ‘likelihood’ on the other (1989: 317). In the present instance, 
sperans parci posse ossibus suis, the prophet aims at the ‘possibility’ that the other prophet’s 
grave will remain untouched. 

Schlachter (1975) preserves this notion of ‘possibility’ in his translation: “er hoffte, es 
könnten auf diese Weise seine eigenen Gebeine Schonung finden”, whereas Combès prefers 
the notion of futurity: “Il espérait par là que ses os seraient épargnés.” 
 
secundum illius hominis dei prophetiam 
King Jeroboam had built an altar in Bethel, where he could have his own sacrificial cult, 
instead of leaving this office to the priests in Jerusalem (III Rg. 12.26-32). In III Rg. 13.2 the 
man of God from Judah had addressed the altar, prophesying that a future king of Judah, 
named Josiah, would desecrate this altar by cremating human bones on it instead of a 
sacrificial animal. 
 
quando … Iosias rex Iuda in illa terra multorum eruit ossa mortuorum eisdemque 
ossibus sacrilega altaria, quae sculptilibus constituta fuerant, funestauit 
The story of the two prophets ends with a phrase in indirect discourse, ita sperans parci posse 
quoque ossibus suis. The events referred to by the perfect indicative forms eruit and 
funestauit do not belong to this story, but form a summary by the author of the final outcome 
of the prophets’ story. This outcome is mentioned in IV Rg. 23.16, where King Josiah, having 
destroyed several places of pagan cult and having polluted these by filling them with human 
bones, is said to have also destroyed the altar in Bethel and to have cremated human bones 
taken from graves nearby. Since in the prophecy of III Rg. 13.2, the priests of the idol cult are 
expressly mentioned as the future victims, the bones unearthed and burned to ashes here in 
IV Rg. 23.16 must be theirs. 

Apart from basic words like Iosias and ossa the Vulgata translation does not have any 
similarity here to Augustine’s wording: et conuersus Iosias uidit ibi sepulchra quae erant in 
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monte, misitque et tulit ossa de sepulchris et conbusit ea super altare et polluit iuxta uerbum 
domini quod locutus est uir dei qui praedixerat uerba haec. Apparently, for this text 
Augustine does not rely on a Vulgata translation. 
 
sacrilega altaria, quae sculptilibus constituta fuerant 
‘the idol altars, which had been set up for the carved images’: for Jeroboam building two 
statues of bull calves, see III Rg. 12.28. In III Rg. 12.32 he is said to bring a sacrifice to the 
statues in Bethel: ut inmolaret uitulis quos fabricatus erat. 
 
 
pepercit quippe illi monumento, ubi iacebat propheta, qui ante annos amplius quam 
trecentos ista praedixerat; et propter ipsum nec illius, qui eum seduxerat, sepultura 
uiolata est. 
 
Apparently, the man of God from Judah does not come under the same category as the idol 
priests, since his tomb is not plundered. The misleading prophet’s hope is eventually fulfilled; 
the present infinitive parci is taken up here in a perfect indicative form, pepercit. The 
connection between both sentences is indicated by the particle quippe. This particle signals 
that the event in its host-clause suits the expectations of the readers: ‘of course, he spared the 
tomb in which the prophet lay’. For quippe, see Schrickx (2011). 

The outcome of the story as related in IV Rg. 23.16-18 is comparable to the reason 
why Christians chose to bury their dead near the bones of a martyr. One of the reasons for the 
ritual of depositio ad sanctos was that the martyrs’ graves were expected to be left untouched 
in the case of an attack by barbarians. See further Duval (1988b: V). 
 
propheta, qui ante annos amplius quam trecentos ista praedixerat 
With ista the author refers back to the devastating deeds by Josiah, which were announced in 
the preceding sentence with the singular noun prophetiam and referred to with eruit and 
funestauit. 
 
 
affectu namque illo, quo nemo umquam carnem suam odio habet, prouiderat cadaueri 
suo, qui occiderat mendacio animam suam. 
 
The author considers the death and burial of the Bethel prophet in the light of Eph. 5.29, the 
text also quoted at the beginning and in the middle of the section. He marks his evaluation 
with the connective particle namque. Whereas nam usually occupies the first place in the 
sentence, its variant namque may be placed in other positions, as here the second place. By 
this shift in position, another word may take the first, emphasized position, as affectu in the 
present sentence. Once more, Augustine shows that for the Bethel prophet, the attachment to 
his body determined the way he dealt with the other prophet. Unlike the verdict issued against 
the Judah prophet, which was considered in the light of both Lc. 12.4 and Eph. 5.29, the fate 
of the Bethel prophet is weighed only against Eph. 5.29. The conclusion is unmistakable: the 
Bethel prophet did not give up the natural attachment to his body, but ran the risk of the 
eternal death of his soul by lying to his Judah colleague. 
 For namque, see Schrickx (2009). 
 
prouiderat cadaueri suo, qui occiderat mendacio animam suam 
The contrast between prouiderat cadaueri suo and occiderat animam suam brings to mind the 
words of Mt. 10.28, quoted in section 2.4: nolite timere eos, qui corpus occidunt, animam 
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autem non possunt occidere. The story of the prophet from Bethel demonstrates that care for 
the dead body only and not for the soul does not lead to eternal bliss. Augustine suggests that 
the prophet from Bethel takes care of the wrong things: taking care of a good burial of one’s 
body is not wrong in itself, but it is not enough to keep the soul alive. The rhyming clauses 
appear to underline this contrast: 
 

prouiderat  cadaueri suo 
occiderat (mendacio) animam suam 

 
 
ex hoc igitur, quod carnem suam quisque naturaliter diligit, et illi poena fuit addiscere 
non eum futurum in sepulcro patrum suorum et huic cura prospicere, ut parceretur 
ossibus suis, si iuxta eum iaceret, cuius sepulcrum nemo uiolaret. 
 
The chapter ends with a conclusion, which pertains to the death and burial of both prophets. 
The prepositional phrase ex hoc refers both back to the quotation nemo umquam carnem suam 
odio habet in the preceding sentence, and forward to the paraphrase of this Bible quotation in 
the present sentence, carnem suam quisque naturaliter diligit. The particle igitur has a 
function in the global structure of section 7.9, in that it marks the transition from the story of 
the two prophets to the interpretation of their behaviour in the light of this Bible quotation. 
After the interpretation of elements taken out of III Rg. 13 and IV Rg. 23, the audience is able 
to view the burial of both prophets in the light of the Pauline text in Eph. 5.29. From the 
reading of III Rg. 13 Augustine concludes that the dedication of humans to their body, which 
is only natural, leads to real worries about the place of burial, although in the end the placing 
of the dead body makes no difference, one way or the other, for the fate of the soul. 

For the use of igitur as a marker of the global discourse structure, see Kroon (2004a). 
 
quod carnem suam quisque naturaliter diligit 
In this sentence, the author reminds his audience once more of Eph. 5.29, the text he quoted in 
full at the beginning of cura mort. 7.9. This time he offers a summarizing paraphrase, in 
which the litotes is left out and diligit, ‘he loves’, is mentioned explicitly. The two prophets, 
to whom quisque pertains first of all, appear to be clear examples of the natural human 
attachment to the body and the common wish for a decent burial. This natural attachment to 
their own body results in punishment for the one, and to care for his burial for the other. 
 
et illi poena fuit addiscere … et huic cura prospicere … 
The chapter ends with two parallel sentences, in which illi forms a contrast with huic; the first 
one receives poena, the second one has cura. With huic, the author refers to the prophet last 
mentioned, the prophet from Bethel, who is subject in the preceding sentence, whereas illi 
refers to the man of God from Judah, mentioned earlier. 

The infinitives addiscere and prospicere form a parallel, both being subject of fuit. 
The constructions they govern differ; addiscere is followed by an accusative and infinitive 
construction, non eum futurum in sepulcro patrum suorum; prospicere governs an ut-clause: 
ut parceretur ossibus suis. 

Taken together, the sentences provide a paradox, since this poena has no effect on the 
state of the deceased’s soul, while the cura is not sufficient for the soul to be spared. The care 
taken for the body is useless for one who has ‘killed his soul’. Obviously, this is not the care 
for the deceased that Augustine has in mind. 
 
et illi poena fuit addiscere non eum futurum in sepulcro patrum suorum 
et huic cura  prospicere, ut parceretur ossibus suis, si iuxta eum iaceret, cuius sepulcrum nemo uiolaret 
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SECTION 8.10 
 
 
hunc affectum martyres Christi certantes pro ueritate uicerunt. 
 
In section 8.10 the discourse topic of section 7.9, the humani cordis affectus for one’s own 
body (Eph. 5.29) is continued. For the topic placed in the first position of the sentence, see 
Pinkster (1990: 176-177). 
 For affectum used as object to uincere, see also Aug. c. adu. leg. 1.20.42; In spite of 
God’s distinct order, Saul spared the life of his opponent, King Agag of Amelek (I Rg. 15). In 
Augustine’s explanation of the episode, Saul, under the cover of compassion, showed his 
contempt for obedience, exhibens uelut misericordiam contempta oboedientia. As a 
consequence, Saul is no longer favoured by God. From this episode, Augustine derives the 
lesson that divine ordering always outweighs the human love for ourselves: ut semper 
diuinum praeceptum humanum in nobis uincat affectum. 
 
hunc affectum 
Compared to ordinary people, the martyrs have their own, characteristic view of the body. 
They do not act out of the attachment to the body that is common among human beings. 
 
martyres Christi certantes pro ueritate 
The noun ueritas refers both to the abstract notion of truth and to the person of Christ, who is 
often named ueritas by Augustine. This use probably has its origin in Io. 14.6, where Christ 
says: “I am the way, and the truth, and the life” (tr. NRSV). For ueritas as a name for Christ, 
see also the commentary on section 2.4, lemma nullo modo diceret ueritas. 

For another instance of this word play on Christ as ueritas, see Aug. s. 94A.4, where 
true martyrs are said to strive for the truth, which is Christ: et erunt martyres ueri, si pro 
ueritate, quod est Christus, certentur. 
 
 
nec mirum quia contempserunt, quod non fuerant peracta morte sensuri, qui non 
potuerunt eis, quos uiuentes sentiebant, cruciatibus uinci. 
 
The relative clause quod non fuerant peracta morte sensuri forms the object to 
contempserunt. A second relative clause, quos uiuentes sentiebant, is embedded in the noun 
phrase eis cruciatibus. Due to this conspicuous position between the corresponding elements 
eis and cruciatibus, the contrast between both relative clauses stands out all the more clearly. 
The other parts of the relative clauses add to this contrast: the different tenses of the verb 
sentire, both placed at the end of the relative clause, and the antipoles peracta morte and 
uiuentes, placed immediately before the forms of sentire: 
 

quod non fuerant peracta morte sensuri  
(eis,) quos  uiuentes sentiebant cruciatibus 

 
The same contrast has been mentioned in section 2.4, in an explanation of Lc. 12.4. There, the 
conclusion was that, for humans in general, fear for what happens to one’s body after death is 
not necessary, even in the case of a violent death (peracta morte, ‘once their death sentence 
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has been executed’), since the lifeless body has lost its sensory perception. In the present 
section of cura mort., Augustine more specifically discusses the martyrs and their attitude 
towards bodies remaining unburied after their death. The martyrs have overcome the harm 
done to their bodies while they were alive, and will all the more overcome any harm done to 
their corpses, which have lost the ability to perceive. 
 
nec mirum quia 
Mirum, without copulative verb, may govern a subordinate clause, introduced by si or quod, 
an accusative and infinitive construction, or a supine. For examples, see TLL 8.1073.64 sqq. 
Amidst the examples of mirum quod with negation, one example by Augustine is listed where 
quia is used instead of quod, viz. c. ep. Parm. 1.4.8: et ideo non mirum quia ista humilitate 
pax custodita est, illa elatione dirrupta; ‘and therefore, it is not surprising that by that 
humbleness peace has been preserved, but broken by that pride’; see TLL 8.1075.47. 

Herman (2000: 146) signals an increased use in early Christian Latin of quod- and 
quia-clauses instead of the accusative and infinitive construction. This development is 
influenced in part by the Vetus Latina, where quod- and quia-clauses abound. In addition, 
Herman offers a pragmatic explanation for this development; he argues that the choice 
between the accusative and infinitive construction and a quia-clause depends on the pragmatic 
function of the Agent in the embedded predication. If this Agent has focus, a subordinate 
clause is preferred, in which the Agent may function as subject. If the Agent is topic, or low 
profile, then a less emphatic indication is preferred, and the subject accusative constituent in 
the a.c.i., less marked than a subject in the nominative, suffices. In the opening lines of 
section 8.10, hunc affectum forms the sentence topic, but the constituent martyres Christi is 
also topical information, of a more global type. The martyrs were the discourse topic in 
section 6.8, and, after a discussion of the story of the two prophets and the text of Eph. 5.29, 
this topical information is resumed at the beginning of section 8.10. In the opening line of this 
section, the verb uicerunt has focus. 

Following Herman’s conclusions, we might expect an accusative and infinitive 
construction in the embedded clause after nec mirum, in which the martyrs are Agent. 
However, in the present sentence another device is used to present the Agent of the embedded 
clause in a low profile manner. The subject of the embedded clause is not explicitly worded; 
in other words, there is zero reference to the discourse topic. 
 
quod non fuerant peracta morte sensuri 
The predicate fuerant sensuri instead of erant sensuri seems peculiar. Szantyr (1965: 618) 
mentions the periphrastic conjugation: “Seit dem Altlatein daturus sum, sim, eram usw., auch 
sogar ero und fui.” No specific remark is made here on increasing use in later Latin. The state 
of affairs fuerant sensuri took place simultaneously with contempserunt in the quia-clause, 
and therefore fuerant sensuri is probably used here instead of erant sensuri. The replacement 
of erant with fuerant in periphrastic future predicates probably resulted from a development 
comparable to that in which facta fuerint replaced facta sint. For this development, see the 
commentary on section 1.2, lemma facta fuerint. 

The combination of a future participle with a perfect or pluperfect predicate of esse 
occurs often in Augustine’s works. Section 11.13 contains another instance, for which see the 
lemma fuerat traditurus. In that instance, the use of fuerat instead of erat can be explained on 
the basis of the context of the predicate. This does not seem to be possible for the present case 
in section 8.10. A systematic investigation of Augustine’s use of predicates like fuerant 
sensuri and fuerat traditurus would be worthwhile. 
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qui non potuerunt eis, quos uiuentes sentiebant, cruciatibus uinci 
In a tail-like addition at the end of the sentence, the author describes the quality that enables 
the martyrs not to care about their burial. Before dying, they did not yield to the tortures they 
experienced; after death they will not yield to a procedure their bodies will not even notice. 
 For cruciatus referring to torture in general, see for instance Curt. 7.2.34 Philotas, 
ultimis cruciatibus uictus; Aug. ciu. 22.22, where cruciatus is listed in a catalogue of 
sufferings caused by humans to others. It is used more specifically for torture of martyrs in 
ciu. 18.52, where Arrianus is said to have chanted psalms inter ungulas cruciatusque, ‘while 
being whipped and tortured’. For more examples, see TLL 4.1218.74 sqq.: apud christianos 
saepe de tormentis martyrum et de doloribus in gehenna. 
 TLL 4.1218.63-64 defines cruciatus as quiuis dolor asper et uehemens siue corporis 
siue animi. For cruciare indicating torture of the mind, see below, where the surviving 
Christians in Gaul are said to be ‘tortured’ by compassion, istos … magna misericordia 
cruciabat. 
 In the present instance, however, cruciatibus refers to physical torture. The choice for 
cruciatus instead of, for instance, tormenta may be made because of its evocative sound, or in 
order to form a rhythmical pattern, as cruciatibus uinci forms a sentence ending in the cursus 
planus. This would be impossible if tormentis had been used instead. 
 
 
poterat utique deus, qui leonem prophetae corpus, quod ipse occiderat, ulterius non 
permisit adtingere et fecit de peremptore custodem, poterat, inquam, a suorum 
interfectis corporibus canes, quibus fuerant proiecta, prohibere; poterat et ipsorum 
hominum innumerabilibus modis terrere saeuitiam, ne cadauera incendere, ne cineres 
dispergere auderent: 
 
The – three times repeated – poterat governing an infinitive marks this sentence as a 
hypothetical change in the story of the Gallic martyrs. God had the control to prevent the 
attack on the corpses of the martyrs, but in fact he did not do so. In this sense, the events 
mentioned in the three clauses introduced by poterat are counterfactual. For the imperfect 
indicative poterat ‘I could’, indicating a counterfactual state of affairs, see Szantyr (1965: 
438). Section 1.3 contains a comparable instance of poterat, however not in a narrative, 
poterat inquisitioni tuae sufficere mea breuis ista responsio. 

The three cases of poterat each emphatically hold the first position in the clause. 
Moreover, the first poterat receives extra emphasis by the use of the adverb utique, that draws 
attention to the preceding verb. The second instance of poterat is emphasized in another way, 
by the use of inquam, which underscores the fact that the author repeats the predicate poterat. 
 
qui leonem prophetae corpus, quod ipse occiderat, ulterius non permisit adtingere et 
fecit de peremptore custodem 
The verb permisit is the author’s interpretation of III Rg. 13.24, since the Vulgata translation 
by Jerome tells no more than that the lion stood to the side of the corpse: leo stabat iuxta 
cadauer. The author of III Rg. does not offer any interpretation of this remarkable situation. 
By interpreting this event as divinely arranged (deus … permisit), Augustine is able to 
contrast the unnaturally mild behaviour of the lion with the unnaturally cruel behaviour by the 
Gallic guards. For this contrast, see also below, the note on crudelium custodum uigiliae 
permittebant. 

The transformation of the lion from predator to guardian is nicely underscored by the 
word order; leonem is placed in front after the relative pronoun, whereas the result of the 
change, custodem, is the last word of the clause. 
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poterat, inquam, a suorum interfectis corporibus canes, quibus fuerant proiecta, 
prohibere 
For fuerant proiecta instead of erant proiecta, see the commentary on section 1.2, lemma 
facta fuerint. 
 
poterat et ipsorum hominum innumerabilibus modis terrere saeuitiam 

Not only the dogs could have been prevented by God from touching the corpses, but even the 
humans themselves. The abstract noun phrase ipsorum hominum saeuitiam is object of terrere 
and is used as an alternative for homines saeuos. This is an example of the so called genitivus 
inuersus, for which see Szantyr (1965: 152). This alternative is used when in a noun phrase 
consisting of an adjective and a substantive special emphasis is laid on the adjective. The 
original attribute is replaced by an abstract noun, and the original substantive becomes an 
attribute in the genitive case. 

The tormentors in Gaul are compared to savage dogs; their saeuitia is presented as 
inferior to God’s omnipotence, which is hinted at by the hyperbolical manner adjunct 
innumerabilibus modis. 
 
ne cadauera incendere, ne cineres dispergere auderent 
The anaphora of ne keeps apart the two stages in the destruction of the martyrs’ corpses. The 
choice of words differs slightly from Rufinus hist. 5.1.62: incensa ossa martyrum et in 
fauillam redacta cum reliqui terrae puluere in Rhodanum fluuium dispersere. Whereas the 
verbs incendere and dispergere seem to be derived from Rufinus, Augustine has replaced the 
nouns ossa martyrum and fauillam by the alliterating cadauera and cineres. This alliteration 
is significant, since the two nouns referring to the two succeeding stages of destruction are 
kept together in this way. 
 
 
sed hoc quoque experimentum multiplici uarietati temptationum deesse non debuit, ne 
fortitudo confessionis, quae inmanitati persecutionis pro corporis salute non cederet, pro 
sepulcri honore trepidaret, postremo, ne fides resurrectionis consumptionem corporum 
formidaret. 
 
With sed the ‘thought experiment’ of what could have been the case comes to an end and 
Augustine returns to the harsh reality. He interprets the destruction of the dead martyrs as an 
example of divinely permitted evil, and derives a lesson from the cruel events. For the 
didactical aspects of the permitting of evil, see the commentary on section 6.8, the lemma ut 
discerent … sepulturam. 
 
sed hoc quoque experimentum multiplici uarietati temptationum deesse non debuit 
The fact that the tormentors were able to inflict a multiplex uarietas of maltreatments, does 
not only illustrate their way of operating, but also reveals that in God’s divine scheme they 
were given ample opportunity to carry out their tortures. 
 The alliterating verbal expression deesse non debuit is made into a coherent whole by 
the repeated sound of d and e. The litotes in deesse non debuit expresses that the destruction 
of the corpses formed the final stage of a series of ordeals that had to be tolerated to the bitter 
end. In God’s cosmic order, the destruction of the corpses served a higher goal. This goal is 
made explicit in the following two ne-clauses; the destruction serves to demonstrate that on 
the one hand the sepulcri honor is not decisive for the deceased’s final destination, and that, 
on the other, the absence of a grave does not form a threat to bodily resurrection. In the ergo-
unit following this sentence, the verb debuerunt is repeated. 
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ne fortitudo confessionis … pro sepulcri honore trepidaret 
The noun phrase fortitudo confessionis forms another instance of the genitiuus inuersus; see 
also above, lemma poterat et. In this case, fortitudo is made the head of the noun phrase 
because it forms a contrast with trepidaret. 

For other instances of fortitudo with a genitive attribute, see TLL 6.1 s.u. fortitudo, 
1170.79: the strength of abstracts (rerum incorporalium qualitas: uis, potentia, impetus); 
1171.3-4 provide two instances: Hier. in Jer. 6.38.4 tuae misericordiae fortitudo saluauit 
populum; Aug. pecc. mer. 2.31.50 fidei fortitudo. 

Bastiaensen (1989: 211) discusses the words fortis and fortitudo as notions used to 
characterize the martyrs. He combines the phrase fortitudo sanctorum martyrum (Aug. 
s. 283.1.1) with the indication of the martyrs as milites Christi (s. 276.2.2). This is a common 
metaphor since Cyprian, epist. 76.6.1: fortissimi ac fidelissimi milites Christi; the metaphor 
originates in II Tm. 2.3: labora sicut bonus miles Christi Iesu. 
 The expression pro sepulcri honore trepidaret brings to mind the Bethel prophet in 
section 7.9, who buried his Judah colleague with great honour, honorifice, because he himself 
attached great value to burial. 
 
quae inmanitati persecutionis pro corporis salute non cederet 
For pro, see Blaise-Chirat s.u. 6 “au sujet de, pour”. The martyrs did not give in to their 
torturers for the sake of protecting their bodies. 
 
postremo, ne fides resurrectionis consumptionem corporum formidaret 
Risselada (1998: 89) defines postremo as a sequential discourse marker, announcing the last 
of a series of units. About the use of postremo combined with the presentation of the most 
important unit, she concludes: “Postremo is, in itself, neutral as to the structure of the 
sequence to which its host unit belongs (…). In some cases the unit introduced by postremo 
may happen to be the most salient or important one, but that is not due to the presence of 
postremo. It is a common rhetorical strategy that speakers save the most important or salient 
item of an enumeration or argumentative sequence for the end, and this strategy may be 
chosen regardless of whether or not postremo is used” (Risselada 1998: 93). 
 The series under discussion in section 8.10 consists of three elements; the first and 
second element are combined, as they pertain to the fate of the body before and after death 
through torture: ne fortitudo confessionis, quae inmanitati persecutionis pro corporis salute 
non cederet, pro sepulcri honore trepidaret. The last element pertains to the bodily 
resurrection: ne fides resurrectionis consumptionem corporum formidaret. Since the theme of 
the resurrection is a new element in section 8.10, it has the last place in the line of three 
elements, and is worked out more elaborately in the following ergo-unit. 
 For the abstract noun fides as Agent, see the commentary on section 2.4, lemma 
pia fides. 
 
 
debuerunt ergo et ista permitti, ut etiam post haec tanti horroris exempla martyres in 
Christi confessione feruentes huius quoque testes fierent ueritatis, in qua didicerant eos, 
a quibus sua corpora interficerentur, postea nihil habere quod facerent, quoniam 
quidquid mortuis corporibus facerent, utique nihil facerent, quando in carne omni uita 
carente nec aliquid sentire posset, qui inde migrauit, nec aliquid inde perdere, qui 
creauit. 
 
The conclusion of the passage on the courage of the martyrs is marked by the particle ergo, 
used in a recapitulating function. In the ergo-clause, the insights gained thus far are 
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summarized, in order to prepare the audience for new information in the ut-clause. Several 
topics of the previous sections return in this complex clause: eos postea nihil habere quod 
facerent (Lc. 12.4); the dead corpse perceiving nothing; the re-creation by the creator. 
 
debuerunt ergo et ista permitti 
The verb form is emphasized by its place at the beginning of the sentence, and by the use of 
the passive permitti. For passive permitti, see the commentary on section 6.8, lemma quidquid 
facere. 
 
ut … martyres in Christi confessione feruentes huius quoque testes fierent ueritatis 
In this sentence, Augustine makes use of the double meaning of the Graecism martyr, 
‘witness’ and ‘martyr’, in order to explain the didactical purpose of the destruction of the 
martyrs’ corpses. The noun testis is a translation of the Greek µάρτυς in the sense of ‘witness’ 
(cf. Apc. 17.6). During the persecution, the martyrs have convincingly (feruentes) testified to 
their faith in Christ, who is frequently called ueritas by Augustine; after their death, the 
destruction of their bodies gives a final testimony, this time to the truth of Lc. 12.4. The noun 
ueritatis emphatically occupies the last place in the ut-clause, and its content is worded in the 
following relative clause. Den Boeft (1989: 122-123) discusses Augustine’s use of martyr in 
the double sense of victim of prosecution and witness, and mentions the specific use of martyr 
as a witness to the truth of Christ. 
 The participle feruentes may pertain to the eager persistence shown by the martyrs 
during their tortures, but also to the way in which they were maltreated; the Gallic tormentors 
widely used fire and heated iron. See, for instance, Rufin. hist. 5.1.21, where one of the 
martyrs is seated in a red-hot chair. 

For confessio Christi, cf. section 6.8, lemma in confitendo Christum. 
 
in qua didicerant eos, a quibus sua corpora interficerentur, postea nihil habere quod 
facerent 
This paraphrase of Lc. 12.4 is the content of the lesson the martyrs have learnt and after their 
death have become witnesses to. 
 
quoniam quidquid mortuis corporibus facerent, utique nihil facerent 
This clause resembles the final sentence of section 6.8, in that quoniam introduces a sentence 
in which the author motivates why he refers to Lc. 12.4. Both in the present case and in the 
quoniam-clause at the end of section 6.8, the author explains what this gospel text has to say 
about the state of the unburied martyrs. The use of quoniam implies that the author expects 
his audience to be familiar with this explanation. Once more, the author underscores that the 
lack of burial will not prevent the martyrs from resting in peace, nor will it hinder the 
resurrection of their bodies. The adverb utique adds to the emphasis with which the author 
repeats this explanation. 
 For a discussion of quoniam, see the commentary on section 6.8, lemma non ideo … 
quod … sed quoniam. 
 
quando in carne omni uita carente nec aliquid sentire posset, qui inde migrauit, nec 
aliquid inde perdere, qui creauit 
In two parallel and rhyming clauses, the author expresses both the absence of sensory 
perception in the dead body, and the perspective on a resurrected body in undamaged state, 
despite the destruction of the corpse. Both notions have been mentioned earlier in cura mort. 
For the notion of the soul leaving the body and taking away its vitality, see section 5.7 and the 
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commentary on spiritui requies … abstulit sensum. For the notion on the resurrection, see 
section 2.4: qui nouit unde resuscitet quod creauit. 
 Both instances of the adverb inde refer to carne omni uita carente, ‘the body that is 
without any life’; the parallelism in the two nec-clauses is established by verbal repetition and 
by the use of corresponding verb forms, such as sentire – perdere and migrauit – creauit. In 
both nec-clauses, the subject consists of a relative clause, that occupies the last position in the 
governing nec-clause. The parallelism underscores the view of the author that neither before 
nor after the resurrection of the body will the deceased endure any harm because of the fact 
that their bodies have not been buried: 
 

nec aliquid  sentire posset, qui inde migrauit 
nec aliquid inde perdere,  qui  creauit 

 
 
sed inter haec, quae fiebant de corporibus occisorum, cum martyres non ea metuentes 
magna fortitudine paterentur, tamen apud fratres luctus ingens erat, quod nulla 
dabatur potestas sanctorum funeribus iusta persoluere nec occulte subtrahere aliquid, 
sicut eadem testatur historia, crudelium custodum uigiliae permittebant. 
 
Now that the passage on the martyrs’ courage has been concluded, the author returns to the 
main line of sections 6.8-9.11, the compassion by the surviving Christians in Gaul versus the 
martyrs’ intrepidity. This transition is marked by sed. 

In the present sentence, the grief felt by the fellow Christians is contrasted with the 
courage of the martyrs; in Rufin. hist. 5.1.61, the ingens luctus is contrasted with the rude 
remarks and deeds by the guards: apud nos uero ingens luctus habebatur, praecipue quod non 
possemus corpora humi tradere; ‘in our community, there was enormous grief, particularly 
because we did not have the opportunity to bury their corpses’. Rufinus reports the various 
ways in which the Christians in Gaul tried to gain access to the martyrs’ corpses; stealing 
them away in the dark of the night, bribing the guards, and simply begging: quippe quibus ne 
noctis tempore aliqua ad hoc opportunitas praebebatur neque muneribus suadere custodes 
neque precibus aut ullo alio genere copia erat, ita adtente et sollicite curabant, ne daretur 
extremis ossibus sepultura; ‘inasmuch as neither the time of the night gave any opportunity to 
them, nor was there room for persuading the guards, either with gifts or with supplications or 
in any other way, so carefully and anxiously did they attend to it that no place of burial was 
given to what was left of their bones’. 
 
quae fiebant de corporibus occisorum 
For fieri de, see the commentary on section 2.4, lemma quidquid inimici. 
 
cum martyres non ea metuentes magna fortitudine paterentur 
In the participle phrase non ea metuentes, ea refers to quae fiebant de corporibus occisorum. 
From the fact that the martyrs did not fear for the fate of their bodies after death, it appears 
that they surmised beforehand what would happen after their death; nevertheless, they 
experienced their execution with great courage. 
 
tamen apud fratres luctus ingens erat 
Here Augustine’s pastoral care comes forward, in that he acknowledges the grief of the 
brethren, even though their grief is about something that does not actually harm the martyrs. 
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quod … permittebant 
This sentence is ordered chiastically. The first half of the subordinate clause, quod … potestas 
is followed by an infinitive phrase, while the second half of the subordinate clause, crudelium 
… permittebant, is preceded by an infinitive phrase. A chiasm usually underscores an 
opposition in content; see Lausberg (1998: 322). In the present chiastically ordered sentence, 
the author states that there was no opportunity to take care of the dead: neither did the local 
authorities allow a proper burial of the bodies, nor was it possible to remove the corpses 
secretly: 
 

nulla dabatur potestas sanctorum funeribus iusta persoluere 
nec occulte subtrahere aliquid crudelium custodum uigiliae permittebant 

 
The chiasm differs from the type Augustine seems to prefer. Balmuş (1930: 126) states that in 
the instances of chiasm in conf. and ciu. Augustine usually juxtaposes the two predicates of 
two chiastically ordered clauses. In the present case, the infinitive clauses are juxtaposed 
instead. 
 
nulla dabatur potestas sanctorum funeribus iusta persoluere 
For the construction dabatur potestas governing an infinitive instead of a gerund, see Szantyr 
(1965: 351): when the entire construction rather than the single substantive governs the verb 
in classical Latin, an infinitive may be used instead of a gerund. For an instance of dare 
potestas governing an infinitive, see TLL 10.2.313.84-314.2, where Verg. Aen. 3.670 is listed: 
ubi nulla datur dextra adfectare potestas; “when no power is given him to lay hands on us” 
(tr. Rushton Fairclough-Goold). In late Latin, both a single noun and an entire construction 
(verb together with noun) occur governing either an infinitive or a gerund. In the present 
instance in cura mort. 8.10, dabatur potestas governs the infinitive persoluere. 
 
iusta persoluere 
For iusta, see OLD s.u. 3b: ‘things which are due to the dead, obsequies, funeral offerings 
etc.’ 
 
nec occulte subtrahere aliquid 

This object-clause is governed by permittebant, placed emphatically at the end of the 
sentence. 

Both the adverb occulte and the prefix sub indicate secrecy. In spite of so much 
secrecy, there was no possibility to pass by the guards. 
 
sicut eadem testatur historia 
This clause refers to the Ecclesiastical History by Eusebius/Rufinus. For general remarks on 
the role of the historia ecclesiastica in cura mort. 6.8-9.11, see above, the introduction to 
these sections. 

Eadem historia offers a fine example of idem referring to something previously 
mentioned; see OLD s.u. idem 3. 
 
crudelium custodum uigiliae permittebant 
Again an abstract noun, uigiliae, is used as subject. The LLT digital corpus does not offer any 
other instances of uigiliae as subject to permittere. The alliterating noun phrase crudelium 
custodum forms a contrast with de peremptore custodem above in section 8.10. Whereas the 
lion abandoned his usual way of devouring his kill and preserved the corpse of the Judah 
prophet so it could be properly buried, the guards in Gaul lost their natural human 
consideration for the deceased corpses and kept them from being buried. 
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ita cum illos, qui occisi fuerant, in dilaceratione membrorum suorum, in conflagratione 
ossuum, in dispersione cinerum miseria nulla contingeret, istos tamen, qui nihil eorum 
sepelire poterant, magna misericordia cruciabat, quia in nullo modo sentientibus ipsi 
quodam modo sentiebant et, ubi iam illorum nulla erat passio, erat istorum misera 
conpassio. 
 
The treatment of the story of the Gallic martyrs is concluded by a complex sentence, in which 
the position of the dead martyrs is contrasted with that of the Christians staying behind. For 
an overview of the contrasts between both groups, see the diagram below. 
 

Diagram 16. Martyrs and survivors: contrasts and lexical repetition 
 

The martyrs The surviving Christians 

illos, qui occisi fuerant istos … qui nihil eorum sepelire poterant 

miseria nulla contingeret magna misericordia cruciabat 

in nullo modo sentientibus ipsi quodam modo sentiebant 

iam illorum nulla erat passio erat istorum misera conpassio 

 
The contrasting phrases contain various kinds of word figures; contrasts (illos – istos; nullo 
modo – quodam modo); complementing notions (occisi fuerant – sepelire); rhyme (fuerant – 
poterant); paronomasia with simplex and compound noun (miseria – misericordia; passio – 
conpassio); different forms of one verb (sentientibus – sentiebant). The result of all these 
figures is a clear expression of the paradoxical feeling of pity for a situation that is, in fact, not 
pitiable anymore. 

Remarkably, the two groups of humans, illos, qui occisi fuerant, and istos … qui nihil 
eorum sepelire poterant form the objects of the clauses, and have a marked place in the first 
position of the sentence. The abstract nouns miseria and misericordia, placed almost at the 
end of the clause, function as the subject. In such a constellation, passivizing the sentence and 
thereby raising the human constituent to subject, would be customary. The preference for an 
active sentence, with an abstract noun as subject, may be due to the choice for continuity of 
perspective; the perspective lays with the feelings of distress and pity, not with the persons 
experiencing these feelings. 

For shifts of perspective due to passivization, see Pinkster (1990: 255-256). 
 
in dilaceratione membrorum suorum, in conflagratione ossuum, in dispersione cinerum 
The author sums up three increasingly refined forms of destruction of the corpses, 
emphasizing the climax with several devices. In addition to the anaphora of in, the three 
elements are closely connected because of the rhyming nouns. These nouns, dilaceratio, 
conflagratio and dispersio, seem to be chosen because of their rhyming endings; dilaceratio 
and conflagratio do not have a parallel in Rufinus; only dispersio is derived from a verb used 
in hist. 5.1.62, dispersere. For rhyme, see Mohrmann (19612: 343 sqq.), who counts rhyme 
among the types of paronomasia. 
 The three grades of destruction of the martyrs’ bodies form a sharp contrast with the 
noun phrase that follows directly: miseria nulla. In spite of the thorough maltreatments, the 
martyrs themselves do not experience any distress. 
 
istos tamen, qui nihil eorum sepelire poterant, magna misericordia cruciabat 
In c. Adim. 11 Augustine describes the process of misericordia as quod miserum cor faciat 
aliena misericordia. TLL 8.1124.64, in a section on misericordia felt for the unburied dead, 
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lists Sen. benef. 5.20.5, where the author states that it would be an act of pity and humanity 
(misericordia et humanitas) if he would bury the corpse of someone he had not known in life, 
and Vulg. II Rg. 2.5, a text discussed by Augustine in section 9.11. 
 The verb cruciabat evokes associations with torture; in Augustine’s view, the brethren 
have a virtual share of the torment. The idea of suffering by substitute, conpassio, forms the 
next step in the discourse, and is elaborated on in section 9.11. 
 
quia in nullo modo sentientibus ipsi quodam modo sentiebant 
For in … sentientibus, ‘in the matter of, when dealing with those who did not feel by any 
means’, see OLD s.u. in 42; the surviving Christians almost put themselves in the position of 
the martyrs, and literally suffer together with them, although they themselves do not suffer 
anymore. 
 
ubi iam illorum nulla erat passio, erat istorum misera conpassio 
The pity felt by the Gallic Christians, worded as misericordia in the preceding clause, is 
indicated here with conpassio. The contrast between the non-existing passio and the 
experienced conpassio clarifies the understanding of the situation. Paradoxically, the Gallic 
Christians experience conpassio, in other words, they join in a kind of suffering that does not 
exist. For conpassio used in a broader sense, as synonymous to misericordia, see TLL 
3.2032.27 sqq. 

Paronomasia with simple and compound nouns may introduce into the discourse an 
element of surprise. As such, it serves as a device to grip the audience’s attention. This is one 
of the aims of word play in general; for a more elaborate discussion, see Mohrmann (19612: 
324). For other examples of paronomasia with simple and compound nouns, see ibid. p. 337. 
The introduction of the compound conpassio (in the final position of the clause) prepares the 
audience for the discussion of a final biblical example of compassion towards the dead, in 
section 9.11. For a comparable case of the paronomasia with the simplex passio and 
composite conpassio, this time in an exhortation, see Aug. s. 280.6; Augustine summons his 
audience to follow the martyrs in their sufferings or, if this is not possible, in compassion: 
si non passione, conpassione. 
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SECTION 9.11 
 
 
secundum istam quam dixi miseram conpassionem laudantur illi et a rege Dauid 
benedicuntur, qui Saulis et Ionathae ossibus aridis sepulturae misericordiam 
praestiterunt. 
 
The compassion shown by the surviving Christians in Gaul gives rise to the discussion of one 
last biblical example of burial. This story, of David praising the inhabitants of Jabesh-Gilead 
for burying Saul and his sons, is interpreted along the lines of Eph. 5.29. They are praised 
because they showed compassion for the dead, not because they thought the dead needed to 
be buried. It is this thought, also worded in Verg. Aen. 6.327-328, that Augustine had already 
rejected; see section 2.3. In the intervening sections, it has become clear that the words of 
Christ in Lc. 12.4 exclude the possibility that these verses by Virgil tell the truth in that a 
burial is necessary for the dead to be able to cross the Styx. In section 9.11, Augustine 
concludes the first main part of cura mort. (2.3-9.11) by presenting burial and, more 
specifically, the burial of Saul and his sons, as an act of mercy and as a case of indirect self-
interest. 
 
secundum istam quam dixi miseram conpassionem 
The anaphorical expression istam quam dixi seems to be very emphatic, since its antecedent, 
misera conpassio, is mentioned at the very end of the preceding sentence. The expression fits 
into the context of a letter or letter-like treatise, in which Augustine aims to pass on his 
knowledge to his addressee as clearly as possible. 
 
laudantur illi et a rege Dauid benedicuntur, qui Saulis et Ionathae ossibus aridis 
sepulturae misericordiam praestiterunt 
Jonathan and two other sons of King Saul fall in a battle against the Philistines. Saul himself 
commits suicide in order to preclude the indignity of being killed by the enemy. Their corpses 
are hung on the city wall of Beth-Shan, but the inhabitants of Jabesh-Gilead cremate their 
bodies and bury their bones in the forest near Jabesh. After this ceremony they have a 
mourning period of a week (I Rg. 31). 

Immediately after the anointment of King David, this work of mercy is reported to the 
new king and for this reason he praises the men of Jabesh-Gilead (II Rg. 2.5-7). No other 
references by Augustine to these specific verses are extant; a mere mentioning of David’s 
succession to the deceased Saul is found in ciu. 18.20. 
 
ossibus aridis 
After the bodies have been cremated, the bare bones are left. The same noun phrase is used in 
Ez. 37.4, where the prophet Ezekiel takes a view over a plain strewn with bones. TLL 
2.567.57 sqq. lists this verse under the instances de cadaueribus arefactis. 

In Ovid’s description of Fames (met. 8.804), the same expression occurs in another 
context. Whereas the flesh of the martyrs has been burned down, the flesh of Fames has been 
parched with hunger: ossa sub incuruis exstabant arida lumbis, “her skinny hip-bones bulged 
out beneath her hollow loins” (tr. Miller-Goold). 
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quae tandem misericordia praestatur nihil sentientibus? 
 
For misericordia, “pitié, compassion (cl.); sentiment chrétien de compassion, de charité”, 
Blaise-Chirat refer to a definition by Augustine in ciu. 9.5: quid est autem misericordia nisi 
alienae miseriae quaedam in nostro corde compassio, qua utique si possumus subuenire 
compellimur? “But what is pity except a kind of fellow-feeling in our own hearts for the 
sufferings of others that in fact impels us to come to their aid as far as our ability allows?” 
(tr. Wiesen). This explanation of the word misericordia slightly differs from the explanation 
given at the end of the present section, where Augustine does not mention the notion of 
compassio, but derives misericordia from cor and miserari. 
 For tandem, cf. Risselada (1998: 100-107), in a section on so-called “temporal” 
tandem. In questions, tandem may signal a certain impatience; the speaker indicates that the 
answer to his question could have been given earlier. In the present case, the audience is by 
now supposed to be familiar with the thought that the dead bodies do not experience their lack 
of burial; section 9.11 seems to supply an almost redundant last example of compassion for 
the dead. 
 
 
an forte reuocandum est in opinionem, quod infernum fluuium insepulti non poterant 
transmeare? 
 
First Augustine has to deal with a possible objection concerning the behaviour of those who 
regretted the fact that there had been no possibility to bury the martyrs of Lyons and Vienne. 
This regret may be interpreted in such a way, that the opinion expressed in Verg. Aen. 6.327-
328 does indeed hold, and that the deceased, including the martyrs, are not able to rest in 
peace while their bodies are withheld any form of burial. In section 2.3, Augustine has already 
discussed this pagan opinion, and quoted the lines by Virgil in full. In this discussion, he 
described the pagan thought that burial is a necessary condition for the soul to attain rest as 
poetic invention. In section 9.11 he once more adduces the pagan thought, this time in the 
form of a fictitious objection. 

The wording reveals that the author does not expect the objection to hold; the question 
particle an suggests that a negative answer is expected; the adverb forte lends the clause an 
ironic tone. 

Below, Augustine will confront the pagan opinio expressed by Virgil with the ueritas 
worded in the gospel. TLL 9.2.714.35 discerns between opinio, ‘opinion, belief’, as opposed 
to certainty, and to ueritas, which is the case here in cura mort. For examples of the latter 
contrast, see TLL 9.2.714.61-62. 

For reuocare, OLD s.u. 13b “to recall to mind, revive the memory of”, mentions for 
instance Verg. Aen. 7.40: et primae reuocabo exordia pugnae; “and the prelude of the 
opening strife will I recall” (tr. Rushton Fairclough-Goold). The LLT digital corpus does not 
provide any other instances of the expression in opinionem reuocare. Expressions like uenire 
in opinionem occur more frequently; see TLL 9.2.717.22. Among the examples is Nep. Milt. 
7.3, where, during the siege of a city, a forest fire is interpreted by both parties (utrisque uenit 
in opinionem) as a signal given by the navy. 
 
quod infernum fluuium insepulti non poterant transmeare 
Although the LLT digital corpus does not provide any other instances of the combination 
infernus fluuius, the wording of this clause bears reminiscences to Virgil’s vocabulary. For 
fluuius indicating a river in the underworld, TLL 6.1.979.16 mentions Verg. Aen. 6.749: 
Lethaeum ad fluuium; Augustine refers to this text in ciu. 10.30, where he recalls that the 
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purified souls ‘are summoned to the river Lethe’, ad fluuium Letheum euocari. For infernus, 
see TLL 7.1.1372.6 sqq. (de iis, quae in terra nexu locali cum Orco cohaerent). Among the 
examples mentioned is Verg. Aen. 3.386 inferni lacus, the Lucrine and Avernian lakes in 
Campania, the latter of which was one of the mythical entries into the underworld; see 
Williams ad loc. These parallels make clear that Virgil’s vocabulary indeed forms part of 
Augustine’s “mental furniture”, as MacCormack (1998: xviii) argues. Not only full quotations 
or allusions, but also the mere choice of words shows that Augustine’s images of the hereafter 
are determined by his reading of the sixth book of the Aeneid. 
 
 
absit hoc a fide christiana; alioquin pessime actum est cum tanta martyrum multitudine, 
quorum non potuerunt corpora sepeliri, et fallaciter eis ueritas dixit: nolite timere eos, 
qui corpus occidunt et postea non habent quid faciant, si eis tanta mala facere 
potuerunt, quibus inpedirentur ad loca exoptata transire. 
 
Augustine does not want the Christian faith to be mingled with the pagan ‘inventions’ about 
the journey of the soul into Hades. For absit, see section 2.4: absit, ut falsum sit quod ueritas 
dixit. 
 
alioquin pessime actum est cum tanta martyrum multitudine, quorum non potuerunt 
corpora sepeliri, et fallaciter eis ueritas dixit: nolite timere eos, qui corpus occidunt et 
postea non habent quid faciant 
If the words in the Aeneid are considered to be true, the maltreatment of the bodies of the 
martyrs after their death would involve damage to their state in the afterlife. Viewed from the 
perspective of Lc. 12.4, this consequence does not hold. 

A rhetorical trick hides in the adverb alioquin; first, the author compares the specific 
case of the Gallic martyrs to the general opinion phrased in Aen. 6.327-328, and then he 
confronts this opinion with the words of Lc. 12.4. He then draws the obvious conclusion from 
the fictitious objection, and in this way he confounds his fictitious opponent. The superlative 
pessime and the vague tanta (martyrum multitudine) add to the rhetorical trick. 
 In this sentence the text of Lc. 12.4 is quoted for the last time; the text is quoted in full, 
and the verb dixit suggests that Christ spoke directly to the martyrs. In section 2.3, this text 
was referred to for the first time in cura mort., and also contrasted with the opinion in Aen. 
6.327-328. There, however, the gospel quotation was paraphrased, and not, as here, quoted in 
full. The full quotation forms an element in the conclusion of the first main part of cura mort. 
(section 2.3-9.11). 
 In section 2.4 a comparable text, but this time in the version of Mt. 10.28, was quoted 
in full, and, like the gospel quotation in the present sentence, put in the mouth of a personified 
ueritas. By calling the speaker ueritas instead of, for instance, Christ, the author emphasizes 
the truth of the enunciation. 
 
pessime actum est cum tanta martyrum multitudine … et fallaciter eis ueritas dixit 
The cruelties done to the martyrs’ bodies are considered in the light of Lc. 12.4; et may be 
interpreted here as epexegetic; ‘and, in other words, the truth deceitfully said …’. For actum 
est cum, see TLL 1.1385.78: agere cum aliquo (aliqua re) bene, male etc. (tractare). 

For pessime actum est cum, cf. OLD s.u. ago 37b: “to act towards, behave towards, 
deal with”; among the examples is Cic. de orat. 3.12.46, where Crassus says: Sic agam 
uobiscum … ut… aliquid de uestris uitiis audiatis; “I will deal with you in such as way as to 
let you hear something about your own faults” (tr. Rackham). 
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quibus inpedirentur ad loca exoptata transire 
By choosing a passive construction, Augustine presents the events from the point of view of 
the martyrs. As a consequence, the audience’s empathy will be focused on them. The 
subjunctive inpedirentur marks the relative clause as a specification of the antecedent tanta 
mala: ‘great trouble, of the kind that would hinder them from reaching the much-desired 
places’. Among the rare parallels for loca exoptata offered by the LLT digital corpus, is Zeno 
tract. 1.39; this sermon was held on the occasion of the day of the martyr Archadius. In this 
case, locum exoptatum refers to the place where his martyrdom will be accomplished: ductus 
est tandem beatus Archadius ad exoptatum iustis orationibus locum; ‘finally, the blessed 
Archadius was brought to the place much-desired in just prayers’. Müller (2003: 215) states 
that the terminology in section 9.11 is “spürbar vergilnah”, and in n. 425 refers to loca 
exoptata as a case in point, comparable to stagna exoptata in Aen. 6.330. See also above, 
lemma quod infernum fluuium, for the remark by MacCormack on Augustine’s “mental 
furniture”. 
 
 
sed quia hoc sine ulla dubitatione falsissimum est nec aliquid obest fidelibus negata 
eorum corporibus sepultura nec aliquid, si exhibeatur infidelibus, prodest, cur ergo illi, 
qui Saulem et eius filium sepelierunt, misericordiam fecisse dicuntur et ob hoc a rege pio 
benedicuntur, nisi quia bene afficiuntur corda miserantium, quando ea dolent in 
mortuorum corporibus alienis, quae illo affectu, quo nemo umquam carnem suam odio 
habet, nolunt fieri post mortem suam corporibus suis, et quod sibi exhiberi uolunt, 
quando sensuri non sunt, aliis non sentientibus curant exhibere, dum ipsi sentiunt? 
 
The particle sed marks the transition from the discussion of Aen. 6.327-328, to the concluding 
sentence of section 9.11. 
 In the previous sentence Augustine has discussed the possibility that the men of Jabesh 
indeed believed in the pagan opinion as expressed in Aen. 6.327-328. In Augustine’s opinion, 
they are not praised by David because they helped Saul and his sons to reach the loca 
exoptata of the underworld. Augustine opposes this, in his opinion wrong, interpretation of 
II Rg. 2.5 with an appeal to Lc. 12.4. Once he has eliminated this explanation, he can put 
forward an explanation that, according to him, is valid. The interpretation Augustine 
considers valid, is based on the text of Eph. 5.29. The men of Jabesh are praised because they 
showed compassion to Saul and his sons, burying them as they themselves would like to be 
buried after their death. 
 The phrasing of the cur-clause and the corresponding clause introduced by nisi quia as 
the introduction to the answer, is highly persuasive. The question is raised, and answered by 
the questioner in the same breath. The choice for a question-clause introduced by cur suggests 
that various answers are possible; at the same time, the combination of the cur-question and 
the answer introduced by nisi quia does not leave any room for an alternative answer. In fact, 
the sentence is only questioning in form. Together with the answer, its ‘illocutionary force’ is 
strongly assertive; the question-answer pair forms a positive statement, excluding any other 
opinion on this matter. The particle ergo fits in well with the question-answer pair, since it 
marks the clause as a logical conclusion that the audience is able to draw together with the 
author, on the basis of the information they share. In the present cur-clause, the author raises 
the same issue as the question at the beginning of this section, quae tandem misericordia 
praestatur nihil sentientibus? In between, the author has discussed Lc. 12.4 and Aen. 6.327-
328, and on the basis of this discussion, the audience is ready to share with him the 
conclusion as phrased in the present question-answer pair. 
 For ergo preferably occurring in dialogical environments, see Kroon (2004a: 75). 
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nec aliquid, si exhibeatur infidelibus, prodest 
Strictly speaking, this clause is superfluous, since at this stage in the discourse the category of 
the buried unfaithful is not under discussion. However, the clause gives some relief to the 
previous one, nec aliquid obest fidelibus negata eorum corporibus sepultura, and, in addition, 
warns once again that burial ad sanctos is useless for the nonbeliever. 
 
cur ergo illi … dum ipsi sentiunt 
Augustine uses the question-answer pair cur ergo … nisi quia more often. After having 
mentioned the issue under discussion, the author offers extra information, which may consist 
of a logical argument (e.g. Io. eu. tr. 106.4), a Bible quotation (e.g. ciu. 21.9) or, as in cura 
mort. 9.11, a fictitious objection based on a passage in the Aeneid. This extra information 
determines the interpretation of the utterance under discussion. Finally, the author formulates 
this interpretation, using the form of a question-answer pair; he introduces the question with 
cur ergo and the answer with nisi quia. As said, the combination cur … nisi quia is in fact a 
compelling expression, since it offers at the same time a suggestion of an open question and 
an exclusive answer. For an example, see ciu. 21.9, where Augustine discusses Mc. 9.47-50. 
In order to explain this text, he first quotes another Bible text, Ecli. 7.17: uindicta carnis impii 
ignis et uermis; “the punishment of the flesh of the ungodly is fire and worms” (tr. NRSV, 
adapted). On the basis of his explanation of this text, Augustine expects his audience to be 
able to conclude with him that the punishment in hell will be a physical experience: cur ergo 
dictum est: carnis impii, nisi quia utrumque, id est et ignis et uermis, poena erit carnis? 
“Why, then, was it said ‘of the flesh of the wicked’ if not because both fire and worm will be 
the punishment of the flesh?” (tr. Green). For other instances, see Io. eu. tr. 106.4; gr. et lib. 
arb. 18.37 and ep. 130.14. 
 
eius filium 
According to I Rg. 31, three of Saul’s sons fell, but at the beginning of section 9.11 Augustine 
only mentioned the name of Jonathan, former comrade of David. 
 
a rege pio benedicuntur 
The only other persons in cura mort. who are described with the epithet pius are Augustine’s 
mother Monica and the biblical King Josiah, who is even called piissimus. For both instances, 
see section 13.16: me ipsum pia mater nulla nocte desereret and quod piissimo regi Iosiae pro 
magno beneficio promisit deus. 
 
nisi quia 
Mellet (1995: 225) states that a main clause which is followed by a quia-clause contains 
‘given information’, consisting either of knowledge the speaker supposes the addressee to be 
familiar with, or of information given earlier by the speaker. In the sentence under discussion, 
the main clause is the ergo-unit, containing a question that has already been raised earlier in 
the section. The quia-clause itself provides, according to Mellet, the new information, that 
forms the next step in the train of thought. 

In the present case, the quia-clause contains an etymological explanation of the central 
word in the main clause, misericordia. Augustine derives misericordia from cor and miserari. 
Misericordia is a characteristic of a compassionate heart, a characteristic which is judged by 
Augustine as good. This characteristic shows itself when people decide to bury dead bodies, 
in order to prevent the dead from remaining unburied. Most people do not wish to end up in 
this situation, and this motivates them to prepare a burial for others. In an explanation of the 
nisi quia-clause Augustine describes this manifestation of mercy twice, once in a negative and 
once in a positive wording. 
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In the negative variant, ea dolent in mortuorum corporibus alienis forms the 
counterpart to quae nolunt fieri post mortem suam corporibus suis. The contrasting 
constituents corporibus alienis and corporibus suis are placed in the last position of the 
clauses. In the positive variant, quod sibi exhiberi uolunt, quando sensuri non sunt forms a 
contrast with aliis non sentientibus curant exhibere, dum ipsi sentiunt. Both variants are 
specimina of the so-called Golden Rule: ‘treat others as you want to be treated’. 
 
bene afficiuntur corda miserantium 
These words in the nisi-clause echo several phrases in the cur-clause; bene in benedicuntur is 
echoed by bene (afficiuntur), and misericordiam is reflected in corda miserantium: 
 

cur-clause misericordiam fecisse dicuntur et ob hoc a rege pio benedicuntur 
nisi-clause bene afficiuntur corda miserantium 

 
Ernout & Meillet (19594) suggest that misericors may be an imitation of the Greek informal 
εὔσπλαγχνος, but do not mention an intermediate stage like cor miserantis. 
 
quando ea dolent in mortuorum corporibus alienis 
In mor. 1.27.53, Augustine offers an explanation of misericordia comparable to that in cura 
mort. 9.11. This explanation bears several resemblances to the present sentence in cura mort. 
9.11, such as condolescentis (dolent); alieno malo (corporibus alienis). According to 
Augustine in mor. 1.27.53, something is called misericordia because it makes miserable the 
heart of someone who feels grief for the misery of someone else: nam quis ignoret ex eo 
appellatam esse misericordiam quod miserum cor faciat condolescentis alieno malo? For 
comparable definitions of misericordia, see Aug. Simpl. 2.2.2; c. adu. leg. 1.20.40; see 
Marangoni (2007: 82). 
 
quae illo affectu, quo nemo umquam carnem suam odio habet, nolunt fieri post mortem 
suam corporibus suis 
Once more, at the end of cura mort. 9.11, Augustine refers to Eph. 5.29. The burial of the 
dead is a deed of humanity, based on the care humans usually have for their own bodies and 
desire for their corpses after death. In Augustine’s opinion, this care is the reason why 
humans organize a proper burial for their fellow-humans. This final reference to Eph. 5.29 
marks the end of the first main part of cura mort. (sections 2.3-9.11). 
 
quod sibi exhiberi uolunt, quando sensuri non sunt, aliis non sentientibus curant 
exhibere, dum ipsi sentiunt 
The repetition of exhibere and sentire in various forms finally shows that the attention 
humans pay to the burial of others is prompted by their own future wish for burial. The dead 
that are buried today, do not experience what happens to their bodies: non sentientibus. In the 
future, the people who bury the dead today, will not experience the situation of their bodies 
either: sensuri non sunt. However, they pay due attention to the burial of the dead: curant 
exhibere, and perform what they wish to be performed for themselves in due time: quod sibi 
exhiberi uolunt. 
 

quod sibi  exhiberi uolunt, quando sensuri non sunt 
 aliis non sentientibus curant exhibere, dum ipsi sentiunt 
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INTRODUCTION TO SECTION 10.12 
WHAT ABOUT A REQUEST FOR BURIAL IN A DREAM? 
 
 
1. Section 10.12 as a hinge in the text 
 
According to Klöckener, section 10.12 forms the beginning of a new and third section in 
De cura pro mortuis gerenda. In sections 10.12-17.21 Augustine goes beyond Paulinus’ 
questions about the use of burial in general and of burial ad sanctos, and turns to questions 
about dreams and appearances. In general, Klöckener describes the thematic sequences in 
cura mort. as ‘associative’.177 Similar statements concerning the structure of cura mort. are 
made by Beyenka, who even speaks of “a distinct break” in the treatise,178 and by Kotila:179 
“Augustine digressed from his original task”. In Kotila’s opinion, this digression “has no 
direct links to the main theme of the treatise”. The discussion of several dream stories in 
sections 11.13-12.15 is triggered off by the reference in section 10.12 to the story of 
Palinurus, appearing to Aeneas and asking for a burial. According to Kotila, Augustine 
mainly discusses the dream stories in order to explain his opinion on the nature of the 
deceased’s appearance in dreams and visions.180 

The new subject matter broached in section 10.12, namely the appearances of the 
deceased in dreams and visions, is indeed marked as such by Augustine with the phrase quae 
huic disputationi non neglegendam uideantur inferre quaestionem. However, rather than 
breaking off the first main part of the treatise (sections 2.3-9.11), section 10.12 rounds off this 
part of the treatise and simultaneously forms the introduction to the second part, containing a 
series of dream narratives (sections 11.13-17.21). The first main part deals with the question 
about the value of burial. The subject of dreams and appearances, discussed in the second 
main part, is closely connected to the preceding part of cura mort.; dreams in which the 
deceased appear and ask for a burial form the vital link between sections 2.3-9.11 and 11.13-
17.21. The subject matter of appearances of the deceased offers a new argument against the 
pagan claim that burial is necessary for the soul in order to reach a resting place. This new 
argument is based on examples of dreams in which the deceased appear to living people they 
have known at the time of their earthly life. Augustine demonstrates that these appearances do 
not differ from appearances of living persons in dreams as regards the reality of their 
presence. Neither the deceased, nor the living appear in person; the dreamer rather sees their 
likeness. In this interpretation of the text, the subject matter of De cura pro mortuis gerenda 
can hardly be said to be composed ‘in an associative way’, as Klöckener states. Nor should 
sections 10.12-17.21 be considered a digression, as Kotila suggests. Rather than breaking off 
the discussion in the preceding sections, as Beyenka presumes, section 10.12 forms a 
transition from the discussion of burial (sections 2.3-9.11) to the treatment of a related issue 
with a clear function in the argumentation structure, viz. the nature of appearances of the 
deceased. 

That section 10.12 has a hinge function appears, among other things, from 
Augustine’s use in this section of a reference to Virgil’s Aeneid. In section 2.3, Augustine had 
                                                 
177 See Klöckener (2002a: 183) and the discussion in the General Introduction, section 3.1.2 and note 130. 
178 See Beyenka (1950: 72): “Then a distinct break is made in the continuity of the exposition by the introduction 
of a long discussion concerning the apparition of the dead to the living.” 
179 Kotila (1992: 145). 
180 Id. (1992: 145-146). 
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rejected as poetica figmenta the idea that burial is indispensable to peace for the dead, 
expressed in Aen. 6.327-328. In section 10.12 Augustine refers to the continuation of these 
verses (the dead Palinurus appearing to Aeneas in 6.337 sqq.). He qualifies the story of 
Aeneas’ vision as poetica falsitas. This echo of the negative labelling in section 2.3, and the 
reference to the Palinurus-episode as such, result in a ring composition, by which the first 
main part is rounded off. At the same time, however, the Palinurus-episode forms the 
introduction to a new subject: dreams and visions in which the deceased appear to the living. 
Augustine refers to dreams in which the deceased point out the place where their bodies lie 
unburied and ask for a proper burial. Augustine proposes that this type of appearance of the 
deceased is brought about by the mediation of angels (angelicis igitur operationibus fieri 
crediderim …), and does not form proof of the fact that the deceased are hindered by not 
being buried. To prove this point, in sections 11.13-12.15 Augustine narrates a series of 
dream stories in which appearances of both deceased and living individuals occur. After this 
series of narratives, he elaborates in sections 13.16-15.18 on the suggestion made in section 
10.12 that appearances of the deceased are made possible by the intervention of angels: cur 
non istas operationes angelicas credimus …? (section 13.16). 
 
 
2. The structure of section 10.12 
 
As stated above, the issue Augustine raises in section 10.12, pertains to dreams in which the 
deceased request a burial. To this issue, Augustine offers two possible reactions: 

1. These dreams are not reliable; 
2. The dreams are in themselves reliable, but they are usually interpreted wrongly: 

people tend to interpret the appearance of the deceased as their presence in person. 
 
In an analogy between dream appearances of deceased and living persons, Augustine makes 
clear that this is an incorrect interpretation. This analogy is introduced by the text structuring 
particle nam, and after the analogy has come to an end, the particle igitur marks the return to 
the main line of the argument in section 10.12.181 After the analogy, Augustine admits that he 
is not able to explain with certainty where the dream appearances of the deceased do come 
from, but he suggests that angels may be responsible. This kind of dream, as Augustine states, 
may occur for various reasons: it may either remind the living of the right way of looking 
after the dead, or it may mislead those people who deserve to be misled, so as to interpret the 
request for burial as the genuine wish expressed by the deceased in person. The last part of 
section 10.12, offering these two main reasons for the occurrence of dream appearances of the 
deceased, is structured by the repeated use of the particle autem.182 The fact that angels are 
said to mislead the dreamer by using the appearance of a deceased person, needs further 
discussion, which will be given below in the next section. 
 
 
3. Misled by the deceased 
 
Dreams suggesting that the body of the deceased needs to be buried in order to give peace to 
the soul contain, according to Augustine, misleading information. Although the image of the 
deceased seems to suggest that the soul is prevented from rest as long as the body remains 

                                                 
181 For nam marking the introduction of a subsidiary unit, see Kroon (1995: 147-148); for the text structuring 
particle igitur, see Kroon (2004a: 74). 
182 For autem, see Kroon (1995: 247 sqq.). 
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unburied, dreams and visions in which this suggestion is made should not be interpreted as 
support to this misleading suggestion. Dreams about the deceased showing the place where 
their unburied body waits for burial can easily give rise to this kind of misunderstanding. In 
this respect they are comparable to the story about the burial of Saul and his son, referred to in 
section 9.11. After having heard this story, one may be inclined to conclude that the men of 
Jabesh-Gilead won the regard of King David because the burial they provided was necessary 
to obtain eternal rest. According to Augustine, David rather praised them because by burying 
the dead they showed the compassion and solidarity humans ought to have for their deceased 
fellow-humans. 

In section 10.12, Augustine assumes that a dream in which a dead person asks for 
burial is usually interpreted as a wish expressed by the soul of the dead person. Instead of this 
traditional interpretation, Augustine offers an alternative explanation. Dreams of the type 
described at the beginning of section 10.12 rather serve a purpose for the living; either the 
dream reminds them of the desirable solidarity with their deceased fellow men, or the 
appearance of the deceased serves as a consolation for his relatives. In Augustine’s opinion, 
they do not prove that the soul of the deceased is prevented from attaining rest as long as his 
body has not been buried. 
 Amat (1985: 272-277) offers a summary of patristic opinions on the possibility of 
appearances of the deceased. Tertullian is clear in his rejection; the deceased are kept in the 
prison of the underworld until the Day of Judgement.183 Ambrose agrees with him, but makes 
an exception for the martyrs,184 and for his own brother Satyrus who, for that matter, is not a 
martyr;185 however, Ambrose does not offer a clear explanation of the nature of these 
appearances. Augustine is the first to offer a more theoretical reflection on this problem, for 
which Amat refers to cura mort. section 10.12-11.13. 
 Augustine’s reluctance to accept the reality of appearances of the deceased in dreams 
may be connected with his opposition to the Donatist martyr cult. At the council of Carthage 
in 401, it had been forbidden to erect an altar on account of dreams or other types of 
revelation: nam quae per somnia et per inanes quasi reuelationes quorumlibet hominum 
ubicumque constituuntur altaria omnimodo improbentur.186 This canon is commonly 
interpreted as an attempt to gain control over the exuberant martyr cult which the Donatists 
had organized in North-Africa. In the eyes of their opponents, they cultivated martyrdom 
without being actually threatened or persecuted. Their martyr cult and commemoration meals 
exerted a great attraction to the members of the Catholic Church as well, and it may have been 
for this reason that Augustine strongly opposed the possibility of deceased people asking for 
burial in a dream.187 

                                                 
183 See Tert. anim. 55-56. 
184 Augustine discusses the exceptional condition of the martyrs in cura mort.16.19-17.21. 
185 For the appearance of Satyrus, Amat (1985: 214) refers to Ambr. exc. Sat. 1.73; for the martyrs, to Ambr. 
epist. 77.19 Zelzer, where Ambrose questions the way in which the Arians throw doubt on the healing powers of 
the martyrs: sed quaero quid non credant, utrum a martyribus possint aliqui uisitari – hoc est Christo non 
credere, ipse enim dixit: et maiora his facietis (Io. 14.12) – an ab istis martyribus, quorum merita iam dudum 
uigent, corpora dudum reperta sunt? “But what is it, I ask, which they do not believe? Is it whether persons can 
be healed by martyrs? This is to fail to believe in Christ, for He Himself said: ‘And greater than these you will 
do.’ Or do they ask whether persons can be healed by those martyrs whose merits for a long time were vigorous, 
whose bodies were found long ago?” (tr. Beyenka, adapted). 
186 Notitia de gestis concilii Carthaginensis, 13 septembris 401, Canon 83 (CCSL 149.204-205). 
187 For Canon 83 and the Donatist cult, see Saxer (1980: 132; 238); Markus (19933: 148). 
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SECTION 10.12 
 
 
narrantur uisa quaedam, quae huic disputationi non neglegendam uideantur inferre 
quaestionem. 
 
The new thematic unit, about the appearances of the dead, is introduced by a so-called 
presentative sentence. Presentative sentences are used for the introduction of an entirely new 
element in the discourse. In this type of sentence the predicate usually occupies the first place 
and is followed by the subject, as is also the case in the present example. For a more elaborate 
discussion of presentative sentences and examples in Latin, Italian and Spanish, see Pinkster 
(1990: 183-184). 

By using the passive narrantur, the author enables himself to leave his source 
unmentioned. He suggests that stories about appearances are going around in a wide circle. In 
ep. 159.5, in answer to a letter from his fellow-bishop Euodius of Uzalis about visions, 
Augustine more explicitly states that he knows a whole range of stories about uisa which, for 
lack of time, he is not able to narrate in full. 
 
uisa quaedam 
Visum is more encompassing than somnium, and may indicate either a dream or a vision; see 
Amat (1985: 12). See also Dulaey (1973: 72 n. 13): “L’emploi de uisum pour somnium est 
constant chez Augustin.” The double meaning of uisum also becomes clear from the 
description in OLD: “that which is seen, an appearance, sight; especially one of supernatural 
or imaginary character, a vision (usually as presented in a dream)”. In Cic. diu. 2.61.126, for 
instance, mention is made of visions in waking moments and in dreams: fuit igitur diuina 
beneficentia dignius clariora uisa dare uigilanti quam obscuriora per somnum; “It would, 
therefore, have been more in keeping with the beneficence of gods, in consulting for our 
good, to send us clear visions in our waking moments rather than unintelligible ones in our 
dreams” (tr. Falconer). 

The uisa discussed in section 11.13-12.15 include both dreams during sleep and 
visions during severe mental or physical illness. 
 
quae huic disputationi non neglegendam uideantur inferre quaestionem 
In several ways Augustine stresses the importance of the new subject matter, dreams in which 
the deceased appear to demand a burial. First, the words huic disputationi and inferre indicate 
that the appearances of the deceased should be discussed within the encompassing discussion 
of worthwhile funeral customs. For inferre used for the introduction of new subject matter, 
see Blaise-Chirat s.u. 3: “Introduire (une question), soulever (un problème)”. TLL 
7.1.1382.67 explicitly mentions the rhetorical use of infero: speciatim in arte rhet.: A. i.q. 
ponere, afferre, εἰσφέρειν sim. 

Lewis-Short s.u. infero II, “to bring forward, introduce”, offers as example Cic. off. 
1.40.144: when talking about a serious matter (in re seuera), it is offensive and blameworthy 
“to introduce such jests as are proper at a dinner, or any sort of loose talk”: conuiuio digna aut 
delicatum aliquem inferre sermonem (tr. Miller). The dictionaries do not offer any instances 
of inferre with the dative indicating the discussion in which a new element is brought 
forward. 
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The litotes non neglegendam underlines Augustine’s opinion that the new subject is no 
small matter, which also appears from the fact that he offers several examples of dream 
stories in the following sections. For this litotes, see also en. Ps. 77.11. In this section, 
Augustine discusses the meaning of Ps. 77.11-12. At the beginning of en. Ps. 77.11, he 
signals that these verses provoke an important question: quid sit hoc, non est quaestio 
neglegenda. The issue at stake here is about the word patres used in Ps. 77.12. Augustine 
wonders which ancestors of Israel are referred to exactly. 

The quaestio announced at the beginning of section 10.12 more or less functions as a 
fictitious objection. After Augustine has demonstrated that burial is not absolutely necessary 
for the soul of the deceased to attain rest (2.3-9.11), a fictitious opponent might refer to 
attested instances of the appearance of the dead asking for burial. The content of the quaestio 
is not explicitly phrased, but can be reconstructed on the basis of the two possible answers 
Augustine provides. The most obvious but wrong answer would be ‘these appearances are not 
real’. The better answer is to acknowledge the appearance in itself, but not the idea that it 
really is the deceased himself appearing. The question must be something like: ‘The 
appearance of the deceased asks for a burial; does this mean that the deceased gives the 
dreamer a message about his condition? Does the deceased wish to tell the dreamer that he is 
not in a state of peace?’ 
 
 
feruntur quippe mortui nonnulli uel in somnis uel alio quocumque modo adparuisse 
uiuentibus atque ubi eorum corpora iacerent inhumata nescientibus locisque monstratis 
admonuisse, ut sibi sepultura quae defuerat praeberetur. 
 
The type of dream Augustine refers to makes clear why they have to be considered within the 
context of the preceding sections. Dreams in which the deceased appear and ask for burial 
may clarify the situation of the unburied dead. The connective particle quippe marks the 
present sentence as an explanation of the preceding sentence; in the present case, the quippe-
unit more specifically elaborates on the preceding noun phrase uisa quaedam. For quippe, see 
Schrickx (2011). 

The subject mortui nonnulli has focus here and is contrasted with uiuentibus. In 
section 9.11, the author has already dealt with the fact that the living feel compassion with 
those deceased who have not been buried. The deceased cannot feel anymore, but the living 
feel, as it were in their place, the sorrow of laying dead and unburied. In section 10.12 the 
deceased themselves appear to inform the living about the place where their dead bodies are 
situated and to ask for a burial. In Augustine’s opinion, this request for burial does not 
contradict the statement in section 9.11 that the deceased do not feel anything. As will appear 
below in section 10.12, the appearances under discussion in 10.12 are rather presented as the 
most extreme way in which the living can feel what the deceased need, although the latter do 
not themselves notice this anymore; see below, lemma id autem aliquando: dreams in which 
the dead appear and ask for burial sometimes are intended to remind the relatives of their duty 
towards their fellow men, but they do not offer any benefit to the deceased: ut his 
admonitionibus generi humano sepulturae commendetur humanitas, quae, licet defunctis non 
opituletur, culpanda tamen inreligiositate neglegitur. 
 
feruntur quippe mortui nonnulli uel in somnis uel alio quocumque modo adparuisse 
uiuentibus 
Augustine has chosen a passive formulation here, instead of an active uerbum dicendi with an 
accusative and infinitive construction. As Pinkster (1990: 257) states, the nominative and 
infinitive construction can be chosen instead of the a.c.i. “to answer a question as to (…) the 
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identity of constituents belonging to the embedded predication, while the AcI is chosen when 
the identity of the reporter is concerned, i.e. the identity of a constituent belonging to the main 
predication.” 

Like in the opening sentence of the section, narrantur uisa quaedam, in the present 
sentence the identity of the reporter is of no importance. In the next sentence the reporters of 
the uisa are indicated by rather vague descriptions as quorundam fidelium and eorum 
(sensus), qui talia sibi accidisse confirmant. Those who have told the stories are apparently 
not important here and the perspective lies with those who are subject of the stories, mortui 
nonnulli, who are made subject of the sentence. 
 
atque ubi eorum corpora iacerent inhumata nescientibus 
The fact that the dreamer does not know the place where the dead body has been left, is an 
essential element for the reliability of the dream. If the dreamer already knows the location of 
the dead body, the reader may interpret the dream narrative as an invented story. However, 
the dream narratives have to be reliable in order to play a part in Augustine’s argument; only 
if the appearance itself is taken seriously, might Augustine demonstrate a difference between 
the dream appearance and the soul itself of the deceased. 

The use of eorum instead of sua referring back to the subject of the main clause, 
mortui nonnulli, may seem irregular. However, within the participle clause, the logical subject 
are the living, and it would be impossible to use a form of suus within the participle clause in 
order to refer to the subject constituent in the main clause. Szantyr (1965: 176) makes this 
clear by rephrasing the participle clause as a relative clause, in which a form of is would be 
regular. A form of is would be regular only if the participle is not in the nominative case, a 
detail that Szantyr leaves unmentioned. Szantyr offers another example, derived from Cic. 
Mil. 15.39: ipse cunctae Italiae cupienti et eius fidem imploranti signum dedit; “[Pompey] 
himself … gave the signal to the whole of Italy, which was on the tip-toe of desire and 
imploring his assistance” (tr. Watts). For other examples, see Colson (19923: 74-75) in his 
commentary on Mil. 15.39; Colson, for that matter, rephrases the participle constituent as a 
cum-clause; rephrasing in any kind of subordinate clause makes clear that the subject of the 
participle differs from that of the governing clause. 
 
locisque monstratis admonuisse, ut sibi sepultura quae defuerat praeberetur 
The announcement of the place where the body is waiting for burial, phrased in an ablative 
absolute construction, forms a preliminary step to the last and at the same time vital element 
in the dream, the exhortation to bury the mortal remains. The importance of this exhortation is 
underlined by its place at the end of the sentence. 

The exhortation might lead to the conclusion that the dead do indeed care for a burial; 
since Augustine has demonstrated in sections 2.3-9.11 that the dead do not necessarily need to 
be buried, he has to explain the dreams in another way. 
 
 
haec si falsa esse responderimus, contra quorundam scripta fidelium et contra eorum 
sensus, qui talia sibi accidisse confirmant, inpudenter uenire uidebimur. 
 
Augustine has to fit the appearances of the dead asking for burial into his argumentation, as 
both written and oral sources appear to testify to the occurrence of dreams of this kind. The 
repeated contra emphasizes that an answer like falsa esse would be impossible. 

One possibility to solve this problem is to qualify the dreams themselves as falsa, but 
Augustine is careful not to bully the common man in his experiences. The adverb inpudenter, 
‘shamelessly’, adds to the circumspection with which Augustine chooses to approach the 
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visions experienced by the faithful. He takes these experiences very seriously, but attaches a 
different meaning to the content of the visions. 

For inpudenter, see also Acad. 3.11.25, where Augustine explains that perception, 
either in sleep or madness or while awake, differs from drawing logical conclusions, for 
example in counting numbers: et id me scire non inpudenter affirmo; “I am not rash in 
asserting that I know it” (tr. Garvey). 

For other examples of contra uenire, see TLL 4.742.29-40; among the examples in 
Augustine listed here, only in c. Iul. imp. 2.135 is contra used as a preposition. Augustine 
concludes that Julian contradicts himself on the issue of baptism and infant mortality: atque 
ita et contra te ipsum uenies … For two other examples, in which contra has become a prefix 
to uenio, see ciu. 20.1 contrauenire conantur – ‘strive to contravene’; sol. 1.15.28, asserting a 
statement by the (fictitious) interlocutor: non contrauenio. 
 
contra quorundam scripta fidelium 
Amat (1985: 281) mentions the Passio Fructuosi, in which Fructuosus summons the brethren 
in a dream to save the ashes taken from his stake; in Prudentius’ version of this story (peri. 
6.136-141), three saints appear in a dream with the request that their ashes be kept in one 
marble urn: 
 

mandant restitui cauoque claudi 
mixtim marmore puluerem sacrandum; 
 “they enjoined that the hallowed dust be given back and enclosed together in a marble 
chamber” (tr. Thomson). 

 
Another example mentioned by Amat (1985: 284) is recorded in the Acta Sebastiani, a text 
written around 430 CE in Rome, and erroneously attributed to Ambrose. After his death, the 
martyr appears in a dream to a matron, Lucina, to show her the place of his body and to ask 
her to deposit his remains in the Catacombs, near the crypt of the apostles. Augustine may 
have been thinking of these types of writings. For the Acta Sebastiani, see Acta Sanctorum, 
20 January, section 3; for bibliographical references, see BHL 7543 and Dekkers (19953: 
no 2229). 

For a pagan example of a dead person returning in a dream and asking for burial, 
Amat (1985: 270) refers to Cic. diu. 1.27.57 where Quintus Mucius Scaeuola narrates how a 
dead man appears to his companion; he has been murdered and summons his friend to 
safeguard his corpse from the hands of his murderer. In pagan antiquity, stories about 
appearances of the dead to their family or friends were quite common, and, as Amat (1985: 
269-271) states, the appearances themselves were generally valued positively. For more 
bibliographical references, see Dulaey (1973: 145 and n. 19). 
 
et contra eorum sensus, qui talia sibi accidisse confirmant 
With the repetition of contra the impact of the possible answer falsa esse is heavily 
emphasized. 

Amat (1985: 200 n. 5) mentions the distinction made by Tertullian and Lactantius 
between sensus and mens. Sensus is “le sens de perception qui subsiste lorsque le corps est 
immobile”, e.g. during sleep. Mens, on the other hand, is the “faculté contemplative et 
réflexive”. 
 
 
sed respondendum est non ideo putandum esse mortuos ista sentire, quia haec dicere uel 
indicare uel petere uidentur in somnis. 



Section 10.12 

 239 

Instead of the possible answer falsa esse, Augustine now comes up with an explanation of the 
discussed dreams that fits in with his argumentation. This substitution relation is marked by 
sed. For this use of sed (‘rather’), see Kroon (1995: 216). 

The choice for this answer, instead of the preceding suggestion falsa esse, is worded in 
a prescriptive expression, respondendum est. 

In his answer, the author separates the appearance of the dead on the one hand, from 
the dead themselves on the other, and in this way is able to reject the request for burial as a 
genuine wish expressed by the dead in person. In dreams, the dead seem to say or ask ‘these 
things’, haec. This demonstrative pronoun refers to a constituent in the immediate context, in 
this case the content of the dreams summarized at the beginning of the section: the indication 
of the place where the dead body lies (locis monstratis) and the request for burial expressed 
by the dead (admonuisse, ut sibi sepultura … praeberetur). In reality, the dead (mortuos) do 
not experience ‘that’, ista: this demonstrative pronoun is used with a wider scope than haec, 
and refers to the complex of questions raised by Paulinus and referred to in the first section of 
the treatise. The dead are not aware of their (lack of) burial. For the deictic connotation of 
demonstrative pronouns, see De Jong (1996). 
 
 
nam et uiuentes adparent saepe uiuentibus dormientibus, dum se ipsi nesciant adparere, 
et ab eis haec quae somniauerint audiunt dicentibus, quod eos in somnis uiderint agentes 
aliquid uel loquentes. 
 
The proposed answer, that the request for burial experienced in a dream is not related to the 
wish of the dead person himself, is supported further in a subsidiary section, in which the 
author presents an analogy between appearances of the dead and of the living. The particle 
nam is used to mark the beginning of this section. Below in section 10.12, the transition back 
to the main line of the discourse will be marked by igitur: angelicis igitur operationibus fieri 
crediderim. The two particles nam and igitur form a customary pair for the introduction to a 
subsidiary section and the marking of a new step in the main line of the argument 
respectively; see Kroon (1995: 167). For a clear example of igitur signalling that the author 
resumes the main line of his narrative after a subsidiary section, see Kroon (1995: 84-85), in a 
discussion of Sallust. Iug. 95-96. 
 
Diagram 17. The successive discourse units (present and following lemma) 

MAIN LINE 
sed respondendum est non ideo putandum esse mortuos ista sentire, quia haec dicere uel indicare uel petere 
uidentur in somnis 
 
 SUBSIDIARY UNIT: GENERAL 

nam et uiuentes adparent saepe uiuentibus dormientibus … 
 

  SUBSIDIARY UNIT: PERSONAL 
si ergo me potest aliquis in somnis uidere … 
 
SUBSIDIARY UNIT: COMPARISON 
quid mirum, si … mortui … a uiuentibus uidentur in somnis 
 

MAIN LINE 
angelicis igitur operationibus fieri crediderim … 
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The diagram above offers an outline of the structure of the subsidiary unit and its embedding 
within the main line of the discourse. The subsidiary section itself consists of two units. In the 
nam-clause, the author draws an analogy in which the appearance of dead persons is 
compared to the appearance of the living. This analogy is worded in general terms: uiuentes 
… adparent saepe uiuentibus: ‘living people often appear to other living people’. In a second 
sentence, the author imagines that he himself would appear in a dream. The content of the 
nam-clause is repeated and elaborated in a more personal wording; the use of the particle ergo 
(in the following lemma) signals that the author expects his audience to be able to understand 
this remark about his own appearance in a dream on the basis of the general information they 
received earlier, in the nam-clause. For ergo used as a marker of expanding the preceding 
unit, see further Kroon (1995: 369; 1989). 
 
uiuentes adparent saepe uiuentibus dormientibus 
The phrase uiuentes adparent saepe uiuentibus dormientibus forms a contrast with feruntur 
quippe mortui nonnulli … adparuisse uiuentibus in the first sentence of the section. 

In the noun phrase uiuentibus dormientibus, the first particle, uiuentibus, is 
nominalized, whereas dormientibus, ‘while asleep’, is used as a predicative participle. 
 
dum se ipsi nesciant adparere 
The fact that the living do not know that their image appears to others in dreams is essential to 
Augustine’s argument. In the comparison of appearances of the living to those of the dead, 
Augustine makes use of the fact that the living appear in dreams of others without being 
aware that they appear. On the basis of this lack of knowledge, Augustine supposes that the 
deceased do not know either that their images appear to the living. 
 
et ab eis haec quae somniauerint audiunt 
With eis the uiuentes dormientes are meant, who are also subject of somniauerint. The 
uiuentes appearing in a dream are the subject of audiunt. 
 
dicentibus, quod eos in somnis uiderint agentes aliquid uel loquentes 
For quod instead of an accusative and infinitive construction governed by uerba dicendi et 
sentiendi, see Szantyr (1965: 576-577); in many late Latin texts, the accusative and infinitive 
constructions are in the majority, compared to quod-, quia- and quoniam-clauses; this also 
applies to the works of Augustine. Cuzzolin (1994: 284) confirms these findings, and states 
that in Augustine’s works the a.c.i. construction is still the most productive one, rather than 
subordinate clauses introduced by quod, quia and quoniam. In the present instance, which 
forms an exception to this rule, the choice for a quod-clause instead of an a.c.i. may be due to 
the fact that it forms a syntactically complex, and therefore ‘heavy’ constituent; in general, 
such heavy constituents tend to be placed towards the end of the sentence. The place of the 
embedded predication after the governing participle dicentibus may in turn have also led to 
the choice for a quod-clause; in cases where the embedded predication preceeds the governing 
verb, the only option would be an a.c.i. For a more elaborate discussion of embedded 
predications and the “language independent preferred order of constituents”, see Bolkestein 
(1989); for the process of replacing the a.c.i. construction by a subordinate clause, see further 
Calboli (2005: 241). 
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si ergo me potest aliquis in somnis uidere sibi aliquid quod factum est indicantem uel 
etiam quod futurum est praenuntiantem, cum id ego prorsus ignorem et omnino non 
curem, non solum quid ille somniet, sed utrum dormiente me uigilet, an uigilante me 
dormiat, an uno eodemque tempore uigilemus ambo siue dormiamus, quando ille 
somnium uidet, in quo me uidet: quid mirum, si nescientes mortui nec ista sentientes 
tamen a uiuentibus uidentur in somnis et aliquid dicunt, quod euigilantes uerum esse 
cognoscant? 
 
After a phrasing of the analogy in general terms, uiuentes … adparent … uiuentibus, 
Augustine restricts the analogy to his own experience, si … me potest aliquis in somnis 
uidere. This hypothetical personal case of the appearance of Augustine himself in a dream is 
subsequently compared to appearances of the dead. This application of the analogy to 
Augustine’s personal experience prepares the audience for the dream narratives in sections 
11.13 and 12.15, in which Augustine appears in dreams himself. These appearances, narrated 
in the first person, will also be compared to appearances of dead persons. 
 
me … in somnis uidere sibi aliquid quod factum est indicantem uel etiam quod futurum 
est praenuntiantem 
Dulaey (1973: 159) states that the verb uideo governing an accusative and participle 
construction rarely refers to dreams. For pagan texts, she has found only one example, Suet. 
Tib. 74.1; on his last birthday, Apollo of Temenos appears to Tiberius in his dream: Apollinem 
Temenitem … uiderat per quietem. For a discussion of this example, see Dulaey (1973: 159 
n. 112). In Augustine, there are two parallels; the dream of Monica in conf. 3.11.1: uidit enim 
se stantem; and a story about a hallucination in ciu. 18.18: uidisse uenientem ad se 
philosophum quendam. Dulaey does not pay attention to the difference between these 
parallels and the present case in cura mort. 10.12, where uidere is explicitly marked as 
dreaming by the adjunt in somnis. 

Verbs of perception may govern both an accusative and participle construction and an 
accusative and infinitive construction. In classical Latin, in the case of sensory perception, the 
accusative and participle construction is used, whereas the accusative and infinitive 
construction is used for instance in cases where someone comes to know something by 
hearsay. For this difference, see further Pinkster (1990: 131-132). For uidere, “to note with 
understanding, appreciate, perceive”, governing an accusative and infinitive construction, see 
OLD s.u. uideo 14b. Augustine’s use of the a.c.p. to describe dreaming corroborates the view 
that he does not deny the perception of the appearances as such; he supposes that the dreamer 
is seeing the events in the dream with the eyes of his mind, in a way comparable to the 
daytime perception with the eyes of the body. What he calls into question, however, is their 
nature; the next step in his argument will be to show that the persons seen are not real in the 
same way as living, present persons. For Augustine’s view on perception with the mind’s eye, 
see the introduction to section 11.13-12.15, section 2. 
 
cum id ego prorsus ignorem 
Id refers to Augustine figuring in someone’s dream. The adverb prorsus is a firm underlining 
of the negative verb ignorare. 
 
et omnino non curem 
This phrase governs five indirect questions, in which the negation is again underlined by a 
resolute adverb, omnino. 

The five situations that Augustine presents as being of no interest to him, if he would 
figure in someone else’s dream, pertain, on the one hand, to the content of the dream (non 
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solum quid ille somniet), and on the other hand to the question of who is awake and who is 
asleep: 
 

omnino non curem, non solum quid ille somniet   
 sed utrum dormiente me uigilet  
  an uigilante me dormiat  
  an uno eodemque tempore uigilemus ambo 
    siue dormiamus 

 
This enumeration offers a complete range of possibilities: either the dreamer is sleeping and 
the person appearing in the dream is awake, or the other way around; or again, both the 
dreamer and the person appearing are asleep, or they are both awake. The complete 
enumeration seems mainly to serve the rhetorical purpose of hammering home the argument 
that the condition of someone appearing in a dream or a daylight vision does not necessarily 
contribute to his appearance. 
 
quando ille somnium uidet, in quo me uidet 
This subordinate clause contrasts with the clause earlier in the analogy, cum id ego prorsus 
ignorem et omnino non curem … There may well be a subtle difference between me in somnis 
uidere and somnium uidet, in quo me uidet; in the first case, the dreamer sees Augustine in 
person, whereas in the second, he does not see him in person, but sees the dream instead or, 
more precisely, a dream appearance of him. 
 
quid mirum, si nescientes mortui nec ista sentientes tamen a uiuentibus uidentur in 
somnis 
Augustine formulates his conclusion in a rhetorical question. Like the living, the deceased can 
also appear in a dream without being aware of this. Some elements in the present si-clause 
resemble the si-clause earlier in the analogy: si ergo me potest aliquis in somnis uidere. The 
participle nescientes is a variation of cum id ego prorsus ignorem in the first si-clause, and the 
expression uidere in somnis is used in both clauses. 
 In the si-clause, ista again refers to the issues concerning burial which Paulinus raised, 
and, more specifically, to the lack of burial that seems to keep the dead from finding peace. 
 
et aliquid dicunt, quod euigilantes uerum esse cognoscant 
‘and say something the dreamers, once awake, find out to be true’. The mortui are subject of 
dicunt, while the uiuentes are subject of cognoscant. 
 
 
angelicis igitur operationibus fieri crediderim, siue permittatur desuper siue iubeatur, ut 
aliquid dicere de sepeliendis corporibus suis uideantur in somnis, cum id penitus 
nesciant, quorum illa sunt corpora. 
 
As said above, the shift from the subsidiary unit – the analogy between dreams about a 
deceased person and dreams about the living – to the main line of the discourse, is marked by 
the connective particle igitur. As a next step in the argumentation, Augustine now offers an 
alternative explanation of the dreams in which the deceased gives instruction for his burial: 
these dreams do not contain a message sent by the dead personally, but may be caused by the 
intervention of angels. Augustine formulates this proposition in cautious terms, by using the 
potential subjunctive crediderim. In section 13.16, after having rounded off the dream 
narratives, he will elaborate on this thought: cur non istas operationes angelicas credimus per 
dispensationem prouidentiae dei bene utentis et bonis et malis secundum inscrutabilem 
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altitudinem iudiciorum suorum? In this sentence, both the verb credere and the expression 
operationes angelicae return. The choice for a (rhetorical) question in 13.16 may be due to 
the same caution which is implied by the potential subjunctive crediderim in section 10.12. 

Various pagan philosophical movements and biblical notions may have inspired 
Augustine in the development of his thoughts on angelic intervention. Dulaey (1973: 113-
121) discusses the assumption of angelicae operationes in the context of pagan and biblical 
texts about dreaming. In pagan thought, portentous dreams and visions are always conveyed 
from god to man by a spirit, who is either good or bad. Similarly, dreams come about by 
intervention of an angel in biblical contexts. In Augustine’s approach, both good and bad 
messengers transferring dreams have their place. Augustine agrees with Plotinus and 
Porphyry that direct contact between god and man is impossible. In accordance with most 
biblical dream stories, he assumes that messages coming from God are brought to man by 
intervention of an angel in a dream. For the angels as messengers of dreams, see below, 
lemma angelicis igitur operationibus, and the discussion of ciu. 5.9. According to Augustine, 
angels also play a part in the communication between the dead and the living. A direct link 
between the earth and the hereafter only rarely occurs. Even when martyrs are involved, 
Augustine doubts the reality of their appearance; this issue is discussed in sections 16.19-
17.21. 

Amat (1985: 271) specifically refers to the Stoics as the origin of Augustine’s line of 
thought; she quotes Cic. diu.1.30.64, where Posidonius is said to have discerned three ways of 
explaining divinely inspired dreams: sed tribus modis censet deorum appulsu homines 
somniare; the second way is described as quod plenus aer sit inmortalium animorum, in 
quibus tamquam insignitae notae ueritatis appareant; “the air is full of immortal souls, 
already clearly stamped, as it were, with the marks of truth” (tr. Falconer). In this explanation 
of the appearances, the inmortales animi play the part of mediators, and in that respect it bears 
resemblance to Augustine’s concept of angelic intervention in cura mort. 10.12. Artemidorus, 
the author of the only extant ancient ‘companion to dreams’, Oneirocritica, is inclined to 
ascribe the provenance of dreams to the soul of the dreamer. However, in the line of thought 
in Oneirocritica, this does not exclude divine inspiration, since for Artemidorus the human 
soul was connected with the entire, divinely ordered, nature. See Bilbija and Flinterman 
(2006: 259) and their reference to Schwabl (1988: 143). 

To put it briefly, opinions on the origin of dreams differed, but the idea that dreams 
may have an admonitory or predicting content was widely accepted in Antiquity. 
 
angelicis igitur operationibus fieri crediderim, siue permittatur desuper siue iubeatur 
The adjective angelicis has a marked position at the first place in the sentence. The author 
unfolds his view on the role of angels in dreams with a fair amount of prudence; the predicate 
crediderim contains a double ‘hedge’, both due to its meaning and because it has the form of a 
potential subjunctive. 

Below, the author will mention two types of visions that may occur due to angelicae 
operationes: on the one hand, the visions that occur utiliter, either to comfort the relatives of 
the dead or to remind them of their duty of burial, and the fallacia uisa on the other. In the 
structure of the text following the present clause, the two parts of this dichotomy are made 
visible in the repeated autem aliquando … aliquando autem. The two verbs in the present 
sentence, permittatur and iubeatur, may pertain to the second and first type of visions 
respectively. The verb permittere is discussed more elaborately in the introduction to sections 
6.8-9.11, section 4. The verb permittatur suggests that misleading visions have their own 
place in the divine providential strategy. 

In Augustine’s opinion, dreams in which the dead appear are not caused by the dead 
themselves, but are delivered to humans by angelic interaction. Since Augustine (below in 
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section 10.12) will elaborate on helpful and misleading dreams, the question arises whether 
good angels deliver misleading dreams. Müller (2003: 216 n. 429) assumes that the fallacia 
uisa are occasioned by demons: “Bei der positiven Möglichkeit nennt Augustin explizit die 
ausführenden Kräfte, die Engel; im negativen Beispiel impliziert fallacibus das Wirken von 
Dämonen.” It seems better to interpret angelicae operationes as uox media. This may be 
possible due to the fact that the noun angelus pertains to the task, rather than to the nature of 
the spiritual beings. For this limited concept of angelus, Madec (1994: 304) refers to Aug. en. 
Ps. 103.1.15, angelus enim officii nomen est, non naturae. In ciu. 5.9, Augustine divides the 
entire class of angels into two sub-sections, the good angels and the bad ones, the latter of 
which he equates with demons: angelorum autem uoluntates dico seu bonorum, quos angelos 
dei dicimus, seu malorum, quos angelos diaboli uel etiam daemones appellamus; “when I 
speak of the wills of angels, I include both good angels, whom we call angels of God, and 
wicked angels, whom we call angels of the devil or also demons” (tr. Green). Both the loyal 
and the fallen angels are able to deliver a message in a dream. See also Evans (1982: 101), 
who includes the bad angels into the model of angels as intermediary agents: “Angels are 
spirits sent by God to work in the world. The fallen angels, Augustine believes, also work in 
the world, but not as God’s messengers. Their work is a hideous parody of the mission of the 
good angels.” 

Although the fallen angels are not sent by God in order to distribute misleading 
dreams, their activities indeed have their own place in God’s providential strategy; for God 
making good use of both good and bad angels, see Den Boeft (2002a: 222), who refers to en. 
Ps. 77.28. 

For the separation of the loyal and the fallen angels, see Madec (1994: 306); Den 
Boeft (2002a: 214) discusses several instances in Augustine’s works where the identity of 
fallen angels and demons is considered. 
 
ut aliquid dicere de sepeliendis corporibus suis uideantur in somnis 
Above, Augustine described the possibility of a dream in which he himself would appear and 
say something to the dreamer: si ergo me potest aliquis in somnis uidere sibi aliquid quod 
factum est indicantem uel etiam quod futurum est praenuntiantem … This si-phrase 
corresponds with the ut-clause in which the dead seem to appear in a dream and speak to the 
living. 
 
cum id penitus nesciant, quorum illa sunt corpora 
This phrase corresponds with cum id ego prorsus ignorem, an element from the first part of 
the analogy. The living do not know they occur in someone’s dream; by analogy Augustine 
states that the deceased do not know this either, and, by consequence, their appearance does 
not coincide with the deceased himself. 
 
 
id autem aliquando utiliter fit siue ad uiuorum qualecumque solacium, ad quos 
pertinent illi mortui, quorum adparent imagines somniantibus, siue ut his 
admonitionibus generi humano sepulturae commendetur humanitas, quae, licet 
defunctis non opituletur, culpanda tamen inreligiositate neglegitur. 
 
Two sections introduced by autem aliquando or aliquando autem present two types of dreams 
about the deceased. The particle autem is used here, as often, as a text structuring device, 
more specifically as a marker of a thematic shift, rather than an adversativity marker; see 
Kroon (1995: 247 sqq.). 
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The first type of dream occurs utiliter. The function of these dreams is either to offer 
consolation to the relatives of the deceased or to remind them of their duty to provide the 
deceased with a proper burial. In section 4.6, Augustine has already mentioned these 
elements, more specifically as motives for a burial ad sanctos. The fact that he repeatedly 
pays attention to these issues, advances the coherence of the entire text of the treatise. 
 
siue ad uiuorum qualecumque solacium 
‘either for some sort of consolation of the living’. As appears from the use of qualecumque, 
the kind of consolation gained by burying the dead is not specified. Apparently, this falls 
outside the scope of the treatise. In section 4.6, the clause talia uiuorum solacia requiruntur 
already implied that burial is not indispensable for the dead, but provides the living with 
consolation. 
 For Augustine using consolatory topics in cura mort., without writing a consolatory 
text, see the General Introduction, section 3.2. 
 
siue ut his admonitionibus generi humano sepulturae commendetur humanitas 
In section 4.6, the choice by the relatives for an ad sanctos burial was characterized as bonae 
affectionis humanae erga funera suorum. In the present sentence, the duty to care for the 
bodily remains of the deceased is phrased in more general terms. The sepulturae humanitas, 
‘human duty of burial’, is recommended to humankind, generi humano. 

Mohrmann (19612: 341) discusses paronomasia of the type humano – humanitas; in 
Augustine’s sermons, this type does not occur very often. According to Mohrmann, the use of 
paronomasia in the sermons serves mainly to give an effect of surprise, and this effect is 
stronger when words of different stems are combined in one expression, but this is not the 
case here. 

For humanitas, ‘work of mercy’, see Aug. b. coniug. 20.23: mortuum sepelire non 
etiam bonum opus humanitatis est?; in Aug. mor. 1.27.53, in a treatment on the notion of 
misericordia, Augustine states that the wise man has to be free from sorrow in order to be 
able to show mercy towards the needy; this is necessary for all works of mercy, and all the 
more so ‘when he, to conclude, extends his goodwill to the burial of the dead’, cum denique 
humanitatem suam usque ad sepulturam porrigit mortuorum. For mor. 1.27.53 and the works 
of mercy, see also the commentary on section 4.6, lemma pietate, and the commentary on 
section 9.11, lemma quando ea dolent. For burial as a work of piety, see also Lact. inst. 
6.12.29, where the author states that burial may indeed not be necessary, but nevertheless has 
to be performed, since it is considered among humankind as an act of goodness and humanity: 
aput homines bene et humane fieri uidetur. For humanitas, ‘humanity, solidarity’, see further 
Fuhrer (2008: 441). 
 
quae … culpanda tamen inreligiositate neglegitur 
‘(the human duty of burial) that nevertheless is neglected only out of a reprehensible lack of 
reverence’. In Augustine’s opinion, in normal situations there are no valid excuses for 
disregarding the care for the dead; neglecting the burial of the dead rather implies that one 
does not pay due attention to his religious obligations. 

This clause is the counterpart of a phrase in section 4.6, where the duty of burial is 
called a kind of religio: si nonnulla religio est, ut sepeliantur. For inreligiositas as a lack of 
religiositas, see TLL 7.2.395.28-56; the noun is also found in ciu. 4.12, in a discussion about 
the idea that the world is God’s body; in Augustine’s opinion, this leads to inpietas et 
inreligiositas. Hilary of Poitiers (trin. 4.26) uses inreligiositas for a careless reading of the 
story of Abraham and Hagar in Gn. 21.17-18; it is a “godless rashness”, not to acknowledge 
that “the angel of God” in Genesis is in fact God himself speaking. 
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licet defunctis non opituletur 
On the basis of sections 2.3-9.11, it is now certain to Augustine that burial as such does not 
contribute to the well-being of the deceased. With this small clause, Augustine reminds the 
reader once more of this conclusion. 
 
 
aliquando autem fallacibus uisis homines in magnos mittuntur errores, quos talia 
perpeti iustum est. 
 
The transition to the second type of dream is marked with the particle autem. For the text 
structuring use of autem, see the introduction to section 10.12, section 2. 

This phrase echoes the words with which the first type of dream was introduced: id 
autem aliquando utiliter fit. The second type of dream is called fallax. This adjective forms a 
contrast with the adverb utiliter in the first autem-section. The dreams are called fallax insofar 
as they lead the dreamer to draw the wrong conclusion; on the basis of fallacia uisa, the 
dreamer may erroneously conclude that the deceased person appearing in his dream asks for 
burial because he cannot find rest without being buried. 
 
in magnos mittuntur errores 
The substantive errores, essential in this section, is emphasized by its place at the end of the 
main sentence, isolated from its attribute by the finite verb mittuntur. In the case of 
appearances in dreams or visions, the error is caused by a misinterpretation of the nature of 
the appearance. This is taken for real, whereas in fact the image only bears a resemblance to 
the dead person. When the dreamer interprets the message sent by the appearance as a 
message from the deceased person himself, he goes off on the wrong track. 

Augustine has written earlier about the errores of pagan heroes and pagan literature 
(conf. 1.13.20: Aeneae nescio cuius errores; ibid. 1.13.22-14.23: errores Aeneae). In these 
passages he makes use of the double meaning of the substantive error: Aeneas’ wanderings 
on his way to a new hometown, and the student being misled while reading Virgil’s poetry. In 
the present chapter the errores consist of a wrong interpretation of the appearance of the 
deceased. For the double meaning of error in Augustine’s reflection on Virgil, see also 
MacCormack (1998: 48). 

In Cic. Tusc. 1.44.105 also errores, misconceptions, crop up concerning the status of 
the dead body: sed plena errorum sunt omnia. At this point in the discussion, the interlocutor 
M. mentions the misconception that the dead body may be identified with the dead person; in 
an apostrophe to Achilles, Cicero makes clear that this is not the case: non igitur Hectorem 
traxisti, sed corpus, quod fuerat Hectoris. 
 
quos talia perpeti iustum est 
Talia refers to magnos errores, rather than to fallacibus uisis. Apparently, some people 
deserve to lose their way after a dream that contains misleading elements. The adjective 
iustum alludes to the divine justice, for which see Dodaro (2008: 877-878). He explains that 
in Augustine’s opinion the iustitia diuina may differ from human concepts of justice: “human 
beings are unable to comprehend the iustitia by which God punishes”. This divine iustitia 
occulta also plays an important part in Augustine’s refutation of the Pelagians. 
 In doctr. chr. 2.23.87, Augustine expresses a comparable idea: people who get caught 
up in astrologic practices, are delivered to the deception of fallen angels by a “by some 
inscrutable divine plan”: hinc enim fit ut occulto quodam iudicio diuino, cupidi malarum 
rerum homines tradantur illudendi et decipiendi pro meritis uoluntatum suarum, illudentibus 
eos atque decipientibus praeuaricatoribus angelis, quibus ista mundi pars infima, secundum 



Section 10.12 

 247 

pulcherrimum ordinem rerum, diuinae prouidentiae lege subiecta est; “in this way it happens 
that, by some inscrutable divine plan, those who have a desire for evil things are handed over 
to be deluded and deceived according to what their own wills deserve. They are deluded and 
deceived by corrupt angels, to whom in God’s most excellent scheme of things this lowest 
part of the world has been subjected by the decree of divine providence” (tr. Green). 
 
 
uelut si quisquam uideat in somnis, quod Aeneas uidisse apud inferos poetica falsitate 
narratur, et ei cuiuspiam non sepulti adpareat imago loquaturque talia, qualia fertur 
locutus illi fuisse Palinurus, et cum euigilauerit, ibi corpus eius inueniat, ubi iacere 
inhumatum, cum somniaret, audiuit, admonitus et rogatus, ut sepeliret inuentum, et 
quia id uerum esse comperit, credat ideo mortuos sepeliri, ut eorum animae ad loca 
transeant, unde insepultorum animas inferna prohiberi lege somniauit: nonne ita 
credens plurimum a tramite ueritatis exorbitat? 
 
This complex sentence may be regarded as iconic; the syntactical structure forms a linguistic 
ramble through main and subordinate clauses and participles, and reflects the mental 
wandering it describes, along the lines of the pagan notion of the necessity of burial. 

A series of subordinate clauses governed by si sketches four successive episodes in a 
dream narrative, partly derived from Verg. Aen. 6.337-383. In section 2.3 Augustine has 
already dealt with a quotation from the Aeneid, in the context of the pagan opinion that burial 
is a necessary condition for the soul to rest (Aen. 6.327-328). He now concentrates on the 
sequel to this quotation, the story of Palinurus. After Aeneas has arrived at the Stygian shore, 
guided by the Sibyl, he is said to have seen (uidisse) and spoken to the shade of his helmsman 
Palinurus, who is waiting for burial together with other unburied bodies, before they can cross 
the Styx. 

The story of Palinurus is not narrated in a strict sense, but presented in a long set of 
subordinate clauses, while the main clause, at the end of the sentence (which is also the end of 
section 10.12), contains the conclusion that this story may lead the audience on the wrong 
track. The clauses containing the story of Palinurus are embedded in a more general sketch of 
someone dreaming of a deceased person. For clarity’s sake, in diagram 18 below, the finite 
verbs governed by si are in bold. 
 
Diagram 18. Four successive episodes in the dream narrative 

Events in the dream narrative Successive clauses 

The appearance of a deceased si quisquam uideat in somnis, quod Aeneas uidisse 
… narratur, et ei cuiuspiam non sepulti adpareat 
imago 

The message spoken by the deceased loquaturque talia, qualia fertur locutus illi fuisse 
Palinurus 

The discovery of the dead body after awakening et cum euigilauerit, ibi corpus eius inueniat, ubi 
iacere inhumatum, cum somniaret, audiuit, admonitus 
et rogatus, ut sepeliret inuentum 

The conclusion drawn by the dreamer et … credat ideo mortuos sepeliri, ut eorum animae 
ad loca transeant, unde insepultorum animas inferna 
prohiberi lege somniauit 

 
The poetica falsitas in this case concerns the last episode, the conclusion drawn by the 
anonymous character in this series of events. He erroneously supposes that the dead need a 
burial in order to attain rest because they ask for this in a dream. See also Müller (2003: 216). 
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uelut si quisquam uideat in somnis, quod Aeneas uidisse apud inferos poetica falsitate 
narratur 
Whereas in section 2.3 Augustine mentioned the author’s name, in the present reference 
Virgil is entirely left out. Augustine uses the nominative and infinitive construction, thereby 
making Aeneas the subject of the phrase. He focuses on Aeneas perceiving the vision of 
Palinurus, rather than on Virgil narrating this event. 

The expression uidere in somnis is unusual. In classical Latin the usual expression for 
dreaming is uisus est mihi followed by an infinitive. The use of the verb uidere suggests that 
the dream is really happening, while the use of uisus est mihi allows the reader to see the 
dream as only an image (Dulaey 1973: 18-19). 
 
apud inferos 
This prepositional phrase means literally ‘among the dead’ (TLL 7.1.1390.14 sqq.: strictius de 
incolis Orci fere i.q. manes), or, as a metonymy, the location of the underworld (ibid., 
1390.27 sqq.), which is the case here. This metonymical use is not only “kirchensprachlich”, 
as Müller (2003: 216 n. 431) suggests, but already occurs in Cicero. For instance Cic. 
inu.1.29.46, impiis apud inferos poenas esse praeparatas, listed in TLL 7.1.1390.21-22 under 
the heading ‘among the dead’, may better be interpreted as the location, not the inhabitants of 
the underworld. It is translated in this way by Hubbell: “Punishment awaits the wicked in the 
next world.” Other examples in Cicero are Tusc. 1.5.10, triceps apud inferos Cerberus, 
“three-headed Cerberus in the lower world”, and ibid. 1.6.11 si ergo apud inferos miseri non 
sunt, ne sunt quidem apud inferos ulli; “If then the wretched are not in the lower world, there 
cannot be any beings in the lower world at all” (translations King). 

As for Augustine, ep. 187.6, about the exact location and inhabitants of Paradise, 
contains a quotation from Lc. 16.23, about the rich man put to torture in the underworld; this 
location is indicated by the same prepositional phrase: cum apud inferos in tormentis esset. 
See also an. et or. 4.19.29. In cura mort. 14.17, Augustine uses the expression apud inferos in 
a paraphrase of Lc. 16.23, the parable of the rich man and the poor beggar; see lemma apud 
inferos. 
 
poetica falsitate narratur 
O’Daly (2002: 1092) mentions falsitas, “untrue or false representation”, “falsehood”, as a 
fourth century coinage. 
 The word order is rather suggestive here. The combination of the adjunct poetica 
falsitate with the immediately preceding apud inferos implies that the whole concept of the 
underworld as presented by Virgil does not agree with Augustine’s opinion on this matter. 
 In section 2.3, Augustine already warned his audience not to lend an ear to Virgil’s 
‘poetic and mythical fiction’, poeticis fabulosisque figmentis. In the present case, the audience 
runs a risk of interpreting the request by Palinurus as a confirmation of the common opinion 
that the dead do not find rest before they have been buried. In this sense, appearances such as 
that of the dead Palinurus may come across as fallax, ‘misleading’. 

For a general note on Augustine and Virgil, see the commentary on section 2.3, lemma 
Maronem. 
 
et ei cuiuspiam non sepulti adpareat imago 
Ei refers to quisquam, the person dreaming about the deceased. 

For quispiam, ‘anybody’, see Szantyr (1965: 196); Cicero used quispiam more and 
more in his later orations; Lactantius and other later Latin writers followed his example. 
Augustine is not mentioned, and may hardly be reckoned among the followers of Cicero in 
this respect, since his use of quisquam is many times more frequent than quispiam. 
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Cuiuspiam, referring to the deceased, may be chosen to make a distinction with quisquam at 
the beginning of the si-clause, which refers to the person to whom the deceased appears. 
 
loquaturque talia, qualia fertur locutus illi fuisse Palinurus 
In the second episode of the analogy, the deceased in the dream says things that Palinurus 
would have said to Aeneas (illi). 

This phrase offers the third nominative and infinitive construction in section 10.12. In 
this case the word order is not in line with the results presented by Bolkestein (1983: 135 
n. 4): “There is a tendency for the Subj[ect] of the NcI to almost always precede its Infinitive 
(the governing predicate may precede the two, separate them or follow)”. The subject 
Palinurus gets a marked position here because it has been placed at the very end of the 
phrase. 

The story of Aeneas’ former helmsman, Palinurus, waiting for burial is narrated in 
Aen. 6. In Aen. 5.827-861 it has been told how he fell asleep while the Trojans sailed to Italy 
at night. He had clasped himself so tightly to his rudder that he took it with him while 
tumbling into the sea. In Aen. 6.337-383 his shade is waiting for a burial in order to enter the 
underworld. On the shore of the river Styx he meets Aeneas and the Cumaean Sibyl. He tells 
Aeneas how he was washed ashore in Italy and was killed by the inhabitants, the gens 
crudelis. He asks Aeneas either to go to the harbour of Velia, where his dead body is still 
waiting for burial, or to take his shade directly with him on his journey into Hades. 

This explicit request for burial makes Palinurus the best example for Augustine’s 
argument on false interpretations of appearances by the deceased, pace Müller (2003: 217) 
with his preference for Misenus (Aen. 6.162-235) or Polydoros (Aen. 3.37-68). 
 
et cum euigilauerit, ibi corpus eius inueniat, ubi iacere inhumatum, cum somniaret, 
audiuit 
The third episode in the analogy refers to the anonymous person who saw the deceased in his 
dream. With eius the deceased himself is meant. The content of talia, the things said in the 
dream by the deceased, appears, firstly, to be information about the place where the dead 
body lies unburied. 

The adjective inhumatum is derived from Verg. Aen. 6.374-5, where Aeneas addresses 
the shade of Palinurus as inhumatus. The same adjective is found in 6.325, where the 
Cumaean Sibyl explains to Aeneas why the shore of the Styx is crowded with shades: haec 
omnis, quae cernis, inops inhumataque turba est. See also Courcelle (1955: 18). 
 
admonitus et rogatus, ut sepeliret inuentum 
Although the request for burial of the corpse may be the most important part of the 
instructions given by the deceased’s appearance, in Augustine’s report it is only summarized 
in a participle clause. For Augustine the conclusion drawn by the dreamer is of greater 
importance, which is therefore ‘saved up’ for the last episode in the si-clause. 
 
et quia id uerum esse comperit, credat ideo mortuos sepeliri, ut eorum animae ad loca 
transeant, unde insepultorum animas inferna prohiberi lege somniauit 
In the last episode in the si-clause, it becomes clear in which sense the dream is fallax. The 
dreamer, once awake, draws the wrong conclusion from the fact that the corpse is indeed 
found at the location mentioned in his dream, namely that the appearance has to be equated 
with the deceased himself. 
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inferna lege 
The law that applies in the underworld extends its power to the entrance gate. The examples 
of infernus as adjective to leges in TLL 7.1.1371.74-75 include Prop. 4.11.3 and Anth. 
415.45. The latter quotation is in a way comparable to the notion in cura mort. 10.12, 
although both Prop. and Anth. speak of an attempt to release a dead person, Eurydice, from 
the underworld, rather than an attempt to enter Hades, as is the case in cura mort. 10.12. In 
Anth. 415.45, the poet states that ‘Orpheus hoped that he might eliminate the laws of the 
underworld’: Orpheus infernas sperauit tollere leges. In Prop. 4.11.3, infernas leges is used as 
a metonymy, and pertains to the realm of the dead as a location: 
 

cum semel infernas intrarunt funera leges 
non exorato stant adornante uiae; 
“When once the corpse has entered the domain of the underworld, 
the way stands fast with unmoved adamant” (tr. Heyworth). 

 
Heyworth does not follow Heinsius and others who read sedes instead of leges. One of his 
arguments for writing leges is that the “early evocation of legal jurisdiction [is] relevant to the 
way the poem unfolds” (Heyworth 20092: 503). 

Hier. in Eccl. 9.10 has a slightly different wording, inferni lex, which indicates the 
location of the underworld as a location where the dead are kept in prison: we have to believe 
that all the dead, even the saints, were ‘kept in prison under the law of the underworld’, omnes 
inferni lege detentos. 
 
nonne ita credens plurimum a tramite ueritatis exorbitat? 
The main clause forms a rhetorical question. The question-particle nonne is chosen in order to 
convince the audience of the falsitas of the pagan opinion about the necessity of burial. This 
also appears from the superlative plurimum. The place of the main clause, after the complex 
si-clause and at the very end of the section, adds suspense to the presentation of this 
conclusion. 
 
ita credens 
This phrase summarizes the preceding clause credat ideo mortuos sepeliri, ut … somniauit. 
The predicate credat is repeated in the form of a participle. This participle also echoes the 
potential subjunctive angelicis operationibus fieri crediderim earlier in the section, with 
which Augustine had introduced an alternative answer to the question of why the deceased 
appear in dreams and demand to be buried. 
 
a tramite ueritatis exorbitat 
The expression exorbitare a tramite ueritatis is a more explicit formulation of the errores 
mentioned earlier in this section. Thus, with this rhetorical question, Augustine forms a ring 
composition with the beginning of the section about Virgil in 10.12. This section as a whole 
forms, in turn, a ring composition with section 2.3, the beginning of the first main part of cura 
mort., about the value of burial. 

TLL 5.2.1553.27 records Tertullian as the first author to use the verb exorbitare; it 
occurs mainly in early Christian texts. Exorbitare literally means “to go out of the track, to 
deviate” (Lewis-Short s.u. I). In this sense, it is an astronomic term. For the metaphorical use, 
see TLL 5.2.1553.40, with the notion of ‘leaving the right track’; for exorbitare a, TLL 
mentions as example in Augustine an. et or. 1.19.34 a tramite ueritatis; this phrasing is 
identical to the present case in cura mort. The metaphor of the trames ueritatis is scriptural, 
but also occurs in Plato. The most clarifying scriptural verse probably is Io. 14.6, where 
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Christ proclaims: ego sum uia, ueritas et uita; see also Ps. 1.6; Ps. 138.3. The metaphor is also 
found in Plato’s Phaedo 66b, “un chapitre capital”, according to Courcelle (1959: 203). 
There, it is stated that there exists ‘something like a footpath’ (ὥσπερ ἀτραπός τις), along 
which humans may come to greater knowledge of the truth (τὸ ἀληθές). This ‘footpath’ 
consists of staying away as much as possible from the solicitudes connected to the earthly life 
in the body. Antique interpreters recognized one of the Golden Verses by Pythagoras in 
Plato’s metaphor: τὰς λεωφόρους µὴ βαδίζειν. 

Courcelle (1959) discusses the reception of this metaphor in patristic texts. The 
expression trames ueritatis already occurs in Ambrose (Exameron 5.7.19; in psalm. 128, 
serm. 11.20.1, where it refers to knowledge of the dogmatic truth, in contrast with heresy); for 
Augustine, Courcelle mentions three quotations of the expression a tramite ueritatis 
exorbitare, all of them used “en vue de réfuter une opinion fausse” (Courcelle 1959: 208-
209). These three quotations all occur in texts concerning the debate with the Pelagians. The 
clearest example is nupt. et conc. 2.4.10, where Augustine explicitly sets the footpath of truth 
against the Pelagian heresy, and wonders whether he will refute all the ideas proposed by 
Julian of Aeclanum in a reaction to Augustine’s writings, or only those ‘in which he strays 
from the track of truth, by trying to insert the poisonous twigs, as it were, of Pelagian heresy 
into the Catholic stem’, in quibus a tramite ueritatis exorbitat et haeresim Pelagianam 
tamquam uenenosa uirgulta fruticibus catholicis conatur inserere. For the other two 
instances, see an. et or. 1.19.34; c. Iul. 3.7.16. 

The instance in cura mort. 10.12, not mentioned by Courcelle, does not pertain to the 
refutation of a heterodox tenet, but of a pagan notion. 
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INTRODUCTION TO SECTIONS 11.13-12.15 
AUGUSTINUS NARRATOR: DREAMING OF THE DECEASED 

 
 
1. The structure of sections 11.13-12.15 
 
In section 10.12 Augustine states that the deceased are not aware of their own appearances in 
dreams of the living, a conclusion based on a comparison between appearances of the 
deceased in dreams to dreams in which living people, like himself, appear. He then interprets 
the appearance of Palinurus to Aeneas in Aen. 6.337 sqq. in the light of this statement, and 
concludes that the Palinurus-episode does not demonstrate that the deceased appear in person 
to ask for burial, in order to reach a condition of peace. In sections 11.13-12.15, Augustine 
substantiates this claim with a series of narratives in which both living and dead persons 
appear in dreams and other visions. These sections are characterized by a mixture of narrative 
and argumentative text types.188 

The narratives in sections 11.13 and 12.15 are ordered in a sequence of increasing 
complexity. Section 11.13 contains two dream narratives, one in which a dead father appears 
to his son, and another in which Augustine himself, as a teacher, appears to his former pupil. 
In sections 12.14-15 another type of vision, caused by mental or physical illness, is discussed. 
Whereas section 12.14 only contains a brief note on visions that occur in a situation of mental 
illness, in section 12.15 the author elaborately narrates a vision caused by physical illness. In 
this narrative, appearances of dead and living persons are combined into one complex 
comatose vision. As in the second dream in section 11.13, the narrator himself plays a part in 
this final narrative, as he appears as a living person in the vision of a comatose patient. 

In the three sections different types of appearances are treated successively in self-
contained units of text, each unit providing an argument in favour of the statement made in 
section 10.12. Two different particles (autem at the beginning of section 11.13 and 12.14, and 
etiam at the beginning of 12.15) are used to mark the transition to a new type of appearance. 
In section 11.13, the author discusses visions in dreams; sections 12.14-15 involve the 
appearances in visions of two different types of patients. Within this second type of 
appearance, the author makes a distinction between appearances during mental illness (12.14) 
and during physical illness (12.15). Section 12.14 does not contain any specific example of 
visions during mental illness; apparently, the narrative in section 12.15 serves as an example 
of visions during illnesses in general.189 

The division of types of appearances into dreams on the one hand (section 11.13) and 
visions during illness on the other (sections 12.14-15) may be the reason why the transition to 

                                                 
188 For a theoretical exposition of mixed text type and the combination of text type and various narrative modes, 
see Kroon (2002), who also offers an analysis of Plin. epist. 7.27 in terms of text type and narrative mode. 
Although the Curma narrative in cura mort. 12.15 shows some striking correspondences with Pliny’s letter with 
regard to the structure of the text, the mixed text type and the themes of the narratives, there are no indications 
that Augustine may have based his Curma narrative on Pliny’s letter. Hagendahl (1967) does not list any 
quotations of, or references to, Pliny’s letters in Augustine’s works; Brown (20002) nor Van der Meer (19833) 
mention Pliny’s letters in their subject index. 
189 By offering three examples, Augustine obeys the so-called lex scholastica, which requires a limit of three 
examples. This law seems to be based on Quint. inst. 4.5.3, as Sherwin-White suggests in his commentary to 
Plin. epist. 7.27 and 2.20.9. However, in inst. 4.5.3, Quintilian speaks of three propositions; moreover, he 
realizes that some complex cases may require more than three elements. 
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sections 11.13 and 12.14 is marked by autem, whereas section 12.15 is introduced by huic rei 
simile est etiam illud. 

In both types of visions, during sleep and during illness, the dreamer sees either living 
or dead persons. The living are no more personally present in the vicinity of the dreamer than 
are the dead. But still the person dreaming may sometimes receive useful information, as the 
examples in sections 11.13 and 12.15 illustrate. 

The structure of 11.13-12.15 seems to be partly comparable to the classification of 
visions in Gn. litt. 12.19.41.190 In this section, the causes of the production of images in the 
mind are classified into two main groups: visions are caused either by an internal cause or 
have their origin in an external source. Both groups of causes are subdivided into various 
types. The subdivision of the first main group, that of internal causes, is similar to the 
structure of cura mort. sections 11.13-12.15: the category of visions caused by sleep occurs in 
section 11.13; mental illness is mentioned in 12.14, and section 12.15 contains an elaborate 
example of visions caused by physical illness.191 
 
Diagram 19. Gn. litt. and cura mort.: causes of visions 

Causes of visions in Gn. litt. 12.19.41 
Section of 
cura mort. 

Discourse 
marker 

1. Internal cause 1a. Sleep  11.13 autem 

 1b. Illness 1b1. Mental: delirious 12.14 autem 

  1b2. Physical: senses cease operating 12.15 etiam 

2. External source 2a. Good spirit - - 

 2b. Evil spirit - - 

 
Whereas in Gn. litt. 12.19.41 Augustine sharply discerns between internal causes of visions 
and visions coming from an external source, in section 10.12 of cura mort., he suggests that 
dream appearances of the dead in sleep or illness may be caused by angelicae operationes, 
‘angelic intervention’, which forms an external source. This suggestion, which is made in a 
cautious way, is repeated in section 13.16.192 In between, the author offers examples of 
visions during sleep (type 1a, section 11.13) and illness (type 1b2, section 12.15). As I will 
explain in the next section, the most important point in cura mort. 11.13-12.15 is not the 
cause of the dreams and visions discussed, but Augustine’s claim that the appearances in all 
types of dreams and visions are a similitude, rather than a real presence. 
 
 
2. Visions: between appearance and reality 
 
As appears from, for instance, Gn. litt. 12, Augustine discerns between physical, spiritual and 
intellectual vision. For the understanding of Augustine’s interpretation of the dream narratives 
in cura mort. 11.13-12.15, the difference between physical and spiritual vision is the most 
important. In Gn. litt. 12.11.22 Augustine explains in more detail the relation between these 

                                                 
190 This classification forms part of a discourse on divinatory visions (Gn. litt. 12.13.27-22.48). 
191 Strikingly, the same classification is found in Pl. Ti. 71e, in a remark on divinatory dreams: οὐδεὶς γὰρ ἔννους 
ἐφάπτεται µαντικῆς ἐνθεοῦ καὶ ἀληθοῦς, ἀλλ’ ἢ καθ’ ὕπνον τὴν τῆς φρονήσεως πεδηθεὶς δύναµιν ἢ διὰ νόσον, ἢ 
διά τινα ἐνθουσιασµὸν παραλλάξας, “no man achieves true and inspired divination when in his rational mind, 
but only when the power of his intelligence is fettered in sleep or when it is distraught by disease or by reason of 
some divine inspiration” (tr. Bury). For this enumeration, see further Cox Miller (1994: 39). 
192 For this cautiousness, see also the commentary on section 10.12, lemma angelicis igitur operationibus. 
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two types of visions. In the case of physical vision, the spirit (spiritus) forms images based on 
the perception by the bodily senses. In this process of sensory perception the spirit actively 
directs the senses. They are, as it were, the spirit’s messengers. They report their observations 
to the spirit, who transforms them into images and stores them in memory.193 For this process 
of the spirit actively perceiving by means of the sense organs, Augustine uses the term 
intentio. Elsewhere he treats this concept more elaborately.194 
 With a metaphor of travelling, Augustine illustrates the process of bringing over 
sensory perceptions of the outside world to the spirit. The interval between spirit and senses is 
called iter intentionis.195 Sensory perception is possible only if this ‘pathway of attention’ is 
open and passable to the senses bringing their messages to the spirit. Various circumstances 
can break off the communication between senses and spirit. The pathway of attention is then, 
so to speak, obstructed. When the spirit lacks contact with the senses, it still forms images, not 
based on perceptions by the senses, but on images filed in the memory. The obstruction of the 
iter intentionis can have physical and spiritual causes, an overview of which is offered in the 
previous section of this introduction, in diagram 19. As Augustine states in Gn. litt. 12.19.41, 
obstruction of the iter intentionis might be caused by various physical phenomena, such as 
sleep, madness and unconsciousness as a result of a serious physical illness: 
 

… siue naturali uicissitudine, ut sunt uisa somniantium – dormire quippe a corpore 
est homini – siue aliqua mala ualetudine sensibus perturbatis, ut cum a phreneticis 
simul et corpora uidentur et uisa similia corporibus, tamquam et ipsa prae oculis 
adsint, aut penitus interclusis, sicut saepe male adfecti196 morbo aliquo ingrauescente 
praesente corpore diu absentes, deinde hominibus redditi multa se uidisse dixerunt; 
“… either because of a natural phenomenon such as the dreams that come in sleep, for 
sleep is a function of the body, or because of ill-health. Now in the latter state the 
senses are sometimes afflicted with a disorder, as when delirious people see bodies as 
well as visions that appear like bodies and seem present before their eyes; and 
sometimes the senses cease operating altogether, as often has happened in the case of 
people seriously suffering from a prolonged illness, who were without sensation for 
some time, though present in their bodies, and who later, returning, have stated that 
they saw many objects” (tr. Taylor, adapted). 

 
As we have seen in the preceding section, these three causes are exactly the same as those 
mentioned in cura mort. 11.13 (dreams), 12.14 (insanity) and 12.15 (coma) respectively. In 
all three instances of obstruction of the iter intentionis the images viewed by the spirit are of 
the same character. They are not the objects themselves, but refer to objects seen earlier, 
before the obstruction occurred. Augustine’s explanation of the functioning of the intentio 
enables him to treat dreams, visions during insanity and visions during a coma as similar 

                                                 
193 For the senses as messengers, see Gn. litt. 12.24.51: neque enim corpus sentit, sed anima per corpus, quo 
uelut nuntio utitur ad formandum in se ipsa, quod extrinsecus nuntiatur; “for it is not the body that perceives, but 
the soul by means of the body; and the soul uses the body as a sort of messenger in order to form within itself the 
object that is called to its attention from the outside world” (tr. Taylor). In note 35 to Gn. litt. 7, Taylor refers to 
Cic. leg. 1.9.26 and nat. deor. 2.56.140 for other examples of this metaphor, although the element of active 
perception by the spirit is absent there. 
194 See Gn. litt. 3.5.7; 7.18.24-25; ep. 166.4. For the origin of Augustine’s concept of intentio in the Stoa and the 
works of Plotinus, see Dulaey (1973: 96); O’Daly (1987: 44-45). A difference between the Stoic τόνος and 
Augustine’s intentio is the active willing force, included in the Augustinian concept of intentio but lacking in the 
original Stoic τόνος. 
195 See for example Gn. litt. 12.20.42 itinere intentionis; cf. ibid. 12.20.43 uiae ad ea, quae foris sunt, sentienda. 
196 I read male adfecti instead of male facti; for the latter reading, see Zycha (1894). 
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phenomena.197 Despite a difference in cause, the result is the same for all types of visions: the 
appearances fall outside the scope of sensory perception, as Augustine states in Gn. litt. 
12.19.41: ea uisa … quae non ei per sensus corporis nuntiantur, sed per incorporalem 
substantiam; ‘those visions … that are not presented to the soul by the senses, but by an 
incorporeal substance’. The author makes this similarity explicit in the opening lines of both 
sections 12.14 and 12.15. For example, at the beginning of cura mort. 12.14 Augustine 
compares the working of visions viewed by someone awake to dreams during sleep: similia 
sunt autem somniis nonnulla etiam uisa uigilantium. 

The three types of physical conditions mentioned in the quotation above from Gn. litt. 
12.19.41 all cause an obstruction in the brain. In Gn. litt. 12.20.43, Augustine explains that 
this type of obstruction leaves the mind unaware of the fact that its images are only images, 
and not real objects.198 This has important consequences for the dream stories in cura mort. 
11.13 and 12.15. Neither the anonymous son in his dream, nor Eulogius in his one (cura mort. 
11.13), nor Curma in his comatose vision (cura mort. 12.15) realized that they only saw 
images. This conclusion by Augustine forms a major step in the argument of De cura pro 
mortuis gerenda as a whole. The fact that the images of the dead occurring in dreams and 
visions do not coincide with these persons themselves, reduces the possibility of deceased 
persons appearing to the living and asking for a burial. On the basis of this reasoning, 
Augustine undermines an important argument for the absolute necessity of burial.199 
 
 
3. The dreams in cura mort. 11.13: internal cause or external source? 
 
Modern opinion varies on Augustine’s definition of the nature of visions, and in particular on 
the dream visions in section 11.13. Dulaey (1973: 144) discerns between dreams containing 
angelic messages and dreams in which only similitudines of the dead occur. She interprets the 
appearance of the dead father in section 11.13 as an example of the latter.200 The distinction 
made by Dulaey, however, does not seem to comply with the text of Gn. litt. 12.19.41, in 
which it is assumed that all types of visions, whether caused by an internal blockage or arising 
from an external source, fall outside the scope of sensory perception. In the same way in cura 
mort. 10.12, Augustine takes the position that appearances of the dead in dreams and visions 
of all types are similitudines, but this does not exclude the possibility that they are caused by 

                                                 
197 For a more elaborate discussion, see Dulaey (1973: 98), where the type of vision during a coma, the third type 
discussed by Augustine (in cura mort. 12.15), is left unmentioned. 
198 In this respect, an obstruction in the brain differs from an obstruction in the senses. In the case of blindness, 
the mind is aware of the fact that he does not perceive objects in reality, but forms images of these objects 
instead. See further O’Daly (1987: 129). 
199 In an. et or. 4.18.26-20.32, written in 421 (for which date, see Zumkeller 1994: 346), so shortly before cura 
mort. was written (see the General Introduction, section 1.2), Augustine discusses a comparable problem. He 
responds to the statement made by Vincentius Victor, that the soul after the physical death still has some kind of 
body. In his answer, Augustine refers among other things to dreams in which the dreamer appears to himself in 
another physical appearance than he has in real life. For example Perpetua dreams that she fights in the arena in 
the physical appearance of a man (Pass. Perp. 10.7); in Augustine’s opinion, this vision does not cause a change 
in the body of Perpetua dreaming. The masculine form with which she sees herself in her dream is only a 
likeness: quis autem dubitet in illa similitudine corporis animam eius fuisse, non corpus, quod utique in suo 
femineo sexu manens sopitis sensibus iacebat in stratis, quando anima eius in illa uirilis corporis similitudine 
luctabatur? “Who is going to doubt that it was her soul that was in that likeness of the body and not her body? 
While retaining its feminine sex, her body was lying in bed with its members asleep, when her soul was 
wrestling in that likeness of a man's body” (an. et or. 4.18.26, tr. Teske). 
200 Dulaey (1973: 144 n. 23). 
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angelic intervention.201 MacCormack (1998: 129) employs a comparable distinction between 
angelic intervention and the appearance as a similitude, and points out that, in general, 
Augustine mentions angelic intervention as a cause of dream appearances; however, she 
interprets the appearance of the deceased father in the first narrative as a product of the son’s 
anxiety, and grounds this interpretation on the phrase nimis anxio. 

O’Daly (1987: 118-119) concentrates on Augustine’s emphasis on “the analogies 
between images of living and dead persons in dreams”. On the basis of this analogy, 
Augustine makes clear that the appearance of the deceased in a dream is only an image and is 
not caused by the spirit of the deceased. In O’Daly’s opinion Augustine’s main concern in 
cura mort. 10.12 sqq. is to keep separate the rare cases of supernatural intervention via 
dreams, which may be caused by angelic agency, from the more common images “derived 
from the day’s preoccupations”.202 In both types of dreams, the appearance is only a 
similitude. 

All in all, an analysis of the coherence of sections 10.12-13.16 appears to result in a 
conclusion similar to that of O’Daly. The main issue appears not to be the character of the 
visions in the narratives in sections 11.13 and 12.15, which may or may not form illustrations 
of the possible angelicae operationes. In the argumentation, they only serve to show that there 
is no cogent reason to take the appearance of a dead person for real, when we believe that 
living persons seen in visions are no more than an image. The imaginary character of the 
appearances is also emphasized in Gn. litt. 12.18.40, where Augustine speaks of visions in 
dreams and ecstasy: quaecumque tamen illa natura uisorum est, procul dubio corpus non est; 
“whatever the nature of these images may be, it is certainly not corporeal” (tr. Taylor). 
 
 
4. Section 11.13: the analogy of the two narratives 
 
In section 10.12 Augustine has compared dreams about the deceased with dreams about the 
living: nam et uiuentes adparent saepe uiuentibus dormientibus, dum se ipsi nesciant 
adparere. In 11.13 he uses two dream narratives to illustrate that the appearance of the living 
in a dream may shed light on the nature of the appearance of the deceased. 

In Augustine’s opinion, the misconception that the dead would be able to return to the 
living and communicate a message, should be ascribed to infirmitas humana as the cause of 
ignorance among humankind.203 Apparently, people think that there is a difference between 
appearances of the dead and of the living; the deceased is supposed to appear himself, 
whereas the living can occur in a dream by means of an image. On the basis of two 
corresponding stories Augustine demonstrates that there is no such difference. In both dream 

                                                 
201 Cox Miller (1994: 42) has a more extreme point of view, based on Augustine’s narrative of the appearance of 
the philosopher in ciu. 18.18, and, in its wake, Augustine’s appearance to Eulogius in cura mort. 11.13. On the 
basis of these narratives, Cox Miller supposes that Augustine believes that, in dreams, humans are able to 
communicate with one another. Cox Miller states that, in Augustine’s opinion, appearance and reality are not 
opposites, but rather merge into one another; “dreams are a meeting place, where humans can share their world, 
and even may exchange ‘philosophical erudition’.” However, the appearance of the philosopher in ciu. 18.18 is 
called a phantasticum, a ‘phantom’, and its character differs from that of a dream appearance, as O’Daly (1987: 
119) shows: unlike dream images, which are formed in the dreamer’s mind, the phantasticum has the ability to 
“take on corporeal appearances in locations other than that of the person’s body”. In addition, for the sake of 
clarity, it seems important to distinguish between the key part played by demons in the appearance of the 
phantom in ciu. 18.18, and on the other hand the more common dream images in cura mort. 11.13. Cox Miller’s 
interpretation of Augustine’s opinion on dreams as an occasion for “communal conversation and shared 
experience” (1994: 41) does not seem compatible with Augustine’s emphasis on the image character of dream 
appearances in cura mort. 11.13-12.15. 
202 Cf. O’Daly (1987: 115). 
203 For this interpretation of infirmitas humana, see the commentary on section 11.13. 
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narratives the appearance has the role of ministering angel; a dead father saves his son from 
settling a non-existing debt,204 and Augustine fills a gap in the lecture prepared by a former 
student of his. 
 
Diagram 20. Analysis of narratives in cura mort. 11.13 

Phase First narrative Second narrative 

Evaluation pro certo  

Abstract cum Mediolani essemus, audiuimus,  

Orientation quod cum debitum repereretur a quodam 
defuncti patris cautione prolata, 

sed eodem ipso ferme tempore, quo id 
audiuimus, id est nobis apud Mediolanum 
constitutis Carthaginis rhetor Eulogius, qui 
meus in eadem arte discipulus fuit, 

Evaluation  sicut mihi ipse, posteaquam in Africam 
remeauit, retulit, 

Orientation quod filio nesciente a patre iam fuerat 
persolutum, 

cum rhetoricos Ciceronis libros discipulis 
suis traderet, recensens lectionem, quam 
postridie fuerat traditurus, 

Complication contristari homo grauissime coepit atque 
mirari, quod ei pater moriens non dixerit, 
quid deberet, cum fecisset etiam 
testamentum. 

quendam locum offendit obscurum, quo 
non intellecto uix potuit dormire sollicitus. 

Peak tunc ei nimis anxius adparuit idem pater 
eius in somnis 
et ubi esset recautum, quo illa cautio 
uacuata fuerat, indicauit. 

qua nocte somnianti ego illi quod non 
intellegebat exposui, 

Evaluation  immo non ego, sed imago mea nesciente 
me et tam longe trans mare aliquid aliud 
siue agente siue somniante et nihil de illius 
curis omnino curante. 

Resolution quo inuento iuuenis atque monstrato non 
solum falsi debiti calumniam propulsauit, 
sed etiam paternum recepit chirographum, 
quod pater non receperat, quando est 
pecunia persoluta. 

 

Coda hic utique putatur anima hominis curam 
gessisse pro filio et ad eum uenisse 
dormientem, ut docens, quod ignorabat, 
magna molestia liberaret. 

quomodo fiant ista, nescio; sed 
quomodolibet fiant, cur non eodem modo 
fieri credimus, ut in somnis quisque uideat 
mortuum, quomodo fit, ut uideat et uiuum, 
ambobus utique nescientibus neque 
curantibus, quis uel ubi uel quando eorum 
imagines somniet. 

 
The analogy of the two narratives leads Augustine to the conclusion that the appearance of the 
deceased is no more real than the appearance of the living. Both are an imago of the person 
involved. The components of both narratives are put together in such a way, that they add to 
their function in the argumentative main line of the section. This rhetorical use of the 

                                                 
204 The beloved dead returning to his living relatives is a frequently occurring type of visionary appearance. See 
the examples accounted by bishop Euodius in his letter to Augustine (Aug. ep. 158); Amat labels this type of 
appearance as “songe télépathique”; see Amat (1985: 271-277) and the commentary on 11.13, lemma adparuit 
… in somnis. For an elaborate analysis of Euodius’ correspondence with Augustine, see Zangara (1990). 
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analogous narratives may best be clarified by means of an analysis of the narratives in terms 
of narrative structure, for which see diagram 20.205 

In the presentation of his narrative material, the author uses several devices in order to 
enhance its reliability and to make them fit in his argumentation. First, as the ‘abstract’ phase 
of both narratives shows, the narrator situates both narratives in the context of his stay in 
Milan in the years 384-387.206 Whereas the events of the first narrative probably take place in 
his circle of acquaintances there, the events of the second narrative take place in Africa while 
he is staying in Milan. Although the two stories are not in any way connected, by emphasizing 
this time/place coincidence the author suggests a kind of connection. The fact that both 
narratives have their own connection with the narrator’s stay in Milan serves to suggest a kind 
of relationship that actually does not exist, but makes it obvious to interpret the events in the 
first narrative in the light of what happens in the second one. 

Another, more elaborately used device, is the narration ‘with hindsight’. Both 
narratives are presented from a retrospective point of view. This enables the narrator to mould 
his narrative material in a form that suits his argumentation. The retrospective point of view 
appears in the following elements:207 

− The exclusive use of the perfect tense instead of, for instance, the narrative present; 
− Frequent use of embedded predications in the orientation and complication phase; 

these are mostly temporal, and offer information about the previous history in a 
compact way; by summarizing less important events of the narrative, the narrator 
accelerates the pace of the narrative; 

− Evaluative elements, like the superlative grauissime, details like contristari … 
testamentum; nimis anxio, sollicitus, and evaluative remarks like sicut mihi ipse … 
retulit; from these elements it appears that the narrator is overtly present; 

− Distal deictic adverbs, like tunc, which show that the narrator looks back upon the 
events from a later moment. 

 
The large amount of ‘narratorial control’ enables the narrator to tell the stories in a way that 
fits his argumentation. In both narratives, Augustine summarizes the less important previous 
history in subordinate clauses and participle clauses, presents the problem in the 
‘complication’ phase in a main clause, and takes the time for the narration of the solution of 
this problem in the ‘peak’ phase, the appearances of the dead father and the narrator himself 
respectively. The elaborate presentation of these appearances at the ‘peak’ moment is in 
accordance with their importance for the argumentative main line of the treatise. 
 In both narratives, the abstracts are very concise. They do not contain a summary of 
the events, but merely demand the audience’s attention for the fact that a narrative is 
following.208 The first narrative is introduced with a time indication (cum Mediolani essemus) 
and the announcement audiuimus, which may awaken the expectation of a narrative. In the 
beginning of the second narrative, by repeating the time indication of the first narrative, the 
narrator announces an event that happened around the same time, when he lived in Milan. 

                                                 
205 Terms derived from Labov (19774: 362 sqq.) and Fleischman (1990: 135 sqq.); see also Toolan (20012: 149); 
see the General Introduction, section 3.3.1 for a more elaborate discussion of the analysis in terms of narrative 
structure. 
206 Dulaey (1973: 75) finds a connection between the two dream narratives dating from Augustine’s time in 
Milan and the general interest Augustine shows in his early works for dreams and likenesses. According to 
Dulaey, around 386 Augustine was pondering about the theme of dreams, likenesses and reality. She refers 
among others to sol. 2.6.10-12 and Acad. 3.11.25. 
207 For a more elaborate discussion of the characteristics of this so-called diegetic mode in Latin narrative texts, 
see Kroon (2002: 191). 
208 For a definition of the ‘abstract’ phase, see Toolan (20012: 149-150); Allan (2007: 111). 
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Finally, the way in which both narratives come to an end also shows the effect of the 
narrator’s overt control over his material. As the diagram shows, the first narrative is neatly 
rounded off with a ‘resolution’, and in the ‘coda’ the narrator turns back to the argumentative 
main line. In the second narrative, however, the ‘resolution’ slot is not filled in. After the 
‘peak’, the narrative proper is abruptly broken off, and in a ‘coda’ the author turns back 
directly to his argumentation. Apparently, once the vision in the second narrative has 
occurred, the author is able to draw his analogy. The outcome of this narrative, or an 
epilogue-like ending, is not necessary, and would in fact needlessly detain the author from 
presenting the ‘output’ of his analogy. 

The analogy of both narratives is decisive for his argument: the fact that images of 
living people are seen in dreams while they themselves are absent, leads Augustine to the 
conclusion that the appearance of a deceased is not identical to the deceased himself either. 
This argument is not wholly sound. By stressing the resemblance of both narratives, the 
narrator obscures an important difference between the two dreams; in the case of the 
appearance of a living person, we are able to notice his physical absence from the scene where 
someone sees an image of this person in a dream, whereas the living are not able to ascertain 
whether or not the souls of the dead are absent from someone who is dreaming that they 
appear to him. 

The two narratives differ in their amount of details. In the first narrative neither the 
source of the story, nor the leading characters, nor the scene are mentioned by name, whereas 
in the second narrative these elements are all given. In the second narrative the narrator 
himself plays a part, which corroborates the reliability of the story. 
 
 
5. Section 12.15: Wandering the nether world 
 
In section 11.13 Augustine has told two dream stories, one of which includes the appearance 
of a deceased father, and the other, the appearance of the living Augustine. The comatose 
visions that are dealt with in section 12.15 combine these elements. The complex narrative in 
this section consists of a main narrative about the illness and recovery of a certain Curma. The 
terminally ill town counsellor Curma experiences a series of visions, in which he sees 
deceased and living persons, including Augustine himself. The narrative of these visions is 
embedded in the main narrative of illness and recovery. 

The visions are successively staged in a vague location in the other world where the 
departed are received and judged, then in a location on earth, and finally at the threshold of 
Paradise. Dulaey (1973: 205-206) compares this “visite complète” with pagan journeys to the 
underworld, as made by Odysseus, Er the Pamphylian, Pythagoras and Aeneas made. But 
although all these characters somehow obtain a view of the hereafter, they visit the 
underworld in different ways. Odysseus’ and Aeneas’ stops at Hades are both part of a longer 
travel narrative. They call at the underworld in normal, healthy condition, whereas Er the 
Pamphylian and Curma have a vision of the afterlife during a coma. Er has been fatally 
injured in a battle,209 and Curma is critically ill. 
 In his visions, Curma sees and meets both living and already deceased persons. He 
also envisages his own baptism by Augustine in Hippo. The vision ends with a summons to 
be baptized for real and for that reason he has to return to his earthly life. When Curma is 
indeed sent back to earth, he is informed that he has been erroneously summoned to the 
hereafter. It is not yet his turn to die; it is his namesake, another Curma living in the same 
village and blacksmith by occupation, who has to die. After the embedded narrative, taking 

                                                 
209 See Plato Respublica 10.614b-621b. 
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place in the hereafter, has been rounded off, the main narrative continues with Curma’s 
recovery and baptism in the terrestrial surroundings of Africa. 

Curma’s visions are composed of several topoi, for instance the prescience of 
someone’s death,210 the heavenly voice sending an (almost) deceased person back to earth,211 
the exhortation to be baptized,212 the experience of a liturgical act, viz. baptism,213 and the 
glimpse into the hereafter.214 

Due to the topical character of the Curma narrative, it has been compared to various 
other ancient near-death experiences. The predecessors most commonly mentioned are Eus. 
praeparatio euangelica 11.36.1 and Lucian. philops. 25.215 Eusebius quotes an anecdote from 
Plutarch’s work On the Soul, which is now lost. This quotation follows a quotation from Plato 
Respublica 10.614a5-d3, the myth of Er. In the story derived from Plutarch, a certain Antyllus 
dies from an illness, but revives, and explains that he was accidentally called to the nether 
world instead of Nicandas, a leather-worker living in the same village. The story ends with 
Nicandas’ death and Antyllus living happily ever after. In Lucian. philops. 25, the story of a 
near-death experience figures in a conversation about death and the hereafter. One of the 
interlocutors, Cleodemus, tells how he was very ill, and was led into Hades by a young man. 
There he learned from a Hades-like figure that he was erroneously brought into the shades. 
His time of life had not yet expired, whereas his neighbour Demylus, a blacksmith, had 
already exceeded his time limit. And indeed, a little later Cleodemus heard the mourners 
lament over the death of his neighbour. 

Both narratives contain elements that recur in the Curma narrative, for instance the 
mistake made in the administration of the hereafter, and the occupation of Demylus, a 
blacksmith like Curma’s namesake. 

In addition to these, there is another parallel, noticed by Ciccarese (1987): the 
catalogue of near-death experiences listed in Plin. nat. 7.52.176 sqq.216 In these sections, 
Pliny recounts a story he has derived from Varro: the elder of two brothers Corfidii dies, and 
his younger brother prepares his funeral; the elder brother revives, and explains that he has 
met his younger brother in the hereafter; at this meeting, the latter had asked his elder brother 
to take care of his daughter, and to use the funeral, originally prepared for his brother, for 
himself; the younger brother had also revealed the hiding place of a treasure. After this 
account by the elder Corfidius, messengers arrive and report the death of the younger brother. 
He is buried instead of the elder brother, and the discovery of the treasure serves to prove that 
the meeting in the underworld actually took place. Ciccarese does not focus on literal 
correspondences between the Curma narrative and the story in Pliny; rather, she demonstrates 

                                                 
210 Cf. Aug. Gn. litt. 12.17.36. 
211 Cf. Plin. nat. 7.52.176-179. 
212 The exhortation to get baptized may be seen as a summons to change one’s lifestyle. For other instances of an 
advice to get baptized, see e.g. Sulp. Sev. Mart. 7.5-7. For another example of a call to mend one’s ways, see 
Legenda Aurea 27.1. For more examples, see Dulaey (1973: 207 n. 43). 
213 Cf. Pass. Perp. 7.7-8. 
214 For an example of a look into the hereafter, see Sulp. Sev. uita Martin. 7.6, about someone who often tells 
that he had left his body and had been brought before the heavenly tribunal: idem tamen referre erat solitus se 
corpore exutum ad tribunal iudicis ductum; he had been sent back to earth due to Martin’s prayer. For other 
examples, see Amat (1985: 366-367). 
215 E.g. Dulaey (1973: 207-208) and Bremmer (2002: 96) refer to both these stories, without, however, paying 
attention to the issue of whether or not Augustine was familiar with Eusebius’ praeparatio euangelica or 
Lucianus’ Philopseudes. Bartelink (1987: 18) mentions the possibility that Augustine was familiar with Eus. 
p. e., which may be assumed because of similarities between the apologetic in Aug. ciu. and Eus. p. e. 
216 According to Ciccarese, Augustine must have been familiar with Plinius’ text. Hagendahl (1967: 670 sqq.) 
throws more light on this issue: Augustine refers to book 7 of Pliny’s naturalis historia only; although 
Hagendahl does not list any direct references to 7.52.176 sqq., Augustine may well have known this passage. See 
also Van der Meer (19833: 561), who states that Augustine was very familiar with Pliny’s naturalis historia. 
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that Augustine, and in his wake Gregory the Great, Christianized the pagan topos of the 
reviving dead.217 The return from the underworld develops from an amusing narrative in Pliny 
into an exhortation to conversion in Gregory the Great, with the baptism of Curma as an 
intermediary stage. 
 This interpretation forms a welcome addition to Bremmer’s view on the Curma 
narrative. Bremmer does not notice the fact that Curma was baptized twice: once in the 
imagination of his visions, and a second time after his recovery, when he was actually 
baptized by Augustine in Hippo.218 The interpretation by Ciccarese of the Curma narrative as 
a conversion narrative solves the problem described by Bremmer (2002: 96) in his 
comparison of modern reports of near-death experiences on the one hand and ancient and 
medieval narratives of near-death experiences on the other. In modern cases of a near-death 
experience, the revived patient frequently changes his lifestyle. Bremmer seems to overlook 
the fact that in the context of early Christianity, baptism is an initiation in a reformed 
lifestyle.219 
 The commentary to section 12.15 is preceded by a separate discourse-linguistic and 
narratological analysis of the Curma narrative. In this analysis, the two different baptism 
scenes, one in the embedded narrative, and one in the main narrative, will be clearly 
distinguished. 

                                                 
217 There are, however, some general correspondences between Augustine’s narratives in sections 11.13 and 
12.15 and the two narratives in Plin. nat. 7.52.176-179. Pliny narrates in a concise way, which is comparable to 
the narratives in 11.13, rather than to the Curma narrative in 12.15. Pliny uses non-recapitulative settings, such 
as accusative and infinitive constructions and participle constructions, for the introduction of his narrative, and 
finite verbs for the ‘peak’ events: adnuntiauere – repertum est. The discovery of a treasure in Pliny’s first 
narrative is, in a way, comparable to the receipt rediscovered by the son in cura mort. 11.13. The fact that the 
dreamer indeed finds an object at the location revealed in the dream, serves to ‘prove’ the reliability of the 
dream. The structure of the second narrative in Plin. nat. 7.52.178-179 shows some correspondences with the 
Curma narrative in cura mort. 12.15; first, a lexical correspondence: the injured officer Gabienus lay on the 
shore of Sicily, iacuit in litore toto die; cf. cura mort. 12.15, paene mortuus iacuit aliquot diebus. After this 
concise announcement in the report mode, the narrator zooms in on the events, in a segment in the narrative 
mode; after a sequential adverb and a time indication (deinde, cum aduesperauisset), the successive events are 
narrated: petiit – misit – dixit. After Gabienus’ account of his experiences in the other world, the outcome of the 
story is summarized with idque ita euenit. The outcome itself is left out of the narrative; the author is interested 
in naturae opera, non prodigia. 
218 Bremmer (2002: 95) quotes the order for baptism in Curma’s vision, and continues: “And that is what Curma 
did at Easter, without telling his experience to Augustine, by whom he had been earlier baptised.” 
219 For the reformed lifestyle after baptism, see Grossi (1994: 587). 
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SECTION 11.13 
 
 
sic autem infirmitas humana sese habet, ut, cum mortuum in somnis quisque uiderit, 
ipsius animam se uidere arbitretur, cum autem uiuum similiter somniauerit, non eius 
animam neque corpus, sed hominis similitudinem sibi adparuisse non dubitet. 
 
In this sentence the first occurrence of the particle autem marks the presentation of the next 
step in the argumention, which involves two specific cases, i.e. two narratives. This use of 
autem is described by Kroon (1995: 276): “autem is especially in place in didactic and 
philosophical prose, that is, in text types in which a transparent and stepwise presentation of 
the material is an essential requirement for the success of the text”. 
 In two contrasting sentences Augustine summarizes the misconception he wants to 
eliminate. This misconception consists of a distinction between appearances of the dead on 
the one hand and the living on the other, a distinction that, in Augustine’s opinion, is made 
erroneously. Generally, when someone sees a dead person in a dream, he assumes (arbitretur) 
to see his soul (ipsius animam). When, on the other hand, he dreams of a living person, he is 
quite sure (non dubitet) that not the soul, but a likeness of the living person appears (non eius 
animam neque corpus, sed hominis similitudinem … adparuisse). The words used in this 
sentence to describe the general opinion on appearances of the living are used again in the 
next sentence for the description of Augustine’s opinion on the appearances of both living and 
dead. This lexical repetition underscores Augustine’s opinion that appearances of the dead do 
not differ from appearances of the living as regards their virtual nature: 
 
Appearance living non eius animam neque corpus sed hominis similitudinem sibi adparuisse 
Appearance dead non animae sed similitudines adparere dormientibus 

 
infirmitas humana 
The expression infirmitas humana (or fragilitas humana, condicio humana) is found already 
in pagan literature, reflecting the fact that human life is insecure, due to the threats of illness, 
war, poverty and other disasters. The expression is also used in Liv. 30.31.6, where Hannibal 
discusses with Scipio the risk of losing the war, and Scipio self-assuredly answers that he 
reckons with both the infirmitas humana and the power of fortune. 

In patristic literature the expressions are given several new meanings. Both fragilitas 
humana and infirmitas humana are used to refer to the incarnation of Christ, for the first time 
by Novatian (De Trin. 11.4.9); or to the sinful nature of man. 

In addition to these meanings Augustine also uses infirmitas humana and fragilitas 
humana to indicate the fragility of the human body, and the limited nature of human 
knowledge. For a more elaborate discussion of infirmitas-fragilitas humana, see Bartelink 
(1991). 

In the present chapter Augustine adduces the infirmitas humana as the cause of 
people’s ignorance about the real nature of appearances of the deceased in dreams. He will 
falsify their opinions in this matter by setting two dream narratives side by side. See the 
introduction to sections 11.13-12.15, section 4. For a comparable instance of infirmitas 
humana, see cons. eu.1.6.9. Here Augustine describes how Iohannes supra nubila infirmitatis 
humanae uelut aquila uolat, where he ‘witnesses the light of the unchangeable truth with the 
very sharp and stable eyes of his heart’. 
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cum mortuum in somnis quisque uiderit / cum autem uiuum similiter somniauerit 
For quisque meaning ‘someone’, see the commentary on section 1.1, lemma cuique. 

It is remarkable that Augustine uses the verb uidere for the dream vision of a dead 
person, whereas in the case of a living person, he uses the verb somniare. The difference may 
be taken to reflect an alleged difference between the two types of dream visions, a difference 
that in Augustine’s opinion does not exist. 
 
 
quasi non possint et mortuorum hominum eodem modo nescientium non animae, sed 
similitudines adparere dormientibus. 
 
‘as though it would be impossible that, in the case of deceased persons also, not their souls 
but a likeness appears to the sleeping, while the dead themselves are not aware of their 
appearance’. In this sentence the words non animae / sed similitudines / adparere, used in the 
preceding sentence for the appearances of the living only, are reused for the description of the 
appearance of both living and dead. 
 
mortuorum hominum eodem modo nescientium 
In section 10.12, Augustine has already suggested that the dead may appear in dreams of the 
living without being themselves aware of their appearance: quid mirum, si nescientes mortui 
nec ista sentientes tamen a uiuentibus uidentur in somnis. In section 11.13, he elaborates this 
suggestion; in two dream narratives he offers an argument by analogy. 
 For a summary of the use of nescire in sections 10.12-12.15, see the commentary on 
12.15, lemma utrosque … nescientes. 
 
 
pro certo, cum Mediolani essemus, audiuimus, quod cum debitum repeteretur a quodam 
defuncti patris cautione prolata, quod filio nesciente a patre iam fuerat persolutum, 
contristari homo grauissime coepit atque mirari, quod ei pater moriens non dixerit, quid 
deberet, cum fecisset etiam testamentum. 
 
The first dream narrative involves the appearance of a dead father, who relieves his son from 
a debt that had already been paid. In this dream narrative, two familiar motives are combined; 
the ‘telepathic dream’, in which a beloved dead person appears to a relative, and the ‘oracle 
dream’, in which a parent or other authoritative person appears and provides the dreamer with 
advice, prophecy or warning. For an overview of various antique interpretations of the “songe 
télépathique”, see Amat (1985: 269-272); Dodds (1951: 107) discusses the ‘oracle dreams’ in 
ancient Greek texts, and makes clear that already in the early third century BCE this type of 
dream was explained as “‘natural’ clairvoyance of the mind itself or (…) chance or (…) wish-
fulfillment”. For this explanation, Dodds refers to the Greek medical writer Herophilus; for a 
quotation by Herophilus, see Dodds (19516: 124 n. 28). 
 
pro certo 
With pro certo, ‘for a certainty’, the narrator aims to make the story that follows more 
convincing and trustworthy, which is all the more necessary because the source of the 
narrative is not known by name (audiuimus). 

For pro certo used as a synonym to re uera, see TLL 3.916.30 sqq., especially 69-77. 
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cum Mediolani essemus 
With this implicit time indication, the author makes clear that he switches from the here and 
now of his argumentation to a narrative in the distant past. Augustine went to Milan in 
autumn 384 to be professor of rhetoric, and returned to Africa in 387; therefore the events 
narrated here must have taken place more than thirty years earlier than the writing of cura 
mort. For biographical details, see further Brown (20002: 595 sqq.). 

The point of time at which the events of the first narrative took place is not mentioned 
explicitly. Augustine has heard about them during his stay in Milan. It is likely that the events 
had taken place shortly before he heard about them. The events of the second narrative related 
in section 11.13 actually happened during Augustine’s Milanese years. Although the 
similarity of the scene of the action in both stories is in fact irrelevant, the analogy clearly has 
a rhetorical function: it suggests that the two stories confirm each other’s significance. See 
also the introduction to sections 11.13-12.15, section 4. 
 
audiuimus, quod 
For quod-clauses instead of accusative and infinitive constructions after uerba dicendi et 
sentiendi, see the commentary on section 10.12, lemma dicentibus … loquentes. The son’s 
reaction to the sudden appearance of a debt (contristari homo grauissime coepit atque mirari, 
quod …) forms the core of the embedded quod-clause. This central state of affairs may be 
presented with more relief in a clause with a finite verb than in an a.c.i. 
 In this case, the quod-clause forms a complex embedded predication; ‘heavy’ 
constituents like this are usually placed after the governing verb, like here after audiuimus. 
The choice for a subordinate clause instead of the accusative and infinitive construction may 
be connected with the complexity of the embedded predication and its place at the end of the 
sentence. 
 
cum debitum repeteretur a quodam defuncti patris cautione prolata 
Several subordinate clauses and participle constructions are inserted into the quod-clause, 
which inform the reader about earlier events in the narrative. These phrases form non-
recapitulating settings, concise text units in which less important events of the narrative are 
summarized. The use of this type of settings results in an accelerated pace of narrating. 

In the first subordinate clause the cause of some trouble is presented, cum debitum 
repeteretur a quodam, ‘when a debt was claimed back from someone’. The details of the 
narrative remain vague; the reader is not informed about the place or time of the scene, and 
the characters remain anonymous. The debtor is referred to with the unspecific pronoun 
quodam; the narrator mentions a dead father, who apparently has left a debt to his heir. This 
child of his, at a later stage in the narrative, will turn out to be an adult son; see below, lemma 
quo inuento iuuenis … persoluta. 

Subsequently, with a few words the audience is informed about two important matters, 
the death of the debtor and the existence of a cautio, “a written undertaking, guarantee, 
pledge” (OLD s.u. 3). 
 
quod filio nesciente a patre iam fuerat persolutum 
As the use of the pluperfect fuerat persolutum indicates, this quod-clause still forms part of 
the previous history presented in the ‘orientation’ phase. The relative clause quod … 
persolutum and the embedded ablative absolute together form two other non-recapitulating 
settings, by which the audience is informed in a concise way about the previous history of the 
debt. Although the son appears not to know what has happened, the debt turns out to have 
already been paid before the father died. These units are, in turn, embedded in the quod-clause 
governed by audiuimus; in the latter clause (quod … contristari homo grauissime coepit …) 



Section 11.13 

 266 

the narrator calls attention to the trouble caused to the son by the debt, and the misery he has 
to deal with because he is not acquainted with the real facts. 

By sharing this knowledge with his audience, the narrator creates a situation of 
dramatic irony, and in this way increases the suspense and the sympathy with the son among 
his audience. This and other types of suspense caused by a difference in knowledge between 
audience and character are discussed in Bal (20023: 160-161). 

For fuerat used instead of erat, see the commentary on section 1.2, lemma facta 
fuerint. 
 
contristari homo grauissime coepit 
After the series of subordinate clauses in the ‘orientation’ phase, the narrator sketches the 
‘complication’ in a new sentence. The thought of an unsolved debt appears to cause a great 
distress to the son. The predicate coepit indicates the start of this distress. The semantics of 
coepit, representing a new development in the course of events, make this verb suitable for 
the indication of the beginning of a new phase in the narrative. In late Latin coepi with an 
infinitive is widely used as a description of the ingressive aspect of the perfect, comparable to 
the Greek aorist: ‘The man became very upset’. See Szantyr (1965: 303; 319). 

In the present representation of the son’s emotions, the pace of the narrative is slowed 
down, and the audience will more intently anticipate a way out of the problem. The 
superlative grauissime, an evaluative comment by the narrator, adds to this tension, since it 
indicates that the son has fallen into a very difficult situation. The occurrence of 
psychological details, like the son’s distress and wonder in the present narrative, is typical for 
the ‘complication’ phase; see Allan (2007: 114). As we will see below (lemma quo non 
intellecto), the complication in the second narrative in section 11.13 also consists of the 
emotional reaction of the main character to a problem he cannot solve. 
 
homo 
For the use of ‘generic’ nouns like homo and iuuenis instead of an anaphoric pronoun, see 
Pinkster (1990: 247). In TLL 8.2882.13 sqq. the anaphoric use of homo is mentioned. In some 
instances it is used contemptuously or derisively, but this quite common contemptuous 
connotation is not the case here in section 11.13. 
 For a comparable use of the noun iuuenis, see below, the lemma on quo inuento 
iuuenis … persoluta. 
 
mirari, quod ei pater moriens non dixerit, quid deberet, cum fecisset etiam testamentum 
In three additional subordinate clauses the audience is informed about the testament left 
behind by the father. The fact that he had made his will, but apparently had left a debt 
unmentioned, adds to the emotional tension felt by the audience, who already know that in 
fact there is no debt. From the phrase quod ei pater moriens non dixerit quid deberet, the 
reader gets the impression that father and son were on speaking terms with one another. This 
makes the astonishment of the son all the more understandable. 
 
 
tunc ei nimis anxio adparuit idem pater eius in somnis et ubi esset recautum, quo illa 
cautio uacuata fuerat, indicauit. 
 
The deictic adverb tunc signals that a new, important step in the narrative is made, the 
appearance of the deceased father coming to the rescue of his son. The two successive events 
in the main clause, referred to by adparuit – indicauit, constitute the climax of the story. The 
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relative clause quo illa cautio uacuata fuerat forms a non-recapitulating setting, and makes 
clear in which way the son will be able to shake off his burden of debt. 
 
ei nimis anxio 
The praedicativum nimis anxio, specifying the syntactic complement ei, forms another 
evaluative element by the narrator; it confirms the impression that the son is desperate and the 
father’s help more than welcome. A constituent with the syntactic function praedicativum 
agrees with one of the other constituents in the sentence, e.g. the subject, object, indirect 
object, or complement, and offers specific information about this constituent. See Pinkster 
(1990: 142 sqq.), where example 38 on p. 147, like nimis anxio, offers a praedicativum 
referring to a (syntactic) complement: mi inani atque inopi subblandibitur; “She will flatter 
me, while I am poor and without my money” (Plaut. Bacch. 517). Pinkster (1990: 276 n. 8) 
sums up the many different names with which this phenomenon is called in various 
languages. 
 
adparuit idem pater eius in somnis 
For adparere as a synonym with in conspectum prodire, uenire, comparere, se ostendere, see 
TLL 2.261.45 sqq. TLL 2.262.18 sqq. offers many examples of adparere with prodigies, 
dreams or gods as grammatical subject; however, only one example is mentioned of the 
expression adparere in somnis, Vulg. Mt.1.20: haec autem eo cogitante ecce angelus domini 
in somnis apparuit ei dicens … Indeed, most of the instances of adparere in somnis are 
references to or quotations from this Bible passage. The expression does not occur outside 
early Christian texts, and subjects other than dead, divine or angelic are rare. Two examples 
of adparere in somnis with living human subjects are offered in an. et or. 4; in section 21.34, 
in a theoretical discussion of dreams, the author invites his addressee to imagine the 
appearance of oneself in a dream: cum suo corpore sibi apparet in somnis; for a second 
example, see ibid. 4.17.25. The conspicuus iuuenis in Aug. ep. 159.3 is probably an angel; see 
Amat (1985: 113). 

For the comparable expression uenire in somnis, which, by contrast, does occur in 
classical texts, see the commentary on section 17.21, lemma uenisset in somnis. 

The pronoun idem in late Latin is more or less interchangeable with is; see Szantyr 
(1965: 188). The constituent idem pater eius, ‘that father of his’, forms a rather emphatic 
reference to the father, who as the subject in the preceding clause is still present in the 
audience’s minds. This emphasis may be an expression of the surprise effect caused by the 
father’s appearance in the son’s dream: ‘his father, would you believe …’ 

The appearance of a beloved dead is a recurring theme in classical Latin literature; see 
Amat (1985: 269 sqq). With the first dream narrative in section 11.13, Augustine elaborates 
on this theme. At the same time, he denies the possibility that the dead father was present in 
the neighbourhood of his son, or that he sent a message to his son in the form of a ‘telepathic 
dream’. That Augustine does not believe in the possibility of communication between dead 
and living, becomes all the clearer in section 13.16 where he announces that his mother, after 
her death, never got in contact with him. This part of section 13.16 forms the counterpart of 
the first dream narrative in section 11.13; see further the commentary on 13.16, lemma si 
rebus uiuentium … uiueret. 
 
et ubi esset recautum, quo illa cautio uacuata fuerat, indicauit 
The son is offered a way out of his awkward position. There is a receipt with which he can 
refute the false accusation. In the relative clause quo illa cautio uacuata fuerat information 
already familiar to the audience is now shared with the son. 
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The noun recautum is not mentioned in OLD or Lewis-Short. Blaise-Chirat s.u. 
translate as “quittance, reçu (qui annule une caution)”, referring to Aug. cura mort. 11.13. 
 
 
quo inuento iuuenis atque monstrato non solum falsi debiti calumniam propulsauit, sed 
etiam paternum recepit chirographum, quod pater non receperat, quando est pecunia 
persoluta. 
 
Now that the appearance of the father has offered a solution to the son’s problem, the 
narrative is rounded off in one complex sentence. The participle construction quo inuento 
atque monstrato forms a non-recapitulating setting, and contains an anaphoric constituent, 
quo, referring back to the recautum. By this setting, the course of events is briefly 
summarized; in narratological terms, this summary causes an acceleration in the pace of the 
narrative. 

Like homo in the first sentence of the narrative, the noun iuuenis is used by way of 
anaphoric pronoun. A lexical anaphoric reference of this particular type is necessary because 
the discourse topic shifts from the father to the son, iuuenis meaning ‘the younger man’. 

The main clause contains the successive events of the happy ending: propulsauit, 
recepit. 
 
chirographum, quod pater non receperat 
The last words of the narrative reveal the cause of all the trouble. The father had paid the debt, 
but the creditor did not return the chirographum, the IOU, handwritten by the father. For 
chirographum, see Blaise-Chirat s.u.: “engagement écrit, reconnaissance”; as a post-classical 
example, Ambr. epist. 7.44 is mentioned; Ambrose recounts various works of mercy, one of 
which is the tearing up of an obligation: si scidisti chirographum debitoris, membra tua arma 
iustitiae sunt; “if you tear up the debtor’s bond, your limbs are the weapons of justice” 
(tr. Beyenka). 
 
quando est pecunia persoluta 
The use of the perfect tense est persoluta seems a bit surprising, after the pluperfect receperat 
in the preceding clause. This pluperfect, first and foremost, forms a contrast with recepit: the 
son received the obligation which his father had not been given. The phrase quando est 
pecunia persoluta may best be explained as a ‘report’ by the author, that does not belong to 
the narrative proper. The point of time at which this event happened is linked directly to the 
moment of narrating, and forms an announcement by the narrator, rather than one of the 
events that happened in succession. The perfect is used because the event narrated happened 
at a moment anterior to the moment of narrating. For the ‘report’ mode, see the analysis of 
section 12.15, section 2. 
 
 
hic utique putatur anima hominis curam gessisse pro filio et ad eum uenisse 
dormientem, ut docens, quod ignorabat, magna molestia liberaret. 
 
The ‘actual’ present putatur marks the transition from the narrated world, back to the here and 
now of the narrator. He concludes his narrative with an evaluative sentence, in which he 
draws attention to an element that is essential to his argumentation: the interpretation of the 
father’s appearance as the father himself. 

The evaluative adverb utique forms a comment on the deictic adverb hic; people think 
that, in this case at any rate, the father’s assistance to his son is beyond question. Although in 
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general distal deixis is preferred in the sealing off of a narrative (Toolan 20012: 157), the 
adverb hic may be fitting here because it is the very first word following the narrative which 
has just finished. Moreover, hic is often used in a summarizing function; it refers to the 
preceding part of the narrative, and, at the same time, forms the basis for the next step in the 
discourse; in this case an assumption Augustine wishes to discuss. For this summarizing 
function of hic, see Bolkestein (2000: 115-116). 
 
hic utique putatur anima hominis curam gessisse pro filio 
Although thirteen of the manuscripts read itaque instead of utique, the latter variant is more 
probable as it is paralleled in the final sentence of the second dream narrative: ambobus 
utique nescientibus. 

With the present instance of utique the people’s opinion is emphasized: ‘In this story 
(hic), in any case, people think that …’ Yet with his second narrative Augustine will 
demonstrate that the people’s assumption is not correct. 

The expression curam gerere pro forms part of the title of the treatise under 
discussion, De cura pro mortuis gerenda. For other instances see TLL 4.1459.83-1460.1: 
curam gerere pro aliquo uel aliqua re. One of the parallel instances offered in TLL is Aug. 
praed. sanct. 1.2: eos fratres, pro quibus geritis piam curam, “these brothers on whose behalf 
you show such pious solicitude” (tr. Mourant-Collinge). 
 
ad eum uenisse dormientem 
When speaking about appearances in dreams, Augustine avoids the use of words that indicate 
a reality that in his opinion does not exist, for instance the noun uisitatio and the verb uenire. 
As Dulaey (1973: 111) states: “on risque de croire à une ‘visite’ extérieure de l’âme du mort 
ou encore de l’ange, ce qu’Augustin veut éviter. Pour la même raison, il évite le mot uenire.” 
In the present clause Augustine does use the verb form uenisse, but only to render the 
thoughts of other people about the appearance of the dead father; in Augustine’s opinion, 
these thoughts are erroneous. 
 
ut docens, quod ignorabat, magna molestia liberaret 
The expression magna molestia, with alliteration of -m, once more stresses the seriousness of 
the son’s awkward situation. 
 
 
sed eodem ipso ferme tempore, quo id audiuimus, id est nobis apud Mediolanum 
constitutis Carthaginis rhetor Eulogius, qui meus in eadem arte discipulus fuit, sicut 
mihi ipse, posteaquam in Africam remeauimus, retulit, cum rhetoricos Ciceronis libros 
discipulis suis traderet, recensens lectionem, quam postridie fuerat traditurus, quendam 
locum offendit obscurum, quo non intellecto uix potuit dormire sollicitus. 
 
With sed the second narrative is introduced. This story took place at about the same time as 
when Augustine was informed about the first story, eodem ipso ferme tempore, quo id 
audiuimus. As he has informed his audience earlier in this section, he was in Milan at that 
time. 

In the same way as in the first narrative, subordinate clauses and participle 
constructions are used as non-recapitulating settings, to present the introductory events of the 
story. In contrast with the first narrative, in this one the preparatory events are rendered in 
chronological order, and follow the course from the general situation (Eulogius, rhetoric 
teacher in Carthage) to his specific problem: one passage in a work by Cicero on rhetoric, that 
keeps him awake in the night. 
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eodem ipso ferme tempore, quo id audiuimus, id est nobis apud Mediolanum constitutis 
The second dream narrative is introduced with a double time indication. The author 
emphasizes the coincidence in time between both narratives, and associates both of them with 
the period of his stay in Milan. The first has come to his attention during his stay there, the 
second happened at the same time, but came to his attention much later. By connecting both 
narratives to the same time and place, the author suggests a relationship between them which, 
in fact, does not exist. At the end of the second narrative, the author will interpret the 
appearance of the dead father in the first narrative by comparing it to the appearance in the 
second, of himself. The suggestion of cohesion between both narratives prepares the audience 
to accept this interpretation of the first narrative in the light of the second one. 

With the explanation id est nobis apud Mediolanum constitutis, emphasis is laid on the 
fact that Augustine was in Milan while the events of the second story happened. This will turn 
out to be of crucial importance to the argumentation based upon the two narratives. Augustine 
is the one appearing in the dream that is recounted in the second story. The dream is 
experienced by a former pupil of his, Eulogius, who lived in Carthage at that time. The fact 
that Augustine was staying in Milan while Eulogius experienced his dream in Carthage, 
makes it obvious that he was not physically present in the dream. 

For another example of an anecdote introduced by the expression nobis apud 
Mediolanum constitutis, see s. 318.1. 
 
Carthaginis rhetor Eulogius, qui meus in eadem arte discipulus fuit 
This Eulogius is probably Eulogius Favonius, author of a commentary on Cicero’s Somnium 
Scipionis, entitled Disputatio de somnio Scipionis. The only extant manuscript of this text 
mentions as author Fauonius Eulogius orator almae Carthaginis. See Mandouze (1982: 365). 

From 376 until 382 Augustine was a teacher of rhetoric in Carthage. In Eulogius’ case, 
his teaching will have left more than just “a smattering of Cicero”, an outcome which, 
according to Brown (20002: 54), wealthy families aimed for by sending their sons to 
Augustine’s classes. For Augustine’s position among these families, see further Brown 
(20002: 54-57). 

Fuhrer (2002: 1157) suggests that Eulogius studied under Augustine in Milan: 
“A. nennt in cura mort. 13 den Carthaginis rhetor E. seinen Schüler aus der Zeit seiner 
Tätigkeit in Mailand”. Apparently, she bases this suggestion on the present lemma. This 
suggestion blurs the physical distance between Augustine and Eulogius at the time of the 
dream, which is essential to Augustine’s argument here. 
 
sicut mihi ipse, posteaquam in Africam remeauimus, retulit 
This evaluative remark does not pertain to the story line; it serves to emphasize the reliability 
of the ongoing narrative, of which Augustine got a firsthand report. 

Augustine met with Eulogius in 388, after his return from Ostia to Carthage. Unlike in 
the first narrative, the source of the second story is known by name. He is at the same time 
source and main character; moreover, Augustine, the narrator, also plays a part in the 
narrative. 

This double role of narrator and main character also occurs in Plin. epist. 7.27, another 
text consisting of a mixture of narrative and argument; see Kroon (2002: 193 sqq.), and the 
introduction to sections 11.13-12.15, note 188. 
 
rhetoricos Ciceronis libros 
The words rhetorici libri formed the original title to Cicero’s early work De inuentione. He 
had planned to write a more comprehensive work on oratory, and some of the oldest 
manuscripts of De inuentione bear the title Rhetoricorum libri or Rhetorica; see Achard in the 
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introduction to his edition of inu. (1994: 5 n. 2). This ancient title is mentioned by several 
authors; Quintilian refers to inu. many times with the title Rhetorici (libri), e.g. 3.6.50, 
a reference to inu. 1.8.10: posuerat et Cicero in libris rhetoricis facti, nominis, generis, 
actionis; “Cicero again in his Rhetorica had assumed four issues: of Fact, of Name, of Kind, 
and of Legal Process” (tr. Hubbell). For other examples, see Testard (1958: 8 n. 4). 

Hier. in Abd. prol. also uses the title Rhetorici when he quotes Cicero’s description of 
his juvenile works in De orat. 1.2.5: dicit et Tullius tuus, adolescentulo sibi incoata quaedam 
et rudia excedisse; ‘your Cicero also says that some of the works he wrote when he was quite 
young, consist of a first, unpolished draft only, as the subject matter had gone beyond his 
capabilities at that time’. Jerome interprets this passage as a remark on two works by Cicero, 
tam de libris ad Herennium, quam de rhetoricis. See also Hier. adu. Rufin. 1.16. 
 
recensens lectionem, quam postridie fuerat traditurus 
Both tradere and lectio are used here with a specific connotation of teaching. For tradere, see 
Blaise-Chirat s.u. trado 3, “lire, expliquer (un texte aux élèves): Aug. cur. mort. 11.13”. For 
lectio as an educational notion, see TLL 7.2.1086.27 sqq., where lectio is interpreted as a part, 
chapter or section of a book. As examples of this use of lectio TLL offers not only cura mort. 
11.13, but other instances as well; among them Hilarian, pasch. 14, where he discusses the 
difference between Pascha nostrum and Pascha Iudaeorum; Hilarian announces an 
explanation of this difference in the next section of his treatise: quod in lectione sequenti mei 
operis clara ratione monstratur. For more examples see TLL s.u. 

For recensere, see Blaise-Chirat s.u. 3 “relire, rappeler”. 
 
fuerat traditurus 
The pluperfect fuerat combined with the future participle traditurus has to be interpreted in 
relation to the moment in the past to which recensens lectionem refers. The state of affairs 
fuerat traditurus takes place at a moment t1 before recensens, which itself takes place at a 
moment t2 in the past. Eulogius first had the intention to give a specific lecture on Cicero, 
then he prepared this lesson, after which, at moment t3 in the past, he was faced with the 
obscure passage. 
 
Diagram 21. Time in the narrated world: successive events 
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For a comparable instance of the pluperfect of esse combined with a future participle, see 
section 8.10, quod non fuerant peracta morte sensuri. 
 
quendam locum offendit obscurum 
After a series of non-recapitulating settings, the main clause, which started with the subject 
Carthaginis rhetor Eulogius, continues. The narrator unfolds the complicating event. 
 
quo non intellecto uix potuit dormire sollicitus 
The relative quo refers to locum obscurum; the participle phrase as a whole, quo non 
intellecto, concentrates on the difficulty Eulogius has with the interpretation of the 
incomprehensible passage. He reacts to this problem with concern, which leads to insomnia; 



Section 11.13 

 272 

the emotional reaction of concern is emphasized by the place of the word sollicitus in final 
position. As in the first narrative in section 11.13, in this instance as well the ‘complication’ 
phase contains events that take place in the mind of the main character; cf. the lemma 
contristari homo earlier in the commentary to this section. 

The place of the adjective sollicitus fits neatly with the cursus tardus, but it may as 
well have been given this marked position for reasons of emphasis. 
 
 
qua nocte somnianti ego illi quod non intellegebat exposui, immo non ego, sed imago 
mea nesciente me et tam longe trans mare aliquid aliud siue agente siue somniante et 
nihil de illius curis omnino curante. 
 
The climax of the narrative consists of the dream in which Eulogius’ former teacher of 
rhetoric, Augustine, appears in his dream and explains the obscure Cicero passage to him. The 
perfect predicate exposui represents this step on the main line of the narrative. Directly after 
this event, the narrative is ended; unlike in the first narrative, in this case the narrator does not 
pay any attention to the aftermath. Instead, in an evaluative sentence, he reflects on the nature 
of his appearance in the dream. Apparently, the narrative has delivered the ingredients 
necessary for Augustine’s argumentation, and a narrative epilogue would only distract him 
from the main line of his discussion. 

Ironically, the solution to his insomnia comes up only after he has finally fallen asleep. 
Testard (1958: 48-49) thinks that Augustine’s lessons had been so impressive, that the 
memory of them brought Eulogius a dream containing a solution to his problem. 
 
qua nocte somnianti ego illi quod non intellegebat exposui 
Within the given situation – Eulogius asleep – a new character, the narrator himself, enters the 
stage. This discourse topic shift is marked with the personal pronoun ego. The narrator’s own 
appearance marks the essential next step in the narrative, the explanation of the obscure 
Cicero passage. In this event, Eulogius has the role of recipient, represented by the dative 
pronoun illi. 
 The pronoun ego is nuanced emphatically by the contrasting phrase immo non ego, sed 
imago mea, which follows immediately after the finite verb representing the event. This 
nuance is necessary in order to avoid the impression that Augustine himself would have 
appeared. For this use of ego, see Pinkster (1986; 1987b). 
 
immo non ego, sed imago mea 
In the first sentence of section 11.13 Augustine does not use the word imago, but similitudo to 
indicate the emergence of a living person in a dream: hominis similitudinem sibi adparuisse 
non dubitet. That Augustine uses imago here might be explained by the fact that he has 
arrived at the final stage of his narrative. In the reflection on his own appearance in Eulogius’ 
dream, similitudo would not adequately express the relationship between the representation in 
the dream and the represented original. As Augustine has already set forth in diu. qu. 74, 
similitudo includes a likeness, but not a relationship to an original, whereas imago includes 
both. Augustine’s discussion of the difference between the concepts imago, similitudo and 
aequalitas has been treated by Markus (1964: 125-126). He phrases the typical feature(s) of 
imago as follows: “The special feature which distinguishes an image-likeness from any other 
likeness is that an image is somehow dependent on an original, which it ‘expresses’ 
(Augustine uses the passive: ‘from which it is expressed’).” This is a rephrasing of diu. qu. 
74: ubi imago, continuo similitudo non continuo aequalitas, ut in speculo est imago hominis; 
quia de illo expressa est, est etiam necessario similitudo, non tamen aequalitas, quia multa 
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desunt imagini, quae insunt illi rei de qua expressa est; “where there is an image, there is 
necessarily a likeness, but not necessarily an equality; for example, there is in a mirror an 
image of a man. Because the image has been copied from him, there is also necessarily a 
likeness; but, nonetheless, there is no equality, because there is absent from the image much 
that is present in that thing of which it is the copy” (tr. Mosher). 

In the case of Eulogius’ dream, the image of Augustine must have been based on 
Eulogius’ memory of him, and in this way the image had a relationship with the original, 
Augustine himself. Eulogius did not simply see someone who looked like Augustine 
(similitudo), but the image of Augustine as this was stored in his memory. The fact that the 
image of Augustine in his dream was connected with the ‘original’ Augustine, raises the 
question whether or not he himself was present in the dream. Since the author himself is 
involved in his narrative, he has the authority to settle this issue. He is able to exclude the 
possibility of having appeared himself in the dream, because he was not in the dreamer’s 
surroundings at that time. The contrast between ego (Augustine himself as he resided in 
Milan) and imago mea (his appearance in the dream of Eulogius), makes clear that he was not 
actually present himself. 

For memory as a source of images, see Bochet (2008b: 511). 
 
nesciente me et tam longe trans mare aliquid aliud siue agente siue somniante et nihil de 
illius curis omnino curante 
The ending of the second narrative is shaped in the form of a climax. Augustine was not 
aware that Eulogius was dreaming about him, since he was at the far side of the 
Mediterranean, doing or even dreaming of something else; Augustine did not have any 
worries at all about the problem of Eulogius. There was no possibility that Augustine could 
personally come to his assistance. 
 The possibility that Augustine was ‘dreaming of something else’ gives a suggestion of 
exhaustivity, whereas the question of whether Augustine was awake or sleeping at the time of 
Eulogius’ dream is in fact an irrelevant detail. 
 
et nihil de illius curis omnino curante 
The phrase nihil de illius curis omnino curante echoes the words curam gessisse pro filio in 
the first narrative, where the father is thought to have taken care of his son by appearing in a 
dream. A comparison between the analogous narratives leads Augustine to the conclusion that 
this thought is wrong. Augustine was not concerned about his former pupil’s worries, since he 
was elsewhere and could not have known about them. Likewise the dead father could not 
have taken care of his son, since he had no knowledge of the problems of the living. This lack 
of knowledge among the deceased about the vicissitudes of the living cannot, of course, be 
conclusively proven, but has to be inferred from the fact that Augustine himself did not have 
any worries about Eulogius’ cares either. The paronomasia of cura and curare corroborates 
this inference, ‘(not) concerned about the concerns of another’. 
 The expression curare de is used here in the sense “to worry or care about” (OLD s.u. 
8b). For this use, see also ciu. 2.6, where Augustine discusses the idea that the gods of the 
pagans were not interested in the affairs and conduct of the states and peoples that worshipped 
them: de uita et moribus ciuitatum atque populorum a quibus colebantur illa numina non 
curarunt. For an example in a classical author, see Cic. Att. 13.21.3, where Cicero refutes 
Atticus’ translation of the Greek ἐπέχειν with inhibere: uides, quanto hoc diligentius curem 
quam aut de rumore aut de Pollione; “you see how much more anxiously concerned I am 
about this sort of thing than about the rumour, or Pollio, or Pansa either” (tr. Schackleton 
Bailey). 
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quomodo fiant ista nescio; sed quomodolibet fiant, cur non eodem modo fieri credimus, 
ut in somnis quisque uideat mortuum, quomodo fit, ut uideat et uiuum, ambobus utique 
nescientibus neque curantibus, quis uel ubi uel quando eorum imagines somniet? 
 
The conclusion is based on the analogy between the two dream stories. Augustine presents his 
conclusion in a manipulative question sentence, emphatically introduced by the words cur 
non … credimus. This wording leaves no room for the reader to see a difference between the 
two narrated dreams. The most important difference between them, the fact that the 
appearance of a living person might not be the same as that of a deceased, is obscured in the 
wording of the rhetorical question. The author assumes that appearances both of living and 
deceased people are of the same nature: eodem modo fieri, whereas the audience is not able to 
verify this assumption. In the case of the appearances of the living, the audience would be 
able to establish by experience the physical distance between a person and his appearance in a 
dream. In the case of appearances of the dead, however, this experience is physically 
impossible, and the audience will not be able to come up with a satisfying answer to the 
rhetorical question introduced by cur non. This difference between both types of appearances 
makes this rhetorical question into an efficacious device. 

If the question mark in Zycha’s text (1900: 643.6) is moved, the participle 
construction ambobus utique nescientibus neque curantibus with dependent questions 
becomes the last part of the rhetorical question sentence. The participle construction forms a 
constituent, loosely connected to the previous sentence, and containing some new, additional 
remarks. The narrative technique of the ‘tail’, or, in French, ‘rallonge’, is treated by 
Chausserie-Laprée (1969: 283-336), who discusses the stylistic effects of the ‘rallonge’ in 
Latin historiography. In the view of Chausserie-Laprée, the weight of the sentence shifts from 
the main clause to the following participle construction, because this constituent has a content 
of its own. The attention of the readers is attracted to this content, because of the marked 
position at the end of the sentence. For the narrative technique of the ‘rallonge’, see also 
Longrée (1991). 

Although cura mort. is not a historiographic text, the remarks of Chausserie-Laprée do 
shed a light on the importance of the ending of section 11.13. The content of the participle 
construction is marked by its position at the very end of the sentence, which also happens to 
be the final sentence of the entire section. The participle constituent contains exactly the 
conclusion that the audience should draw from section 11.13, that neither a living person nor 
a deceased appears himself in a dream. This information is marked further by the use of the 
emphatic particle utique, the anaphora of uel, and the threefold question sentence, introduced 
by quis, ubi and quando respectively. 
 
ut in somnis quisque uideat mortuum 
The words (ut) in somnis quisque uideat mortuum correspond with the beginning of section 
11.13: (cum) mortuum in somnis quisque uiderit, thus forming a ring composition. This ring 
composition suggests that the section forms a self-contained unit, in which the problem of the 
appearances of the dead in dreams is solved. 
 For quisque meaning ‘someone’, see the commentary on section 1.1, lemma cuique. 
 
ambobus utique nescientibus neque curantibus, quis uel ubi uel quando eorum imagines 
somniet 
With ambobus the author refers to both types of appearances; dreamers may see images of the 
dead as well as of the living, while neither the dead nor the living are aware of the fact that 
their image is seen. In this respect, Augustine does not see any difference at all (utique) 
between the appearance of a deceased and a living person in a dream. 
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For nescientibus / curantibus see also section 10.12, where Augustine has introduced 
the possibility of someone dreaming about himself ‘while he was fully unaware of his own 
appearance and did not at all care for it’: cum id ego prorsus ignorem et omnino non curem. 
As in section 10.12, Augustine makes explicit at the end of section 11.13 two different aspects 
of someone’s appearance in another’s dream. The person whose image is seen in the dream 
not only is not aware of his own appearance, but, what is more, he does not even care about 
the dreamer or the difficulties the dreamer has to cope with. Apparently, the person himself 
does not have anything to do with his image appearing. 

The event itself of appearing is also dissected into different aspects, which are 
emphatically separated by the repeated uel … uel: the fact that someone has a dream, the place 
and the time of dreaming. The latter two aspects are not quite relevant to the argumentation; 
rather, the series of aspects and the repetition of uel serve to convince the audience of the fact 
that the dreamer sees an appearance of someone who does not know about his presence in the 
dream. 
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SECTION 12.14 
 
 
similia sunt autem somniis nonnulla etiam uisa uigilantium, qui turbatos habent sensus, 
sicut phrenetici uel quocumque furentes modo 
 
The particle autem signals the introduction of a new theme, in this case visions that are 
similia, ‘comparable’, to the dreams discussed in the preceding section. The constituent 
indicating the new theme, similia, as usual has a marked place at the beginning of the 
sentence. It stresses the parallel between dreams during sleep and visions of persons who are 
awake. After this announcement, the section continues with a nam-unit, in which the author 
makes clear the point of similarity: in both types of visions, the appearing person does not 
know of this appearance. In a comparable way, at the beginning of section 12.15 Augustine 
indicates the parallel between visions of mental patients and of patients lying in coma: huic 
rei simile est etiam illud, cum homines altius, quam si dormirent, subtrahuntur corporis 
sensibus et occupantur talibus uisis. 

For the arguments on the basis of which dreams and visions during illness might be 
considered as similar, see the introduction to sections 11.13-12.15, section 2. In both cases, 
the ‘path-way of attention’ is obstructed in the same way, and the connection between the 
senses and the mind is blocked. In Gn. litt. 12.20.42, Augustine enumerates a series of causes 
for this blockage, that is comparable to the series of blockages mentioned in cura mort. 11.13-
12.15: when the pathway of attention is dormant or disturbed or blocked, sopito aut 
perturbato aut etiam intercluso itinere intentionis, the mind forms images based on memory 
or fantasy. The participles sopito, perturbato and intercluso correspond with sleep (11.13), 
mental illness (12.14) and comatose illness (12.15) respectively. 
 
nonnulla … uisa uigilantium 
The adjective nonnulla expresses that this type of vision quite often occurs, even with mental 
patients. 

In Gn. litt. 12.12.25 Augustine explains the difference between corporeal and spiritual 
vision. Due to various circumstances people may see humans or things with the eyes of the 
mind. Such circumstances may be physical (illness, fever), mental (lunacy) or can be caused 
by a spirit, good or evil, from outside. Under these circumstances it is possible for the human 
spirit to ‘see’ images, while the senses still function normally: ita corporalium rerum in 
spiritu exprimuntur imagines, tamquam ipsis corporis sensibus corpora praesententur 
manente tamen etiam in sensibus corporis intentione; “the images of bodies are produced in 
the spirit just as if bodies were present to the senses of the body, though the attention of the 
soul may meanwhile remain alert even in the bodily senses”. During this situation of being 
awake and insane the patient is able to see, at the same time, real persons with the eyes of the 
body and images of persons with the spirit’s eye, and to speak to both of them: nam experti 
sumus sic adfectos et cum eis locutos, qui uere aderant et cum aliis, qui non aderant, 
tamquam adessent; “I have known people affected thus, who conversed not only with those 
truly present but also with others who were absent, addressing them as if they were present” 
(translations Taylor). 

An example of uisa uigilantium caused by an (in this case good) non-human spirit is 
the vision of Abraham in Gn. 18, mentioned in trin. 2.18.34: qui uigilantium uisis mouentur; 
“those who are moved by the visions of those who are awake” (tr. McKenna). 
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In contrast with sections 11.13 and 12.15, section 12.14 does not contain a specific 
example of a vision during mental illness. One of the reasons for this omission may be that it 
is difficult for mentally ill patients to put into words what they have seen in a vision while 
they were mentally disturbed. In Gn. litt. 12.12.25, Augustine remarks that only some patients 
are able to phrase their imaginary experiences: resipiscentes autem aliqui referunt, quod 
uidissent, aliqui non possunt; “returning to their normal state, some related what they saw but 
others were unable to do so” (tr. Taylor). Another reason may be the structure of sections 
11.13-12.15; visions during both mental and physical illness are presented together as one 
type, in addition to visions in a dream. For this structure, see the introduction to sections 
11.13-12.15, section 1. 
 
uigilantium, qui turbatos habent sensus 
The combination turbati sensus is also used in trin. 11.4.7, where Augustine explains the 
difference between conscious and voluntary formation of images in the spirit, while one is 
awake and healthy, and in a situation of sleep or illness, in which one forms images 
involuntarily or even unconsciously. Unconscious formation happens during sleep or frenzy: 
sensibus [corporis] … ab interiore compage turbatis, sicuti sunt furentium; “the senses of the 
body are disturbed from their inward structure as is the case with patients who are in a frenzy” 
(tr. McKenna, adapted). A third possible cause for the unconscious formation of images, 
besides sleep and illness, is the influence of a spirit from outside that provides prophecies or 
divinations. This set of three causes (sleep, illness and an external spirit) occurs more often; 
see the example in Pl. Ti. 71e quoted in the introduction to sections 11.13-12.15, note 191. 
 
sicut phrenetici uel quocumque furentes modo 
Both phreneticus and furens pertain to the mental condition. Whereas phreneticus indicates a 
(lasting) illness, furens is used for a temporary frenzy. 

The originally Greek phreneticus is first of all a neutral term referring to the brains; 
with an unfavourable connotation it means ‘insane’, and is synonym to furiosus; see TLL 
10.1.2055.49-50 s.u. phreneticus (φρενιτικός): id quod ad phrenesim, phrenitim pertinens, sc. 
furiosus, insanus, demens sim. It is a favorite word of, among others, Augustine’s (ibid. 
2055.44). See, for instance, Gn. litt. 12.17.35-36, where Augustine provides two examples of 
phrenetici who state that they have perceived events happening at a considerable distance and 
out of sight. Augustine supposes that this kind of perception is arranged by demons, who 
cleverly make use of the fact that illness causes a blockage in the sensory perception, and fill 
the patients’ minds with fake images (Gn. litt. 12.17.34). The first patient Augustine mentions 
has a fever and is possessed by a demon; Augustine is not quite sure whether he is really 
mentally insane: tamquam in phrenesi ista dicebat; et forte reuera phreneticus erat; “the man 
… spoke as if in delirium. And perhaps he really was delirious”. The second patient is, 
beyond doubt, mentally insane: nouimus etiam sine dubitatione phreneticum futuram mortem 
cuiusdam feminae praedixisse: “I know of another case of a man undoubtedly delirious, who 
predicted the death of a certain woman” (translations Taylor). 

The participle furens refers to behaviour occasioned by a, mostly temporary, insane 
state of mind: TLL 6.1.1626.48-49 s.u. furens: strictiore sensu: i.q. insanus, uecors, amens, 
lymphatus, mente captus, delirus. See also Blaise-Chirat s.u. furens, “un possedé”. They offer 
as example Sulp. Sev. Mart. 17.5, where someone possessed by a demon mauls everyone he 
runs into. When he enters a house, the whole household is in an uproar. Only Martin has the 
power and courage to quiet down this madman: Martinus se furenti obiecit; ‘Martin 
approached the madman’. 
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Cic. diu. 1.2.4 describes how, traditionally, the Romans thought that dreams and 
frenzy were the two conditions under which divine inspiration came about: uno furente, altero 
somniante. See also diu. 1.38.81; Aug. Acad. 3.11.25. 

Comparable instances of the combination phrenetici uel furentes are rare; Sen. epist. 
15.1 uses furiosi, not furentes: corpus quoque, etiam si magnas habet uires, non aliter quam 
furiosi aut phrenetici ualidum est; “the body, too, though it may be very powerful, is strong 
only as that of a madman or a lunatic is strong” (tr. Gummere). 
 
 
nam et ipsi loquuntur secum, quasi uere praesentibus loquantur, et tam cum absentibus 
quam cum praesentibus, quorum imagines cernunt siue uiuorum siue mortuorum 
 
The nam-clause contains a more detailed description of the way in which mentally insane 
patients experience visions. They sometimes talk to themselves and, in a comparable way, 
talk to images they see. In the directly following sed-clause this type of vision is interpreted in 
accordance with the findings in section 10.12 and 11.13: just like the living, the deceased are 
unaware of their appearance to the mentally insane. The fact that in this type of vision, during 
mental illness, images of both living and dead persons occur, makes them relevant to the 
discussion in cura mort. sections 10.12-13.15. 

The reading of the sentence causes several problems: do we have to read secum, quasi 
or saepe cum; is an extra predicate loquuntur necessary; does the text read etiam or et tam? In 
the diagram below, the reading by Zycha (1900: 643.11-14) is compared to the reading in 
Migne’s edition, and to the excerpt by Eugippius in his sixth century anthology. 
 
Diagram 22. Survey of variant readings in nam et ipsi loquuntur secum 

Source Text 

Eugippii excerpta (6th c.) Nam et ipsi locuntur saepe cum  uere praesentibus  

Migne 1861 
Nam et ipsi loquuntur secum quasi uere praesentibus loquantur 

Combès 1948 (Bibl. Aug.) 

Zycha 1900 (CSEL) Nam et ipsi loquuntur secum quasi  uere praesentibus loquantur 

Source Text (continued) 

Eugippii excerpta (6th c.) locuntur etiam cum absentibus  etc. 

Migne 1861 
 et tam cum absentibus quam cum praesentibus etc. 

Combès 1948 (Bibl. Aug.) 

Zycha 1900 (CSEL) <loquuntur> etiam cum absentibus quam praesentibus etc. 

 
If secum quasi is read as saepe cum, the verb loquantur becomes superfluous and has to be 
combined with the latter part of the sentence: loquantur etiam cum absentibus quam 
praesentibus. This solution raises a new problem, the subjunctive loquantur, which may be 
solved by following the reading loquuntur, as Eugippius does. The sentence as a whole then 
reads: nam et ipsi loquuntur saepe cum uere praesentibus, loquuntur etiam cum absentibus 
quam praesentibus, quorum imagines cernunt siue uiuorum siue mortuorum. In this reading, 
quam has to be understood as an abbreviated tamquam. Both Szantyr (1965: 591) and 
Kühner-Stegmann (1971b: 459) note that in later Latin simple quam occurs instead of tam … 
quam (‘both … and’). See Kühner-Stegmann (1971b: 459): “Einfaches quam im Sinne von 
tam … quam findet sich erst im Spätlatein.” 
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This reading as such may make sense, but does not fit well into the context of section 
11.13 as a whole. It suggests that the insane have conversations with themselves on the one 
hand, and with both present and absent people on the other. However, the relative clause 
quorum imagines cernunt siue uiuorum siue mortuorum pertains to images of absent people 
only. Otherwise the comparison between images of living and dead would not make sense. 
Both types of images have to be absent themselves, in order to show convincingly that what 
the insane see of them is only an image. In the same way, the last sentence of the section 
mentions only living people who are absent: neque enim re uera ipsi adsunt. In the same way, 
the deceased are absent from the scene of the vision, and what appears is only an image of 
them. 

The same difficulties occur when the reading by Zycha is followed. He inserts an extra 
predicate loquuntur: nam et ipsi loquuntur secum, quasi uere praesentibus loquantur, 
loquuntur etiam cum absentibus quam praesentibus, quorum imagines cernunt siue uiuorum 
siue mortuorum. 

It seems best to follow the reading by Migne (1861), as Schlachter (1975: 23) and 
Combès (1948: 497) do. In that case, etiam is replaced by et tam. This reading is found in 
manuscript K; although this manuscript is characterized by Zycha (1900: XXXXI) as very 
trustworthy in general (locupletissimis testibus adnumerandus est), this does not say anything 
decisive about the specific case under discussion here. The reading et tam cum absentibus 
quam praesentibus, makes the extra predicate loquuntur superfluous, and the problem of 
present and absent living people does not occur: nam et ipsi loquuntur secum, quasi uere 
praesentibus loquantur, et tam cum absentibus quam cum praesentibus, quorum imagines 
cernunt siue uiuorum siue mortuorum; ‘For they talk to themselves as though they were 
speaking to people actually present, and they talk with absent people as if they were present, 
and they see images of them, both of living and dead people.’ This solution is comparable to 
the translation by Schlachter (1975: 23): “Denn sie führen Gespräche mit sich selbst, gleich 
als ob die Gesprächspartner anwesend wären. Sie sprechen mit abwesenden Personen, wie 
wenn diese tatsächlich zugegen wären.” Unfortunately, Schlachter-Arbesmann (1975: LII) 
only remark that the translation by Schlachter is based on both Zycha’s edition and the reprint 
by Migne of the Maurini edition; in his introduction to this translation, Arbesmann does not 
give a more detailed account of their choice between both editions at specific instances. 

In the proposed reading, separate tam … quam, ‘as though’, seems irregular. It would 
also be possible to change the order of words as recorded in the manuscripts, and to read et 
cum absentibus tamquam praesentibus. The advantage of this reading is that tamquam is kept 
together as one word. However, the manuscripts hardly offer any reason for this change, and 
it seems best to conclude that Augustine’s use of tam … quam forms an exception. 
 
quorum imagines cernunt siue uiuorum siue mortuorum 
In Gn. litt. 12.12.25 this way of perceiving is explained as perceiving ‘with the mind’s eyes’ 
(uidentur, quae in spiritu fiunt imagines corporum). With the eyes of the mind it is possible to 
see an image of either a living or a dead person. 
 
 
sed quemadmodum hi, qui uiuunt, ab eis se uideri et cum eis se colloqui nesciunt – neque 
enim re uera ipsi adsunt aut ipsi sermocinantur, sed turbatis sensibus homines talia uisa 
imaginaria patiuntur – eo modo et hi, qui ex hac uita migrarunt, sic affectis hominibus 
uidentur quasi praesentes, cum sint absentes et, utrum aliquis eos imaginaliter uideat, 
omnino nescientes 
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The author goes back to what was stated earlier, in sections 10.12 and 11.13. There he has 
shown that the deceased know as little of their appearance as the living do. In the sed-
sentence, he states the same about the visions of the furentes ac phrenetici. They do not see 
what they think they see, be it a living or a dead person that appears. Both appearances are 
uisa imaginaria, and are seen imaginaliter. The correlating quemadmodum … eo modo 
emphasizes the analogy between living and dead, and strengthens the appeal to the insights 
the author has presented in the preceding sections. 

The sed-unit consists of one long sentence, in which the main clause follows a 
subordinate clause. In between, a parenthetical clause is inserted. The main clause begins with 
eo modo, which takes up quemadmodum in the preceding subordinate clause. There is a subtle 
difference in the syntax of subordinate clause and main clause. In the subordinate clause, the 
living are said not to know that they are seen by the patients (hi, qui uiuunt, ab eis se uideri … 
nesciunt). In this clause, the verb uideri is used in a passive construction with a prepositional 
phrase indicating the Agent. In the main clause, the deceased are said to appear to the patient 
without knowing this: hi, qui ex hac uita migrarunt, sic affectis hominibus uidentur … cum 
sint absentes et … omnino nescientes. Here, Augustine uses the passive uideri with a dative 
constituent in the sense of ‘to appear to someone’. 

In both clauses the last position is occupied by a form of nescire, the essential element 
in Augustine’s argumentation. The fact that an image of the deceased appears to the living 
does not imply that the deceased themselves know that they are appearing. This corresponds 
with the conclusion of section 11.13: ambobus utique nescientibus neque curantibus, quis uel 
ubi uel quando eorum imagines somniet. 
 
quemadmodum … eo modo 
The usual correlatives with quemadmodum are ita and sic; see OLD and Lewis-Short s.u. 
quemadmodum. Aug. c. Fort. 7 offers another example of quemadmodum … eo modo, albeit 
in a text ascribed to Fortunatus: et quemadmodum in se mortis similitudinem ostendit et 
patrem in se et in patre se esse de medio mortuorum resuscitatum, eo modo sentiamus et de 
animabus nostris futurum; ‘and in the way in which he showed in himself a likeness of death, 
and he showed that the father was in him, and he in the father, after he had been resuscitated 
from amidst the dead, let us experience in that way the future state of our souls’. 
 
hi, qui uiuunt 
This phrase forms a contrast with hi, qui ex hac uita migrarunt, in the following main clause. 
 
ab eis se uideri et cum eis se colloqui nesciunt 
The fact that living people do not know they occur in dreams was already mentioned in 
section 10.12: nam et uiuentes adparent saepe uiuentibus dormientibus, dum se ipsi nesciant 
adparere. 
 
neque enim re uera ipsi adsunt aut ipsi sermocinantur 
Enim: ‘as we have already seen’, viz. in section 10.12 and 11.13. 
 
sed turbatis sensibus homines talia uisa imaginaria patiuntur 
For imaginarius, see OLD s.u. 2: “consisting of a mere semblance, unreal”. 

The expression uisa pati is rare. A comparable example of pati is found in Aug. ep. 
162.5, where Augustine discusses images we actively form and transform, and images found 
in our memory; the former kind of images we make on purpose, whereas the latter cross our 
mind unintentionally: haec uolentes agimus, illa praeter arbitrium patimur. 
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For pati as a medical term, see TLL 10.1.732.75 sqq. A partly comparable example is 
Plac. med. 5.44, where the fourth century CE physician Placitus recommends placing a sachet 
filled with the excrements of a goat and hanging this around the neck of infants that ‘suffer 
from a ghost’: qui fantasma patiuntur (TLL 10.1.733.31-32). 
 
hi, qui ex hac uita migrarunt 
TLL 8.936.22 sqq. discerns two meanings of the verb migrare with the sense of ‘dying’. The 
verb may refer to a change of place (meaning A) or to a change of circumstances (meaning 
B). The expression ex hac uita migrare is classified under meaning B. However, in section 
11.13 the element of changed abode may be very relevant, since the actual absence of the 
deceased is vital to the argument. 

The same expression is used in Aug. ep. 159.1, an answer to ep. 158 by Euodius, 
bishop of Uzalis in Numidia. Euodius’ young secretary and friend has died, and shortly 
afterwards appears to a widow in a vision. This brings Euodius to his question in ep. 158, 
whether the soul, after it has left the dead body, still has some kind of bodily frame. In ep. 
159.1, Augustine refers to the boy’s death with quo modo ex hac uita migrauerit, and to the 
visions as Euodius described them in his letter. In this context, of a dead person returning in a 
vision, meaning A may also prevail. 
 
cum sint absentes et, utrum aliquis eos imaginaliter uideat, omnino nescientes 
This sentence is a variation of the last sentence in section 11.13. (ambobus utique nescientibus 
… quis … eorum imagines somniet). Instead of quis eorum imagines somniet, in section 12.14 
the dependent question reads utrum aliquis eos imaginaliter uideat. 
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ANALYSIS OF THE NARRATIVE IN SECTION 12.15 
 
 
Section 12.15 contains an elaborate narrative of the visions of a comatose patient. This 
narrative forms the final piece of a series of dream narratives from which Augustine derives 
an answer to the question he raised in section 10.12: what exactly happens when a deceased 
person appears in a dream and asks to be buried? In order to be able to say that the deceased 
are usually not aware of their appearance in a dream, Augustine moulds the story of the 
comatose patient into a sophisticated narrative. For my analysis I have used elements taken 
from two modern scholarly approaches to narrative texts, viz. discourse linguistics and 
narratology, with which I aim to expose the choices made by the narrator. Prior to the 
commentary on section 12.15, I present here the results of this analysis. The reader who 
prefers to continue consulting the commentary instead of reading the entire analysis may 
consult, if needed, section 1-3 of this analysis for an explanation of the technical terms I use 
in the commentary. 
 
 
1. The narrative in section 12.15: a case of multiple complexity 
 
In cura mort. 12.15 the argumentation of the treatise is supported by a narrative. The events 
of this narrative may be grouped into four episodes, one of which forms an embedded 
narrative. The first episode involves the severe illness and comatose condition of a certain 
Curma. In the second episode, Curma awakes from his coma, and tells his relatives about a 
series of visions he had while he was on the verge of death. The story of these visions forms 
an embedded narrative within the frame narrative of Curma’s illness and recovery. One of 
these visions contains an otherworldly exhortation to be baptized by Augustine in Hippo. In 
the third episode, Curma recovers, and is indeed baptized by the bishop of Hippo. The fourth 
and last episode forms the denouement of the events, in which Augustine is informed about 
Curma’s illness, his visions and the heavenly exhortation to be baptized. 

It is not only the embedded narrative that makes the narrative in section 12.15 
complicated. The text of this section is complex in at least two other respects. First, the text of 
the narrative is not strictly separated from the argumentative text, as narrative elements 
alternate with argumentative sentences. Sometimes, narrative and argumentation are even 
intermingled within one single sentence. Second, the narrator has adapted his narrative 
material to his argumentation. For this aim, he varies the pace of narrating events and 
situations and, in one part of the narrative, rearranges the chronological order of events. In the 
frame narrative, the narrator is sometimes explicitly present, and even plays a part as a 
character in the narrative, whereas in other instances he seems to hide behind his narrative 
material. The embedded narrative at first sight seems to consist of a crisscross of fragmentary 
visions. On closer inspection, however, it becomes apparent that the narrator has taken these 
fragments out of their chronological order, and has carefully rearranged them in a new order 
that contributes to their argumentative value. 

Narrative texts and their role within a larger, e.g. argumentative context are 
investigated by using various theoretical approaches.220 For the analysis of the complex 
narrative in cura mort. 12.15, elements derived from two theories are helpful. The mixed text 

                                                 
220 See e.g. Kroon (2002). 
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type in this section, in which argumentative passages and several kinds of narrative passages 
alternate, lends itself well to a discourse-linguistic approach. In this kind of approach, the 
alternating ways of presenting segments in a (narrative) text are called discourse modes.221 In 
addition, the narratological concepts of narrator and focalizer, and the distinction between 
fabula, story and text, may clarify the composition of the narrative passages and their 
rhetorical use in the argumentation of section 12.15. These theoretical notions are explained 
briefly in sections 2 (discourse modes) and 3 (narratology). 
 
 
2. Discourse modes 
 
In a discourse-linguistic approach, text segments are described in terms of various ‘discourse 
modes’.222 An analysis of the narrative text of cura mort. 12.15 in these terms reveals a 
careful composition of the narrative, and at the same time reveals the clever way in which the 
events of the narrative are employed in the composition of the argumentation in the section as 
a whole. 

Each discourse mode is recognizable on the basis of a particular set of linguistic 
features, such as tense, modality, discourse particles and type of state of affairs. The passing 
of time, either in the narrated world or in the world of the narrator/author, forms another 
important characteristic. For the narrative in cura mort. 12.15 four of the discourse modes 
listed by Smith (2003) are relevant: report, description, narrative and argument.223 The term 
narrative is used both in a broad sense, as an indication of text type, and in a narrow sense, as 
an indication of one of the discourse modes. 

The following survey contains a brief introduction of the theoretical concepts needed 
for the analysis of section 12.15, as well as an overview of the specific linguistic features that 
are characteristic for each of these four discourse modes.224 
 
Narrative mode (NAR) 
In the narrative mode, the events and states are presented by the narrator as following one 
after the other; the successive events are represented by predicates in the perfect or historic 
present tense. As the events succeed one another, the narrative moves on in time. Sequential 
adverbs, such as tunc or deinde, may be a further indication of time passing by in the narrated 
world.225 

                                                 
221 For recent publications in the field of discourse linguistics, see the General Introduction, section 3.3.1. 
222 For a theoretical discussion of discourse modes, see Smith (2003); for Latin, see Kroon (2007); Adema 
(2008). 
223 Smith (2003: 8). 
224 See also the overview in Smith (2003: 19-20); Kroon (2007: 67-68). 
225 For more elaborate narratives, it may be useful to divide the narrative mode into a ‘displaced’ and an 
‘immediate’ mode. These two subtypes differ as regards the stance of the narrator: does he take his stance at the 
time of narrating, looking back from his own ‘here and now’ to the events of the narrative that happened at a 
certain time in the past (‘displaced’ narrative mode), or does he take his stance at the time of the narrated events, 
presenting his narrative as an eye witness account? Clear signs of the ‘immediate’ narrative mode are, for 
instance, the use of the historic present, by means of which the narrator pretends to be present right on the spot; 
the use of short sentences with finite verbs (cf. Allan 2007: 103-104); the use of direct discourse, which suggests 
a live dialogue. The ‘displaced’ narrative mode may contain more complex clauses and embedded predications. 
Moreover, when the narrator presents his story with hindsight, he has an overview over what has happened; this 
enables him to change the chronological order of events, which would be impossible in the case of an ‘eye 
witness account’. This last difference between ‘immediate’ and ‘displaced’ narrative mode may correspond with 
a difference in overt presence of the narrator. One would expect an overt narrator, or, in other words, a large 
degree of narratorial control, in the ‘displaced’ narrative mode, and a less explicitly present, or more covert, 
narrator in the ‘immediate’ narrative mode. More research in the combined field of narratology and linguistics 
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Report mode (REP) 
The events and states referred to are presented by the narrator in isolation: they are each, 
individually, related to the hic et nunc of the narrator and not necessarily to one another. The 
narrator oversees past events from a retrospective point of view, and he himself moves on in 
time while he narrates each of the individual events. A perfect tense form in this mode, as 
contrasted to a perfect tense in the narrative mode (see above), does not represent one of a 
series of events that succeed one another in the course of the narrative. Rather, the narrator 
records isolated facts that have occurred in the past. The perfect is a suitable tense for this 
representation, since perfect tense forms refer to states of affairs that have been completed 
before the moment of speaking; see Pinkster (1990: 229-230). The narrator’s overt presence 
not only becomes clear from the use of the perfect tense for indicating isolated events that 
have happened anterior to the moment of narrating, but also from evaluative remarks and 
evaluative words, such as superlatives and adverbs of degree. 
 
Description mode (DES) 
The narrator describes states or ongoing events; the narrative does not move on in time, but 
rather depicts various elements of one and the same state or ongoing event. The characteristic 
tense for this mode in Latin is the imperfect, as imperfect tense forms present a state of affairs 
as not-completed; see Pinkster (1990: 227). 
 
Argument mode (ARG) 
Segments in this mode do not form a part of the narrative in a broad sense, but contain 
elements of an evaluating or persuasive kind. This mode is atemporal, in that it does not cause 
progress in the time of the narrative; it rather advances the line of reasoning in the treatise as a 
whole or in a specific section of the treatise. Linguistic characteristics of the argument mode 
are counterfactual clauses and ‘interactional’ discourse particles like enim and ergo.226 
 
 
3. Narratological concepts 
 
Whereas the narratives in section 11.13 followed one narrative thread and contained a small 
scale plot, the Curma narrative in cura mort. 12.15 is more extensive and complicated. The 
two most important complications pertain to the order of events in the embedded narrative, 
and to the role of the narrator in both the embedded and the frame narrative. The narrator is at 
times overtly present, but may also hide behind the main character in the narrative. As will be 
demonstrated by the analysis in section 4 below, this play with presence and absence of the 
narrator can be explained in terms of the rhetorical function of the narrative. Generally, the 
narrator is overtly present where the narrative offers support for the author’s main argument, 
whereas the narrator is less emphatically present where the events of the narrative reach a 
climax. One of the ways in which the narrator is overtly present and manipulates the narrative 
material, can be observed in the second episode of the narrative, which consists of an 
embedded narrative. In this embedded narrative, for rhetorical reasons the narrator appears to 
deliberately change the chronological order of events. 

                                                                                                                                                         
has to be done in order to answer the question of whether this correspondence between overt/covert narrator and 
‘immediate’/‘displaced’ narrative mode makes sense. It is to be noted, moreover, that the difference between the 
‘immediate’ and the ‘displaced’ mode is not an absolute one, as a text segment may display characteristics of 
both; see Kroon (2002: 193) and Allan (2007: 104). In the narratives of cura mort., the signs of an ‘immediate’ 
narrative mode are quite rare and are restricted to the use of direct discourse. The most characteristic feature of 
the ‘immediate’ narrative mode, the historic present, does not occur at all. 
 

226 For ‘interactional’ discourse particles, see also the General Introduction, section 3.3.1. 



Analysis of the narrative in section 12.15 

 286 

The narratological theory of Bal (20023), which has been introduced to classical 
scholarship by De Jong (20042) offers helpful tools for the analysis of the narrative in 12.15. 
An important distinction Bal (20023: 5) makes is between the fabula (the events that happen), 
the story (the way in which these events are perceived), and the text (the wording of the 
story). In a narrative text, a narrator (N) is telling the story; in the story a focalizer (F) is 
perceiving the events of the fabula. Narrator and focalizer can coincide, but it is also possible 
that the primary narrator (N1) presents the events of the story as seen through the eyes of 
someone else, an embedded focalizer (F2). This situation occurs, for instance, when the 
narrator uses verbs of (mental or visual) perception or in cases of indirect discourse. In these 
instances the perspective from which the events are viewed is that of the embedded focalizer, 
while the primary narrator puts into words both the events and the way in which the 
embedded focalizer perceives these events. In the case of direct discourse, the events of the 
story are not only focalized by an embedded focalizer, but they are also put into words by 
him, as an embedded narrator-focalizer (NF2).227 

Bal’s analysis of narratives in an underlying structure of three layers – fabula, story, 
text – goes back to the work of Genette (1972; 1983), and recalls the earlier distinction 
between fabula and suzjet as made by the Russian formalists Propp and Shklovsky.228 Starting 
from this theory, Bal added an extra distinction, between the layers of text (the wording of the 
events) and story (the events as seen from someone’s particular point of view). This 
distinction has been elaborated by, for instance, De Jong (20042) for classical Greek texts. 
This extra layer of the focalizer appears to be a useful device for the analysis of certain 
elements in the Curma narrative, for example the unexpected awakening in segments 6-8, and 
the culminating point in the embedded narrative in segment 19, where the reason for Curma’s 
awakening becomes clear.229 

As mentioned above, part of the narrative in cura mort. 12.15 is an embedded account 
of a series of visions, experienced during a coma. During this coma the patient experiences 
four imaginary events. The events are not narrated in chronological order, but are rearranged 
for the benefit of the argumentation, as will be shown in the explanation of segment 11. In the 
following analysis the chronological order of the four events is indicated with the capitals 
A-B-C-D, whereas the order in which these events are focalized in the story is indicated with 
the digits 1, 2, 3 and 4. 
 
 

                                                 
227 For direct discourse as a signal of the embedded narrator-focalizer, see De Jong (20042: 38). 
228 See Bal (20023: 79); Cobley (20052: 677-678). 
229 Although the Curma narrative does not display the full array of narratological and discourse-linguistic 
features that are commonly distinguished in the relevant literature, it lends itself well to a combined 
narratological and discourse-linguistic approach. Two illustrations of the combination of a specific discourse 
mode and the concept of ‘focalization’ in the Curma narrative may clarify this point. Whereas the greater part of 
the narrative segments in cura mort. 12.15 are presented by the primary narrator-focalizer, who is overtly present 
and holds firm control over his narrative material, in some instances we find traces of a more covert primary 
narrator and focalization by the main character, Curma. This occurs at two moments in the narrative that, on 
discourse-linguistic grounds, can be regarded as ‘peak’ moments, namely when Curma is awakening from his 
coma (see below, section 4, segment 6-8), and in Curma’s final vision (see below, section 4, segment 19). In 
both instances, features of the ‘immediate’ narrative mode are visible: the primary narrator-focalizer hides 
behind the scene and presents Curma as a character-focalizer. Curma speaks and listens; the narrator presents 
Curma’s perception of the conversation. In both instances the conversation is presented in direct discourse. This 
form of presenting a conversation suggests a live dialogue, and is one of the characteristics of the ‘immediate’ 
narrative mode. For the notion of ‘peak’, see the General Introduction, section 3.3.1, narrative structure; for the 
‘immediate’ narrative mode, see above, note 225. 
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4. Combined narratological and discourse-linguistic analysis 
 
In my analysis of the Curma narrative, I have divided the text of the narrative in numbered 
segments. Clusters of segments are presented in diagrams, together with an indication of the 
type of narrator and focalizer (primary or embedded) and of the discourse mode concerned. In 
order to determine which narratological and discourse-linguistic concepts are relevant, I have 
specifically examined the tenses of the finite verbs and the use of discourse particles. 

Segments 8-14, 16 and 19 contain events of the embedded narrative. For these 
segments, the three layers of fabula, story and text are distinguished. In this way it is easier to 
compare the order of events in the narrative text with the chronological order in the fabula. 

The following diagram contains a survey of the graphical markings used for the 
various types of linguistic elements discussed in the analysis, and the key to all abbreviations 
of discourse-linguistic and narratological devices used. 
 
Diagram 23. Graphical markings and abbreviations used in the diagrams 

Linguistic elements Narratological devices Discourse-linguistic devices 

Italics Finite verb forms N1 Primary narrator NAR Narrative mode 

Capitals 
Elements revealing the order of 
events in the embedded narrative 

NF1 
Primary 
narrator-focalizer 

REP Report mode 

Small 
capitals 

Particles F2 Embedded focalizer DES Description mode 

Bold 
Verbs and nouns indicating the 
occurrence of a vision 

NF2 
Embedded 
narrator-focalizer 

ARG Argument mode 

 
Episode 1 
The (main) narrative opens with the introduction of the principal character, Curma, a poor 
peasant and modest town councillor, who is severely ill. 
 

Segment Text 
Narrator/ 
focalizer 

Discourse 
mode 

1 homo quidam Curma nomine 
municipii Tulliensis, quod Hipponi proximum est, 
curialis pauper, 
uix illius loci duumuiralicius 
et simpliciter rusticanus, 

NF1 DES 

2 cum aegrotaret, ablatus a sensibus, paene mortuus iacuit aliquot 
diebus: 

NF1 REP 

3 tenuissimus flatus in naribus, qui manu admota utcumque sentiebatur 
et erat exiguum uiuentis indicium, sepeliri ut exanimem non sinebat. 
nullos artus mouebat, nulla sumebat alimenta; 
nihil oculis, nihil ullo alio sensu corporis qualibet inpacta molestia 
sentiebat. 

NF1 DES 

 
Segment 1 
The main character of the story is introduced by the primary narrator, who coincides with the 
author of the treatise, Augustine. In the course of the narrative (segments 12, 16, 21 and 23) 
he will appear to be a character-bound narrator, since he plays a part in the last two episodes 
of the narrative. In segment 1, the narrator sketches the main character’s background and 
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social position in a compact sequence of no less than five appositions, three of which indicate 
Curma’s humble origin and social rank. This emphasis on Curma’s modest social position 
clearly has a rhetorical function; stories like those of Curma’s visions occur elsewhere, and by 
stressing Curma’s low rank, the author prevents the reaction that Curma could have derived 
his story from a written source, rather than from personal experience. 
 
Segment 2 
The illness of Curma is introduced in a segment in the report mode. The type of state of 
affairs in this segment is one of the indications for this mode; the perfect tense predicate iacuit 
represents a situation that lasts for some time, aliquot diebus. The combination of the perfect 
iacuit with a duration adjunct indicates that the state of affairs referred to does not represent 
one of the successive events in the course of a fabula, as would be the case in the narrative 
mode; rather, the narrator looks back on a situation that has been going on for some days in 
the past (which in the narrative mode would have been expressed by an imperfect tense). 

In the narrative and description mode, the imperfect tense is used for states of affairs 
that represent duration; in the report mode, the state of affairs is not described from the 
perspective of its being a lasting situation; it is rather the fact that this illness has occurred that 
is recorded. In this clause, the combination of a perfective verb form with a duration adjunct 
marks the sentence as an instance of the report mode.230 
 
Segment 3 
The physical state of the patient is elaborated in a description. In this segment the predicates 
are all in the imperfect tense. In several ways the narrator stresses the fact that the patient is 
on the verge of death: the superlative tenuissimus, the anaphora of nullos / nulla and of nihil; 
the firmness of utcumque, exiguum and non sinebat. The physical details, such as the near 
absence of breathing, and the anaphora of nihil and nullus underscore the gravity of the 
situation. 
 

Segment Text 
Narrator/ 
focalizer 

Discourse 
mode 

4 uidebat tamen multa uelut in somnis, NF1 DES 

5 quae TANDEM aliquando post dies plurimos quasi euigilans uisa 
narrauit. 

NF1 REP 

 
Segment 4 
The description continues in the next sentence, with the imperfect uidebat. During his coma 
the patient had several visions; the word multa and the plural uisa indicate that several 
different visions occurred to him. 
 
Segment 5 
There is a tense shift in the subordinate clause. The tense of narrauit (perfect) and the particle 
tandem signal a break in the description. The narrative continues in the report mode. This 
appears from the perfect tense form narrauit. This predicate does not refer to a state of affairs 
that forms part of a series of events in a narrative in the narrow sense of the word. Rather, 
narrauit is used as a prolepsis, in that it anticipates the events that later on, in segments 8-12 
and 19, are narrated more elaborately.231 That the narrator is overtly present at this stage of 

                                                 
230 In terms of Kroon (1998: 41), section 2 does not belong to the narrative proper, but forms an expository part, 
preparing the sequels of events that make out the narrative proper. 
231 For the notion of ‘anticipation’, see Bal (20023: 84-89). 
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the narrative, appears from the evaluative quasi in quasi euigilans; the narrator is present 
interpreting the patient’s awakening as ‘a kind of awakening from sleep’. 
 

Segment Text 
Narrator/ 
focalizer 

Discourse 
mode 

6 ac primum mox ut aperuit oculos, eat aliquis, inquit, ad domum 
Curmae fabri ferrarii, et uideat, quid ibi agatur. 

NF1 
NF2 

NAR 
 

7 quo cum itum esset, inuentus est mortuus eo momento, quo iste fuerat 
sensibus redditus et paene a morte reuixerat. 

NF1 NAR 

 
Segment 6 
After the announcement of the visions in segments 4-5 (uisa narrauit), the narrator does not 
continue by narrating these visions more elaborately; this part of the narrative is postponed 
(until segment 9 sqq.), and the narrator first ‘zooms in’ on Curma’s awakening and the event 
directly thereafter. Once awake, the patient immediately inquires about his namesake, Curma 
the blacksmith. 

Curma’s words in segment 6 create suspense, as he seems to know something about 
his namesake, Curma the blacksmith, that the audience will be informed of only later (in 
segment 7). 
 
Segment 7 
When the relatives of the patient Curma inquire after his namesake, this man, Curma the 
blacksmith, appears to have died at the very moment at which the patient Curma (the town 
councillor) revived from his coma. 
 
Episode 2 
In an embedded narrative, Curma narrates about his visions. His seemingly confused story 
forms the record of four successive visions in which the patient visits the hereafter, earth and 
Paradise. In order to establish the ‘chronological’ order in which these visions occurred, 
I discern the layers of ‘fabula’ and ‘story’ throughout my analysis of episode 2. 
 

Segment Fabula Story Text 
Narrator/ 
focalizer 

Discourse 
mode 

8 Event 
D 

Event 
1 

tunc intentis, qui aderant, illum exhiberi iussum 
esse, quando ipse DIMISSUS EST, indicauit 
seque illic unde REDIERAT dixit audisse, quod 
non Curma curialis, sed Curma faber ferrarius 
ad loca illa mortuorum praeceptus fuisset 
adduci. 

N1 
F2 

NAR 

 
Segment 8 
Once the patient has discovered the death of his namesake, Curma curialis reports on the last 
event he experienced in the visions during his coma (event D). The first event he relates 
(event 1 in the story) consists of a vision in which he is informed (audisse) about the heavenly 
design for the smith’s death. He does not see his namesake coming to the place from which he 
returns, possibly because he had already left the other world at the time of the other Curma’s 
arrival there. 

The peasant Curma’s dismissal out of the heavenly regions appears to be the very last 
event in the series of four in his dreams, events A-B-C-D in segments 11-12, 9-10, 19 and 8 
respectively. The verb forms used in segment 8 form one of the indications for the changes in 
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the chronological order of his visions. Whereas in segment 8 the perfect dimissus est and the 
pluperfect redierat are used, the same verbs occur in segment 19 in the imperfect 
(dimitteretur) and as a future participle (rediturus). What still had to happen in segment 19, 
the last of the four visions, has happened in the first event Curma relates after his awakening: 
he has returned to life. The first thing he does after his awakening, is verifying the last 
information he received before he came back to his earthly life, by enquiring about his 
namesake the blacksmith. The effect of this change in the chronological order is that it leads 
the audience immediately to the question why Curma the peasant was offered the opportunity 
to revive. At the end of the narrative about the visions this question will be answered; see 
below, segment 19. 

In segments 6-8 the successive events are indicated with the predicates inquit, 
inuentus est, indicauit and dixit. Since three of these predicate forms are perfect tense forms, 
inquit may best be interpreted as a perfect predicate too. The four predicates each represent 
the next step in the course of events, and together they form an indication for the narrative 
mode. The sequential adverb tunc is another indication of narrated time passing, an essential 
feature of the narrative mode. In this passage in the narrative mode, the patient Curma has the 
role of embedded focalizer. In segment 6, he is staged while speaking his words in direct 
discourse, which delays the pace of narrating to the maximum. In segment 8, his words are 
rephrased by the primary narrator in indirect discourse. The infinitive audisse, a verb of sense 
perception, signals that the primary narrator phrases the events as experienced by the 
embedded focalizer, Curma.232 
 

Segment Fabula Story Text 
Narrator/ 
focalizer 

Discourse 
mode 

9 Event 
B 

Event 
2 

in illis ERGO uisis, tamquam somniis suis, inter 
eos defunctos, quos uidebat pro meritorum 
diuersitate tractari, 

NF1 REP 

10 Event 
B 

Event 
2 

agnouit etiam nonnullos, quos nouerat uiuos. NF1 REP 

11 Event 
A 

Event 
3a 

ipsos AUTEM uere forsitan credidissem, si non 
inter illa quasi somnia sua uidisset etiam 
quosdam, qui nunc usque adhuc uiuunt, clericos 
uidelicet aliquos regionis suae, 

NF1 ARG 

12 Event 
A 

Event 
3b 

a quorum ibi presbytero audiuit, ut apud 
Hipponem baptizaretur a me, 
quod et factum esse dicebat. 

N1 
F2 

NAR 

 
Segment 9 
After the segment about Curma’s return from heaven, the primary narrator resumes his report 
of the visions. This transition is marked by the particle ergo. The phrase in illis ergo uisis 
marks the recapitulation of uidebat tamen multa / quae … uisa narrauit in segments 4-5.233 As 
already announced in segments 4-5, Curma’s visions during his coma will now be narrated. 
 
Segment 10 
The second event chronologically experienced by Curma during his coma is also the second 
event told in the story (event 2/B). Curma saw dead people, some of whom he had known 
during their earthly life. The primary narrator presents this event, not as one in a series of 

                                                 
232 For indirect discourse as an indication of embedded focalization, see De Jong (20042: 38 n. 15). 
233 For this use of ergo, see further Kroon (2004a: 78-79). 
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successive events, but as a separate fact, in the report mode. The narrator observes with 
hindsight the fact that Curma recognized some of the dead he saw as former acquaintances. 
 
Segment 11 
The third event mentioned is not presented as an event in the course of a narrative, but 
wrapped up in a passage in the argument mode. The narrator interrupts his narrative and 
inserts an evaluative remark on the nature of the vision mentioned in segment 10. The 
evaluative character of this remark becomes clear from the use of a counterfactual clause, and 
from the evaluative expressions credidissem and uere. The author ‘weighs’ the veracity of the 
appearances of the dead. 

The switch from the report mode to the argument mode is marked by the use of the 
particle autem. With autem the author switches from his role as a narrator to his 
argumentative role. This use of autem is remarkable, since it usually indicates a thematic 
transition within one and the same mode. 

In the counterfactual clause, the narrator compares the vision of the deceased former 
acquaintances with Curma’s vision of people who are still alive. This vision, the third 
mentioned in the narrative text, is not mentioned as a separate fact, as in the report mode, or 
narrated as one of the successive events in a narrative. It is only alluded to in the evaluative 
counterfactual clause. The audience has to infer from this clause that Curma curialis saw 
people he knew, who were still alive at the time the primary narrator tells this narrative; the 
adjunct nunc usque adhuc refers to the narrator’s here and now. The counterfactual clause 
transfers this information to the audience, and, at the same time, offers the narrator’s 
evaluation of this information. He does not believe Curma really met either dead or living 
people themselves. 

As in cura mort. section 10.12 and 11.13, the vision of persons who are still alive is 
the crucial element in the argumentation. In the case of Curma’s vision of the living, the 
narrator appears not to take any time to present this event as one of the elements of his 
narrative. Instead, he encloses the vision in his argument. This means that the audience is left 
no time for any objection, for instance the possibility that meeting the dead during a near-
death experience may differ from the visions of people who are still alive. 
 
Diagram 24. Order of events in the embedded narrative 

Order of events 
in narrated 

world (fabula) 

Order of events 
as focalized 

(story) 
Event 

D 1 
Just before the peasant Curma is sent back (dimissus est) from the 
abode of the dead to his earthly life, he hears that Curma the 
blacksmith had to die instead of him. 

B 2 
Curma sees how the dead are dealt with according to their merits 
during their earthly life. 

A 3 

Curma sees fellow-citizens from his hometown Thullio, some 
clergymen (clerici) and a priest (presbyter), who instructs him to be 
baptized by Augustine in Hippo. This baptism actually takes place in 
the vision. 

C 4 
In the region of Paradise, Curma, on the verge of being sent back to his 
earthly life (cum inde dimitteretur rediturus ad suos), is instructed to 
be really (uere) baptized. 

 
The events mentioned in segments 9-12 will be presented once more in segments 13-14. In 
those segments the chronological sequence of these events will become clear. From the clause 
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in qua postea uidit et mortuos, Curma appears to have seen the living first; in this vision his 
imaginary baptism was performed. In a later vision (postea) he saw the deceased. The third 
event narrated (visions of the living) has occurred before the second event narrated (visions of 
the dead). Since the first event told, in segment 8, appeared to be the last event in the 
chronological order, event 3 must have been the first of all four visions in that (chronological) 
order. In diagram 24, the order of events in fabula and text are compared. 

By changing the chronological order of events, the narrator is able to present the most 
convincing part of his argument as the final piece. As he did in his presentation of the dream 
narratives in section 11.13, in section 12.15 the narrator also uses the appearance of the living 
as an interpretation of the appearance of the dead. The fact that Curma saw the narrator, who 
himself was not aware of his appearance to Curma, forms the best proof that he did not appear 
to Curma in person, but only as an image. In a comparable way, the author demonstrates that 
Curma did not see the dead in person either. 
 
Segment 12 
The deictic adverb ibi refers back to regionis suae in segment 11. From this indication it 
appears that the events 3a-b do not take place in the hereafter, but on the terrestial location of 
Thullio, Curma’s hometown in Africa. In Thullio, near Hippo, Curma saw a priest, instructing 
him to get baptized by Augustine himself. Curma is the embedded focalizer of this event, as is 
evident from audiuit (a verb of sense perception) and the use of indirect discourse. 
 

Segment Story Text 
Narrator/ 
focalizer 

Discourse 
mode 

13 Summary of 
event 3a-b 

uiderat ITAQUE in illa uisione presbyterum, 
clericos, me ipsum, nondum scilicet mortuos, 

NF1 REP/ARG 

14 Summary of 
event 2 

in qua postea uidit et mortuos. NF1 REP 

 
Segment 13 
The visions of the living and of the dead are summarized with the word uisio. The 
summarizing sentences in segments 13-14 form a transition to the argument in segment 15. 
This transition is marked with the particle itaque; the evaluative remark nondum scilicet 
mortuos is an indication of the argument mode. 
 
Segment 14 
The second part of the summary refers to the vision of the dead, and indicates that this vision 
took place after the vision of the living. The narrator has intentionally changed the 
chronological order into a marked order of events. In his first presentation of the events, in 
segments 9-12, the vision of the living is his crucial argument and is therefore mentioned after 
the vision of the dead. In the presentation in segments 13-14 it appears that the chronological 
order of Curma’s visions was the other way around; first, he had a vision of the living, and 
then he saw the dead. This chronological order may point to a change for the worse of 
Curma’s condition: as his coma deepened, he withdrew to a greater distance from the earthly 
life, towards the hereafter and finally towards Paradise. 
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Segment Text 
Narrator/ 
focalizer 

Discourse 
mode 

15 cur non etiam illos sicut nos uidisse credatur, utrosque scilicet 
absentes atque nescientes, ac per hoc non ipsos, sed similitudines 
eorum, sicut etiam locorum? 

NF1 ARG 

 
Segment 15 
The passage in the argumentative mode contains a double comparison. In a rhetorical 
question, the narrator states that the comatose patient saw both dead and living people in the 
same way. Neither of them was aware of the fact that he figured in Curma’s visions. The 
narrator compares the way in which Curma saw both types of persons to the way in which he 
saw the various locations in which he saw them. He did not really see these locations either, 
except in his imagination. The author equates unequal entities here, but his wording in the 
form of a rhetorical question, introduced by cur non, ‘why not’, leaves little room for any 
other interpretation than the one he offers. In fact, his question phrase is a strongly assertive 
statement. 
 

Segment Fabula Story Text 
Narrator/ 
focalizer 

Discourse 
mode 

16 Event 
A 

Event 
3a-b 

NAM et fundum uidit, ubi erat ille cum clericis 
presbyter, et Hipponem, ubi a me quasi 
baptizatus est: 

NF1 REP 

17   in quibus locis profecto non erat, quando illic 
sibi esse uidebatur. 
NAM quid ibi ageretur eo tempore, nesciebat: 
quod procul dubio sciret, si uere ibi esset. 

NF1 ARG 

18   uisa sunt IGITUR ista, quae non praesentantur in 
ipsis rebus, ut sunt, sed in quibusdam rerum 
imaginibus adumbrantur. 

NF1 ARG 

 
Segment 16 
In the first nam-sentence the primary narrator mentions the specific places that the patient saw 
in his visions. On the basis of this subsidiary information (marked as such by nam) he 
explains why Curma did not really see the persons he saw in his visions. He was not really 
present at these locations at the time (quando) he thought he was. 

Curma’s visit to Hippo and his baptism are rendered in the report mode. This appears 
from the evaluative adverb quasi, which shows that the narrator interprets the baptism scene 
in the vision as a virtual event. 
 
Segment 17 
The adverbs illic and ibi both refer to the same place, namely Hippo. Forms of ille are often 
used in contrast; in this instance, illic forms a contrast with in quibus locis in the preceding 
main clause.234 
 
Segment 18 
On the basis of the subsidiary information given in segments 16-17 the author is able to offer 
a definition of uisa. This definition links up with the rhetorical question in segment 15. The 
return to the main line of the argumentation after a subsidiary unit is marked by igitur.235 
                                                 
234 For another example of such a contrast, see below, section 19, where illud forms a contrast with uere 
baptizare. 
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Segment Fabula Story Text 
Narrator/ 
focalizer 

Discourse 
mode 

19 Event 
C 

Event 
4 

DENIQUE post multa, quae uidit, 
etiam in paradisum se introductum esse narrauit 
dictumque sibi esse, cum inde 
DIMITTERETUR REDITURUS ad suos: uade, 
baptizare, si uis esse in isto loco beatorum. 
deinde ut a me baptizaretur, admonitus iam 
factum esse respondit. 
cui rursus ille, qui cum eo loquebatur, uade, 
inquit, uere baptizare; nam illud in uisione 
uidisti. 

NF1 
F2 

REP/NAR 

 
Segment 19 
The visions of living and dead are summarized with the phrase denique post multa quae uidit. 
Subsequently, the final episode of the uisa is announced explicitly with the perfect form 
narrauit. This announcement is made in the report mode. In the perfect tense form narrauit, 
just before the narrative reaches its climax, the primary narrator comes to the fore again. 

The event mainly consists of a conversation between Curma and an anonymous 
doorkeeper of Paradise. This conversation is told in the narrative mode, as shown by the fact 
that the verb forms se introductum esse – dictum sibi esse – respondit – inquit refer to the 
successive events in the last vision. In the presentation of this series of events, the narrator 
shifts from accusative and infinitive construction to finite verb forms. The primary narrator 
hides more and more behind his narrative; the final denouement of the vision narrative is 
focalized by Curma as the embedded focalizer. He himself phrases the text of the dialogue he 
had on the threshold of Paradise. There, an anonymous interlocutor opens Curma’s eyes to the 
fact that the baptism in his vision was not real: in uisione uidisti. What he needs is to go back 
to earth and be really (uere) baptized. 

This last episode of the story is the third element of the fabula (event 4/C). In the 
chronological order of events, this event immediately precedes event 1/D. Whereas in event 
1/D the perfect forms dimissus est and redierat are used, in event 4/C these verbs are still 
imperfect (dimitteretur) or future (rediturus). In event 1/D Curma is dismissed from heaven 
without further explanation, but in event 4/C finally the reason for this dismissal is given. The 
instruction uade, baptizare makes clear that Curma is not yet ready to enter Paradise. 

The rearrangement of the chronological order of the four visions in Curma’s coma 
results in a climax. The exhortation to be baptized is followed by a short note about Curma’s 
recovery and then by an account of his baptism in Hippo (segments 20-22). 
 
Episode 3 
The events in Paradise in segment 19 formed the last part of the embedded narrative. In the 
third episode, the main narrative is continued. The patient recovers and travels to Hippo in 
order to get baptized by Augustine. 
 
 
 
 
 
 
 

                                                                                                                                                         
235 For this use of igitur, see Kroon (2004a: 74). 
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Segment Text 
Narrator/ 
focalizer 

Discourse 
mode 

20 post ista conualuit, 
perrexit Hipponem. 
pascha iam propinquabat, 
dedit nomen inter alios conpetentes, pariter cum plurimis incognitus 
nobis; 

NF1 NAR 

21 nec illam mihi uisionem nec cuiquam nostrorum indicare curauit. NF1 REP 

22 baptizatus est, peractis diebus sanctis remeauit ad propria. NF1 NAR 

 
Segment 20 
The lapse of time after Curma’s detailed account of his visions is summarized with the short 
phrase post ista conualuit. This is the next event after the last episode in the embedded 
narrative, and the first of a series of events narrated in a segment in the narrative mode. 
Curma goes to Hippo and registers for baptism. The perfect tense predicates conualuit and 
perrexit, representing successive events, form an indication of the narrative mode. Another 
indication is the typically narrative turn Pascha iam propinquabat. With this small sentence, 
the author anchors the new episode of his narrative in the time of the narrated world. The 
particle iam introducing a clause with a predicate in the imperfect tense (propinquabat) marks 
the clause as an introductory framework within which one or more incidents are about to 
happen. Chausserie-Laprée (1969: 499) calls this use of iam with imperfect tense predicate in 
narrative texts “iam de préparation”. As iam entails the sense of ‘already’ happening, the iam-
clause plunges the narratee right into the scene.236 In the present instance, the particle iam 
indicates that the greater part of the time before Easter already has passed when the reader 
enters upon this episode.237 

Lent (or quadragesima, the time span of forty days before Easter) was the usual time 
for candidates to enter their name for baptism. After a period of preparation, the actual 
baptism took place in the Easter vigil. The successive events of the fabula are represented by 
predicates in the perfect tense: perrexit – dedit – baptizatus est – remeauit. 
 
Segment 21 
The perfect form curauit is remarkable, since this does not represent one of the successive 
events in the story. Rather, for all the time Curma was in Hippo, he did not bother to inform 
Augustine about the vision in which he was summoned to get baptized. The entire clause nec 
… curauit seems to form an inserted segment in the report mode. Moreover, the constituents 
nec … mihi and nec cuiquam nostrorum, with the emphatically repeated negation, also pertain 
to the whole Easter episode, rather than to a single event. 
 
Segment 22 
The baptism ceremony itself is expressed in brief. Apparently the baptism itself is not the 
most important element of the narrative. The Easter episode is summarized with the phrase 
peractis diebus sanctis and concluded by the perfect remeauit (ad propria). 
 
Episode 4 
In the last part of the main narrative, Curma discloses to Augustine the story of his illness, the 
visions and the order he received to get baptized. 

                                                 
236 Chausserie-Laprée (1969: 499): “Son message pathétique décrit une évolution qui se précipite, un devenir qui 
est en marche.” 
237 For iam, see Kroon & Risselada (1998; 2002). 
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Segment Text 
Narrator/ 
focalizer 

Discourse 
mode 

23 biennio uel amplius transacto ego haec cuncta cognoui: 
primo per quendam meum eiusque amicum in conuiuio meo, cum 
quaedam talia loqueremur; 
deinde institi ac feci, ut haec mihi praesens ipse narraret adtestantibus 
honestis ciuibus suis 
et de mirabili eius aegritudine, ut iacuerit paene mortuus per dies 
plurimos, 
et de illo alio Curma fabro ferrario, quod commemoraui superius, 
et de his omnibus, quae cum mihi diceret, 
iam et tunc ab illo se audisse recolebant atque firmabant. 

NF1 REP 

24 quamobrem sicut uidit baptismum suum et me ipsum et Hipponem et 
basilicam et baptisterium non in rebus ipsis, sed in quibusdam 
similitudinibus rerum; ita et alios quosdam uiuos eisdem nescientibus 
uiuis. 
cur non ERGO ita et illos mortuos eisdem nescientibus mortuis? 

NF1 ARG 

 
Segment 23 
Again a period of time is summarized, with the ablative absolute construction biennio uel 
amplius transacto. Then, by way of a prolepsis, the author mentions the fact that he was 
finally informed about the whole story: ego haec cuncta cognoui. Subsequently, this short 
announcement is elaborated in full. The interest of the narrator in Curma’s personal account 
of his near-death experience, and the validation of the authenticity of this account by ‘reliable 
witnesses’ underscore the fact that when Augustine baptized Curma, he was unaware of the 
instructions given in Curma’s visions. By stressing this fact, he in turn shows his own 
conviction that Curma’s visions are authentic. This authenticity is necessary, because 
Augustine uses the story of Curma to illustrate an essential statement in cura mort. In order to 
prove this statement, namely that the deceased seen in dreams and visions are nothing more 
than images, he has to use genuine and reliable stories. That the visions were genuine, should 
also appear from the fact that the information given by Curma is confirmed by reliable fellow-
citizens (honestis ciuibus suis). 

Segment 23 contains several elements that are characteristic of the report mode. The 
primary narrator sums up the various ways in which he was informed about Curma’s near-
death experience. He is the grammatical subject of the verbs cognoui and institi ac feci. The 
narrative material is phrased in subordinate clauses and participle clauses. The phrase quod 
commemoraui superius does not form an element in the narrative, but is a comment by the 
narrator on the organization of the narrative elements. These indications of the report mode 
show that the primary narrator directs the narrative and then gradually bends it back to the 
main line of his argumentation. 
 
Segment 24 
Once Augustine has confirmed that the story of Curma’s visions is reliable, he comes to a 
conclusion that, in fact, is not entirely new. The particle ergo indicates that the author draws a 
conclusion his audience is able to draw with him, on the basis of the information given earlier 
in the narrative. As the author had already concluded in 11.13, stories like these prove that the 
dead do not appear themselves to the living. 
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5. Conclusion 
 
The Curma narrative forms the final piece in a series of dream narratives. With these 
narratives, Augustine aims to demonstrate that, in general, the deceased do not communicate 
with the living, neither in dreams nor in visions during illness. On a higher level in his 
treatise, he needs to prove this in order to deny claims that the deceased ask for burial. He 
does not agree with the idea that requests made by the dead in dreams prove that the dead 
need to be buried in order to rest in peace. 

The author makes great efforts to tell a convincing narrative. He emphasizes the 
authenticity of the story, by stressing Curma’s low social status at the introduction of this 
main character, and the reliability of the witnesses in the final episode. For the most part of 
the narrative, the primary narrator has a firm grip on the events. At one crucial instance, when 
Curma has a vision of the living, the primary narrator even switches to the argument mode, in 
order to prevent any possible objections by his audience. At two other important stages in the 
narrative, the primary narrator retreats, and the events are presented from Curma’s point of 
view, at a decelerated pace; this occurs when Curma unexpectedly awakes out of his coma, 
and at the end of the embedded narrative, when Curma is admonished to be baptized. 
 The analysis of the layers of fabula and story in the embedded narrative makes clear 
that the narrator has changed the chronological order of events. The visions of living and dead 
are narrated in reversed order, which results in a highlighting of the vision of the living, 
including the primary narrator, Augustine. The inverse order of the baptism and the message 
that Curma had to go back to his earthly life raises curiosity and suspense among the 
audience: first, they are informed that Curma has to go back to earth; only at the end of the 
embedded narrative the narrator makes clear the reason why he had to return to his earthly 
life: otherwise he would not be able to get baptized and enter Paradise. 
 When we look back at the denominators as summarized in diagram 23, we may 
conclude that the analysis of the Curma narrative as presented in section 4 shows both the 
limitations and the possibilities of a combined discourse-linguistic and narratological 
approach to the analysis of narrative segments within an argumentative text. The most 
important limitation appears to be that the narrative segments are not as elaborate as the texts 
for which these theories were originally developed (such as epic and historiography). Due to 
this difference, the variety in ‘narrative features’ is smaller than in a primarily narrative text. 
For instance, nowhere in the narratives in cura mort. does Augustine use the historic present. 
As for the assets of the combined approach as proposed in this analysis, it clearly reveals the 
subtle ways in which the narrator weaves his fabric of narrative and argument. Distinguishing 
segments in various discourse modes makes clear in which way the narrator deploys the story 
material as an instrument of persuasion. The alternation between narratorial control and an 
embedded focalizer also adds to the argumentative value of the text. The narrator may keep 
control of his narrative when the narrative offers a building block for his argument, whereas 
he may switch to character focalization in order to create a more compelling narrative. 
Changes in the order of events of the fabula also appear to contribute to the persuasiveness of 
the narrative text. Slowing down the tempo of the narration is another way in which the 
narrator may create suspense and may emphasize a ‘peak’ moment in the narrative. These 
‘peak’ moments, in turn, often contain the part of the narrative that contributes to the author’s 
argument.238 It would be worthwhile to investigate other combined narrative and 
argumentative texts by Augustine, for instance the miracle narratives in ciu. 22.8, in the same 
way in order to figure out the merits of the approach as followed in the present analysis. 

                                                 
238 For another example of a ‘peak’ moment with a clear argumentative value, see the narrative in section 17.21, 
lemma uade, inquit. 
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SECTION 12.15 
 
 
huic rei simile est etiam illud, cum homines altius, quam si dormirent, subtrahuntur 
corporis sensibus et occupantur talibus uisis. 
 
After having discussed dreams and visions during mental illness, in section 12.15 Augustine 
mentions a third kind of vision, occurring during a coma. Physical illness, resulting in a coma, 
blocks the pathway of attention that runs from the senses to the brain. This is the third and last 
cause of ‘spiritual’ visions mentioned in Gn. litt. 12.20.42: sopito aut perturbato aut etiam 
intercluso itinere intentionis. 

Visions that appear during physical illness are comparable to those occurring during 
mental illness. The phrases huic rei simile and talibus uisis refer to the visions of the insane 
mentioned in section 12.14. 
 
cum homines altius, quam si dormirent, subtrahuntur corporis sensibus 
The counterfactual dormirent underlines the idea that the patients are, in fact, not asleep; they 
do not have dreams, as in section 12.13, but visions of another kind. On several occasions in 
section 12.15, Augustine explicitly reminds his audience of the fact that in this section he 
discusses visions of this specific type. In the end, the nature of visions of this type will appear 
to be the same as that of visions in dreams. By discerning between both types of visions, and 
consequently observing that the working of both types is similar, the author reduces the 
possibility of direct contact with the dead in visions to a minimum. 

The expression subtrahi corporis sensibus is also used by Augustine in Gn. litt. 
12.32.61. In this passage, three levels of unconsciousness are distinguished. The deepest level 
occurs when someone is dead; then unconsciousness due to a coma follows. As in cura mort. 
12.15, comatose unconsciousness is compared to sleep; the phrase amplius quam si dormirent 
in Gn. litt. 12.32.61 is a slightly altered variant of altius, quam si dormirent in cura mort. 
12.15: nam et qui subtracti sunt sensibus corporis, minus quidem quam si omni modo 
morerentur, sed tamen amplius quam si dormirent, expressiora se uidisse narrarunt, quam si 
somnia narrauissent; “For even those who have been carried out of the senses of the body 
have said afterwards that they have been through a more vivid experience than that of a 
dream, though of course it was less vivid than it would have been had they died” (tr. Taylor). 
 
 
et his enim adparent imagines uiuorum atque mortuorum; sed cum fuerint sensibus 
redditi, quoscumque mortuos uidisse se dixerint, uere cum eis fuisse creduntur nec 
adtendunt qui haec audiunt similiter ab eis absentium atque nescientium quorundam 
etiam imagines uisas esse uiuorum. 
 
The phrasing of this passage closely follows section 12.14. In 12.14, Augustine described 
how mental patients talk to absent people, quorum imagines cernunt siue uiuorum siue 
mortuorum. In section 12.15, the author suggests that his audience is aware of the fact that 
comatose patients also have these visions. The particle enim appeals to the consensus of the 
audience in this matter. The chosen phrasing, et his enim adparent imagines uiuorum atque 
mortuorum, suggests that the author expects his audience to agree with him that both types of 
appearances, of living and dead, are no more than images. 
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 However, the circle of acquaintances surrounding the patient usually does not share 
this view; when they hear about the patient’s visions (qui haec audiunt) they erroneously 
make a difference between both types of appearances. They believe the patient has actually 
been in the company of the dead people he saw in his visions, and they do not pay attention to 
the similarity with visions of the living. 

Compared to section 12.14, both types of appearances are mentioned in chiastic order. 
In section 12.14, the images of the dead were said to appear in visions, while the deceased 
themselves were absent and unaware of their appearance: cum sint absentes et … omnino 
nescientes. At this point, images of the dead show a similarity to images of the living. In 
section 12.15 the appearances of the living are equated with those of the dead; when a 
comatose patient recovers and tells about the images of the dead he saw when he was 
unconscious, people do not pay attention to the fact that these appearances of the dead were 
similar to appearances of the living: similiter ab eis absentium atque nescientium quorundam 
etiam imagines uisas esse uiuorum. By adding a third vision narrative, in which visions of 
both dead and living are combined, the author almost redundantly makes clear that there is no 
difference in reality between both types of visions. 
 
sed cum fuerint sensibus redditi 
The expression fuerint sensibus redditi is the reverse of subtrahuntur corporis sensibus, 
earlier in section 12.15. Comparable instances of sensibus reddi do not seem to occur in 
classical Latin; for another example in Augustine, see Gn. litt. 12.2.3; people who have 
visions may discern between dream image and reality only after they have awakened: homo 
redditus sensibus corporis recognoscit se in illis fuisse imaginibus; “He returns to the life of 
the bodily senses and recognizes that he was in a world of images” (tr. Taylor). See also Gn. 
litt. 12.32.60. 
 For fuerint instead of sint redditi, see Szantyr (1965: 321) and the commentary on 1.2, 
lemma facta fuerint. 
 
quoscumque mortuos uidisse se dixerint 
‘any dead persons they would claim to have seen’; this relative clause refers to eis in the next 
part of the sentence. For quicumque combined with an (iterative) subjunctive, see Szantyr 
(1965: 562). 
 
uere cum eis fuisse creduntur 
The nominative and infinitive construction governed by the personal passive creduntur occurs 
in prose since Sallust. TLL 4.1141.38 sqq. mentions as example Sall. Catil. 15.2; here the 
marriage of Catilina with Aurelia Orestilla is discussed; in order to marry her, he is said to 
have eliminated his adult stepson, who made a rather intimidating impression on the bride-to-
be: pro certo creditur necato filio uacuam domum scelestis nuptiis fecisse; “It is generally 
believed that he murdered the young man in order to make an empty house for this criminal 
marriage” (tr. Rolfe). For credere with nominative and infinitive, see further Szantyr (1965: 
365). 
 
nec adtendunt qui haec audiunt similiter ab eis absentium atque nescientium 
quorundam etiam imagines uisas esse uiuorum 
The accusative and infinitive clause similiter … uiuorum is the object of adtendunt; if 
appearances of the dead are brought up, people often do not notice that these appearances are 
similar to that of living persons, in that neither the dead, nor the living know that their image 
appears to a patient. This similarity is emphasized by the rhyming pair absentium and 
nescientium and the alliteration of uisas uiuorum. 



Section 12.15 

 301 

The phrase quorundam uiuorum forms a contrast with quoscumque mortuos. Whereas 
quoscumque mortuos is used in a general way, ‘any dead persons’, quorundam is used more 
specifically, ‘particular dead persons’; it forms a preamble to the vision of the priest and 
clerics in the Curma narrative. 

The combination of the verbs abesse and nescire is also used at the end of section 
12.14, in a phrase which refers not to the living but to the deceased in a vision: cum sint 
absentes et, utrum aliquis eos imaginaliter uideat, omnino nescientes. 
 
 
homo quidam Curma nomine municipii Tulliensis, quod Hipponi proximum est, curialis 
pauper, uix illius loci duumuiralicius et simpliciter rusticanus, cum aegrotaret, ablatus a 
sensibus paene mortuus iacuit aliquot diebus: 
 
The words homo quidam indicate a transition from the argumentative text into a narrative. 
These words form a text structuring element; their first position in the sentence enlarges their 
effect. Another possibility for the introduction of the narrative would have been a presentative 
construction, like for example at the beginning of section 10.12 (see the commentary on that 
section, lemma narrantur uisa quaedam). The advantage of the immediate introduction of the 
leading character, instead of the predicate in the first position in the first sentence of the 
narrative, is that all attention is drawn to this character and his social position. No less than 
three appositions describe the low social status of Curma: curialis pauper, ‘a poor member of 
the town council’; uix illius loci duumuiralicius, ‘hardly able to perform his duty as a 
magistrate of that town’; simpliciter rusticanus, ‘just a peasant’. This emphasis will appear to 
have a rhetorical function, for which see also the analysis of the Curma narrative, section 4, 
episode 1. In the course of the narrative in section 12.15, Curma will tell the story of his near-
death experience. This type of experience was known from other sources as well. The stress 
on his humble social position suggests that Curma would not have been able to derive his 
story from a written source, and in this way adds to the authenticity of his story. For the 
argumentative function of the authenticity of this story, see also below, lemma adtestantibus 
honestis ciuibus suis; cf. Bremmer (2002: 96). 

Before the actual start of the narrative about Curma’s illness, coma and recovery, the 
narrator mentions the essentially durative state of affairs of his almost fatal illness as a mere 
fact (iacuit). Thus, in this instance, the perfect tense does not represent one of a series of 
events on the main line of the narrative, but is used to summarize a situation in which the 
patient found himself for several days. In a narrative in the narrow sense of the word, this 
situation would be described with imperfect tense forms. The use of the perfect for indicating 
a lasting situation reveals that this segment is worded in the report mode. The narrator 
summarizes the circumstances accompanying the events that happen in the narrative proper, 
and after a more detailed description of the patient’s physical state, the narrative itself will 
unfold in a series of succeeding events. For iacuit used in the report mode, see further the 
analysis, segment 2. Kroon (1998: 41) discerns between the “narrative proper”, the main story 
line containing events that chronologically further the narrative, and the “exposition”, in 
which the narrator comments on the narrative, or briefly preambles or summarizes the crucial 
elements in the preceding or following episode. 
 
homo quidam 
The introduction of the leading character with homo quidam signals the start of the narrative. 
There seem to be no examples in classical Latin of homo quidam used as the introduction to a 
narrative. Plaut. cist. 735 offers an example of homo quidam as the introduction of a 
character, but without an ensuing narrative: est quidam homo, qui illam ait se scire ubi sit. 
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However, many parables in the Gospel, quoted in Latin by Augustine, open with the words 
homo quidam, for example the one about the rich man and poor Lazarus: homo quidam erat 
diues … (Lc. 16.19, quoted in qu. eu. 2.38). Like the story about Curma, parables are used in 
the Gospel as an element in the argumentation. For Augustine’s audience the expression homo 
quidam was therefore a well-known introduction to a narrative in the context of an 
argumentative text. 

Augustine has a few other instances of homo quidam that do not refer to biblical 
characters: In s. 308.5.5, Augustine introduces a story by calling to mind a former inhabitant 
of Hippo, Tutuslymeni, well-known to many among his audience: fuit hic homo quidam 
simplex, innocens, bene fidelis … Tutuslymeni uocatus; “There was a man here, a simple soul, 
harmless, a true believer … a man called Tutuslymeni” (tr. Hill). 
 
Curma 
The name Curma is not known from other sources. According to Mandouze (1982: 255), 
Curma “est connu pour avoir, dans sa simplicité paysanne, involontairement fourni à 
Augustin l’occasion d’une réflexion critique sur le problème des visions”. In this description, 
Mandouze deservedly emphasizes Curma’s simplicity as a peasant (simpliciter rusticanus). 
Another element in the description by Mandouze is less adequate; he characterizes the subject 
matter of cura mort. 12.15 as ‘the problem of the visions’, having no thought for the fact that 
the visions are discussed within the wider context of ‘the problem of death and burial’. 
 
municipii Tulliensis, quod Hipponi proximum est, curialis pauper 
Thullio was a small municipality in the neighbourhood of Hippo Regius. The addition quod 
Hipponi proximum est creates an impression of authenticity; this impresssion is enhanced by 
the personal details given about the main character, Curma. 

Lancel (1984: 1089; 1999: 349) identifies the town called municipium Tulliensis by 
Augustine with ancient Thullio (now Kef Beni Feredj). He bases this identity among others 
on I.L.Alg. 1.137, a stele found at the location of ancient Thullio. The way in which the name 
‘Thullio’ is spelled in this inscription, is not fully clear, as the -u- has a strange form; see also 
CIL 8.5209, where in a transcription of the same stele the name is spelled as Tenelio. Despite 
this obscurity, the proposal by Lancel is the best interpretation up till now of Augustine’s 
municipium Tulliensis. Talbert (2000: map 32B3) locates Thullio southeast of Hippo Regius, 
and marks the name as ‘reconstructed’. 

At the beginning of the fifth century the office of curialis or town-councillor in a 
municipality was hereditary. The office involved financial liabilities, which could hardly be 
settled by most of the council members. Demandt (1989: 408-409) speaks of a 
“Curialenproblem”. This problem arose in the fourth century, when the public expenses 
increased and, at the same time, ever more councillors shirked their duties, impoverished as 
they were. They either worked themselves up to a higher rank or lowered themselves, for 
example by marriage beneath their station or by selling their land. Ever fewer councillors 
remained to meet the increasing liabilities, which was the cause of their impoverishment. 
 
uix illius loci duumuiralicius 
The municipality was governed by two magistrates, duouiri, who were chosen from the town 
council in an annual election. As the adverb uix implies, Curma had hardly been able to 
perform his duty as a duouir, probably due to a lack of financial means. 

Another example in Augustine’s writings was his own father; as Brown (20002: 9) 
describes, father Patricius was hardly able to make ends meet. In conf. 2.3.5, speaking about 
his father’s problem in arranging the finance for his education at Madaura, Augustine typifies 
him as tenuis municeps, “a burgess of slender means”, as Brown translates in his description. 
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The family had to make an appeal to the patronage of a fellow-citizen, Romanianus, for 
Augustine’s rhetorical studies at Carthage. 
 
simpliciter rusticanus 
Brown (20002: 21): “The religion of the Christians in Africa was also drastic. (…) Dreams 
and trances were common: simple peasants would lie for days in a coma.” Brown refers to 
Gn. litt. 12.2.4, where another rusticanus experiences a vision, in this case in a state of 
ecstasy, and is hardly able to talk about his experience: in extasi autem unum audire potui et 
eum rusticanum uix ualentem quod sentiebat exprimere; “With regard to ecstasies, I once had 
the opportunity of listening to the account of a certain man, a peasant, who had been in such a 
state but who could not accurately describe his experience” (tr. Taylor). 
 
ablatus a sensibus 
According to Augustine, serious illness resulting in a state of coma is one of the causes of 
visions. The elimination of sense perception is a distinguishing feature of this state, in which 
the mind perceives only images and no real objects. The absence of sense perception is 
expressed here with ablatus a sensibus, while in the first sentence of section 12.15 the 
expression subtrahuntur corporis sensibus is used. This state, in which Curma is experiencing 
his visions, is also described in Gn. litt. 12.19.41, with the words sensibus penitus interclusis: 
sensibus … penitus interclusis, sicut saepe male adfecti morbo aliquo ingrauescente 
praesente corpore diu absentes, deinde hominibus redditi multa se uidisse dixerunt; “the 
senses cease operating altogether, as often has happened in the case of people suffering from a 
serious and prolonged illness, who were without sensation for some time, though present in 
their bodies, and who later, returning, have stated that they saw many objects” (tr. Taylor). 
For this quotation from Gn. litt., see also the introduction to sections 11.13-12.15, section 2. 
 
paene mortuus 
Amat (1985: 273-274 and n. 51) discusses other stories where the boundary between life and 
death is vague. She mentions several anecdotes in Tertullian of persons who were considered 
to be dead, and still acted or spoke, for instance Tert. anim. 51.6-7 (a corpse makes place for 
another corpse in a grave). In a story of a different kind, Ambrose on his death-bed is heard to 
approve of a possible successor by saying “senex sed bonus”. (Paul. Med., uita Ambr. 46.1). 
Although Ambrose was not yet believed to be dead at the time he uttered these words, Amat 
combines these and other anecdotes and concludes that death apparently did not always arrive 
abruptly, and that the journey to the hereafter was thought to be long and difficult. In her 
opinion, stories like these teach us not to be surprised that in early Christianity the souls of the 
dead were supposed to linger around their grave for some time and to appear to the living. 
 
iacuit aliquot diebus 
For iacuit in the case of a near-death experience, see also Gn. litt. 12.32.60: mortuis similes 
iacuerunt; see further Plin. nat. 7.52, about another near-death experience. After the Sicilian 
War (38-36 BCE) a certain Gabienus, an officer in the army of Octavian, lay on the shore for 
a whole day, with his neck almost cut through. The sentence forms another example of the 
perfect tense combined with a duration adjunct, toto die, used in the report mode: Bello Siculo 
Gabienus … incisa ceruice … iacuit in litore toto die. After this sentence, a series of 
successive events follow. For Plin. nat. 7.52 and near-death experiences, see also the 
introduction to sections 11.13-12.15, section 5. 
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tenuissimus flatus in naribus, qui manu admota utcumque sentiebatur et erat exiguum 
uiuentis indicium, sepeliri ut exanimem non sinebat. nullos artus mouebat, nulla 
sumebat alimenta; nihil oculis, nihil ullo alio sensu corporis qualibet inpacta molestia 
sentiebat. uidebat tamen multa uelut in somnis, quae tandem aliquando post dies 
plurimos quasi euigilans uisa narrauit. 
 
With these words a background description begins. In a series of imperfect verbs, with stative 
or iterative interpretation, Curma’s condition is worked out more fully: sentiebatur, erat, non 
sinebat. He is in a coma, with very weak breathing, tenuissimus flatus, this being the only 
indication that he is still alive. He does not give any other signs of life: nullos artus mouebat, 
nulla sumebat alimenta, nihil … sentiebat. The depth of his coma is underlined by the 
repeated negations, which are emphatically placed at the first position of their host units: 
nullos artus, nulla … alimenta, nihil oculis, nihil ullo … sensu … sentiebat. During this 
seemingly irrevocable coma he had a series of visions: uidebat tamen multa. 

All of the verbs in this description tell something about his bad physical condition, 
except the last one, uidebat. This last verb of the series concerns Curma’s mind, which is still 
very active. The verb is emphatically placed at the first position in the sentence and is, as it 
were, separated from the other imperfect verb forms with tamen. 

The extended description enhances the suspense by delaying the actual start of the 
narrative. The situation described with imperfect verb forms is going on for some time. The 
imperfect tense of uidebat and the object multa indicate that Curma’s comatose vision 
contained several items, which may even have occurred in separate fragments, scattered over 
the days of his illness. 

In a relative clause, the description is broken off and the narrator reports a major event 
in the narrative: Curma revives and narrates (narrauit) a near-death experience. Two 
linguistic signals indicate that this verb represents an important incident; the tense shift from 
imperfect to perfect, and the particle tandem. This event is not presented as the first of a series 
in a segment in the narrative mode, but forms a short, proleptic report of an event which will 
later be more elaborately narrated. The narrator’s overt presence in this segment in the report 
mode appears from the evaluative remarks uelut in somnis and quasi euigilans. 
 
tenuissimus flatus in naribus 
Although in later Latin the use of the superlative increases at the expense of the positive, in 
this instance tenuissimus may be read in its emphatic sense of ‘exceedingly weak’. It 
emphasizes that death is very close. For the proliferation in later Latin of the superlative, cf. 
Szantyr (1965: 168, par. 100a), and the commentary on section 1.1, lemma religiosissimae. 
 
qui manu admota utcumque sentiebatur 
The sense of utcumque sentiebatur shows that Curma’s breathing was hardly perceptible. In 
addition to the superlative tenuissimus, the adverb utcumque once more underlines the fact 
that Curma had almost died. 
 
et erat exiguum uiuentis indicium 
The use of uiuentis instead of uitae shows a certain emphasis on the personal aspect, as if the 
patient himself makes clear that he is still alive. 
 
sepeliri ut exanimem non sinebat 
With these words the main clause, which opened with tenuissimus flatus in naribus, is 
continued. The conjunction ut has a weakly causal meaning; ‘he could not yet be buried as 
having died’. 
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nihil oculis, nihil ullo alio sensu corporis qualibet inpacta molestia sentiebat 
The eyes are the only sense organ mentioned explicitly here, and precede the references to the 
other senses; this suggests superiority of the eyes over the other senses. This superiority may 
be connected with the superiority of light over the other physical elements, as is stated in 
Gn. litt. 12.16.32: illud, quod est subtilissimum in corpore et ob hoc animae uicinius quam 
cetera, id est lux primum per oculos sola diffunditur emicatque in radiis oculorum ad uisibilia 
contuenda; “Light, the finest element in bodies and hence more akin to soul than the others, is 
first of all diffused in a pure state through the eyes and shines forth in rays from the eyes to 
behold visible objects”. A little later in the same section of Gn. litt. the superiority of the eyes 
is explicitly mentioned: oculorum sensus excellit in corpore; “ocular vision is the most 
perfect of the bodily senses” (translations Taylor). 

According to Quint. inst. 11.2.34 the eyes are quicker than the ears: qui autem legente 
alio ediscit in parte tardatur, quod acrior est oculorum quam aurium sensus; “Learning by 
heart from someone else reading aloud is in part a slower process, because the eyes are 
quicker than the ears” (tr. Russell). 

The participle phrase qualibet inpacta molestia probably refers to the tactical sense, 
and suggests that Curma did not react when even roughly touched. 
 
uidebat tamen multa 
The first and last words of the preceding clause form a strong contrast with these first words. 
The adjective multa forms a strong opposition with the absence of any physical activity, 
stressed by the superlative tenuissimus, the repetition of nullos / nulla and the anaphora of 
nihil in the preceding sentence. The contrast is emphasized by the juxtaposition of sentiebat 
and uidebat in nihil … sentiebat. uidebat … multa. Whereas Curma’s relatives had taken him 
for dead, in the meantime he himself went through a unique experience. 

Dulaey (1973: 209) discusses the issue of whether Augustine considers the visions of 
Curma as inspired. She compares the Curma narrative to Gn. litt. 12.32.60, where Augustine 
also describes the visions of patients on the verge of death. These patients obtain a view of the 
punishments in the hereafter. Dulaey states that Gn. litt. 12.32.60, written approximately ten 
years before cura mort., differs from the Curma narrative, in that the patients in cura mort. 
have an ‘inspired dream’, in which they see the hereafter as a reality, whereas Curma in his 
visions has only seen images of the hereafter. However, Dulaey seems to overlook the fact 
that in Gn. litt. 12.32.60 Augustine discusses a different issue; in that section he focuses on 
the question of whether the hereafter is a physical location, or rather a location that only exists 
in a spiritual sense. There is no difference between the nature of the perceptions in Gn. litt. 
12.32.60 and in cura mort. 12.15: both Curma and the anonymous patients saw likenesses of 
bodies and locations, rather than bodies and locations in reality. 
 There remains one problem to be solved. Where do these images come from? This 
question is discussed in cura mort. sections 13.16-17.21 and will turn out to be only partially 
solvable. 
 
uelut in somnis 
The wording uelut in somnis reveals that Augustine does not put Curma’s visions on a par 
with dreams during sleep; cf. quasi euigilans in the following clause. 
 
quae tandem aliquando post dies plurimos quasi euigilans uisa narrauit 
Both the moment of reviving and the reviving itself are presented as a surprising twist in the 
tale. The particle tandem, used in a ‘temporal’ sense here, signals that an event takes place 
after the expected moment. Curma’s awakening occurs after a long period of waiting, longer 
than expected. The combination tandem aliquando seems to fit well into this context, 
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according to the description by Risselada (1998: 100 n. 15): “In cases in which the ultimate 
realization (and the accompanying relief) is emphasized, tandem may be combined with 
aliquando.” The constituent post dies plurimos, with the superlative indicating the ample 
length of the coma, also indicates that the awakening was hardly to be expected at this 
moment. 

With quasi euigilans Augustine once again emphasizes that the visions of Curma were 
not the same as dreams during sleep; cf. the preceding uelut in somnis. 

The predicate narrauit is the next event on the main line of the narrative. Remarkably 
it is placed in a relative clause instead of a main sentence. With narrauit the primary narrator-
focalizer summarizes and announces the story that is to follow. In the following sentences 
Curma (the embedded narrator-focalizer) will relate in more detail what happened during his 
coma. 
 
 
ac primum mox ut aperuit oculos, eat aliquis, inquit, ad domum Curmae fabri ferrarii et 
uideat, quid ibi agatur. quo cum itum esset, inuentus est mortuus eo momento, quo iste 
fuerat sensibus redditus et paene a morte reuixerat. 
 
Curma comes round and first inquires after his namesake’s fate. The finite verbs in these 
passages, aperuit, inquit, itum esset and inuentus est, represent the successive events 
occurring in the main narrative. Together, they form the first segments of the narrative (in a 
broad sense) in the narrative mode. By inserting these segments, the primary narrator 
postpones for a while the narrative of the visions, which he announced at the end of the 
preceding segment, with narrauit. 
 
Curmae fabri ferrarii 
According to Dulaey (1973: 208 and n. 44) it is no coincidence that Curma curialis in the 
‘heavenly administration’ has been confused with Curma the smith. In antiquity a smith was 
considered to stay in contact with the other world. Wardetzky (2005: 86) considers this a 
consequence of the fact that the children of Hephaistos were mainly born of Mother Earth. 

Dulaey (1973: 208) refers to the story of Stephen in Greg. Dialogi 4.36, where a 
certain uir illustris, named Stephen, was also confused with his namesake, a smith. For 
chronological reasons, Augustine cannot have been familiar with this story, since Stephen was 
a contemporary of Gregory, who lived in the sixth century. It seems more probable that 
Gregory harked back to Augustine’s narrative in cura mort. 12.15. 

A more relevant parallel is offered by the story in Lucianus Philops. 25, where 
Demylos the blacksmith has to die instead of his neighbour Cleodemus. Unlike the two 
Curmae in Augustine’s narrative, Cleodemos and Demylos are not namesakes, although there 
is some familiarity in sound between their names. 

Apart from the anthropological considerations by Dulaey, there may also be some 
narratological reasons for the mention of the trades. Curma escapes from hell just in time to 
get baptized and thus to gain admission to Paradise. The confusion with his namesake makes 
this escape all the more plausible. The mention of the trades is useful as a device to 
distinguish between the two Curmae. 
 
inuentus est mortuus eo momento, quo iste fuerat sensibus redditus et paene a morte 
reuixerat 
For fuerat redditus instead of erat redditus, see the commentary on section 1.2, lemma facta 
fuerint. 
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tunc intentis, qui aderant, illum exhiberi iussum esse, quando ipse dimissus est, indicauit 
seque illic unde redierat dixit audisse, quod non Curma curialis, sed Curma faber 
ferrarius ad loca illa mortuorum praeceptus fuisset adduci. 
 
The full stop after dimissus est in Zycha’s edition must be a printer’s error and is removed. 

The sequential adverb tunc announces a new event on the main line of the narrative. 
Curma tells his relatives about the message he received just before he returned to his earthly 
life. The pace of the narrative decelerates, while Curma’s experience in the other world is put 
into words by the primary narrator. The experiences are focalized by Curma, as an embedded 
focalizer. This may be inferred from the verb audisse, a verb of sense perception. Curma 
explains how he heard that in the other world he and his namesake had been confused. This 
explanation is phrased in accusative and infinitive constructions, containing a report of the 
confusion about the two Curmae, illum being Curma the smith and ipse referring to Curma 
curialis. Curma explains this confusion only after he has checked the message he had 
received in the hereafter, by inquiring after his namesake, Curma the blacksmith. This order 
of events evokes a certain amount of suspense among the audience, who do not know why 
Curma curialis inquires about Curma the blacksmith. 

The explanation by Curma about the reason for his namesake’s death in fact forms the 
first episode in the embedded narrative, in which Curma relates the visions he had during his 
coma. 

For other cases of death cancelled, see the introduction to sections 11.13-12.15, 
section 5. 
 
illum exhiberi iussum esse 
Exhibere is a technical term for bringing someone before the law; cf. Heumann-Seckel s.u. 
exhibere 5: “jemanden vor Gericht stellen”. In an early Christian context it is used in the same 
way in relation to the Last Judgement, see TLL 5.2.1418.51: fere i.q. iudicio sistere, in 
causam producere, euocare sim., and 1419.51 sqq. for early Christian references to the Last 
Judgement (apud eccl. de iudicio caelesti). Among the examples is Hier. epist. 14.11, where 
Jerome states that at the time of the Last Judgement even Jupiter and his offspring will be 
brought before the law: exhibebitur cum prole sua … Iuppiter. See also TLL 5.2.1418.15-20. 

The personal passive of iubere occurs already in classical Latin; see Szantyr 
(1965: 365). 
 
quando ipse dimissus est 
Like redierat in the clause following indicauit, the perfect verb form dimissus est gives a clue 
for the order in which the events in Curma’s visions happened. In this passage the first of four 
visions is presented. The perfect dimissus est and pluperfect redierat refer to events that took 
place in the first vision. In the last of the four visions which will be narrated, the same verbs 
are used, but in the imperfect tense (dimitteretur) or in a future participle (rediturus). The use 
of these particular tenses makes clear that these events (being sent away and returning to 
earth) in the first vision narrated actually happened, whereas in the last vision narrated they 
are still about to happen. For an interpretation of this changed order of events, see the 
analysis, section 4, segment 8. 
 
seque illic unde redierat dixit audisse, quod non Curma curialis, sed Curma faber 
ferrarius ad loca illa mortuorum praeceptus fuisset adduci 
The quod-clause is governed by audisse; the subjunctive fuisset may be interpreted as a 
subjunctive in indirect discourse. 
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For praecipere used instead of iubere in a personal passive construction, see TLL 
10.2.449.41-47 (governing a passive infinitive). This construction does not occur in classical 
Latin; see Szantyr (1965: 365). TLL offers several examples in Amm., among which 15.7.6: 
Liberius … a Constantio ad comitatum mitti praeceptus est; “Liberius … by order of 
Constantius was brought before the privy council” (tr. Rolfe). 
 
ad loca illa mortuorum 
The expression ad loca illa mortuorum does not seem to refer to hell or heaven specifically. It 
is the general indication of the place where the deceased are receiving a treatment in 
accordance with their merits. The next sentence in section 12.15 contains a neutral description 
of the treatment of the dead waiting for resurrection: pro meritorum diuersitate tractari. No 
gruesome details are described. In Gn. litt. 12.32.60 Augustine more explicitly describes sick 
people who almost die and already see with the eye of their mind infernas poenas. 

Dulaey (1973: 206 and n. 34) interprets the location mentioned here in cura mort. as 
“à la fois lieu de châtiment et purgatoire”. In her opinion, there seems to be no difference in 
location between this abode of the dead, and the Paradise Curma mentions at the end of his 
embedded narrative, isto loco beatorum. However, the difference between loca illa 
mortuorum in general and the specific isto loco beatorum makes a difference in location 
likely. 
 
 
In illis ergo uisis, tamquam somniis suis, inter eos defunctos, quos uidebat pro 
meritorum diuersitate tractari, agnouit etiam nonnullos, quos nouerat uiuos. 
 
After the segments about Curma’s awakening and the death of Curma the blacksmith, the 
primary narrator takes up the narrative of the visions he had announced before, in segment 5 
(see the analysis), with the words quae tandem aliquando … uisa narrauit. The lexical 
repetition of uisis in combination with the particle ergo in the present sentence increases the 
cohesion with this announcement. The narrator reports the second event in the embedded 
narrative: Curma saw deceased persons he had been acquainted with while they were alive. 

The use of the particle ergo reveals that the primary narrator takes back control over 
his narrative. With this particle, the narrator indicates that he recapitulates a subject matter 
already familiar to the audience. For this use of ergo, see Kroon (1995: 369): “More 
specifically ergo functions as a signal that essentially given (or inferrable) information is 
being (re)activated, in order to avoid any possible misunderstanding between the discussion 
partners.” See also Kroon (1989: 239). The primary narrator clearly keeps control over the 
composition of the narrative within its argumentative frame. 
 
tamquam somniis suis 
The visions are comparable to dreams, and the same conclusions could be drawn about the 
appearances in the visions of Curma as about the dreams discussed in section 11.13: neither 
the deceased nor the living really appear in person in the visions. 
 
inter eos defunctos, quos uidebat pro meritorum diuersitate tractari 
This element of Curma’s visions is described in conformity with the generally accepted 
Catholic doctrine. In section 1.2 Augustine has already explained the important role of the 
merits that someone has earned during his earthly life: ac … secundum ea quae per corpus 
gesserunt eis quae post corpus religiose pro illis facta fuerint adiuuantur. 
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agnouit etiam nonnullos, quos nouerat uiuos 
This detail is important to Augustine’s argument. Curma did not only see deceased persons in 
general, but also some dead whom he had known when they were alive. In the third vision, he 
sees living people he is familiar with. These details result in a close resemblance of the 
second vision, of the dead, and the third, of the living. 
 
 
ipsos autem uere forsitan credidissem, si non inter illa quasi somnia sua uidisset etiam 
quosdam, qui nunc usque adhuc uiuunt, clericos uidelicet aliquos regionis suae, a 
quorum ibi presbytero audiuit, ut apud Hipponem baptizaretur a me, quod et factum 
esse dicebat. 
 
The third event in the embedded narrative, the vision of people who are still alive, is put away 
in a counterfactual clause. The vision is not presented as an event in the series of successive 
events on the main line of the narrative, nor is it summarized and presented as a single event 
in the report mode. Rather, the author switches from his role as a narrator to his argumentative 
role and includes the event in his argument. The analogy of visions of living and dead leads to 
the conclusion that Curma did not see the dead uere, ‘themselves’, since the images of the 
living he saw in his coma were not these persons themselves either. 

The switch from narrative to argument is marked by autem, a remarkable use of this 
particle, since it usually indicates a thematic transition, not a transition in type of text; see the 
commentary on section 12.14, lemma similia sunt autem. 
 
ipsos autem uere forsitan credidissem 
Ipsos (esse): ‘that they (sc. the deceased) really were there themselves’. 

The adverb uere is also used at the beginning of section 12.15, where Augustine 
discusses visions of deceased in general; in that sentence also the verb credere is used: 
quoscumque mortuos uidisse se dixerint, uere cum eis fuisse creduntur. 
 
si non inter illa quasi somnia sua uidisset etiam quosdam, qui nunc usque adhuc uiuunt 
‘but for the fact that he also saw some that until now are still alive’. Once more Augustine 
labels the visions as different from dreams (illa quasi somnia). The report of what Curma saw 
in his visions still goes on, intermingled with the author’s argumentation. It appears from the 
relative clause qui nunc usque adhuc uiuunt that the scene of the visions has almost 
imperceptibly changed from the other world to the earthly region. 

With nunc usque adhuc the narrator emphasizes that Curma not only saw deceased 
persons, but also some who were still alive at the time Augustine wrote his treatise De cura 
pro mortuis gerenda. This emphatic reference to the narrator’s hic et nunc may serve to 
ensure that these persons were living at the time of Curma’s illness, and in this way to suggest 
that their being alive when Curma had his vision is verifiable. 
 
clericos uidelicet aliquos regionis suae 
This addition makes clear that the third vision is staged in Curma’s residence, Thullio, near 
Hippo Regius. 
 
a quorum ibi presbytero audiuit, ut apud Hipponem baptizaretur a me 
The primary narrator switches back from the argument mode to the report mode, and 
mentions the summons for baptism Curma received from the priest in his vision. 

Brown (20002: 416): “Dreams commanding baptism, for instance, were a common 
feature of popular Christianity in the ancient world, as indeed in many missionary areas 
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today.” One, slightly different, example is Pass. Perp. 7.7-8, where Perpetua has a dream of 
her dead brother, Dinocrates. He died at the age of seven; in her dream he is in distress 
because he cannot reach the water in a tall basin. This piscina plena aqua is usually taken for 
a baptismal font; see Dulaey (1973: 207); Dodds (1965: 53 n. 1). For an example in Sulp. Sev. 
uita Martini, see below, lemma uade … beatorum. 
 
quod et factum esse dicebat 
‘and he kept stating that this indeed had happened’. The relative pronoun quod refers to the 
proposal to get baptized by Augustine in Hippo. In Curma’s perception, this indeed occurred 
in his vision. Below in section 12.15, he will describe his last vision, that takes place on the 
threshold of Paradise; there he will receive a new order to get baptized, this time not in a 
vision, but in his real life: uere baptizare; nam illud in uisione uidisti. 

The imperfect dicebat is enigmatic, but may best be interpretated as an iterative event 
outside the main line of events that happened during the third vision. It may indicate that 
Curma, after his recovery, told on repeated occasions that he had been baptized in his vision. 
Probably the perfect would have been used if dicebat represented an event in the narrative, 
succeeding audiuit. For the iterative use of the imperfect, see Kroon (1998: 42-43 and n. 9). 
 
 
uiderat itaque in illa uisione presbyterum, clericos, me ipsum, nondum scilicet mortuos, 
in qua postea uidit et mortuos. 
 
With itaque Augustine recaptures the line of his argument. This sentence connects the first 
part of the narrative with the first element of Augustine’s conclusion: cur non etiam … sicut 
etiam locorum? 

The verb form uiderat refers back to the announcement of the vision: uidebat tamen 
multa. In the itaque-clause Augustine summarizes the content of two of these visions, and 
arranges them in chronological order. The pluperfect predicate uiderat implies that the vision 
of the clergymen, their priest and Augustine took place before the vision of the departed. The 
adverb postea also indicates that the chronological order of the visions in Curma’s coma has 
been turned around: the vision of the living clergymen has taken place earlier, but is told later. 
The reason for this manipulation of the chronological order of events may be that the part of 
Curma’s vision about the appearance of living persons, including the first person narrator, 
Augustine himself, offers conclusive proof of Augustine’s statement that the deceased 
appearing in a vision are not really present. By changing the chronological order, the narrator 
enables himself to present the most important vision, that of the living, as the latter element. 
In section 11.13 the dreams about the departed father and about the living Augustine were 
presented in the same order; the vision of the dead father preceded the vision of the living 
Augustine. For the same argumentative reasons, in section 11.13 the story about the 
appearance of a living person in a dream also follows the vision of the dead. 
 
in illa uisione 
For uisio, see Dulaey (1973: 113): “Quand Augustin emploie uisio, ce qui est rare, c’est 
toujours pour des rêves inspirés, ou du moins sortant de l’ordinaire.” She refers to cura mort. 
12.15 and 17.21; however, it does not quite become clear why the visions in the Curma 
narrative would be inspired. The dream in section 17.21 is a different case, since the person 
appearing in the dream, John of Lycopolis, has the gift of discerning between spirits. 
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cur non etiam illos sicut nos uidisse credatur, utrosque scilicet absentes atque nescientes, 
ac per hoc non ipsos, sed similitudines eorum, sicut etiam locorum? 
 
The author presents his conclusion in the form of a rhetorical question, introduced by cur non. 
This compelling form is also employed for the conclusion at the end of section 11.13; see the 
commentary on the lemma quomodo fiant ista. In both instances the rhetorical question is 
compelling due to the fact that nothing can be said with certainty about the nature of the 
existence of the dead, and therefore the audience does have at his disposal an alternative 
answer to the rhetorical question. 
 
utrosque scilicet absentes atque nescientes 
The thought that neither the living nor the dead know about their appearance in the dreams of 
the living dominates the entire passage on dream narratives. It is announced in section 10.12: 
quid mirum, si nescientes mortui nec ista sentientes tamen a uiuentibus uidentur in somnis. In 
section 11.13, Augustine resumes this announcement: quasi non possint et mortuorum 
hominum eodem modo nescientium non animae, sed similitudines adparere dormientibus. 
After an elaboration in two dream narratives, at the end of section 11.13 Augustine concludes: 
ambobus utique nescientibus neque curantibus quis … eorum imagines somniet. The 
participle nescientes is also used at the end of section 12.14: cum sint absentes et, utrum 
aliquis eos imaginaliter uideat, omnino nescientes. In section 12.15, the mid-term conclusion 
reads: utrosque scilicet absentes atque nescientes; at the end of section 12.15 the same 
thought is expressed and again in a rhetorical question introduced by cur non: cur non ergo 
ita et illos mortuos eisdem nescientibus mortuis? 
 
ac per hoc non ipsos, sed similitudines eorum, sicut etiam locorum 
In two subsidiary clauses, both introduced with nam, the narrator shows that Curma was not 
physically present at the location where his vision of the living seemed to take place. This 
interpretation of the location of the vision as a virtual reality serves as a foundation for the 
interpretation of the appearance of both living and dead as a virtual reality. 
 
 
nam et fundum uidit, ubi erat ille cum clericis presbyter, et Hipponem, ubi a me quasi 
baptizatus est: in quibus locis profecto non erat, quando illic sibi esse uidebatur. 
 
The first nam-unit contains a mixture of report and argumentative text. First, the narrator 
elaborates the third vision in the embedded narrative in more detail. In the report mode, he 
presents information about the location where Curma’s visionary baptism took place. Then he 
interprets this information, by stating that Curma was not physically present at the place at 
which he thought to be present in his vision. Evaluative elements like quasi and profecto 
reveal the overt presence of the primary narrator. Especially the adverb profecto assertively 
indicates that the narrator states that Curma was not really present in Hippo, although he is 
not able to prove this statement. 
 
in quibus locis profecto non erat, quando illic sibi esse uidebatur 
‘He assuredly was not in these locations, at the time when he had the impression he was 
there.’ 

The deictic adverb illic indicates a transition within one sentence from the argument 
mode to the narrative mode; in the relative clause in quibus … erat, the narrator interprets the 
nature of Curma’s presence in Hippo during his vision; the negation non and the adverb 
profecto are signals of this interpretation. In the quando-clause, the deictic adverb suggests 
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that the narrator switches back to his narrative; with illic he points to the place where Curma’s 
vision of the living was staged. 

The distinction between argument and report in this small sentence corrects an error in 
the translation by Dulaey (1973: 210): “Il ne se trouvait assurément pas dans ces lieux, 
puisqu’il se croyait aux enfers.” She interprets the entire sentence as an argument, and 
erroneously interprets illic as a reference to the hell-like location of the second vision in the 
embedded narrative (loca illa mortuorum), and consequently translates quando as ‘since, as’, 
instead of a temporal interpretation such as ‘at which time’; for the latter interpretation, see 
OLD s.u. quando 2. 
 
 
nam quid ibi ageretur eo tempore, nesciebat: quod procul dubio sciret, si uere ibi esset. 
 
In a second nam-unit, the primary narrator presents his assumption that Curma was not aware 
of what happened in Thullio or Hippo at the time of his coma and visions. The narrator does 
not bother to make clear how he knows that Curma did not know what happened there. This 
nam-unit may be read as an elaboration of the assertive statement in the preceding sentence, 
that Curma was not present at the locations he saw in his visions. The narrator wishes to 
explain Curma’s presence at Thullio and Hippo in his vision as a virtual presence, but he is 
not able to offer conclusive evidence for this explanation. The use of the adverb utique 
conceals this incertitude. 
 
quid ibi ageretur eo tempore, nesciebat 
In this clause the adjuncts ibi and eo tempore refer to time and location in the narrated world. 
They are referred to by the author from a retrospective point of view; in this clause he does 
not present an event taking place in the narrative, but in a clause in the argument mode he 
evaluates what Curma did and did not know at the time of his vision. 
 
quod procul dubio sciret, si uere ibi esset 
According to TLL 5.1.2123.64 sqq. s.u. dubius, the meaning of procul dubio is comparable to 
sine dubio. Cf. also Aug. ciu. 15.23, about the ‘sons of God’, giants that lived on earth in a 
primeval age (see Gn. 6.1-4); these giants “were not angels of God in the sense that they were 
not also human beings, as some people think, but they were assuredly human beings”: non 
autem illos ita fuisse angelos dei ut homines non essent, sicut quidam putant, sed homines 
procul dubio fuisse scriptura ipsa sine ulla ambiguitate declarat (tr. Levine). 

The oldest instance of procul dubio in classical prose seems to be Liv. 39.40.10, in a 
character sketch of Marcus Porcius Cato: asperi procul dubio animi … fuit. 
 
 
uisa sunt igitur ista, quae non praesentantur in ipsis rebus, ut sunt, sed in quibusdam 
rerum imaginibus adumbrantur. 
 
The particle igitur signals a transition from the subsidiary section back to the main 
argumentative line. For this use of igitur, see Kroon (2004a: 74). 

The visions localized on earth, in Thullio and Hippo, offer a clue for the interpretation 
of the appearances of the dead. Since Augustine himself was involved in Curma’s terrestrial 
vision, as in Eulogius’ dream in section 11.13, he is able to prove that Curma did not see 
himself, but only an image of him. He consequently employs this interpretation for visions in 
general. 
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The expression in ipsis rebus, specific in itself, is made even more explicit with the 
clause ut sunt. This precision forms a contrast with the vague quibusdam in in quibusdam 
rerum imaginibus and the verb adumbrare, which refers to blurred contours rather than a 
clear perception. 
 
quae non praesentantur in ipsis rebus, ut sunt 
For praesentare, see OLD: “to exhibit, present (to the mind or senses)”. 

The scenes of the vision taking place on earth and in the abode of the departed have 
offered Augustine an opportunity to define the nature of the appearances of the deceased in 
the vision. The following and last scene, in Paradise, serves to illustrate the importance of 
baptism. 
 
sed in quibusdam rerum imaginibus adumbrantur 
For adumbrare, see OLD 2 “to depict or represent in light and shade”, rather than 3c “to 
produce a likeness of, imitate”. The same verb is used in the context of a dream in an. et or. 4, 
where Augustine discusses the statement by Vincentius Victor that the soul after death still 
has a kind of bodily frame. In the context of this issue, he refers to Perpetua’s dream of her 
brother Dinocrates, who died at the age of seven years from cancer in his face. The story of 
Dinocrates is recorded in Pass. Perp. 7.5. In an. et or. 4.18.27, Augustine states that this body 
would have died again from this lethal wound, and that the appearance of Dinocrates in 
Perpetua’s dream, with the wound in his face still visible, therefore can be nothing but a 
likeness of the physical wound he died of. The misery his soul felt in its post mortem state, 
however, was real, and was indicated by the likeness of this wound: significabatur adumbrato 
corporis uulnere. 
 
 
denique post multa, quae uidit, etiam in paradisum se introductum esse narrauit 
dictumque sibi esse, cum inde dimitteretur rediturus ad suos: uade, baptizare, si uis esse 
in isto loco beatorum. deinde ut a me baptizaretur admonitus iam factum esse respondit. 
cui rursus ille, qui cum eo loquebatur, uade, inquit, uere baptizare; nam illud in uisione 
uidisti. 
 
The fourth and last event in the embedded narrative reveals the reason why Curma has to 
return to his earthly life. He is summoned to be baptized. This last instance of narrauit refers 
back to the anticipatory quae … uisa narrauit used earlier in section 12.15, the clause with 
which the primary narrator announced the embedded narrative of the visions. With the 
repeated use of narrauit, the circle of the embedded narrative is closed. 

In the medieval hagiographic collection Legenda Aurea 27.1, the life of John the 
Almsgiver provides another example of a journey to the hereafter that results in a changed 
lifestyle. The rich tax-collector Peter is fatally ill and appears before the heavenly judge. 
There, the demons threaten to send him to hell because he has been deficient in generosity. 
The angels instruct him to mend his ways; the patient wakes up and is cured from his illness. 
For a discussion of this vision, see further Dulaey (1973: 207 and n. 43). 

In an. et or., written 421, Augustine discusses a related issue. In this treatise, he 
responds to several books written by Vincentius Victor. One of the issues discussed is the fate 
of children who died without being baptized. Vincentius Victor stated that unbaptized 
children could be saved from hell if the Eucharist would be frequently offered on behalf of 
them. Augustine disagrees with Vincentius Victor, and shows his conviction that baptism is a 
necessary condition for entering Paradise; see an. et or. 2.10.14, where Augustine reflects on 
the position of the unbaptized: quomodo ergo erit in dei patris domo non baptizatus, cum 
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deum patrem habere non possit nisi renatus? “How, then, can someone unbaptized be in the 
house of God the Father, when only one who has been reborn can have God as Father?” 
(tr. Teske). The narrative about Curma’s baptism, written by Augustine somewhere between 
421 and 424, somehow seems to reflect this discussion. For a more elaborate discussion of 
Augustine’s view on baptism in an. et or., see Kotila (1992: 102-103). 

For renatus as a technical term for the baptized, as it is used in the example quoted 
from an. et or. 2.10.14, see also the commentary on 18.22, pro regeneratis omnibus. 
 
denique post multa, quae uidit, etiam in paradisum se introductum esse narrauit 
After the preceding scenes are summarized with denique post multa, quae uidit, in the fourth 
and final vision episode the primary narrator-focalizer summarizes with narrauit the next part 
of the story. Below, the embedded narrator-focalizer (Curma himself) will dwell upon the 
fourth vision in more detail. The transition to this last scene, which takes place in Paradise, is 
marked with etiam. 
 
dictumque sibi esse, cum inde dimitteretur rediturus ad suos 
For a comparable description of a patient awakening out of a coma, see Gn. litt. 12.5.14, 
where the same verb redire is used; Augustine describes how a patient lay down almost dead, 
until he ‘did not just awake from sleep or returned to his senses after a situation of ecstasy, 
but returned all the way back from death’: donec … non quasi dormiens euigilaret aut extasi 
alienatus denuo rediret in sensus, sed mortuum omnino reuiuesceret. 
 
uade, baptizare, si uis esse in isto loco beatorum 
Curma, the embedded narrator-focalizer fills in the details of the primary narrator’s report. He 
phrases the words of the anonymous messenger in direct speech. 

Paradise, isto loco beatorum, is not further specified. It seems to be a closed area, 
which is open only to the baptized. For this idea, see also Sulp. Sev., uita Martini 7.5-7, 
where a catechumen of Martin died before the day of his baptism. He was roused from death 
after Martin’s intensive prayer, and baptized after all; afterwards he did not stop recounting 
how he had been led to a dark place after his death, and was rescued from staying there 
forever only because Martin had prayed for him in order to bring him back to life. This rebirth 
in earthly life gave him another chance to get baptized and, one day, to enter Paradise. For 
this story, see also the introduction to sections 11.13-12.15, section 5 and note 214. 
 
deinde, ut a me baptizaretur, admonitus iam factum esse respondit. cui rursus ille, qui 
cum eo loquebatur, uade, inquit, uere baptizare; nam illud in uisione uidisti 
Both parts of Curma’s dialogue with the messenger are worded in direct speech, and both 
contain an exhortation to be baptized. The second exhortation contains the adverb uere. 
Apparently, the instruction is important enough to be given twice. 
 
 
post ista conualuit, perrexit Hipponem. pascha iam propinquabat, dedit nomen inter 
alios conpetentes, pariter cum plurimis incognitus nobis; nec illam mihi uisionem nec 
cuiquam nostrorum indicare curauit. baptizatus est, peractis diebus sanctis remeauit ad 
propria. 
 
Curma’s detailed narrative of the Paradise vision ends here and the primary narrator-focalizer 
takes over the narration. With post ista he concludes the story of Curma’s awakening and his 
account of the uisa. The time of recovery is summarized in one finite verb, conualuit. The 
asyndetic conualuit, perrexit Hipponem and pascha iam propinquabat, dedit nomen increases 
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the pace of the narrative. After this brief summary, the narrator continues with Curma’s 
journey to Hippo. There the narrative continues with the successive events during Lent and 
Easter, represented by the perfect tense forms dedit – baptizatus est – remeauit. 
 
pascha iam propinquabat 
The imperfect propinquabat indicates that a new episode of the main narrative begins. This 
background information (with an imperfect) makes clear that Curma will soon be able to 
comply with the admonition to be baptized, since the usual time for baptism was during the 
Easter vigil. For iam, see also the analysis, segment 20. 
 
dedit nomen inter alios conpetentes 
For the transition from catechumen to conpetens, marked with the ceremony of salt or 
sacramentum salis, see cat. rud. 26.50. 

Grossi (1994: 587) sketches the two stages in the preparatory course for baptism in the 
African Church. The candidates for baptism first presented themselves for the signatio crucis, 
on the forehead, and from then on were allowed to name themselves Christians. Only after 
baptism were they named fideles. In sermons and treatises, Augustine instructed them in the 
Christian faith and the lifestyle expected from the faithful. 

The second stage, the actual preparation for baptism, was accessible only for the 
conpetentes, “people seeking together” (Kreider 2001: 33). The appropriate time for 
registration was epiphany or the beginning of Lent. The latter may be chosen here, given the 
time indication pascha iam propinquabat. The expression dare nomen inter conpetentes is the 
technical term for the registration as such. In a ritual, the pastor laid hands on the candidates. 
The preparations for baptism included fasting, exorcisms, prayers and further catechism. 
 
pariter cum plurimis incognitus nobis 
Apparently, the fact that Augustine did not know Curma before he came to Hippo for 
baptism, does not hinder the bishop from including Curma into the ring of baptism candidates. 
 
nec illam mihi uisionem nec cuiquam nostrorum indicare curauit 
This remark falls outside the narrative proper, and forms a comment on Curma’s attitude 
while he stayed in Hippo. The perfect form curauit does not represent one of the successive 
events in the main narrative, but refers to a situation that lasted during the whole baptism 
episode. This remark serves to make clear that Augustine had no knowledge of Curma’s 
heavenly instruction when he went on to baptize Curma. 
 
baptizatus est 
The baptism narrative culminates in this clause, consisting only of a predicate. 

For the baptism ritual, including an initiation into the creed, see Ferguson (2001: 262-
263). The immersion ritual at the Easter vigil formed the pinnacle moment after a time of 
conscientious preparation; the fact that Augustine represents this important ritual with a 
predicate only, suggests that the baptism does not have a key position in the structure of his 
narrative. 
 
peractis diebus sanctis 
On Easter Sunday, the newly baptized were initiated in the mystery of the Eucharist, before 
they took part in the Eucharistic liturgy for the first time. During the Easter Octave, Augustine 
preached daily, to the new members of the Church as well as to the older members; the 
Eucharist was celebrated every day as well. For a discussion of sermons and treatises by 
Augustine on these topics, see Ferguson (2001: 256-265); see further Harmless (1995). 
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remeauit ad propria 
Curma probably returned home after the Octave of Easter, the eight days between Easter 
Sunday and the following Sunday, had ended. Cf. s. 260: reddendi estis populis, miscendi 
estis plebi fidelium: cauete ne imitemini malos fideles; “You have to return to the people; you 
have to mingle with the faithful; beware of imitating wicked believers” (tr. Ferguson 2001: 
265). 
 
 
biennio uel amplius transacto ego haec cuncta cognoui: primo per quendam meum 
eiusque amicum in conuiuio meo, cum quaedam talia loqueremur; deinde institi ac feci, 
ut haec mihi praesens ipse narraret adtestantibus honestis ciuibus suis et de mirabili 
eius aegritudine, ut iacuerit paene mortuus per dies plurimos, et de illo alio Curma 
fabro ferrario, quod commemoraui superius, et de his omnibus, quae cum mihi diceret, 
iam et se tunc ab illo audisse recolebant atque firmabant. 
 
With the ablative absolute biennio uel amplius transacto, the narrator summarizes at least two 
years in the narrated world, and continues with the last episode of the narrative. The primary 
narrator-focalizer once again announces the content of the narrative in summary, with haec 
cuncta. But unlike the two anticipatory announcements made earlier in the section, with 
narrauit, this last scene is told exclusively from the perspective of the primary narrator-
focalizer. This appears from the use of first person verbs in the main clause, and the pronoun  
ego. 

The events are presented from his point of view, as he looks back on the denouement 
of the baptism episode. He reports the events with hindsight, not as successive elements in a 
narrative, but one by one as separate facts. The choice for the report mode instead of the 
narrative mode enables the narrator to eventually make an easier step back to the main line of 
the argumentation in his treatise. 

The narrator summarizes Curma’s account to Augustine in three steps; first, Curma’s 
nearly fatal illness; second, the confusion with his namesake, Curma the blacksmith; third, the 
account of his visions in the presence of reliable witnesses. 
 
biennio uel amplius transacto ego haec cuncta cognoui 
The subject pronoun ego signals a topic switch at the beginning of this new and last episode. 
In the preceding episode, Curma was the topic, and the character-narrator played a minor part. 
He was only referred to once, with mihi, in a clause falling outside the main line of the 
narrative. In the last episode, the narrator’s ‘I’ becomes topic. 

The fact that ego does not occupy the first position in the sentence, is an indication 
that ego should not be read in an emphatic contrast with the topic in the preceding episode, 
Curma. The emphasis falls on biennio uel amplius transacto, the fact that a timespan of at 
least two years passed before Augustine came to know about Curma’s visions. The emphasis 
on this long time lapse serves to secure the impression that Augustine baptized Curma 
unaware of these visions and the heavenly order to be baptized. For this interpretation of word 
order and topic, see further Pinkster (1987: 374). 
 
primo per quendam meum eiusque amicum in conuiuio meo, cum quaedam talia 
loqueremur 
Augustine had to learn from a mutual friend about Curma’s illness and visions. The last 
episode of the narrative does not consist of a series of successive events; the two stages of the 
startling disclosure are rather summed up in an orderly manner, as is indicated with primo – 
deinde. 
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deinde institi ac feci, ut haec mihi praesens ipse narraret 
The verb forms presenting the events on the main line of the narrative now are in the first 
person. The primary narrator-focalizer stages the last episode. He stresses the fact that, after 
having heard the story from a friend, he also summons Curma to tell him personally what had 
happened during his illness. 
 
adtestantibus honestis ciuibus suis 
The stress laid on the reliability of the witnesses indicates that Augustine takes the 
experiences of his parishioners seriously. At the same time, only the authenticity of Curma’s 
experiences make his story interesting for Augustine’s argumentation. An invented narrative 
would be far less convincing for his argument on the nature of the appearances of the dead. 
 
et de mirabili eius aegritudine, ut iacuerit paene mortuus per dies plurimos 
This is a shorter version of the beginning of the whole narrative: cum aegrotaret, ablatus a 
sensibus paene mortuus iacuit aliquot diebus. 

For Augustine on miracles, see the commentary on section 16.19. 
 
et de illo alio Curma fabro ferrario, quod commemoraui superius 
The relative clause quod commemoraui superius contains an explicit remark by the primary 
narrator on the structure of his narrative, and reveals that we have left behind the narrative 
proper. 
 
et de his omnibus, quae cum mihi diceret, iam et se tunc ab illo audisse recolebant atque 
firmabant 
The adtestantes honesti ciues sui are the subject of recolebant and firmabant. 
 
 
quamobrem sicut uidit baptismum suum et me ipsum et Hipponem et basilicam et 
baptisterium non in rebus ipsis, sed in quibusdam similitudinibus rerum, ita et alios 
quosdam uiuos eisdem nescientibus uiuis. cur non ergo ita et illos mortuos eisdem 
nescientibus mortuis? 
 
In two steps, the narrator summarizes the evidence offered in the Curma-narrative, and 
switches to his argument by drawing a final conclusion. The general definition provided 
halfway through section 12.15, uisa sunt igitur ista … adumbrantur, is now applied to the 
specific vision by Curma in which he saw his baptism, Augustine and the church in Hippo. 
Curma did not see these in reality, but in a likeness. This also holds for other visions of living, 
and in a rhetorical question the author suggests that it likewise holds for the vision of the 
dead. In this question sentence, the particle ergo indicates that the audience is, in fact, already 
able to draw this conclusion on the basis of information given earlier in the section. 
 
sicut uidit baptismum suum et me ipsum et Hipponem et basilicam et baptisterium non 
in rebus ipsis, sed in quibusdam similitudinibus rerum 
Augustine demonstrates his interpretation of visions in general on the basis of one specific 
case: the vision of Curma’s baptism in Hippo. In the sicut-clause, he recycles the phrases he 
used in his definition earlier in section 12.15, uisa sunt igitur ista, quae non praesentantur 
in ipsis rebus, ut sunt, sed in quibusdam rerum imaginibus adumbrantur: Curma saw his 
own baptism, not in reality (non in rebus ipsis), but in a kind of likeness of reality (sed 
in quibusdam similitudinibus rerum). 
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basilicam et baptisterium 
The noun baptisterium occurs in Augustine’s texts only twice; see Caillet (1994: 605). The 
other instance is ciu. 22.8, where a Carthaginian woman, suffering from breast cancer, is 
summoned in a dream to go to the baptistery in her town. There the first woman that returns 
from her baptism has to make the sign of the cross over the patient’s diseased breast: 
admonetur in somnis … ut … obseruanti ad baptisterium, quaecumque illi baptizata primitus 
occurrisset, signaret ei locum signo Christi. 
 
ita et alios quosdam uiuos eisdem nescientibus uiuis [uidit] 
In the main clause, Augustine applies his interpretation of the specific vision of Curma’s 
baptism to the other living people he saw in his vision. The object of the main clause, alios 

quosdam uiuos, are at the same time subject of the ablative absolute clause: eisdem uiuis. 
This use of the ablative absolute clause reflects the opinion that living people only seem to be 
present in a vision, whereas in fact they are doing other things at another location and are 
unaware of their imagined presence in the vision: eisdem nescientibus uiuis. For another 
instance in cura mort. of co-reference of the subject of the ablative absolute clause and a 
constituent in the governing clause, see the commentary on section 18.23, lemma ipso assidue 
commonente; see further Hoff (1989: 415-416). 
 
cur non ergo ita et illos mortuos eisdem nescientibus mortuis 
In a rhetorical question, Augustine finally applies his interpretation of visions of living people 
to visions of the deceased. The analogy in phrasing between the two ita-clauses underscores 
the author’s opinion that visions of the deceased are of the same nature as visions of the 
living: the deceased, too, are present in the vision only seemingly: 
 

 ita et alios quosdam uiuos eisdem nescientibus uiuis 
cur non ergo ita et illos mortuos eisdem nescientibus mortuis 
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INTRODUCTION TO SECTIONS 13.16-15.18 
PRESENT ANGELS, ABSENT DECEASED 
 
 
1. Section 13.16: si rebus uiuentium interessent animae mortuorum … 
 
After having finished the dream narratives, Augustine resumes the suggestion made in section 
10.12, that the images of the deceased in dreams and visions might be evoked by angels. In 
section 10.12, which forms the introduction to the series of dream narratives, he had 
explained that these interventions can occur to someone’s benefit (aliquando utiliter fit) or to 
someone’s disadvantage (aliquando autem fallacibus uisis homines in magnos mittuntur 
errores). In section 13.16, this dichotomy is repeated: siue instruantur hinc mentes mortalium 
siue fallantur. By returning to the possibility of angelic intervention in dreams, the author 
rounds off the section containing the dream narratives, and at the same time creates a 
stepping stone to a related issue: do the deceased, of their own accord, get in touch with the 
living? In Augustine’s opinion, this is out of the question. In general, the deceased do not 
appear to the living in dreams, for no other reason than that they do not know about their 
troubles. The key word in this matter is interesse, ‘be concerned for’, used four times in this 
section. The idea that the deceased would take trouble over the vicissitudes of the living is 
incompatible with the conviction that the deceased are either occupied with their own 
troubles, caused by their punishment in the nether world, or they are in such a state of peace 
and bliss that it excludes concern for the troubles experienced by the living: quomodo 
intersunt miseriae uiuorum, cum uel sua ipsi mala patiantur … uel in pace requiescant …? 

Augustine illustrates his opinion on this matter with two examples. The first is derived 
from his personal experience, the second from the Bible. The complete absence of his loving 
mother after her death forms proof for Augustine that the deceased do not intervene in the 
lives of their relatives. Two biblical quotations place this personal experience in a wider 
perspective; in Ps. 26.10, the poet mentions that his parents have abandoned him; in the light 
of this psalm quotation, the text of Is. 63.16 is interpreted as a validation of the notion that the 
deceased are not in touch with the living: quia Abraham nesciuit nos, et Israel non cognouit  
nos. 

A biblical example of a deceased person being unaware of what happens on earth after 
his death is offered by the Old Testament story of King Josiah in IV Rg. 22.18-20, who was 
promised he would die before he would have to see his land and people in agony. 
 
 
2. Section 14.17: Abraham nesciuit nos 
 
In section 14.17, Augustine elaborates on his assumption that the deceased in general do not 
have at their disposal any information with regard to current affairs on earth. The parable of 
the poor beggar Lazarus in Lc. 16 serves as a basis for a fictitious objection; after reading this 
parable, one might conclude that the deceased indeed are concerned for their relatives. In the 
parable, a rich man refuses to share his wealth with the poor and ill Lazarus. After his death 
he finds himself in a location of torture, whereas Lazarus rests in peace at the side of the 
patriarch Abraham. The two locations, that of torture and that of peace, are separated by a 
wide gorge. In his agony, the rich man asks Abraham to send Lazarus to his brothers, who are 
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still alive, in order to warn them to make amends and in that way to avoid ending up in hell 
too. 

To Augustine, the fact that the deceased do show their care for the living, as the rich 
man shows care for his still living brothers, does not necessarily imply that the rich man 
knows what his brothers are doing at that time. Augustine shifts the attention to the question 
of whether the deceased are kept informed about what happens on earth after their death. In 
this issue, the key words are scire and nescire. The prophetic word Abraham nesciuit nos 
(Is. 63.16) suggests that Abraham was not kept informed about the vicissitudes of his 
offspring. The only information he receives, must have come from the recently deceased 
Lazarus. 

The text of Isaiah has already been quoted in cura mort. 13.16. Sections 13.16-14.17 
set the general rule that the deceased are not informed about the experiences of the living, nor 
do they care for their living relatives. In the next section, 15.18, Augustine describes the 
conditions under which exceptions to this rule may occur. 
 
 
3. The deceased resting at Abraham’s bosom 
 
The metaphor of the deceased resting at Abraham’s bosom is widely used as a consolatory 
topos, as is discussed by Ntedika (1971: 136-157).239 For other instances of this metaphor, see 
the commentary on section 2.4, lemma in Abrahae gremium, and the introduction to sections 
4.6-5.7, section 3. In cura mort. 14.17, Augustine uses the topos of the deceased resting at 
Abraham’s bosom in the context of death and burial, but not as a consolatory motive. He 
rather uses the story of the rich man and the poor beggar as a basis for his argument; the fact 
that the rich man did not know how his brothers were doing, in Augustine’s opinion makes 
clear that the deceased in general do not have any information about the circumstances of the 
living. For this purpose, Augustine recycles fragments of the gospel story, in order to 
reinforce this argument. Diagram 25 below illustrates the way in which Augustine inserts 
separate elements of the gospel story into his argument. Augustine leaves out verses 24-26, 
concerning the rich man’s request to send Lazarus to him in order to quench his thirst. 
Instead, he combines verse 23 and 27-28 into one request to send Lazarus to his brothers. 
Abraham’s answer in verse 29, originally the answer to the request to send Lazarus to the rich 
man, is taken out of its original context, and used as a disconnected element in the analysis of 
the deceased Abraham’s knowledge of what was going on in the world of the living. Finally, 
Augustine quotes an earlier verse, Lc. 16.25, in order to explain in which way Abraham came 
to know about the circumstances of life of both the rich man and the poor beggar after they 
had died. 

                                                 
239 See the General Introduction, section 2.1.1-2. 
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Diagram 25. Schematic outline of the argumentation in cura mort. 14.17 

This outline of cura mort. 14.17 serves to make clear the key role of Lc. 16 within the text of section 14.17. The 
story of Lazarus and the request of the rich man gives rise to a fictitious objection. The request, ut mittat 
Lazarum, is printed in bold. On account of the fact that the rich man asks the assistance of Lazarus for his five 
living brothers, the imaginary interlocutor assumes that the deceased care for the living and that they know 
what’s happening in their lives. Augustine turns the discussion to his own opinion that, in general, the deceased 
do not care for the living, since they do not know their circumstances. He mentions the outcome of the rich 
man’s request (printed in bold): [Abraham] nec Lazarum misit. Then he uses the same story of Lazarus in order 
to demonstrate his own supposition that the deceased have a very limited knowledge of the lives of the living. In 
this discussion, the key words are scire and nescire, which are underscored in the outline. 
 

INTRODUCTION OF FIRST FICTITIOUS OBJECTION 
dixerit aliquis: 
 
SUMMARY OF AUGUSTINE’S PROPOSITION IN 13.16 
si nulla est mortuis cura de uiuis, 
 
OBJECTION PROPER: QUOMODO-QUESTION (BASED ON LC. 16.23; 27-28) 
quomodo ille diues, qui apud inferos torquebatur, rogabat Abraham patrem, ut mittat Lazarum ad quinque 
fratres suos nondum mortuos et agat cum eis, ne ueniant et ipsi in eundem tormentorum locum? 
 
 REACTION BY AUGUSTINE (WITH A QUESTION SENTENCE) 

sed numquid quia hoc ille diues dixit, ideo quid fratres agerent uel quid paterentur illo tempore 
sciuit? 
 

 ita illi fuit cura de uiuis, quamuis quid agerent omnino  nesciret, 
 quemadmodum est nobis cura de mortuis, quamuis quid agant utique nesciamus. 

 
  SUBSIDIARY SENTENCE 

nam si nihil de mortuis curaremus, non utique pro illis deo supplicaremus. 
 

 RESUMÉ OF STORY IN LC. 16.29 
denique Abraham nec Lazarum misit et Moysen ac prophetas hic eos habere respondit, quos audire 
deberent, ut ad illa supplicia non uenirent. 
 

INTRODUCTION OF SECOND FICTITIOUS OBJECTION 
ubi rursus occurrit, 
 
OBJECTION PROPER: SECOND QUOMODO-QUESTION 
quomodo quid hic ageretur Abraham pater ipse nesciebat, 
 
ubi sciebat  esse Moysen et Prophetas, id est libros eorum, quibus homines obediendo tormenta 
   inferna euitarent, 
 
ubi denique nouerat diuitem illum in deliciis, pauperem uero Lazarum in laboribus doloribusque uixisse. 
 
 SUBSIDIARY SENTENCE (QUOTATION OF LC. 16.25) 

nam et hoc illi ait: memento, fili, quia percepisti bona in uita tua, Lazarus autem mala. 
 

CONCLUSION BASED ON KNOWLEDGE SHARED BY WRITER AND AUDIENCE 
sciebat ergo haec, quae utique apud uiuos, non apud mortuos gesta fuerant. 
 
REFUTATION OF POSSIBLE IMPLICATION OF PREVIOUS SENTENCE (PARALLEL CLAUSES) 
uerum  non  cum agerentur in uiuis,  
 
 

sed eis mortuis potuit Lazaro indicante cognoscere, 

BIBLICAL PROOF OF THIS REFUTATION (IS. 63.16) 
ne falsum sit, quod ait propheta: Abraham nesciuit nos. 
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Whereas in cura mort. 14.17 the parable of the rich man and the beggar Lazarus is used as an 
argument in support of the view that the deceased in general are not informed about the 
vicissitudes of the living, in ep. 259.5 the same parable is used with a quite different 
purpose.240 This letter forms an answer to a request by a certain Cornelius,241 who has 
recently become a widower and has asked Augustine for a letter of consolation, ‘in the same 
way as Paulinus of Nola wrote to Macarius’.242 Instead of consoling his addressee, Augustine 
exhorts Cornelius in unmistakable terms to change the way of life he has chosen after the 
death of his wife, Cypriana. Augustine compares the deceased rich man, who remembers his 
brothers, to Cypriana, the departed wife of Cornelius.243 If the rich man in his agony 
remembers his brothers, Cypriana, resting in peace, will likewise remember her husband and 
be unamused to find out that her former husband turned into a womanizer after her death.244 
In his letter, Augustine uses the parable of the rich man as a tool in his exhortation of 
Cornelius to live a more decent widowerhood. He admonishes Cornelius: ‘how much less will 
she wish you to be punished amidst the adulterers’.245 In this exhortation, Augustine is not 
explicit as to when Cypriana will be informed about her former husband’s behaviour, either 
immediately or after his death, when he will not show up in heaven. Augustine takes 
advantage of this uncertainty, and the threat of Cypriana’s soul rigorously watching over 
Cornelius’ doings is hanging above the passage as an angry cloud. 
 
 
4. Section 15.18: Exceptional cases of interaction between dead and living 
 
In section 15.18, Augustine acknowledges that there are certain situations in which the 
deceased are informed about the current state of affairs on earth. At the same time, he 
emphasizes that this possibility is limited in three ways: who gives the information, which 
information is provided, who receives the information. These restrictions are governed by 
divine judgement. In any case, the providing of information depends on God’s decision. 

Within these restrictions, information may be passed on in three ways; either the 
newly arrived deceased inform those already dead, or angels communicate the information 
they gather during their stay among the living, or, again, the deceased are informed by divine 
inspiration. In exceptional cases, a deceased person may even appear on earth and share this 
divinely inspired information with the living, as, for instance, the deceased prophet Samuel 
did.246 The Bible provides other examples of communication between the world of the 
deceased and the living; Augustine mentions the Paradise experience by Paul,247 and the 

                                                 
240 Ep. 259 was written “toward 429-430”; see Eno (1999: 304). 
241 The addressee of ep. 259, ‘Cornelius’, probably was Augustine’s former patron Romanianus; see Brown 
(20002: 493); O’Donnell (2005: 10 and n. 11). 
242 Ep. 259.2: sicut sanctum Paulinum ad Macarium fecisse meministi. For a discussion of the supposed 
friendship between Paulinus and Macarius, see Trout (1999: 188). Paulinus’ consolatory letter to Macarius is 
now lost. 
243 Ep. 259.5 si enim diues ille superbus atque impius … recordatus est quinque fratres … quanto magis tua 
coniux te recordatur! 
244 The accusations in ep. 259.3 speak for themselves: plebs mulierum excubat lateribus tuis; crescit in dies 
pellicum numerus; eiusdem autem numeri dominum, immo uero seruum insatiabili per tot scorta libidine 
diffluentem … patienter audimus? “A horde of women lie down beside you, the number of your concubines 
increases daily, and shall I listen patiently to the master, or rather, the slave of that mob, a man who indulges his 
insatiable lust with so many harlots, when he asks of us, as if by right of friendship, praise for his grief?” 
(tr. Parsons, adapted). 
245 quanto magis te casta non uult ad poenas uenire moechorum. 
246 For this story, see I Rg. 28.7 sqq., and the summary below. 
247 See II Cor. 12.2. 
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encounter of Moses and Elijah at the so-called Transfiguration.248 These biblical examples of 
communication between the deceased and the living prepare the audience for the last 
substantial part of cura mort. before the epilogue, sections 16.19-17.21, which involve the 
appearance of deceased martyrs on earth. 
 
 
5. The Witch of Endor (I Rg. 28: 3-25) 
 
In the course of I Rg., the narrative of the necromancy at Endor has its place just before the 
final confrontation of Saul with his enemies, the Philistines, takes place. Before the narrative 
itself starts, the audience of I Rg. is reminded of two facts; the story takes place at a time 
when the prophet Samuel has already died and has been buried at Ramah, and after King Saul 
has freed the country of wizards and mediums.249 After these introductory remarks, the 
preparations for battle are described; the armies of the Philistines and the Israelites have taken 
their positions, on the plains near Shunem and in the highlands at Gilboa respectively. When 
King Saul overlooks the hostile Philistine army, he is terrified and tries to find out how the 
battle will end, but neither dreams nor prophecies give a clue about the outcome of the war. 
Desperately, he gives orders to find a necromancer. His servants find a woman in Endor, a 
town near Shunem. At night, Saul, accompanied by two servants, sets off for Endor. He has 
disguised himself, probably to prevent either the Philistines, who are camping close to Endor, 
or the sorceress from recognizing him as the king. 

Once arrived, Saul orders the woman to summon a spirit for him. The woman, 
unfamiliar with the real identity of her visitor, protests and reminds him of the king’s 
eradicating all sorcery and necromancy. Saul declares on oath that the woman will not be 
punished for summoning a spirit. Then she asks which spirit will she bring forward, and Saul 
answers: “Bring up Samuel for me.”250 The spirit of Samuel comes forward immediately, 
without any intervention by the woman. When she recognizes the prophet Samuel, she 
realizes that the anonymous visitor must be King Saul, the one who had been guided by the 
prophet Samuel during the greater part of his years as a king.251 She gives a loud shriek and 
asks why the king has deceived her. The king reassures her, and asks her to describe the 
appearance. The woman describes an old man, wrapped in a robe.252 In reaction, Saul 
respectfully greets the prophet, and they have a conversation, in which Samuel makes clear 
that Saul will be beaten by the Philistines and that he and his sons will all die within one 
day.253 

Saul’s nocturnal consultation was controversial, since necromancy was forbidden to 
the Israelites; see Lv. 19.31; 20.6, 27; Dt. 18.10-11. It was opposed by the king in an earlier 
period of his reign, as II Rg. 28.3 and 9 testify to. Among the church fathers the veracity of 

                                                 
248 See Mt. 17.3; Mc. 9.4. 
249 The audience of I Rg. knows Samuel as the prophet who played an important part in the life of Saul. Samuel 
anointed him king, but later did not hesitate to issue serious warnings to the king when necessary. 
250 Translation quoted from NRSV. 
251 See also the discussion in Klein (1983: 269). 
252 This was Samuel’s usual garment; see e.g. I Rg. 2.19; 15.27. 
253 I Rg. 18.19 contains a textual difficulty; the tenor of the Septuagint manuscripts of this verse is: ‘tomorrow 
you are going to fall, along with your sons’; the Masoretic Text, however, reads, in translation, ‘you and your 
sons (will be) with me’; see McCarter (1980: 419). The version found in the Masoretic Text has been the cause 
of much discussion among the early Christian writers, since they did not deem it possible that the wicked King 
Saul would arrive in the same part of the nether world where the venerable prophet Samuel sojourned. See, for 
instance, Aug. diu. qu. 2.3.3, who offers two possible solutions to this problem; either the prophecy is untrue, 
and comes from a bad, demonic source; or ‘with me’ should be interpreted as a general condition of being dead. 
For an elaborate discussion of this problem, see Smelik (1979: 169-170). 
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Samuel’s appearance was another much disputed issue. Therefore Augustine offers a second 
example of a deceased prophet appearing on earth, viz. Moses at the Transfiguration. His 
appearance was not disputable, since it occurred without the intervention of a sorceress. 

The fascinating story of the witch of Endor forms a rare example of witchcraft in the 
Bible; because of the fact that this story is rare and disputed, the next section offers a survey 
of the instances in Augustine’s works where this story is referred to. 
 
 
6. The story of I Rg. 28 in Augustine’s works 
 
6.1. The instances 
The story about the sorceress at Endor, evoking the spirit of the deceased prophet Samuel 
(I Rg. 28. 7-25) was an important source of knowledge about the afterlife for many of the 
patristic authors. The story offers a clue for discussions about the division of the underworld 
into separate districts for the good and the bad, the possibility of contact between these 
districts, the possibility of a corporeal frame for the soul after death, and the interpretation of 
appearances of the deceased. 

As regards Augustine, the story of the necromancy at Endor occurs nine times in his 
works. La Bonnardière (1960: 74) lists them all, with their year of writing.254 
 

Diagram 26. Instances of the story of Endor in Augustine’s works 
 

Reference Year of writing 

Simpl. 2.3.1; 2.3.3 396 

doctr. chr. 2.23.88 396 

ep. 43.34 397-398 

c. Faust. 22.65 397-398 

ep. 158.6 about 414 

an. et or. 4.19.29 about 420 

cura mort. 15.18 421 

Dulc. qu. 6 422 

retr. 2.1 426 

 
The fourth of these instances, c. Faust. 22.65, falls outside the scope of this survey, since it 
regards the history before the narrative of Samuel’s appearance. In the eight other instances, 
three main issues concerning the appearance of Samuel are addressed. As in cura mort. 15.18, 
in Simpl. 2.3.1-3 and in Dulc. qu. 6 the nature of Samuel’s appearance is questioned. Did Saul 
see the spirit of Samuel or a delusive appearance? doctr. chr. 2.23.88 and ep. 43.34 centre on 
the reliability of Samuel’s prediction. Was it true or false? Was it a case of diuinatio, 
occasioned by evil spirits, or of prophetia, occurring by divine inspiration? Third, the 
appearance of Samuel, wearing his usual cloak, gave rise to the question of whether a kind of 
physical covering enclosed the soul of Samuel under that cloak. This issue is addressed in 
ep. 158.6 and an. et or. 4.19.29; in both instances, Augustine firmly rejects the possibility of a 
bodily frame for the soul after death. 
 

                                                 
254 For a discussion of the dating of cura mort. and Dulc. qu., see the General Introduction, section 1.2. 
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6.2. A development in Augustine’s interpretation of I Rg. 28 
In cura mort. 15.18, the appearance of the deceased Samuel is presented as proof of the 
statement that, in exceptional cases, the deceased may appear on earth and share information 
with the living. In his presentation of this proof, Augustine appears to be aware of the fact that 
not everyone will share his interpretation of the appearance of Samuel. He leaves aside which 
authors he refers to.255 Smelik (1979) addresses this issue in an overview of three different 
interpretations of this story. In the texts of a range of Jewish and ancient Christian thinkers, he 
discerns three positions: either the woman summoned Samuel; or at God’s command, Samuel 
or a demon in his shape appeared; or, again, a demon deceived Saul and gave him a forged 
prophecy.256 

Concerning Augustine’s position in this matter, Smelik states that Augustine has 
changed his mind sometime during the period between the writing of De diuersis 
quaestionibus ad Simplicianum and De cura pro mortuis gerenda.257 In Simpl. 3.3, Augustine 
still had to admit that he could not prove the reality of Samuel’s appearance in Endor. After 
having read the deutero-canonical liber Ecclesiasticus Augustine was convinced that the 
appearance in Endor really was the spirit of Samuel. In cura mort. 15.18 Augustine interprets 
the appearance in Endor as the spirit of the prophet Samuel, who comes from the abode of the 
deceased to communicate with a living person.258 In Dulc. qu. 6.5 Augustine explicitly 
mentions the reading of Ecclesiasticus as the cause of this switch. 

Below, the three texts Smelik refers to are discussed more elaborately. A discussion of 
I Rg. 28 in doctr. chr. 2.23.88 will give rise to a marginal comment on Augustine’s supposed 
change of mind as signalled by Smelik. 
 
Ad Simplicianum 2.3.1-3 (I Rg. 28.7-19) 
In 396 Augustine answered several questions about the books of Kings, raised by 
Simplicianus. Augustine and Simplicianus had met in Milan in or around 386.259 Simplicianus 
was a “Christian Platonist”260 and belonged to the circle of the Milanese bishop Ambrose. 
Later, in 397, Simplicianus, already at an advanced age, succeeded Ambrose as bishop of 
Milan. 

As appears from Simpl. 2.3.1, Simplicianus wondered whether an evil spirit would be 
capable of evoking the spirit of the deceased Samuel: utrum spiritus immundus qui erat in 
pytonissa potuerit agere, ut Samuel a Saule uideretur et loqueretur cum eo. This question 
may have been influenced by current notions on the topography of the hereafter. Samuel was 
counted among the righteous, abiding at a location inaccessible to the wicked. An evil spirit 
was not supposed to be able to come over to the abode of the righteous souls, let alone to take 
them back, even temporarily, to earth. Within this picture of the hereafter, it would seem 
unlikely that an unclean spirit would be able to evoke the soul of Samuel at Endor. 

In his answer Augustine offers two possible answers to Simplicianus’ question. In the 
first possibility, the spirit of Samuel himself appeared to King Saul. This could have happened 

                                                 
255 Cura mort. 15.18: quamuis nonnulli non ipsum fuisse, qui potuisset magicis artibus euocari, sed aliquem 
spiritum tam malis operibus congruentem illius existiment similitudinem figurasse. 
256 See Smelik (1979: 164-165). 
257 Smelik (1979: 173) dates Simpl. in 396, cura mort. in 424; for these dates, he refers to Altaner (1978: 426). 
258 Smelik (1979: 173). 
259 In conf. 8.1.1-5.10 Aug. reports on making Simplicianus’ acquaintance and the latter’s involvement in 
Augustine’s conversion. 
260 For this epithet, and Simplicianus’ guiding role as a Christian and Platonist in the circle of bishop Ambrose, 
see Brown (20002: 84). Dulaey (1973: 73-74) assumes a connection between the exchange of views between 
Augustine and Simplicianus on the one hand, and the dream narratives in cura mort. 11.13 on the other. The 
events in these narratives occurred at the time of Augustine’s stay at Milan in 384-387. Dulaey assumes that 
Augustine and Simplicianus were already occupied in 386-387 with issues concerning the nature of the soul. 
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only with divine permission, since in Augustine’s opinion the souls of the deceased were not 
able to return to the earthly abode of the living on their own initiative. In Augustine’s other 
solution, the appearance was not Samuel himself, but an evil spirit appearing in the shape of 
Samuel. In I Sam. 28, this appearance would have been called ‘Samuel’ for brevity’s sake 
only. In this case also, the appearance must have occurred under divine allowance or was even 
actively directed by God. In Simpl. 3.3, Augustine has to admit that he is not able to decide 
which of these two possibilities applies to I Rg. 28. The problem needs to be examined more 
thoroughly before the appearance can, with certainty, be regarded as real. Until then 
Augustine remains on the safe side and regards the appearance as caused by an evil spirit. 
 
De cura pro mortuis gerenda 15.18 (I Rg. 28.15 – II Cor. 12.2 – Ecli. 46.23) 
More than twenty-five years after answering Simplicianus’ questions, in cura mort. 15.18 
Augustine regards Samuel as a rare example of a deceased’s spirit sent to a living person in 
order to inform him about his future: nam Samuhel propheta defunctus uiuo regi Sauli etiam 
futura praedixit. This example is only valid if the appearance is the spirit of Samuel himself. 
The homage in the liber Ecclesiasticus to Samuel’s post mortem prophecy has convinced 
Augustine of the validity of this example. However, for those who doubt the canonicity of 
Ecli., Augustine has yet another example to offer of a communication between a deceased and 
a living person, and an indisputable one at that: the deceased Moses who appears together 
with the living Elijah in front of the eyes of Jesus’ disciples, at the so-called ‘Transfiguration’ 
(Mt. 17.3).261 
 
De Octo Dulcitii quaestionibus 6.5 (I Rg. 28.7-19) 
About 424, Augustine discusses an issue comparable to the question raised by Simplicianus 
almost thirty years earlier: was it really Samuel himself, who was raised from the nether 
world by the sorceress? utrum … pythonissa ipsum prophetam Samuhelem de inferno 
euocauerit (Dulc. qu. 6.1). Augustine answers this question by simply quoting his answer to 
Simplicianus, written in 396. After that, in Dulc. qu. 6.5, he reflects on his prudent approach 
to this issue in Simpl. Not without reason had he by that time only with cautiousness assumed 
that it was an evil spirit imitating the shape of Samuel, who appeared at Endor; now, after 
having read the liber Ecclesiasticus, Augustine is assured that it was indeed Samuel’s shade 
himself: haec sunt quae tunc de pythonissa et Samuele rescripsi. sed quam non frustra 
dixerim, pedetemtim nos in hac re gesta simulatam Samuelis imaginem maligno pythonissae 
ministerio praesentatam existimare debere, ne inquisitionibus diligentioribus praescribamus, 
mea posterior inquisitio declarauit, quando inueni in libro Ecclesiastico, ubi patres laudantur 
ex ordine, ipsum Samuelem sic fuisse laudatum, ut prophetasse etiam mortuus diceretur;262 
“These are the things I have written about Samuel and the sorceress. Not without reason I 
stated then that we should think, with caution only, that at this occasion the imitated shape of 
Samuel was presented by the evil ministering of the sorceress, lest we hinder more careful 
inquiries. My own later inquiry confirmed this when I discovered in the Book of 
Ecclesiasticus, where the Fathers are praised in turn, that Samuel himself was praised thus, 
that he was said to have prophesied even though dead” (tr. DeFerrari, adapted). 
 

                                                 
261 See the commentary on cura mort. 15.18, lemma qui certe. That Augustine regards Elijah as a living man, 
may seem unlikely. For the sake of the argument, Augustine interprets the fact that Elijah was carried 
heavenward in a fiery cart as proof to the fact that Elijah’s life did not end in death but instead was transported to 
heaven directly. For the end of Elijah’s earthly life, see IV Rg. 2.11. 
262 For textual problems at the end of Dulc. qu. 6.5, see the commentary on section 15.18, lemma sed si et huic. 
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De doctrina christiana 2.23.88 
In doctr. chr. 2.23.88, written 397 CE, Augustine looks at the story of I Rg. 28 from another 
angle. He describes the appearance as imago Samuelis mortui. The noun imago as such is 
open to several interpretations, like ‘image’ or ‘spirit’, ‘ghost’. See for instance OLD s.u. 
imago 5: “An illusory apparition, ghost, phantom”; TLL 7.1.408.60-66: de mortuorum 
umbris; cf. Verg. Aen. 2.792; 6.700, where Aeneas tries to embrace the shade of Dido: manus 
effugit imago; “the form fled from his hands” (tr. Rushton Fairclough-Goold). In the instance 
of doctr. chr. 2.23.88, both interpretations seem to be possible. The interpretation of imago as 
‘image’ would imply that Saul only saw an appearance looking like the dead Samuel, and that 
Samuel’s spirit was not present at Endor,263 whereas the interpretation of imago as ‘ghost, 
shade’ implies that Samuel was present in person. Apparently, in doctr. chr. 2.23.88, 
Augustine does not see any need to refer to his uncertainty about the nature of the appearance 
in Endor, like he did in Simpl. 2.3, which was written only one year earlier. Since it is 
improbable that Augustine would have changed his mind after one year and would be sure 
that the appearance of Samuel was indeed the shade of the prophet, it seems best to translate 
imago with ‘image’: non enim quia imago Samuelis mortui Saul regi uera praenuntiauit 
propterea talia sacrilegia, quibus imago illa praesentata est, minus exsecranda sunt; “The 
fact that the image of the dead Samuel prophesied the truth to King Saul does not make the 
wickedness of summoning that ghost any less abhorrent” (tr. Green, adapted). 
 

                                                 
263 For imago referring to an image instead of the person, cf. cura mort. 11.13 ego illi quod non intellegebat 
exposui, immo non ego, sed imago mea nesciente me. 
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SECTION 13.16 
 
 
cur non istas operationes angelicas credimus per dispensationem prouidentiae dei bene 
utentis et bonis et malis secundum inscrutabilem altitudinem iudiciorum suorum? 
 
Two cur-questions mark the transition from section 13.15 to 13.16. In the first one, at the end 
of section 15, Augustine draws a conclusion with respect to the nature of the appearances of 
the deceased in dreams. They appear to the living without knowing that they do so. In the 
second cur-question, at the beginning of section 13.16, Augustine returns to the suggestion 
made in section 10.12, that the deceased may occur in dreams due to angelic activity. As 
appears from the demonstrative pronoun istas and the lexical repetition of operationes 
angelicae, istas operationes angelicas refers to angelicis igitur operationibus fieri crediderim 
in section 10.12. By resuming this suggestion after the series of dream narratives in sections 
11.13-12.15, Augustine embeds the appearances of the deceased in the context of the angelic 
world. In Augustine’s opinion, it is out of the question that the deceased of their own accord 
try to get in touch with the living. If a dream indeed contains a message from the hereafter, it 
is communicated to the living by angelic intermediaries. The angels, in their turn, come under 
the divine providence, which controls the entire universe. 
 In section 13.16-14.17, Augustine reduces the possibilities for the deceased to come in 
contact with the living to a minimum. For this view, see also the introduction to sections 
13.16-15.18, section 1. In section 15.18, he admits that exceptional situations occur, 
specifically where the martyrs are concerned. The specific nature of the latter’s appearance is 
the last issue discussed in cura mort. (sections 16.19-17.21). 
 
cur non istas operationes angelicas credimus 
‘Why do we not believe that these works are angelic?’ For credere, ‘believe that something is 
true’, see TLL 4.1134.76 sqq. TLL 4.1140.6 sqq. offers examples of credere with accusative 
and infinitive construction; as in the present instance, a form of esse is often left out. 

With istas operationes, Augustine refers to the entire series of dream narratives, or, 
more specifically, to the dreams in which the deceased appear without being aware of their 
own appearance. 

The LLT digital corpus offers only one other instance in Augustine of angelica 
operatio with the adjective angelica instead of the genitive angelorum, in en. Ps. 118.18.4; 
here Augustine explains how the angels help the humans to understand the divine truth, but 
that God himself and not the angels prepares the human mind to accept the angels’ help: et 
eandem sic adiuuat (sc. deus) mentem, ut angelicam recipiat operationem. 
 
operationes angelicas 
The adjective angelicus is used here instead of the genitive of a noun (angelorum). As 
Mohrmann (1977: 18) states, this use is typical for the Latin of the early Christian writers. 
Augustine uses the adjective instead of the genitive of the noun far more often than 
Lactantius, for example in De ciuitate dei; see Mohrmann (1965: 60). However, for an 
example of the noun angelus as an attribute in the genitive case, see ciu. 12.26. The tenor of 
this section is the same as that of the above mentioned example in en. Ps. 18.4: the angels are 
no more than God’s assistants. In ciu. 12.26 Augustine explains that the creation is eventually 
the work of God, and not of the angels, as it is not the farmer that creates his crop or a 
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pregnant woman that creates her own child: quaelibet igitur corporales uel seminales causae 
gignendis rebus adhibeantur, siue operationibus angelorum … siue marium feminarumque 
mixtionibus … non facit nisi summus deus. 

For another example of an adjective instead of the genitive of a noun, see below, 
lemma per dispensationem prouidentiae dei, for a discussion of prouidentia diuina. 

The angels execute the tasks set by God; they are subservient to the divine cosmic 
order. See Madec (1994: 308). With respect to their place in the divinely ordered universe, 
they are comparable to the demons or the pagan gods, who are also subordinate to God’s 
power. This may be the reason why in TLL 9.2 s.u. operatio the angelicae operationes are 
classified as the work of supernatural powers in general: 674.69 sqq. operantur dei, 
daemones, uires naturam superantes sim. In TLL 9.2.675.43 sqq. several other ‘operators’ are 
listed, among which are demons, Satan ‘and the like’. The examples of angelic operations in 
ciu. 12.25-26 are also listed here, in lines 54-56, amidst examples in Augustine of operationes 
Saturni (ciu. 7.3) and operationes minorum deorum (ciu. 12.27). For the context of cura 
mort., this classification implies that angels and demons have the same position in the 
universe; neither of these groups is able to organize any kind of contact between the deceased 
and the living by themselves; they can only do so with God’s permission. See also Kotila 
(1992: 146-147): the explanation of the appearances of the deceased as operationes angelicas 
permitted by God are “in accordance with the natural order of the created world”. 
 
per dispensationem prouidentiae dei 
The first meaning of dispensatio mentioned in OLD is “the task of distribution or 
apportioning”. It is a Latin equivalent for Greek οἰκονοµία; e.g. Orig. princ. 3.122 θεὸς γὰρ 
οἰκονοµεῖ τὰς ψυχὰς is translated by Rufinus as deus enim dispensat animos. In the Latin of 
the early Christians, dispensatio is used as a term for the divine agency over human history, 
or, as worded by Müller (2002: 487): “der den geschichtlichen Ereignissen zugrundeliegende 
Heilsplan Gottes”. The notion of prouidentia includes this dispensatio, and pertains to the 
order of the entire creation. For the relationship between these notions, see further Pacioni 
(1999: 687). 

The noun phrase prouidentia dei in other instances also occurs as prouidentia diuina. 
Because of the participle construction utentis, congruent with dei, it is not possible to use the 
adjective diuina here. The adjective diuina is another example of the replacement in early 
Christian Latin of the noun in the genitive by an adjective; see Mohrmann (1965: 64); see also 
the example operationes angelicae, earlier in the present section. For an example of 
prouidentia diuina, see ciu. 1.8, about the agonizing fact that good and evil is distributed in an 
even measure over good and bad people: placuit quippe diuinae prouidentiae praeparare in 
posterum bona iustis quibus non fruentur iniusti, et mala impiis quibus non excruciabuntur 
boni; “The divine providence, to be sure, has seen fit to hold in reserve for the righteous some 
good things that will not be enjoyed by the unrighteous, and for the irreligious, excruciating 
pains that the good will not suffer” (tr. MacCracken). 
 
bene utentis et bonis et malis 
For God allowing evil, see the identical section in the introduction to sections 6.8-9.11. 
Zimara (1941: 274-276) discusses the problematic relation between God’s omnipotence and 
the existence of evil. In Augustine’s cosmology, the demons operate within the reach of the 
divine order; see Den Boeft (2002a: 215-216; 222); Evans (1982: 107). Evans refers to ciu. 
14.27, one of many remarks by Augustine about evil that is used well by God; nor the fallen 
angels, nor man is able to hamper the great works of God, since “he who providently and 
omnipotently bestows on each his own knows how to make good use not only of the good but 
also of the evil”: qui prouidenter atque omnipotenter sua cuique distribuit, non solum bonis, 
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uerum etiam malis bene uti nouit (tr. Levine). The same thought, viz. that God is capable of 
bending evil into good and just use, is already found in nat. b. 37, written 399 CE. 

Kaufman (1990) shows that the issue of good and evil played an important part in 
Augustine’s controversy with the Donatists. A central issue in this controversy were the 
sacraments and consecrations carried out by a bishop who had been unfaithful at the time of 
persecutions, or by priests who had been ordained by such a bishop. Augustine does not agree 
with the Donatists that the ceremonials carried out by such priests were contaminated and 
worthless. In Augustine’s opinion, these priests still remained instruments in the hand of God. 
See further Kaufman (1990: 116-119). 
 
secundum inscrutabilem altitudinem iudiciorum suorum 
This is a reference to Rm. 11.33. The Greek text reads: ὡς ἀνεξεραύνητα τὰ κρίµατα αὐτοῦ. 
For a comparable paraphrase, see en. Ps. 53.10, where Augustine states that God provides 
man with worldly goods secundum altitudinem et profunditatem iudiciorum suorum. 
Augustine quotes or refers to the text of Rm. 11.33 in many sermons, in treatises, and in 
polemical writings against the opinion of opponents with diverse backgrounds, e.g. in 
polemics with Faustus, a Manichean, and against Julian of Aeclanum, a defender of Pelagian 
thought. For a full quotation of Rm. 11.33 in a sermon, see s. 294.7.7, where Augustine 
reflects on the fate of unbaptized dead infants. He does not have a ready solution to this issue, 
since he, in his infirmitas humana, fails to fully understand the unbaptized childrens’ fate, and 
he has to refer to the divine authority: attendere debeo humanam infirmitatem, non damnare 
diuinam auctoritatem; he continues to quote Rm. 11.33: o altitudo diuitiarum sapientiae et 
scientiae dei! quam inscrutabilia sunt iudicia eius, et inuestigabiles uiae ipsius! In cura mort. 
16.20, Augustine deals with another incomprehensible issue, and alludes to the same phrase in 
Rm. 11.33; altior is related to altitudo, and perscrutari is composed with the same stem as 
inscrutabilem: res est haec altior, quam ut a me possit adtingi, et abstrusior, quam ut a me 
ualeat perscrutari. For Rm. 11.33 in a polemical writing, see c. Faust. 22.78 and the 
discussion of this quotation in Zimara (1941: 283). 

In Augustine’s opinion, exploring the limits of what is intelligible for a human being is 
a form of curiositas. For instance, it is not possible to understand the working of magic and 
divination. Below, in cura mort. 17.21, Augustine will accept the limits of his own 
understanding when it comes to the appearances of the martyrs; see the commentary on 
section 16.20, lemma abstrusior, quam; 17.21, lemma quodsi mihi forsitan. For curiositas and 
the limits of understanding in Augustine’s works, see Labhardt (2002: 194-195). 
 
 
siue instruantur hinc mentes mortalium siue fallantur siue consolentur siue terreantur, 
sicut unicuique uel praebenda est misericordia uel inroganda uindicta ab illo, cui 
misericordiam et iudicium non inaniter cantat ecclesia. 
 
The adverbial hinc refers to operationes angelicas in the preceding sentence. By angelic 
intervention, humans have dreams that offer assistance, lead astray, console or terrify. The 
twofold possibility of helpful and useless dreams has already been mentioned before, in 
section 10.12. The predicate instruantur refers back to aliquando utiliter fit (10.12), and 
fallantur corresponds with fallacibus uisis in 10.12. The phrasing chosen both in section 
10.12 and here in 13.16, leaves room for the suggestion that both good and bad angels (or 
demons) employ dreams for the transfer of messages. The interpretation of angelica 
(operatio) as a uox media may be possible due to the fact that the noun angelus pertains to the 
task, rather than to the nature of the spiritual beings. For this limited concept of angelus, 
Madec (1994: 304) refers to Aug. en. Ps. 103.1.15, angelus enim officii nomen est, non 
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naturae. See also Evans (1982: 101), who includes bad angels into this model of angels as 
intermediary agents: “Angels are spirits sent by God to work in the world. The fallen angels, 
Augustine believes, also work in the world, but not as God’s messengers. Their work is a 
hideous parody of the mission of the good angels.” For Augustine’s ideas about God making 
good use of both good and bad angels, see also Den Boeft (2002a: 222), who refers to en. Ps. 
77.28. 

Madec (1994: 312) also mentions both types of messengers. Angels influence the 
imagination of humans, by providing them with images in visions or dreams; demons also 
have the power to introduce thoughts and dreams into the human mind, as Augustine states in 
ep. 9.3. Later, in retr. 2.30, Augustine considers this issue occultissimam; on reflection, he 
admits that he has phrased his opinion on this matter in ep. 9.3, and in a comparable passage 
in diuin. daem. 5.9., more recklessly than he should have done. 
 Likewise, Augustine shows a certain amount of circumspection in his phrasing in cura 
mort. 10.12 and 13.16. In 10.12, he cautiously suggests that angels arrange the appearance of 
the deceased in dreams: angelicis igitur operationibus fieri crediderim; in 13.16 the anaphoric 
adverb hinc is slightly vague, and by using the passive the author enables himself to avoid 
more precise information about the actors of instruantur, fallantur, consolentur, terreantur. 
 
siue instruantur hinc mentes mortalium siue fallantur 
‘whether due to these operations the minds of mortals are instructed or misled’. 

The adverb hinc sometimes has roughly the same meaning as ‘per hoc’. Its use tends 
to be similar to that of the instrumental ablative, and in these cases is often followed by a 
passive. See TLL 6.3.2799.65-66. One of the pagan examples TLL mentions is from Sen. 
dial. 3.7.1, where Seneca explains that anger is an essential element for an effective outcome 
of war; courage in itself does not work out well, unless from this (i.e. ira) a fire is kindled, 
nisi hinc flamma subdita est; it is only due to the flame of anger that the audacious dare to 
enter a dangerous battle. 

Another example by Augustine is ciu. 3.31, where a swarm of grasshoppers has 
stripped bare a whole country, and, still hungry, fall dead on the coast; afterwards their 
corpses bring about a plague: hinc aëre corrupto tantam ortam pestilentiam …; “when the air 
was polluted with them, there arose such a pestilence …” (tr. MacCracken). 
 
siue consolentur siue terreantur 
Whereas consolari was originally a deponent verb, its passive use increases from the third 
century CE onward; see Flobert (1975: 352), who states that passive present and imperfect 
forms of consolari occur in Vetus Latina, Tertullian, Servius, Augustine, Jerome, and 
Paulinus of Nola. Szantyr (1965: 292) speaks of “Genusschwankungen in historischer Zeit”; 
the switch from a deponent to an active verb starts with the passive interpretation of the 
perfect participle of deponent verbs. “Die Beispiele häufen sich im Spätlatein im 
Zusammenhang mit dem Aussterben des Deponens in der Volkssprache.” For consolari used 
as a deponent and as a passive in two successive sentences, see ep. 259.3: uis de bonae uxoris 
morte per nos consolari; nos de hac tua ueriore morte quis consolatur? ‘you wish to be 
consoled by me on the death of your good wife; who is to console me on this more real death 
of yours?’ 
 Consolari is used as a deponent below in section 13.16; see lemma absit enim … 
maestum uidere, the phrase nec tristem filium consoletur. 
 
sicut unicuique uel praebenda est misericordia uel inroganda uindicta ab illo 
The gerundive is used here with an Agent in the ablative case. Szantyr (1965: 97) remarks 
about this: “In der Coniugatio periphrastica passivi kann, wenn bereits eine andere 
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Satzergänzung im Dativ steht, an Stelle eines Dativus Auctoris ein ab treten, wie Cypr. epist. 
3.3 (...) quanto magis tibi a collegis tuis dicendum est.” The sentence under discussion is 
comparable in that it contains already an obligatory dative constituent, unicuique. 
 
cui misericordiam et iudicium non inaniter cantat ecclesia 
These words are a very clear reference to the first verse of Ps. 100: misericordiam et iudicium 
cantabo tibi domine. The paraphrase is used by Augustine more often, but not in combination 
with the litotes non inaniter. The expression cui misericordiam et iudicium cantat ecclesia 
occurs often in the context of the contrast between condemnation and mercy. See for instance 
nupt. et conc. 2.3.8, written 419-421, shortly before cura mort. In nupt. et conc., Augustine 
discusses with Julian of Aeclanum the question whether humans are capable of choosing 
freely, without divine help, to do good. According to Augustine, this is impossible, because of 
the original sin: ex uno (sc. Adam) eant in condemnationem; in answer to the question why 
some humans escape from this condemnation, Augustine refers to Rm. 9.20-21, where God is 
compared to a potter who is free in his choice to form his clay into pots for special occasions 
or for ordinary use: figulus ex eadem massa faciens aliud uas in honorem secundum 
misericordiam, aliud in contumeliam secundum iudicium, cui cantat ecclesia misericordiam 
et iudicium. 

A few years earlier, in August 417, Augustine and Alypius had expressed their worries 
to Paulinus of Nola with regard to the latter’s interest in Pelagius and his ideas. In this letter, 
Ps. 100.1 is also quoted in the context of Rm. 9.20-21; see ep. 186.18. For another example of 
Ps. 100.1, also related to Rm. 9.20-21 but contemporary to cura mort., see c. Iul. 4.46, a text 
written in 421. 

The dative cui instead of cuius, referring to the agent of misericordia and iudicium, is 
a remarkable remnant of the original syntactic context of Ps. 100.1; the text in the Vetus 
Latina reads: misericordiam et iudicium cantabo tibi domine. This use of the dative occurs in 
all three instances quoted above, and, moreover, in, for instance, c. Iul. 4.46; pecc. mer. 2.33; 
ep. Diu. 2.10.1. 

The psalm may have reminded Augustine of the death of his mother, since his friend 
Euodius began to sing the psalm directly after Monica’s death; see conf. 9.12.31. Therefore 
the transition to Augustine’s personal reflection on the absence of his deceased mother, below 
in section 13.16, may well be associative. 
 
 
ut uolet accipiat quisque quod dicam. 
 
With this phrase, Augustine rounds off the section on the divine dispensation. The use of the 
subjunctive dicam shows that the author discusses this issue with a certain amount of caution. 

For another instance of ut uolet accipiat concluding a passage, see ord. 1.8.21, about 
Licentius, one of Augustine’s pupils. This young man has a talent for verse-writing, but 
Augustine tries to kindle his interest for philosophy. In the course of the dialogue in De 
ordine, Licentius indeed starts asking philosophical questions. Even though Augustine is glad 
to see this, he still remains cautious, perhaps because he is afraid that Licentius’ conversion to 
philosophy will not be long-lasting: accepi ego haec, quid dicam, libenter; aut quid non 
dicam? accipiat quisque ut uolet, nihil curo, nisi quod forte immodice gaudebam; ‘I accepted 
this, what shall I say, gladly; or what shall I not say? Let everyone accept this in the way he 
wishes to, I do not care about anything but the fact that maybe I was excessively glad’. 
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si rebus uiuentium interessent animae mortuorum et ipsae nos, quando eas uidemus, 
adloquerentur in somnis, ut de aliis taceam, me ipsum pia mater nulla nocte desereret, 
quae terra marique secuta est, ut mecum uiueret. 
 
The fact that the author’s deceased mother does not appear to her beloved son forms a 
counterpart to the appearance of the deceased father in the first narrative in section 11.13. The 
author’s personal experience is presented as decisive proof of the view that the deceased do 
not have any knowledge of the worries of their living relatives. With this statement, 
Augustine contradicts the widespread pagan belief that the deceased were able to see the 
world of the living. About this tradition, see Amat (1985: 266-272); in pagan thought it was 
widely accepted that the deceased kept worrying about their living relatives. 
 Amat (1985: 277) argues that, as far as appearances of the deceased are concerned, 
Augustine sides with the Greek patristic writers: “les défunts ne sauraient revenir de l’au-
delà”. Augustine makes an exception for the appearance of the martyrs, and does so, 
according to Amat, due to common opinion, and driven by the “nécessités du culte”. 
However, in the entire text of cura mort. Augustine does not refer to these necessities. Pace 
Amat, the possibilities raised in cura mort. 16.19-17.21 for a genuine communication between 
the dead martyrs and the living Christians seem to be inspired by epistemological reasons, 
rather than by church politics. This appears from the fact that Augustine examines the 
communication between deceased and living in a cerebral way, and in the end actually 
encounters the limitations of his understanding in this matter (see section 17.21). 
 
si rebus uiuentium interessent animae mortuorum 
‘If the souls of the dead were concerned in the vicissitudes of the living’. 

The word order in this phrase reflects the content; just like the noun phrases rebus 
uiuentium and animae mortuorum are separated by the finite verb, the souls of the dead are 
separated from the vicissitudes of the living. 

On the basis of this si-clause, Dulaey (1973: 146) seems to assume that some people 
believe that the deceased regret the fact that they have been separated from their bodies, as 
appears from her paraphrase “et puisque’ils réclament des sépultures, c’est qu’ils souffrent 
d’être séparés de leur corps”. However, in the present section, Augustine has shifted his focus 
from the question of whether the deceased express their own needs in dreams, to the attention 
the deceased may or may not pay to the needs of the living. This is expressed in the verb form 
interessent, “to be concerned in” (OLD intersum 4a) or ‘to offer help’; for the latter notion, 
see TLL 7.1.2282.51 latius i.q. adesse, participem esse, inesse, interdum cum notione 
adiuuandi. 

The fact that images of the deceased appear in dreams and visions leads many 
Christians to the conclusion that the deceased express concern for their living relatives. One 
of them is Euodius, a friend of Augustine’s and bishop of Uzalis, who in Aug. ep.158 reports 
several appearances of the deceased, both from his own experience and on the authority of 
other members of his community. He mentions these experiences as illustrations of the central 
issue in letter 158, the nature of the appearances of the deceased: exeuntes de corpore … qui 
sumus? (ep. 158.4). More specifically, Euodius supposes that the appearances of the deceased 
show that the soul of the deceased, after having left the body, still has some kind of material 
frame. In his opinion, this thought is illustrated by the peculiar case of Euodius’ young 
stenographer and friend, the anonymous son of a priest named Armenius. This boy died from 
an illness, and three days later appeared in a dream to one of the brothers in his father’s 
community. In this dream he announced the death of his father: missus sum, ut exhibeam 
patrem meum; “I have been sent to summon my father” (ep. 158.10, tr. Parsons). The father 
indeed dies, seven days after the death of his son, due to a slight fever. In Euodius’ opinion, 
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this case makes clear that the soul of the dead should have a kind of body. Augustine wishes 
to refute exactly this interpretation of the dream appearance as a bodily existence; in his reply, 
he offers this reaction in a short and an elaborate version. In the short reaction, he says he 
does not in any way believe that the soul leaves the (dead) body in a corporeal frame: nullo 
modo arbitror animam e corpore exire cum corpore (ep. 159.1). For a more elaborate 
explanation, Augustine refers to the last book of Gn. litt., and to the distinction between the 
eyes of the body and the eyes of the soul. This distinction is discussed in Gn. litt. 12.6.15 sqq. 
With this reference, he underscores his opinion that the vision of images of the dead with the 
eyes of the soul does not imply that the dead are bodily present to the living. For a discussion 
of section 13.16 in the light of the dream appearances in section 11.13, see further Dulaey 
(1973: 146); for an elaborate discussion of Euodius’ correspondence with Augustine, see 
Zangara (1990). 
 
ut de aliis taceam 
The prepositional phrase de aliis forms a contrast with me ipsum. What follows, is a personal 
argument. The absence of a dead relative, like Augustine’s deceased mother Monica, who 
does not visit her son in his dreams, will be familiar to most of his readers. This particular 
example forms a stepping stone to a more general description of the absence of deceased 
parents, relatives and ancestors; this description is based on psalm verses and other Bible 
quotations. 
 
me ipsum pia mater nulla nocte desereret 
Amat (1985: 269-272) labels the kind of dreams in which the deceased appear to their living 
relatives in order to comfort or assist them as “songe télépathique”. This kind of dream only 
occurs if the deceased and his relatives are joined to each other in affection. According to 
Amat (1985: 274) Tertullian shared the pagan view on (marriage-)relations continuing after 
death; this view kept him from accepting remarriage by widows and widowers. Augustine, 
however, on the basis of his own experience with the death of his mother rejects the 
possibility of this ‘telepathic dream’; for this rejection, see further Amat (1985: 277). 

Since the appearance of the beloved deceased in a dream seldom occurred, and 
sometimes was even begged for by the living (See Amat 1985: 270), nulla nocte must be 
hyperbolic. It is an indication of Augustine’s emotional tone. 

The expression pia mater is also used by Augustine to indicate the Catholic Church, 
for instance in cura mort. 4.6, and in ep. 185.6.23: blandius pia mater amplectitur. 
Ziolkowski (1995: 15 and n. 74) elaborates on the theme of Monica figuring in Augustine’s 
works as a personification of the Catholic Church. 

Monica died in the autumn of 387. Earlier that year, Augustine and his mother, his son 
Adeodatus, his brothers and friends were on their way from Milan to Hippo Regius. While 
they were in Ostia, Maximus, a contender of Emperor Theodosius, invaded Italy. As a 
consequence of this civil war, the harbour of Ostia was blocked, and Augustine and his 
company were forced to stay in Italy. Monica fell ill and died within two weeks. For the death 
and burial of Monica, see conf. 9.11.27-12.37; for a paraphrase of this passage, see Brown 
(20002: 121-124). For Monica’s wishes for burial and commemoration, see also the 
commentary on section 5.7, lemma etiamsi non possit ... humare quem diligit, and the General 
Introduction, section 1.1. 

Anicius Auchenius Bassus, a member of the Roman aristocracy, composed a burial 
epitaph for Monica, which is handed down in several codices, of which the oldest, Paris BNF 
lat. 5315, is dated seventh (Cébeillac-Gervasoni et al. 2006: 319) or eighth century 
(Casamassa 1952-1954: 319; Germoni 2001: 437). In 1945 the remains of a white marble 
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tablet were found, carrying part of the text known from the codices. Casamassa (1952-1954: 
271-273) presents a short report of this discovery. 

The text of the epitaph as presented in Cébeillac-Gervasoni et al. (2006: 319) reads: 
 
 hic posuit cine[res genetrix castissima prolis,] 

Augustine, tui [altera lux meriti,] 
qui seruans pa[cis caelestia iura sacerdos] 
commissos po[pulos moribus instituis.] 
gloria uos m[aior gestorum laude coronat] 
uirtutum m[ater felicior subole] 
 

“Here the most virtuous mother of a young man set 
her ashes, a second light to your merits, Augustine. As 
a priest, serving the heavenly laws of peace, you teach 
the people entrusted to you in virtuous habits. A glory 
greater than the praise of your accomplishments 
crowns you both – Mother of the Virtues, more 
fortunate because of her offspring” 
(tr. Boin, adapted; see www.ostia-antica.org; latest 
date of consulting 22 April 2011) 

 
For more information about the tomb stone and the burial inscription, see Cébeillac-
Gervasoni et al. (2006: 318-319). 

The fact that the Roman aristocrat Bassus, who was consul in 408, bothered to honour 
Monica with an epitaph in marble, led Brown (20002: 121) to infer that Augustine and his 
company were welcome guests to the upper class inhabitants of Ostia. Probably, their 
acquaintance with the well-known bishop Ambrose contributed to their status. See also Torres 
(2008: 71). 
 
quae terra marique secuta est 
This clause is a slightly altered quotation from conf. 6.1.1: iam uenerat ad me mater pietate 
fortis, terra marique me sequens; “By this time my mother had come to me, following me 
over sea and land with the courage of piety” (tr. Sheed). In 384, Augustine tried to go to 
Rome on his own and earn a living there, but his mother followed him away from Africa, 
ignoring her fear for the sea. For Augustine’s sneaking off, see conf. 5.8.15: et mentitus sum 
matri, et illi matri, et euasi; see further Brown (20002: 58). 

The phrase terra marique me sequens in conf. 6.1.1 is generally supposed to be a 
reference to Verg. Aen. 9.492, the cry of Euryalus’ mother at the sight of her dead son; see for 
instance the Teubner-edition of conf. ad loc.; Ziolkowski (1995: 20 n. 50); MacCormack 
(1998: 130); Müller (2003: 217). Euryalus’ mother was the only woman who chose to follow 
the Trojans on their way to Italy, rather than to stay in Acesta (now Segesta) on Sicily, a city 
founded by the Trojan Acestes; see Aen. 9.217-218. In the ninth book of the Aeneid, Euryalus 
and his comrade Nisus leave the Trojan encampment, on their own initiative, and set off on a 
hazardous expedition. Euryalus refuses to take leave of his mother, because he fears a flood of 
tears (Aen. 9.284-292). Once Euryalus has been killed, his mother gives her emotional 
reaction on his fall: hoc sum terraque marique secuta? (Aen. 9.492). Hagendahl (1967) does 
not confirm the phrase in conf. 6.1.1, terra marique me sequens, nor cura mort. 13.16, quae 
terra marique secuta est, as being a reminiscence of Virgil; he does not mention Aen. 9.492 in 
his list of testimonia, nor conf. 6.1.1 or Euryalus in his index. 

For Augustine, the tears feared by Euryalus may form a link with his own mother 
Monica, since he states that Monica wept for him before God “more than mothers weep when 
lamenting their dead children” (conf. 3.11.19, tr. Chadwick). In conf. 3.12.21, he tells how 
Monica worried about her son Augustine, by then a young adult; in tears, she urged an 
African bishop to have a good talk with her son. Her abundant tears irritated the bishop, who 
reassured her by saying: ita uiuas, fieri non potest, ut filius istarum lacrimarum pereat; “As 
you live, it cannot be that the son of these tears should perish” (tr. Chadwick). 
 Ziolkowski (1995: 9) compares the flight of Augustine from his mother to Aeneas’ 
flight from Carthage and Dido. In his comparison, he interprets the love of Dido for Aeneas as 
a kind of motherly love, and blends the roles of Dido, Venus and Monica into the archetype of 
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a mother. The combined interpretation of Dido/Venus as a role model for Monica seems far-
fetched, since Aen. 9.492 does not even refer to Dido or Venus, but rather to the mother of 
Palinurus. The allusion to Aen. 9.492 in cura mort. 13.16 rather has to be interpreted as an 
example of the Aeneid serving as Augustine’s ‘mental furniture’; for an emphasis on the 
differences between the context of the Aeneid and cura mort., see also MacCormack (1998: 
130-131). 
 
ut mecum uiueret 
MacCormack (1998: 130) remarks that, despite some striking correspondences, Augustine’s 
life does not run entirely parallel with that of Virgil’s hero Euryalus. They both leave their 
mother without saying farewell, the one for battle, the other for a journey to Rome. But 
“Euryalus had been killed, whereas Augustine had been saved into the Christian faith.” 
Therefore in cura mort. 13.16 mecum uiuere may point to the life Augustine and Monica 
lived together after Augustine’s conversion, united in Christian faith. 
 
 
absit enim, ut facta sit uita feliciore crudelis usque adeo ut, quando aliquid angit cor 
meum, nec tristem filium consoletur, quem dilexit unice, quem numquam uoluit 
maestum uidere. 
 
This sentence contains a reductio ad absurdum: it is not possible that Monica is in a happier 
existence and yet makes her son unhappy. The conclusion must be that she is no longer able 
to take care of her son’s happiness. With the particle enim, a consensus marker, in 
combination with the expression absit, ut the author appeals to the common sense of his 
audience. 
 
quando aliquid angit cor meum 
This clause contains an allusion to Ps. 60.3: dum angeretur cor meum … Augustine quotes 
this psalm verse in his sermons and in en. Ps. only. In all of these instances the passive verb 
form is preserved; the present allusion in cura mort. is the only instance in which an active 
form of angere is used and cor has become the object to this form. 
 As appears from the use of the present indicative angit, the author refers to the 
experience of distress as a factual occurrence, in which the presence of his mother would 
apparently have been a welcome consolation. 
 
quem dilexit unice, quem numquam uoluit maestum uidere 
Both unice and numquam are strong expressions, that express the exclusive and dedicated 
love of Monica for her son. The emphasis on her love forms a rhetorical device; it seems 
implausable that a mother who loved her son so dearly would miss the opportunity to return to 
him after her death. 

In conf. 5.8.15, Augustine typifies Monica’s love for him as follows: amabat enim 
secum praesentiam meam more matrum, sed multis multo amplius; “As mothers do, she loved 
to have me with her, but much more than most mothers” (tr. Chadwick). 
 
 
sed profecto quod sacer psalmus personat, uerum est: quoniam pater meus et mater mea 
dereliquerunt me, dominus autem adsumpsit me. 
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The author broadens the perspective, and switches from his personal experience to a general 
statement; the absence of the dead Monica’s spirit in her son’s life tallies with psalm 26.10. 
The switch from personal to general experience is marked with sed. 
 
sed profecto quod sacer psalmus personat, uerum est 
The adverb profecto is used here to lend the clause the character of a strong confirmation. See 
TLL 10.2.1673.74-1674.9: potius per se ponitur, ita ut acuatur. For profecto as an indication 
of the speaker’s personal commitment to the truth of the statement, see Schrickx (2011). Both 
profecto and the alliteration of s and p in sed profecto quod sacer psalmus personat underline 
the strength of Augustine’s argument here, that deceased parents no longer take care of their 
children. 

For personare with a non-human agent, see TLL 10.1.1734.56 sqq.; other examples in 
Augustine are ciu. 6.6: theologia fabulosa … de diis nefanda figmenta hominum carminibus 
personat; “Mythical theology … makes those unspeakable stories of the gods resound in the 
songs of men” (tr. Green); see also Cresc. 4.16.18. 
 
quoniam pater meus et mater mea dereliquerunt me, dominus autem adsumpsit me 
This quotation of Ps. 26.10 occurs many times in Augustine’s sermons and enarrationes in 
Psalmos, e.g. en. Ps. 26.1.10; 26.2.18, where pater meus and mater mea are allegorically 
interpreted as the devil and Babylon, the location representing man’s wandering away from 
God. In s. 216.8, Augustine explains to the conpetentes, the catechumens registered for 
baptism, that after baptism they will receive a new father, God, and a new mother, the 
Church. 

In other than sermonic texts, Augustine quotes this psalm-verse only in the present 
section of cura mort. Conf. 7.10.16 contains a paraphrase: looking back at the time he learned 
to recognize the value of Scripture, Augustine realizes that his understanding was divinely 
inspired: tu assumpsisti me. 
 
 
si ergo dereliquerunt nos parentes nostri, quomodo nostris curis et rebus intersunt? 
 
The psalm-verse corroborates Augustine’s view with regard to the absence of his deceased 
mother. He does not see how she would be able to attend to his concerns. 

The particle ergo indicates that the writer draws a conclusion that the audience is also 
able to draw, on the basis of information shared by author and audience. In the present 
instance, the shared knowledge consists of the text of Ps. 26.10, which has just been quoted 
and is now rephrased in the form of a conclusion. dereliquerunt nos parentes nostri is a 
paraphrase and summary of the first half of Ps. 26.10. The particle ergo is used more often 
when shared, common knowledge is activated; see Kroon (1995: 369-370; 2004a: 82-84). The 
use of the rhetorical question and the particle ergo intensify one another, in that they both 
force the audience to join in the conclusion suggested by the author. For ergo, see also section 
5.7, lemma cum ergo fidelis mater. 

For derelinquere, “to leave behind after death”, see OLD s.u. 2. The verb form 
dereliquerunt, quoted from Ps. 26.10, is used as a decisive argument; the parents have left 
behind their children, and this excludes their concern with their childrens’ life: quomodo 
nostris curis et rebus intersunt? Augustine ignores the possibility that the deceased may be 
concerned with the worries of the living. For interesse used with a personal subject, cf. above, 
lemma si rebus uiuentium interessent animae mortuorum. 
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si autem parentes non intersunt, qui sunt alii mortuorum, qui nouerint, quid agamus 
quidue patiamur? 
 
The particle autem marks the next step in the argumentation here. The argumentation shifts 
from the absence of one’s parents (parentes) to the absence of others among the dead (alii 
mortuorum: other than one’s own parents). With an argumentum a maiore ad minus 
Augustine shows that it is impossible for the deceased in general to worry about the living, 
when even one’s own parents do not care for their children after their death. In his argument, 
Augustine assumes an analogy between dead parents and dead in general. This assumption is 
not based on logic, but on emotion; Augustine makes use of the feelings of kinship humans 
usually have for their deceased relatives. 

For the argumentum a maiore ad minus, see Lausberg (1998: 188); for autem as a 
marker of thematic discontinuity, see Kroon (1995: 249). 
 
qui sunt alii mortuorum 
The noun phrase alii mortuorum, ‘others among the dead’, forms a contrast with parentes in 
the si-clause. In the preceding sentence, the author referred to the absence of his dead mother 
by referring to Ps. 27: si ergo dereliquerunt nos parentes nostri … In the present sentence, 
alii, ‘others’, form a part of the entire group of deceased people, mortuorum, to which the 
parents also belong. For the ‘genitive of partition’ governed by alius, see Kühner-Stegmann 
(1971a: 423-424). 
 
qui nouerint 
The relative clause contains a subjunctive verb form, nouerint, which specifies the other 
deceased: ‘who are the other dead, that they may know what we do or endure?’ For the 
generic use of the subjunctive, cf. the commentary on section 1.1, lemma talis … locus. 
 
quid agamus quidue patiamur 
Human life is summed up in two complementary verb forms; agamus captures the active 
engagement, patiamur the passive experiencing of events. These two verbs represent life as a 
whole; the deceased are not able to participate in the activities, nor in the experiences. At the 
end of section 13.16, this is made more explicit with quaecumque; see lemma ibi ergo sunt … 
uita hominum. See also section 14.17, lemma sed numquid … sciuit? 

For a comparable example of two verbs summarizing the entire life, see ciu. 5.17. In 
this instance, Augustine refers to the great achievements and the great expenses the Romans 
had to make in order to establish their city: cum … tanta fecerint, tanta perpessi sint. 
 
 
Esaias propheta dicit: tu es enim pater noster, quia Abraham nesciuit nos, et Israhel non 
cognouit nos. 
 
Apart from cura mort. 14.17, no other instances of this quotation from Is. 63.16 are extant in 
Augustine. The present phrasing coincides, to a great extent, with the Vetus Latina text in the 
edition by Gryson. This edition offers the text of three manuscripts. In these manuscripts, the 
Greek verbs ἔγνω and ἐπέγνω are translated either with nesciuit and ignorauit respectively 
(ms. H), or both by non cognouit (ms. E), or again by non cognouit and non nouit respectively 
(ms. O). Augustine’s version, however, differs from all three manuscripts, as he translates the 
two Greek verbs with nesciuit and non cognouit respectively. The Vulgata translation by 
Jerome, with regard to the translation of the two Greek verbs, matches the version of 
manuscript H: tu enim pater noster et Abraham nesciuit nos et Israhel ignorauit nos. The 
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slight alteration in Augustine’s version may be caused by the fact that he quoted from 
memory. 
 
 
si tanti patriarchae, quid erga populum ex eis procreatum ageretur, ignorauerunt, 
quibus deo credentibus populus ipse de illorum stirpe promissus est, quomodo mortui 
uiuorum rebus atque actibus cognoscendis adiuuandisque miscentur? 
 
Augustine corroborates the argumentum a maiore made earlier in the section with an example 
taken from Isaiah 63.16: if the deceased patriarchs do not know about the state of things in 
Israel, let alone then the dead in general (mortui). 

The sequence si … quomodo is turned around in the next sentence: quomodo dicimus 
esse eis consultum … si et post mortem sentiunt quaecumque. The present sentence contains 
the first of five quomodo-questions, with which Augustine rounds off section 13.16. This 
series of uninterrupted (rhetorical) questions intensifies Augustine’s argumentation. 
 
quibus deo credentibus populus ipse de illorum stirpe promissus est 
This clause may specifically refer to Gn. 17.1-8, where the patriarch Abraham is promised a 
multitude of descendants. 
 
populus ipse 
In Augustine’s interpretation in cura mort., the text of Is. 63.16 (Abraham nesciuit nos, et 
Israhel non cognouit nos) refers more specifically to the fact that the patriarchs were not 
informed about their own offspring after their death. In this interpretation, the text of Isaiah 
substantiates Augustine’s statement that the deceased do not know what the living do or 
endure. 
 
quomodo mortui uiuorum rebus atque actibus cognoscendis adiuuandisque miscentur? 
Note the juxtaposition of mortui and uiuorum (rebus). The verb miscere is used here as “to 
cause a person to share or take part in a situation or activity”; see OLD s.u. 6a. When used in 
this way, miscere is usually passive, as in the present sentence. 
 
 
quomodo dicimus esse eis consultum, qui obierunt, antequam uenirent mala, quae 
illorum obitum consecuta sunt, si et post mortem sentiunt quaecumque in uitae 
humanae calamitate contingunt? 
 
Regarding death as an advantage, opportunitas mortis, is a well-known topos in pagan 
consolation literature. It occurs in various texts by Cicero, Seneca and Plutarch. Seneca, for 
instance, in a consolatory text addressed to Marcia, elaborates on this advantage; he sees 
possibilities to comfort the relatives, no matter at what age their beloved died, since “death … 
is to all the end, to many a relief, to some an answer to prayer, and to none does it show more 
favour than to those to whom it comes before it is asked for”: mors … omnibus finis, multis 
remedium, quibusdam uotum, de nullis melius merita quam de is, ad quos uenit antequam 
inuocaretur (dial. 6.20.1; tr. Basore). 

The expression opportunitas mortis is coined by Cicero; see Brut. 4.1 (written 46 
BCE), where Cicero weighs the premature death of his friend Q. Hortensius Hortalus. He died 
June or July 50 BCE; his death prevented him from having to face the inextricable difficulties 
in the Roman Republic of 50-40 BCE. In this regard Cicero evaluates the death of his friend 
as well-timed, although he and his fellow-Romans are no longer able to benefit from 
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Hortensius’ contributions to the Roman society: illius uero mortis opportunitatem 
beneuolentia potius quam misericordia prosequamur; “But as for him, let us not think of his 
death with pity, but rather with gratitude for its timeliness” (tr. Hendrickson). After Cicero, 
the expression opportunitas mortis is used for instance by Tacitus in Agr. 45. 

In the early Christian consolation literature the topos of opportunitas mortis occurs in 
three variants. Like in pagan consolatory texts, comfort is derived from the fact that death 
prevents the deceased from experiencing any kind of misery in general. See for example 
Jerome epist. 60.15.1, a letter written to Jerome’s friend Heliodorus, on the occasion of the 
untimely death of his nephew Nepotianus: ut non tam plangendus sit qui hac luce caruerit, 
quam congratulandum ei quod de tantis malis euaserit? “that Nepotius is not so much to be 
mourned for having been deprived of the light of this world as congratulated for having 
escaped from such great evils?” (tr. Scourfield). More specifically Christian is the second 
type, in which comfort is derived from the awareness that death removes the possibility to sin 
for the deceased. In the third variant, this advantage is formulated in a positive way: death 
finally enables the deceased to live a life of bliss, without imperfections, in the nearness of 
God, a life far better than the untimely ended abode on earth. 

For Augustine’s argumentation in cura mort. 13.16 only the first and most general 
variant is relevant. If a human dies before certain disasters arrive, being dead is only an 
advantage if the deceased does not perceive these disasters anymore. Otherwise death cannot 
be seen as an advantage. This logical argumentation is corroborated by Augustine with an 
appeal to the authority of the Bible, from which he takes the example of King Josiah (IV Rg. 
22.18-20). Here Josiah receives a promise from God himself that death will prevent him from 
perceiving the disasters that will come over the people of Israel. 

For other examples of opportunitas mortis in all three variants, see Scourfield (1993: 
198-200); for consolation literature in general, see Favez (1937: 66-67) for the pagan 
tradition; for the influence of Christianity on the use of this topos in consolatory texts, see 
Favez (1937: 152-157). 

For Augustine’s familiarity with Seneca’s oeuvre, see Hagendahl (1967: 677-678), 
who states that this familiarity is overestimated. It has commonly been assumed that 
Augustine had read the Consolatio ad Marciam, and based a whole chapter of De ciuitate dei 
on this work of Seneca (ciu. 13.10). According to Hagendahl, however, this resemblance 
could just as well be based on commonplaces. 
 
esse eis consultum, qui obierunt, antequam uenirent mala, quae illorum obitum 
consecuta sunt 
For consulere see OLD: “(intr., w.dat.) To consult the interest of, take thought for, look after 
(persons, the state, etc.)”; OLD offers as an example of the impersonal passive, Ter. Ph. 153: 
qui mi consultum optime uelit esse; “when he’s got my best interest at heart” (tr. Barsby). 

The same expression is used by Seneca in his Consolatio ad Marciam (dial. 6.22.1). 
Marcia is deeply grieved at the premature death of her young son; Seneca wonders whether 
his early death could be to his advantage: unde enim scis an diutius illi expedierit uiuere, an 

illi hac morte consultum sit? 
 
 
an forte nos errando ista dicimus et hos putamus quietos, quos inquieta uiuorum uita 
sollicitat? 
 
The paradox that the deceased are supposed to be at peace, whereas they are actually 
disturbed by the turmoil of earthly life, implies that, in fact, the author is not making a 
mistake. 
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In section 9.11, the author uses a comparable wording in order to question one of the 
statements he made earlier in cura mort.: an forte reuocandum est in opinionem, quod 
infernum fluuium insepulti non poterant transmeare? 
 
 
quid est ergo, quod piissimo regi Iosiae pro magno beneficio promisit deus, quod esset 
ante moriturus, ne uideret mala, quae uentura illi loco et populo minabatur? 
 
After a series of general questions about the topos of opportunitas mortis, the author appears 
to have in reserve a specific story, derived from the Bible, with which he will corroborate the 
argument of opportunitas mortis. 

The fact that King Josiah is piissimus, ‘devout’, makes him an excellent witness to 
Augustine’s proposition that the deceased are not concerned for the vicissitudes of the living. 

This is the only instance where Augustine refers to the announcement of the death of 
King Josiah in IV Rg. 22.18-20; cf. La Bonnardière (1960: 87). In section 7.9 King Josiah 
figured as the one who destroyed the idol altars and the graves of the idolatrous priest, but left 
the memorial of the two prophets undamaged. See the introduction to sections 6.8-9.11, 
section 2. 
 
pro magno beneficio 
‘by way of a great favour’. The story of King Josiah shows, that opportunitas mortis is more 
than a consolatory topic; it demonstrates that the premature death of a human is, in some 
cases, a ‘great favour’, conferred by God. 
 
quod esset ante moriturus 

‘that he faced a timely death’. 
 
 
quae dei uerba ista sunt. haec dicit dominus deus Israhel: uerba mea, quae audisti et 
ueritus es a facie mea, cum audisti, quae locutus sum de loco isto et qui commorantur in 
eo, ut deseratur et in maledicto sit, et conscidisti uestimenta tua, et fleuisti in conspectu 
meo, et ego audiui, dixit dominus sabaoth. non sic, ecce ego adponam te ad patres tuos, 
et adponeris cum pace; et non uidebunt oculi tui omnia mala, quae ego induco in locum 
hunc et qui commorantur in eo. 
 
In IV Rg. 22, an ancient scroll containing the Old Testament law is discovered. When King 
Josiah is informed about its content, he tears his clothes out of fear and as a token of penance, 
since he realizes that his people have not lived up to the divine rules recorded in the ancient 
scroll. Consequently, a prophetess has to interpret the scroll. She predicts evil for the people, 
but King Josiah will be rewarded for his humble attitude; he will not attend the disasters 
predicted for Jerusalem. The quotation in this lemma, introduced by Augustine with haec 
uerba ista sunt, forms the personal prophecy for Josiah in IV Rg. 22.18-20. 
 Augustine’s quotation from IV Rg. 22 differs considerably from the Itala text in the 
edition by Sabatier. In his notes to the Itala text, Sabatier mentions several alternative 
readings in Latin and some Greek source texts as well, none of which correspond with the 
reading Augustine quotes. In Diagram 27, the deviations in the Itala text compared to 
Augustine’s reading are printed in bold. 
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Diagram 27. Fragments of IV Rg. 22.18-20 in section 13.16 

Verse Version Text 

18 
cura mort. haec dicit dominus deus Israhel: uerba mea, quae audisti 

Itala haec dicit dominus deus Israel: uerba mea quae audisti, 

19a 
cura mort. et ueritus es a facie mea, cum audisti, quae locutus sum de loco isto 

Itala et reueritus es a facie mea, quia audisti quae locutus sum in loco isto, 

19b 
cura mort. et qui commorantur in eo, ut deseratur et in maledicto sit, 

Itala et inhabitantes in illo, fieri in stuporem et in maledictionem: 

19c 
cura mort. et conscidisti uestimenta tua, et fleuisti in conspectu meo, 

Itala et scidisti uestimenta tua, et plorasti ante conspectum meum, 

19d 
cura mort. et ego audiui, dixit dominus sabaoth. 

Itala et ego audiui, dixit dominus uirtutum: 

20a 
cura mort. non sic, ecce ego adponam te ad patres tuos, et adponeris cum pace; 

Itala 
propter hoc ego colligam te apud patres tuos, et colligeris ad sepulcrum tuum in 
pace, 

20b 
cura mort. et non uidebunt oculi tui omnia mala, quae ego induco in locum hunc 

Itala et non videbunt oculi tui omnia mala quae ego inducam in locum istum, 

20c 
cura mort. et qui commorantur in eo. 

Itala et super inhabitantes in illo. 

 
uerba mea, quae audisti 
This phrase refers to the divine rules that Josiah read in the ancient scroll. 
 
et conscidisti uestimenta tua, et fleuisti in conspectu meo 
IV Rg. 22.11 only records the fact that the king tore his clothes as a gesture of penance: 
conscidit uestimenta sua (Sabatier). 
 
 
territus iste dei comminationibus fleuerat et sua uestimenta consciderat; et fit omnium 
malorum futurorum de properatura morte securus, quod ita requieturus esset in pace, 
ut illa omnia non uideret. 
 
The events referred to in this short narrative section precede the prophecy quoted in the 
preceding sentence. With iste, the narrator refers to King Josiah; he tore his clothes after the 
reading of the ancient scroll, and thereupon sent his messengers to the prophetess. She 
announces that the people of Israel will be submitted to manifold distress, and reveals a 
promise by the Lord that Josiah himself will be dead before the misery comes. 
 
territus iste dei comminationibus fleuerat et sua uestimenta consciderat 
This phrase contains two events that are derived from the story in IV Rg. 22. The tearing of 
clothes is one of the events in the story, narrated in IV Rg. 22.11; the weeping is not narrated 
as an event, but mentioned by God in his prophecy, 22.19. Augustine transforms this part of 
the prophecy into a narrative, and represents both the tearing and the weeping as events 
preceding the prophecy. 
 The pluperfect forms fleuerat and consciderat indicate that the weeping and tearing 
took place before another event in the past. They do not refer to successive events in the time 
of the narrated world; they rather represent a description of Josiah’s emotional reaction to the 
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reading of the law. Each of the two verb forms represent another aspect of that reaction. For 
this use of the pluperfect in descriptions, see Adema (2008: 123). 
 
et fit omnium malorum futurorum de properatura morte securus 
The text of the divine promise in IV Rg. 22.20 reads ecce ego adponam te ad patres tuos, et 
adponeris cum pace; et non uidebunt oculi tui omnia mala quae ego induco in locum hunc et 
qui commorantur in eo; “Therefore, I will gather you to your ancestors, and you shall be 
gathered to your grave in peace; your eyes shall not see all the disaster that I will bring on this 
place and its inhabitants” (tr. NRSV, adapted). 

The adjective securus, together with the present tense form fit, forms a contrast with 
the perfect participle territus and the pluperfects fleuerat and consciderat. The king was 
terrified, but because of the divine promise of his timely death, he lets go of his concern for 
future disasters. 

The death of King Josiah and his burial in the grave of his ancestors is recorded in 
II Par. 35.20-24. 
 
 
ibi ergo sunt spiritus defunctorum, ubi non uident quaecumque aguntur aut eueniunt in 
ista uita hominum. 
 
On the basis of the story of Josiah, the audience is now able to share with the author the 
conclusion that ‘the dead are at a location from where they are not able to see whatever is 
done or experienced by the living’. 

For the combination aguntur / eueniunt, see above, lemma quid agamus quidue 
patiamur. 
 
 
quomodo ergo uident tumulos suos aut corpora sua, utrum abiecta iaceant, an sepulta? 
 
The conclusion drawn in the preceding sentence is combined with the fundamental question 
raised in section 10.12: what do the deceased communicate to the living when they appear in 
dreams asking for a burial? The conclusion that the deceased are at a location where they do 
not receive any information about the state of affairs on earth, implies that they do not see 
where their lifeless bodies remain. The inevitability of this conclusion is phrased in a 
rhetorical question. As is also indicated by the use of ergo, the author does not see any other 
possibility than this conclusion, and in fact asks his audience to join him in concluding so. 
 
 
quomodo intersunt miseriae uiuorum, cum uel sua ipsi mala patiantur, si talia merita 
contraxerunt, uel in pace requiescant, sicut huic Iosiae promissum est, ubi mala ulla nec 
patiendo nec conpatiendo sustineant, liberati ab omnibus malis, quae patiendo et 
conpatiendo, cum hic uiuerent, sustinebant? 
 
The delineation of the hereafter in this sentence corresponds with the story of the rich man 
and Lazarus in Lc. 16. After their death, they stay at separate places; the rich man is in a place 
of torture, whereas Lazarus stays peacefully at the side of Abraham. In the story, it appears to 
be impossible to cross the border between both locations. 
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si talia merita contraxerunt 
contrahere OLD s.u. 8b “to bring on oneself”; TLL 4.762.64 i.q. committere, aliquid alicui 
conflare sim., plerumque de rebus incommodis uel malis. TLL does not offer any examples of 
merita contrahere, but poenam contrahere is mentioned in 763.8. 
 For meritum as a uox media, see the commentary on section 1.2, lemma merita. 
 
ubi mala ulla nec patiendo nec conpatiendo sustineant 
For the paronomasia of patiendo and conpatiendo, cf. the commentary on section 8.10, lemma 
ita cum illos … erat istorum misera conpassio. 
 
liberati ab omnibus malis, quae patiendo et conpatiendo, cum hic uiuerent, sustinebant 
The use of the imperfect sustinebant (instead of the perfect tense) suggests that the life of 
these liberati has been a chain of miserable events that took place both in the life of these 
people themselves and in that of other people in their surroundings. 

The verbal repetition of patiendo and conpatiendo, and the fact that the verb sustinere 
is used twice, shows that the circumstances of the earthly life are entirely absent in the 
hereafter: 
 

Hereafter ubi mala ulla nec patiendo nec conpatiendo sustineant 
Earthly life quae patiendo et conpatiendo, cum hic uiuerent, sustinebant 

 
The dead who rest in peace do not experience any misery of their own or of others, as they did 
during their earthly life. 
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SECTION 14.17 
 
 
dixerit aliquis: si nulla est mortuis cura de uiuis, quomodo ille diues, qui apud inferos 
torquebatur, rogabat Abraham patrem, ut mittat Lazarum ad quinque fratres suos 
nondum mortuos et agat cum eis, ne ueniant et ipsi in eundem tormentorum locum? 
 
Once Augustine has summarized the proposition made in 13.16 (si nulla est mortuis cura de 
uiuis), he presents a fictitious objection against this proposition. This objection has the form 
of a question, introduced by quomodo. How can the rich man’s request, ut mittat Lazarum ad 
quinque fratres suos nondum mortuos (Lc. 16.27-28), be reconciled with Augustine’s views 
as proposed in 13.16? Apparently, in the fictitious objection the rich man’s request is 
interpreted as an expression of carefulness by the rich man for his five brothers. 
 The objection contains a paraphrase of elements derived from Lc. 16.19-31. Two 
events in the parable are singled out by Augustine, and represented in a section in the 
narrative mode, with torquebatur and rogabat. The first of these events, qui apud inferos 
torquebatur, is a paraphrase of Lc. 16.23 in the Itala-text: et in inferno eleuans oculos suos, 
cum esset in tormentis. As is indicated by the imperfect tense, the paraphrase contains an 
ongoing event, the infernal torture, which forms the background to a conversation between 
the rich man and Abraham. The location of this event, described as in inferno in the gospel 
text, is paraphrased by Augustine with apud inferos. The imperfect torquebatur suits the 
‘background’ status of the event; imperfect tense forms represent uncompleted, ongoing 
events; they are suitable for rendering the events that form the background situation against 
which the successive events of the main narrative line take place; see Pinkster (1990: 237-
239). For the imperfect in the narrative mode, see further Adema (2008: 83-86). 

The imperfect rogabat in the paraphrase of Lc. 16.27 is more remarkable. In the Itala-
text edited by Jülicher (1954: 188-191), the direct question reads: (Et ait (illi):) Rogo ergo te, 
pater (Abraham), ut mittas illum in domum patris mei. The neutral paraphrase of this direct 
question would be rogauit, but Augustine prefers the imperfect rogabat instead. While the 
torture was going on, the rich man ‘kept asking to send Lazarus to his brothers’: rogabat … ut 
mittat Lazarum ad … fratres. This iterative interpretation of rogabat as an incessant request 
indicates the urgent concern the rich man has for his brothers. His concern matches the 
question at stake in this passage in cura mort.: whether or not the rich man knew what his 
brothers, living on earth, needed. For the iterative interpretation of the imperfect, see further 
Adema (2008: 80). Diagram 28 below contains a comparison between the Vetus Latina text of 
Lc. 16 and Augustine’s paraphrases in cura mort. 14.17, in order of their appearance in the 
section. Words that occur both in cura mort. and in one of the gospel texts are set in bold. The 
elements in the diagram appearing in bold show that Augustine’s paraphrases of Lc. 16 match 
the Itala version of the Vetus Latina (Jülicher 1954) in many particulars, but that some 
elements correspond with the Afra version. The diagram does not convincingly show a 
preference by Augustine for the Itala version; for this supposed preference, see Bogaert 
(2008: 27) and the General Introduction, section 3.3.2. 

The story of the beggar Lazarus (Lucas 16.19-31) is also referred to in the last line of 
the epitaph of Cynegius, whose burial near St. Felix of Nola occasioned the writing of cura 
mort. The tomb-stone is damaged, but [Interea] in gremio Abraham [cum pace quiescit] is a 
reasonable reconstruction. For the complete text of the epitaph, see the commentary on 
section 1.1, lemma fidelis iuuenis Cynegii. For the metaphor of the dead resting in Abraham’s 
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bosom, see the commentary on section 2.4, lemma in Abrahae gremium, and the General 
Introduction, section 2.1; for an overview of this metaphor in early Christian writings and 
liturgical texts, see Ntedika (1971: 136-226). 
 
Diagram 28. Fragments of Lc. 16.23-28 in section 14.17 

Verse Version Text 

23 

cura mort. qui apud inferos torquebatur 

Itala et in inferno eleuans oculos suos, cum esset in tormentis 

Afra leuans autem oculos suos, cum esset in tormentis 

27 

cura mort. rogabat Abraham patrem, ut mittat Lazarum 

Itala rogo ergo te, pater, ut mittas illum in domum patris mei 

Afra rogo ergo te, pater, ut mittas illum in domum patris mei 

28 

cura mort. 
ad quinque fratres suos nondum mortuos et agat cum eis, ne ueniant et ipsi in 
eundem tormentorum locum 

Itala 
habeo enim quinque fratres, ut testetur illis ne et ipsi ueniant in hunc locum 
tormentorum 

Afra 
habeo enim quinque fratres, ut testificetur ne et illi ueniant in hunc locum 
turmentorum 

29 

cura mort. et Moysen ac prophetas hic eos habere respondit, quos audire deberent 

Itala et ait illi Abraham: habent Moysen et prophetas, audiant illos 

Afra dicit illi: habent Moysen et prophetas, audiant illos 

25 

cura mort. 
nam et hoc illi ait: memento, fili, quia percepisti bona in uita tua, Lazarus autem 
mala 

Itala 
et dixit illi Abraham: fili, recordare, quia recepisti bona in uita tua et Lazarus 
similiter mala 

Afra 
Abraham autem dicit: fili, memento, quoniam percepisti bona in uita tua Eleazar 
autem mala 

 
dixerit aliquis 
These words introduce the fictitious objection. According to Szantyr (1965: 333), this type of 
expression occurs for the first time in Catullus 67.37, and is used many times by Cicero, 
especially in his philosophical and rhetorical writings. However, in this specific wording, it 
occurs in Cicero only once, in off. 3.26.97, about Odysseus: non honestum consilium, at utile, 
ut aliquis fortasse dixerit, regnare et Ithacae uiuere otiose cum parentibus, cum uxore, cum 
filio; “The trick was not morally right, but, someone may perhaps say: ‘It was expedient for 
him to keep his throne and live at ease in Ithaca with parents, wife, and son.’” (tr. Miller). For 
comparable expressions in Cicero, see Cato 8.6; fin. 2.13.41. 
 
si nulla est mortuis cura de uiuis 
For est cura de, see TLL 4.1455.62 cura est de aliquo. TLL offers no examples in classical 
Latin of est cura de with human complement. The example of Colum. 1.8.1: (proxima est 
cura de seruis) is not relevant, since it pertains to the care that Columella, as the author of 
De re rustica, has to take of the subject matter of the slave’s tasks. 

Examples of est cura de with a human complement in later Latin texts are rare. The 
examples mentioned in TLL are all derived from the Bible; see, for instance, Mt. 22.16, where 
the Pharisees address Christ as someone who does not care for other people’s opinions: non 
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est tibi cura de aliquo; see also Sap. 6.8, where God is said to take care of everyone in the 
same way: aequaliter cura est illi de omnibus. 
 
quomodo ille diues, qui apud inferos torquebatur, rogabat …? 
The quomodo-question is an echo of Augustine’s own question in cura mort. 13.16: quomodo 
intersunt miseriae uiuorum …? 

Hoff (1983: 124) discerns between question words with which requests for 
information are introduced, and question words which may introduce both requests for 
information and assertive or so-called ‘rhetorical’ questions. Hoff includes quomodo under 
the ‘neutral’ question words, which may introduce both types of questions. In this instance, 
quomodo indeed introduces a request for information. In fact it is a nagging question, since it 
tends to undermine Augustine’s assumptions concerning the communication between dead 
and living. The echo of Augustine’s own question, caused by the repetition of quomodo, adds 
to this nagging. 
 
apud inferos 
For apud inferos as a metonymy for the location of the underworld, see the commentary on 
section 10.12, lemma apud inferos. Unlike the instance in section 10.12, in the present 
instance it is a paraphrase of the underworld location mentioned in Lc. 16.23, in inferno. For a 
comparable paraphrase, see c. Faust. 12.4 or 12.8: cum apud inferos torqueretur; ep. 187.2.6; 
ep. 259.5; Gn. litt. 12.33. 
 
et agat cum eis, ne ueniant et ipsi in eundem tormentorum locum 
This is a paraphrase of part of Lc. 16.28. In the Itala, the rich man’s words are phrased in 
direct discourse: habeo enim quinque fratres, ut testetur illis, ne et ipsi ueniant in hunc locum 
tormentorum; see also above, diagram 27. Augustine uses indirect discourse instead: (rogabat 
Abraham patrem), ut mittat Lazarum ad quinque fratres … et agat cum eis. The choice of 
indirect discourse results in two successive subordinate expressions contracted into one ut-
clause. Both parts of the subordinate clause have a predicate in the third person singular; 
however, these two predicates have a different subject: the subject of mittat is Abraham, and 
that of agat is Lazarus. 

In Augustine’s version, the verb testetur (Gr. διαµαρτύρηται) has been replaced by 
agat cum. 

The inversion of the last two words into tormentorum locum may be occasioned by the 
prose rhythm; the sequence tormentorum locum forms a cursus planus. There is one other 
instance with this inversed order, not, however, occurring at the end of the sentence, but at the 
end of an embedded clause: ep. 259.5: diues ille superbus atque impius … rogauit ad eos 
eundem pauperem mitti … ne et ipsi uenirent in illum tormentorum locum; “that proud and 
wicked rich man … asked that the poor man … be sent to them lest they also come into that 
place of torments” (tr. Parsons). 
 
 
sed numquid quia hoc ille diues dixit, ideo quid fratres agerent uel quid paterentur illo 
tempore sciuit? 
 
quid fratres agerent uel quid paterentur 
The entire life of the five brothers is captured in two verbs, which represent both the brothers’ 
activities as well as involuntarily experienced events. Cf. section 13.16, lemma quid agamus 
quidue patiamur. 
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illo tempore 
The question is, whether the rich man knew what his brothers were doing at the time of his 
request, or, in other words, at the time of dixit. In Augustine’s opinion, it might be possible 
for the rich man to be informed about the details of their life, but only after their death. 
Therefore, the rich man’s concern for his brothers is no proof to Augustine that he knows 
about their vicissitudes. 
 
 
ita illi fuit cura de uiuis, quamuis quid agerent omnino nesciret, quemadmodum est 
nobis cura de mortuis, quamuis quid agant utique nesciamus. 
 
The care taken by the deceased for the living is presented by Augustine as an analogy of the 
care taken by the living for the deceased. The analogy is reflected in the parallel phrasing of 
the corresponding clauses: 
 

ita illi fuit cura de uiuis, quamuis quid agerent omnino nesciret 

quemadmodum est nobis cura de mortuis, quamuis quid agant utique nesciamus 

 
Both the living and the deceased take care for their counterparts while being unaware of their 
situation: the subordinate clause about the deceased rich man, quamuis quid agerent omnino 
nesciret, is reflected in the clause about the living: quamuis quid agant utique nesciamus. 

A comparable analogy between living and dead is used in cura mort. 11.13. In that 
section Augustine argued that a deceased appearing in a dream is not the deceased himself, 
since a living person occurring in a dream is not this person himself either, but only an image. 
These analogies are based on the assumption that the circumstances of the dead can be 
compared to those of the living, which for obvious reasons cannot be proven. 
 In the present sentence in cura mort. 14.17, the author plays with the contrasts 
between dead and living, and the analogy in their situations; the analogy in content is 
reinforced by parallelisms and contrasts on various levels: 

– Syntactic: 
The ita-unit and quemadmodum-unit have the same syntactic structure; only a small 
variation in word order occurs, see illi fuit cura and est nobis cura. For changes of 
word order in syntactically identical isocola, see Lausberg (1998: 322). The quamuis-
units have exactly the same syntactic structure; 

– Parallel or contrasting components within this syntactic structure: 
– Lexical repetition (cura); 
– Contrast: de uiuis – de mortuis; ‘he’, the dead – ‘we’, the living; 
– Rhyme due to the same case ending (uiuis – mortuis); 
– Variation: omnino / utique; 
– Different forms of one and the same verb: agerent / agant; nesciret / nesciamus. 

 
Mohrmann (19612: 364) shows that this use of contrasts and parallelisms is very frequent in 
Augustine’s sermons. She offers as motives for this frequent use the aim to imitate the 
scriptural style of parallelism, and the wish to connect with the ‘taste of the illiterate’. In 
accordance with this description by Mohrmann, Lausberg (1998: 320-335) classifies the 
isocolon or parallel clause as an element in the elocutio. However, in the present case in cura 
mort., the choice for a complex of parallelisms and contrasts has its use on the content level 
too, as it may have a reinforcing effect on the content of the argument. The instance in cura 
mort. 14.17 forms a clear illustration of Augustine’s use of this device; he deploys the form, 
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of (antithetic) parallelism, to reinforce the argumentative content of the sentence. The analogy 
aims to prove a statement for which no independent proof is available. 
 The analogy between both kinds of care is underscored further by the use of the 
adverbs omnino and utique, both at the same place in the two quamuis-clauses and both 
intensifying the negation in the forms of nescire. For omnino intensifying a negation, see TLL 
9.2.600.14-16: added to a negation, omnino either confirms the negation or gives the negation 
a universal value. An example of omnino added to a form of nescire is found in Cic. S. Rosc. 
29.81: qui non modo Romae non fuit, sed omnino, quid Romae ageretur, nesciuit; “who was 
not only not at Rome, but was entirely ignorant of what was going on there” (tr. Freese). 

Cic. de orat. 1.249 contains an example in which omnino immediately preceeds the 
form of nescire, as is the case in cura mort. 14.17: tamen nemo tam sine oculis tam sine mente 
uiuit, ut, quid sit sementis ac messis … omnino nesciant; “Yet no one passes his days so bereft 
of sight and sense as to be wholly ignorant of the nature of sowing and reaping” (tr. Sutton-
Rackham). 
 The variation omnino / utique may be chosen in accordance with the rules of prose 
rhythm; the sequence omnino nesciret forms a cursus planus, whereas utique nesciamus 
forms a cursus uelox. 

For a more elaborate discussion of isocola, see the commentary on section 2.4, lemma 
praeclaras exequias. 
 
 
nam si nihil de mortuis curaremus, non utique pro illis deo supplicaremus. 
 
The nam-clause offers evidence for the proposition that there exists a kind of care for the 
dead, cura de mortuis. This was stated in the preceding sentence, in the second part of the 
analogy. The prayers said by the living on behalf of the dead, treated more elaborately in cura 
mort. 4.6-5.7, are a form of care by the living for the dead. The nam-clause therefore is only 
supportive of the second half of the analogy of the preceding lemma. The first half of the 
analogy is not supported by any kind of perceptible proof. The only kind of illustrations 
available are fictive stories, like, for instance, the parable about the rich man asking for 
Lazarus to be sent to his brothers. 

The impossibility of demonstrating the truth of both elements is intrinsic to the 
character of the analogy of the preceding lemma, which “is a logical deduction in which an 
unknown is deduced from a known”; for this definition, see Lausberg (1998: 221), in a 
section about linguistic analogy. 
 
si nihil de mortuis curaremus 
For nihil used adverbially, cf. section 7.9, lemma ubi post corpus. For curare de with human 
Patient, see TLL 4.1501.11; it is synonymous with sollicitum esse, prouidere, anxium esse. 
Among the examples is Vulg. II Rg. 19.6: ostendisti … quia non curas de ducibus tuis et de 
seruis tuis; ‘you have made it clear that you do not care for your officers and your servants’. 
 
non utique pro illis deo supplicaremus 
The supplications by the Church on behalf of the dead have great authority to both Paulinus 
and Augustine; for Paulinus, see cura mort. 1.1: adiungis etiam uacare non posse, quod 
uniuersa pro defunctis ecclesia supplicare consueuit; for Augustine, see ibid. section 4.6: non 
sunt praetermittendae supplicationes pro spiritibus mortuorum, quas faciendas … suscepit 
ecclesia. For a general discussion of this type of prayer, see the General Introduction, section 
2.2.3. 
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 For an example of supplicare pro with a human complement in other authors, see Cic. 
fam. 6.14.3, at the end of a letter to Ligarius: neque Caesari solum, sed etiam amicis eius 
omnibus … pro te supplicabo; “and [I] shall continue to plead for you most gladly, not only 
with Caesar himself but with all his friends” (tr. Shackleton Bailey). 
 
 
denique Abraham nec Lazarum misit et Moysen ac prophetas hic eos habere respondit, 
quos audire deberent, ut ad illa supplicia non uenirent. 
 
The author resumes the story of Abraham and Lazarus, and refers to the answer given by 
Abraham in Lc. 16.29. Abraham answering the request by the rich man is not narrated as one 
of a series of events, but reported as a single fact, with the perfect respondit. This element of 
the parable is the only one Augustine needs here in order to continue his argument. 
 
denique 
The adverb denique, ‘after all’, has a text organizing function. It marks the switch from the 
analogy between the care provided by the living to the dead and vice versa, back to the 
discussion of Lc. 16. The author resumes the discussion of Lc. 16, but continues in another 
direction than the fictitious opponent had suggested. In fact, the opposition is refuted with its 
own weapon, the facts in Lc. 16. The author focuses on the fact that Abraham ‘after all’ 
(denique) did ‘not even’ (nec) send Lazarus to the five brothers. With this fact, presented in 
the denique-sentence, he makes a transition from the first to the second quomodo-question. 
The fact that Abraham did not send Lazarus, but referred the living to the books of Moses and 
the prophets, evokes the question of how exactly Abraham knew these details about the 
circumstances of the five living brothers. 

For denique used to mark the transition from one issue to another, see also ciu. 6.2, 
where Augustine switches from his own praise of Varro as a writer to Cicero’s positive 
judgement of Varro in Academica: denique et ipse Tullius huic tale testimonium perhibet ut in 
libris Academicis dicat …; “Besides, Tullius himself goes so far in praising him as to say in 
his Academica …” (tr. Green). For this use of denique, see further TLL 5.1.532.65 sqq. 
 
et Moysen ac prophetas hic eos habere respondit, quos audire deberent 
The Itala and Afra text are similar for the most part, as appears from the edition by Jülicher 
(1954): et ait illi Abraham: habent Moysen et prophetas, audiant illos (Itala); dicit illi: habent 
Moysen et prophetas, audiant illos (Afra). It is not possible to decide whether one of them has 
specifically influenced Augustine’s paraphrase. 
 The actions in the two phrases nec Lazarum misit and et … respondit form 
‘communicating vessels’. There is no need to send Lazarus, because Abraham has an 
alternative form of assistance to the five brothers, the Holy Scriptures. At this point, 
Augustine’s opinion largely differs from his letter to Cornelius, written 429/430. In this letter, 
ep. 259.5, his reference to the deceased rich man serves to suggest that Cornelius’ deceased 
wife still keeps an eye on her husband, and will come to know all about his licentious 
behaviour. This suggestion should bring about a change in Cornelius’ attitude. For a more 
elaborate discussion of ep. 259, see the introduction to sections 13.16-15.18, section 3. 
 
quos audire deberent 
The subjunctive deberent is usual in subordinate clauses in indirect discourse, but in this case 
it also has a generic nuance; for this use of the subjunctive, see Pinkster (1990: 212). The five 
brothers do not need to be confronted with Lazarus; rather, they should use the sources of 
wisdom they already have at their disposal, such as Moses and the prophets. 
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ut ad illa supplicia non uenirent 
The noun supplicia is a paronomasia on the verb supplicare at the end of the preceding 
sentence. 
 
 
ubi rursus occurrit, quomodo quid hic ageretur Abraham pater ipse nesciebat, ubi 
sciebat esse Moysen et prophetas, id est libros eorum, quibus homines oboediendo 
tormenta inferna euitarent, ubi denique nouerat diuitem illum in deliciis, pauperem 
uero Lazarum in laboribus doloribusque uixisse. 
 
A second possible objection is introduced by Augustine himself. This objection is again 
formulated in the form of a quomodo-question. Augustine returns to the story in Lc. 16 about 
Abraham and Lazarus. The observation that Abraham did not grant the rich man’s request to 
send Lazarus back to his brothers, and instead referred to the Scriptures, gives rise to the 
second objection. The introduction of this new issue is marked with the adverb rursus; the use 
of the ‘connecting relative adverb’ ubi (‘at this point in the argument’) in combination with 
rursus indicates that the new issue is closely connected to the preceding step in the argument. 
 
ubi rursus occurrit 
For rursus introducing a new issue in an argument, see OLD s.u. rursus 5c: “passing to 
another point in an argument; ‘then again’”. A comparable example is Cic. inu. 2.13, the 
transition from section 43 to 44; in section 43, the author discusses elements that make an 
event suspicious; in section 44, he does not regard the event itself, but the question whether it 
was carefully planned: rursus utrum uideatur diligenter ratio faciendi esse … excogitata, an 
… temere. 

The combination ubi rursus, not referring back to a spatial location but to a location in 
the argumentation, and at the same time introducing a new issue in the discussion, is 
remarkable and rare. A comparable example is Quint. inst. 7.1.61, where the author returns to 
an issue raised in section 7.1.59: tum uenimus ad id, quod primum occurrebat; “We come 
then to the thought which first struck us” (tr. Russell). On the basis of what he has said in 
sections 59 and 60, in section 7.1.61 the author is able to offer a new argument. This 
argument is introduced with ubi rursus ratiocinamur. 

The verb occurrere in the present section of cura mort. is used with the meaning “to 
confront one, occur, crop up”; see OLD s.u. occurrere 10 (“of objects, situations, etc.”). The 
combination rursus occurrit is used more often; see Plin. nat. 11.47, about the reproduction of 
bees. Pliny explicitly mentions the word difficultas for the new issue cropping up: propior 
uero prior existimatio fieret, ni rursus alia difficultas occurreret; “The former opinion would 
be nearer to the truth, were it not that again another difficulty meets us” (tr. Rackham). For 
another example in Augustine, see ciu. 20.20, where the author switches from a discussion of 
I Cor. 15.22 and I Th. 4.13-17 to another Pauline verse, I Cor. 15.36: sed aliud rursus 
occurrit, quod idem dixit apostolus; “But another saying of the same Apostle confronts us” 
(tr. Greene). 
 
ubi sciebat esse Moysen et prophetas 
This phrase, introduced by ubi, “in the situation in which” (OLD s.u. 6), forms a contrast with 
the preceding, quomodo quid hic ageretur Abraham pater ipse nesciebat. It turns out that, 
after his death, Abraham does not know the circumstances of life at any given moment in a 
living person’s life, but the general circumstances appear to be familiar to him. In the parable 
of the rich man, Abraham appears to know the circumstances in the religious domain of his 
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remote descendants. In Augustine’s line of reasoning, Abraham must have been informed 
about these religious circumstances by those deceased who have lived under the authority of 
the Law of Moses and the Old Testament prophets. 
 
id est libros eorum, quibus homines oboediendo tormenta inferna euitarent 
‘that means, their books, which may best be obeyed in order to avoid infernal torture’. The 
restrictive relative clause refers back to libros eorum. The subjunctive euitarent, interpreted as 
a so-called ‘generic’ subjunctive, adds to the restrictiveness of the clause. The relative 
pronoun quibus is a dative case, and forms the complement to oboediendo, an economical 
construction that cannot be maintained in an English translation. 
 
tormenta inferna 
In Augustine’s works, this expression occurs also in ep. 157.4 and Gn. litt. 12.33; both 
instances are, like the present instance in cura mort., references to Lc. 16. 
 
ubi denique nouerat diuitem illum in deliciis, pauperem uero Lazarum in laboribus 
doloribusque uixisse 
This ubi–clause is a continuation of the preceding one, and forms a second contrast with 
quomodo … Abraham pater ipse nesciebat. This second ubi-clause focuses on specific details 
in the life of two particular individuals, who became familiar to Abraham only after they had 
died. This is the crowning touch in the second objection, which is raised by the author 
himself; the adverb denique signals this climax. The problems accumulate and become more 
and more difficult, and the answer offered by the author to his own objection raises all the 
more admiration. 

For denique used in the last element of an enumeration, see TLL 5.1.529.13 sqq. For 
other examples of this use of denique, see Cic. Mil. 34.94: ‘ubi nunc senatus est quem secuti 
sumus, ubi equites Romani illi’, inquit ‘tui, ubi studia municipiorum, ubi Italiae uoces, ubi 
denique tua illa M. Tulli quae plurimis fuit auxilio, uox atque defensio?’; “‘Where now is the 
Senate, whose adherents we have been? Where’, he asks, ‘are your Roman knights? Where is 
the voice of Italy? Where in fine, Marcus Tullius, where is your eloquent advocacy, that has 
brought aid to so many?’” (tr. Watts). See also Arnobius, nat. 6.23; Aug. ciu. 15.16. 
 
 
nam et hoc illi ait: memento, fili, quia percepisti bona in uita tua, Lazarus autem mala. 
 
On the basis of Abraham’s remark in Lc. 16.25, the author shows that Abraham indeed knew 
under what circumstances both men had lived during their earthly life. Like the response in 
Lc. 16.29, quoted earlier in the present section of cura mort., the utterance by Abraham in 
Lc. 16.25, is reported as a single fact, taken out of the course of events in the original parable. 
This single event is presented in a nam-clause, and serves as subsidiary material to the 
preceding sentence. 
 Augustine’s paraphrase contains a mixture of Itala and Afra text, as the following 
quotations from the edition by Jülicher (1954) show: et dixit illi Abraham: fili, recordare, 
quia recepisti bona in uita tua et Lazarus similiter mala (Itala); Abraham autem dicit: fili, 
memento, quoniam percepisti bona in uita tua Eleazar autem mala (Afra). 

In the narrative by Luke, Abraham’s answer (memento, fili, quia percepisti bona in 
uita tua) forms the reaction to the first request made by the rich man. In Lc. 16.24, the rich 
man asks for Lazarus to be sent to him in order to refresh him with a drop of water. The word 
et in Augustine’s announcement of Abraham’s words indicates this reversed order of events: 
nam et hoc illi ait; ‘for he also said this’. There are good reasons for this change in the 
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chronological order; it is not surprising that Abraham is aware of general facts, such as the 
fact that the contemporaries of the rich man have the books of Moses and the prophets at their 
disposal. That he also knows the different ways in which the poor beggar and the rich man 
had lived their lives, is more remarkable. Augustine presents this specific knowledge as proof 
of his assumption that recently deceased sometimes inform the dead about their earthly life. 
For Augustine’s argument, it is necessary to present the facts taken from Lc. 16 in reverse 
order, since the latter and more specific fact is decisive. 
 
 
sciebat ergo haec, quae utique apud uiuos, non apud mortuos gesta fuerant. 
 
On the basis of the text quoted from Lc. 16.25, the author may draw the conclusion that 
Abraham was aware of facts that had occurred in the earthly lives of the rich man and 
Lazarus. The particle ergo explicitly marks the fact that the author expects his audience to 
share this insight with him. The adverb utique serves to underscore the fact that haec, ‘these 
events’, viz. the wealth of the rich man and the misery of Lazarus, occurred in their earthly 
life rather than after their death. This detail is of importance, since otherwise it would not be 
difficult for Abraham to know about these events. In the next sentence, uerum corresponds 
with utique; it is true, the deceased Abraham knew that these events occurred before their 
death, but they became familiar to Abraham only after their death. 
 
 
uerum non cum agerentur in uiuis, sed eis mortuis potuit Lazaro indicante cognoscere, 
ne falsum sit, quod ait propheta: Abraham nesciuit nos. 
 
With uerum, a contrast is marked on the level of the argument. The dead Abraham indeed 
knew the circumstances of Lazarus and the rich man in their earthly life. However, Augustine 
opposes the view that Abraham was informed about these circumstances before Lazarus and 
the rich man died. They became familiar to Abraham only after their death, when Lazarus was 
able to inform Abraham about what happened. Augustine uses Is. 63.16 as proof of his 
argument. If Abraham had been informed about what happened in the lives of the rich man 
and Lazarus before they died, the text of Isaiah would be untrue: ‘Abraham did not know us’. 
This text was already quoted in section 13.16; there, it was used to demonstrate that deceased 
parents or ancestors are not aware of the vicissitudes of their descendants. At the end of 
section 14.17, there appears to be an exception to this rule: once dead, Lazarus is able to 
acquaint Abraham with the circumstances of his own life and that of others. 
 
ne falsum sit, quod ait propheta: Abraham nesciuit nos 
This is the conclusion of a reductio ad absurdum or indirect demonstration. A proposition is 
proven true by demonstrating that the refutation of the proposition would lead to unacceptable 
consequences. The proposition is: Abraham, in the hereafter, is informed about the 
experiences of the living only by the recently deceased. If this proposition is not true, and 
Abraham is informed about certain experiences of the living, this would be contrary to 
Is. 63.16: Abraham nesciuit nos. The conclusion must be that this proposition is true. 
Augustine concludes that Abraham understood what happened to Lazarus only after the death 
of the latter, Lazaro indicante. 

For an elaboration in logical terms of the reductio ad absurdum, see Quine (19662: 
173-174). 





 

 357 

 
 
 

SECTION 15.18 
 
 
proinde fatendum est nescire quidem mortuos quid hic agatur, sed dum hic agatur, 
postea uero audire ab eis, qui hinc ad eos moriendo pergunt, non quidem omnia, sed 
quae sinuntur indicare, qui sinuntur etiam ista meminisse, et quae illos, quibus haec 
indicant, oportet audire. 
 
On the basis of the parable of the rich man and the beggar Lazarus, Augustine has concluded 
that the deceased in general do not keep up with the states of affairs on earth. However, the 
author has to admit, fatendum est, that there exist exceptions to this general rule. In section 
15.18, he sums up three types of exceptions. One of these is the situation mentioned in section 
14.17: a recently deceased arrives in the abode of the deceased, where he informs his new 
companions about the state of affairs in his earthly life. It is in this way that Abraham must 
have been informed by Lazarus, Lazaro indicante (cura mort. 14.17), about the way of life of 
the Jews before Lazarus died. The two other exceptions are elaborated below in section 15.18; 
they regard information transferred by angels to the deceased, and information revealed by the 
divine spirit, comparable to the way in which the prophets on earth receive their information. 
 The first type of exception, regarding communication with the deceased who newly 
arrive in the other world, is not permitted to every single deceased, but limited by divine 
sanction in three respects; first, in the limitation of items the deceased are informed about; 
second, in the selection of the deceased who are enabled to remember what happened during 
their life; and third, in the selection of deceased who are allowed to be informed about the 
experiences of the recently deceased. 
 
proinde 
The adverb proinde, “accordingly” (OLD s.u. 3), indicates that in section 15.18 the author 
presents the next move in his argument, which contains a consequence of what was stated in 
the preceding section. This use of proinde occurs already in classical Latin, and frequently in 
Ammianus and Augustine; see TLL 10.2.1805.46-1896.9. In the course of section 15.18, it 
becomes clear how this section elaborates on the preceding one. The author resumes, in 
particular, the issue of the deceased Lazarus informing Abraham about the living. 
 
nescire quidem mortuos quid hic agatur, sed dum hic agatur 
This general rule was presented in sections 13.16-14.17. In these sections, Augustine made it 
clear that, as long as humans are alive, no information about them is provided to the deceased. 
By using quidem … sed, the author emphatically separates the two components of this general 
rule. On the one hand, the deceased are not informed about the living. On the other, for every 
single living human, this rule is cancelled as soon as he or she dies. From that moment on, 
there are possibilities, although they are restricted, for the deceased to be informed about the 
recently deceased’s life. For this use of quidem marking one part of a larger whole, see the 
commentary on section 4.6, lemma quod quidem, and below, lemma non quidem omnia. 
 
non quidem omnia, sed quae sinuntur indicare 
The first restriction, that referring to the selection of the subject matter, is introduced by the 
parenthetic non quidem omnia. This parenthetic clause prepares the audience for the 
complementary sed-unit, which contains the restriction criterion itself, quae sinuntur indicare, 
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‘the issues which are allowed to be mentioned’. The insertion of the parenthetic clause non 
quidem omnia leads to a more emphatic presentation of the restriction criterion. It is presented 
in two phases, a preparatory one (the quidem-unit) and the actual restriction itself. For 
“forward-linking” quidem, see Kroon (2004b: 203); for a more general discussion of quidem 
indicating that its host unit forms part of a larger conceptual unit, see also Kroon (2005; 
2009). 
 
postea uero audire ab eis, qui hinc ad eos moriendo pergunt 
The deceased are capable of transporting information from the world of the living into the 
hereafter. The adverb postea forms a contrast with the preceding dum hic agatur, and is 
elaborated in the gerund moriendo; this seemingly redundant verb form emphasizes that 
communication with the deceased is only possible after one’s own death. In Augustine’s 
opinion, humans are able to inform the deceased about their lives only after their own death; 
this implies that there is no possibility for the living to call upon the assistance from the 
deceased in particular situations. 
 The interactive particle uero indicates that the author personally guarantees the 
possibility of post mortem communication about the recently completed life, which to the 
reader might seem to be a remarkable exception to Augustine’s rejection of communication 
between the deceased and the living. For this interactional use of uero as a marker of personal 
authority and unexpectedness, see Kroon (1995). 
 
quae sinuntur indicare, qui sinuntur etiam ista meminisse 
In a second qui-clause, the author phrases the second restriction. This qui-clause forms a 
restriction to the more general qui hinc ad eos moriendo pergunt, with which it forms an 
asyndeton; the lack of a coordinator is partly made up for with the particle etiam. The 
asyndeton results in two successive clauses that form a neat parallel: 
 

quae sinuntur  indicare 
qui sinuntur etiam ista meminisse 

 
For sinere used as a personal passive, see Szantyr (1965: 365). This use of sinere occurs for 
the first time in Cicero. One example with a human Patient, like in the present case of cura 
mort., is found in Sest. 44.95. Here the orator states that his client, Publius Sestius, was not 
allowed (non est situs) by the senate to prosecute in a temperate way (moderate) the man who 
now in turn prosecuted him in a vile way. 
 
meminisse 
On various occasions, Augustine expresses his expectation that there will be a kind of 
memory of the earthly life after death. For instance in conf. 9.3.6, Augustine in a more poetic 
expression states that the memory of the deceased is determined by divine inspiration. He 
imagines how his deceased friend Nebridius in his heavenly abode ‘drinks divine wisdom 
from God, the fountain of wisdom’, and this includes the remembrance of his friends on earth, 
since God remembers them: cum tu, domine, quem potat ille, nostri sis memor. In ciu. 22.30, 
Augustine differentiates between two ways of remembering the evil experienced in the earthly 
life: one may experience evil and remember this experience in an intellectual way, or 
remember the emotional impact of this experience. According to Augustine, the ‘saints’ 
(sancti) will remember past evil only in an intellectual, and not in an emotional way: quantum 
ergo adtinet ad scientiam rationalem, memor praeteritorum etiam malorum suorum; quantum 
autem ad experientis sensum, prorsus immemor; “As far as its rational knowledge is 
concerned, it also remembers its past evils, but as for actually feeling them, they are 
completely forgotten” (tr. Green). Due to their intellectual knowledge of their past misery, the 
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saints will be aware of their blissful state beyond the end of time. In trin. 14.2.4-5, to 
conclude, Augustine mentions another aspect of memory after death; there he supposes that 
humans after their death will remember the content of their religious beliefs, and will be able 
to compare these to the what they actually perceive in the afterlife. For a general discussion of 
memory and forgetfulness in Augustine’s thought, see further O’Daly (1987: 150-151). 
 
et quae illos, quibus haec indicant, oportet audire 
The third restriction pertains to the selection of those deceased who are fit to become 
acquainted with a limited amount of information. The communication about these facts is 
referred to with the verb indicare, which is vaguer than a verb like dicere. To the living, it is 
not quite clear how the deceased communicate. TLL 7.1.1151.43-46 s.u. indicare refers to 
this vagueness in the paraphrase of indicare: quouis modo ostendere, exponere, nuntiare, 
declarare sim. 
 
 
possunt et ab angelis, qui rebus, quae aguntur hic, praesto sunt, audire aliquid mortui, 
quod unumquemque illorum audire debere iudicat, cui cuncta subiecta sunt. 
 
Apart from the information provided by the recently deceased, there are two other possible 
sources of information for the deceased. These two other sources (angels and the divine spirit) 
are introduced by the verb form possunt, emphatically placed at the first position in the 
sentence. The deceased may be informed by the angels, who act as intermediaries between 
heaven and earth. For this intermediary role, see further Madec (1994: 308-311). 
 
qui rebus, quae aguntur hic, praesto sunt 
The expression praesto sunt, ‘they are present’ (OLD s.u. praesto 1: ‘on the spot’), implies 
that the angels attend to events experienced by the living. In the opinion of Ambrose (in Luc. 
1.26), in the case of angels praesto esse does not necessarily imply that we, humans, are able 
to see the angel: apparuit angelus et nunc praesto est, sed non uidetur; neque enim in 
potestate nostra est uidere, sed in potestate illius apparere; ‘an angel appears, and is present 
now, but one does not see him; for it is not in our power to see him, but it is in his power to 
appear’. 
 
quod unumquemque illorum audire debere iudicat, cui cuncta subiecta sunt 
The relative clause cui cuncta subiecta sunt describes the key power in all types of 
communication between the deceased and the living. It draws attention by its form, with 
repeated k- and u-sounds, and, moreover, by its place at the very end of the sentence. The 
phrase occurs more often in the context of Augustine’s view on God as the one who controls 
all the angelic processes in the universe. See Gn. litt. 8.24.45, where a three-layered cosmic 
system becomes clearly visible. In this system, the two layers of the human world and the 
divine realm are connected by a third, intermediate layer, the domain of the angels. They 
supervise physical nature, and bring about changes in the lives of individual earthly entities, 
both human and non-human; the angelic acting in the ordered nature depends, in turn, on 
divine command: sublimibus angelis … subdita est omnis natura corporea, omnis inrationalis 
uita, omnis uoluntas uel infirma uel praua, ut hoc de subditis uel cum subditis agant, quod 
naturae ordo poscit in omnibus iubente illo, cui subiecta sunt omnia; “Every corporeal 
being, every irrational life, every weak or wayward will is subjected to the heavenly angels … 
and the angels’ purpose is to accomplish in or with these subject creatures what the order of 
nature demands in all according to the decree of Him to whom all are subject” (tr. Taylor). 
For the role of angels in Augustine’s cosmology, see further Madec (1994: 308-309). 
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nisi enim essent angeli, qui possent interesse et uiuorum et mortuorum locis, non dixisset 
dominus Iesus: contigit autem mori inopem illum et auferri ab angelis in sinum 
Abrahae. 
 
The author constructs a syllogism, based on Lc. 16.22, with which he demonstrates that 
angels exist and are able to be present both at the location of the living and that of the 
deceased. The key word in this syllogism is the verb auferre, ‘to carry away’. Although the 
text of Lc. 16.22 is presented as a literal quotation, introduced by dixisset dominus Iesus, the 
author subtly uses auferre instead of either portare or tollere, used in the Vetus Latina (for 
which see below, diagram 29). More than tollere and portare, the composite auferre implies 
the transportation from one location to another. The fact that angels are able to carry the dead 
Lazarus away from his earthly abode to the location where the dead Abraham abodes, makes 
clear that there are angels who go back and forth between the deceased and the living. To the 
author, the question is not whether angels are able to organize a form of communication 
between heaven and earth; rather, he emphasizes the very existence of angels with this ability, 
as appears from the use of existential esse. With the combination of the counterfactual clause 
and the consensus marker enim the author appeals to the audience’s consensus of this 
interpretation of Lc. 16.22. 
 
qui possent interesse et uiuorum et mortuorum locis 
Unlike in section 13.16, interesse here refers only to the presence of the angels in the vicinity 
of the living and the deceased, as the complement locis clearly shows. For interesse used 
more expressly as ‘to be concerned’, see the commentary on section 13.16, lemma si rebus 
uiuentium. 
 
contigit autem mori inopem illum et auferri ab angelis in sinum Abrahae 
Diagram 29 below offers an overview of Lc. 16.22 in the Itala and Afra version of the Vetus 
Latina (Jülicher 1954), and the references to this text in cura mort. 2.4 and 15.18 respectively. 
 
Diagram 29. Lc. 16.22 in sections 2.4 and 15.18 

Version Text 

cura mort. 2.4 angelorum, qui eum … in Abrahae gremium sustulerunt 

cura mort. 15.18 contigit autem mori inopem illum et auferri ab angelis in sinum Abrahae 

Itala 
factum est autem ut moreretur Lazarus mendicus et portaretur ab angelis in sinum 
Abrahae 

Afra factum est autem mori inopem illum et tolli ab angelis in sinus Abrahae 

 
The reference in 2.4 is no more than an allusion, interwoven in Augustine’s comparison of the 
rich man’s burial and the reception of the beggar in Abrahae gremium. The verb sustulerunt 
may be read as a trace of the Afra phrase tolli ab angelis; the use of gremium instead of sinus 
reveals that, in cura mort. 2.4, Augustine does not strive for an exact quotation, and possibly 
quotes from memory. The reference in 15.18, on the other hand, comes close to a verbal 
quotation. The accusative and infinitive construction mori inopem illum in section 15.18 
matches with the Afra version. The idiom contigit governing an accusative and infinitive 
construction does not agree with either of the Vetus Latina versions; on the whole, it is more 
comparable to the Afra version, with factum est governing an a.c.i., than with the Itala, where 
factum est governs an ut-clause. All in all, both the allusion in 2.4 and the almost verbal 
quotation in 15.18 bear more resemblance to the Afra than to the Itala version. 
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nunc ergo hic, nunc ibi esse potuerunt, qui hinc illuc quem deus uoluit abstulerunt. 
 
On the basis of the interpretation of Lc. 16.22 in the preceding sentence, the author draws the 
conclusion that the angels in the story of the poor Lazarus were able to move from heaven to 
earth and back, since they transported Lazarus, abstulerunt, from one location to the other. In 
his conclusion, the author uses the perfect form of auferre, the verb with which he had 
interpreted the Vetus Latina alternatives tollere and portare in his syllogism. 
 The particle ergo signals that the conclusion drawn by the author is understandable to 
the audience on account of previously given information. 
 
qui hinc illuc quem deus uoluit abstulerunt 
This small clause once more shows the division of roles between God, angels and man. The 
angels perform the divine will, whereas man serves as the object to their intermediary action. 
 
 
possunt etiam spiritus mortuorum aliqua, quae hic aguntur, quae necessarium est eos 
nosse et quos necessarium est ea nosse, non solum praesentia uel praeterita, uerum 
etiam futura spiritu dei reuelante cognoscere, sicut non omnes homines, sed prophetae, 
dum hic uiuerent, cognoscebant, nec ipsi omnia, sed quae illis esse reuelanda dei 
prouidentia iudicabat. 
 
The third and last possibility for the deceased to be informed about life on earth is again 
introduced by an emphatically placed possunt. This last possibility depends on revelations by 
the spirit of God (spiritus dei). In this case, Augustine is more specific about the type of 
information that is passed on to the deceased: they may be informed not only about past and 
present, but also about the future. The selection of information is submitted to limitations 
similar to the ones mentioned before in this section, in view of the information supplied by 
the recently deceased; only a selection of deceased are informed by divine inspiration, and the 
content of the information is limited by divine providence. 
 Augustine compares this last possibility to prophecy; in the past history of Israel, 
prophets were also informed about past, present and future events. The imperfects uiuerent, 
cognoscebant and iudicabant refer to iterative events in that history, recorded in the books of 
the Old Testament. This comparison with prophecy strengthens the impression intended by 
Augustine, that information about life on earth as supplied to the deceased is not a day-to-day 
phenomenon, but occurs under restricted conditions only. 

The comparison between the spirits of the deceased and prophets prepares the 
audience for the exceptional occurrence of a combination of these two elements, in the form 
of the appearance of a deceased prophet who appears to be informed about a living person’s 
past, present and future; see below, the story of the necromancy in I Rg. 28. 
 
quae necessarium est eos nosse et quos necessarium est ea nosse 
In one complex sentence, three adnominal relative clauses convey the limitations to the 
knowledge of the deceased. They do not know all that happens on earth, but only what needs 
to be known: quae necessarium est eos nosse. The antecedent of this relative clause is the 
entire constituent aliqua, quae hic agantur. The pronoun eos refers back to spiritus 
mortuorum in the main clause. The third relative clause, quos necessarium est ea nosse, is 
connected with the second clause by et, but refers to another antecedent: spiritus mortuorum. 
In this relative clause, ea in turn refers to aliqua, quae hic aguntur. Szantyr (1965: 566) 
discusses this use of relative clauses under the heading “Unregelmäßigkeiten bei der 
Verbindung von Relativsätzen”: “Die Umgangs- und Dichtersprache gestattet sich in der 
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Anknüpfung eines zweiten Sätzes an einen Relativsatzen große Freiheiten. Dem Altlatein und 
Cic. epist. eigen ist die kopulative Verknüpfung zweier Relativsätze, die sich auf 
verschiedene Begriffe beziehen (...).” 

The second and third relative clauses are closely parallel: 
 

 quae necessarium est eos nosse 
et quos necessarium est ea nosse 

 
non solum praesentia uel praeterita, uerum etiam futura 
This complete enumeration serves to prepare the reader for the introduction of a case of 
necromancy, below in section 15.18. Some of the deceased are informed about the course of 
events on earth; this information includes not only present and past, but also future events. 
 
spiritu dei reuelante 
This clause forms a reference to I Cor. 2.10 which, in the Vulgata translation by Jerome, reads 
nobis autem reuelauit deus per spiritum suum. Later on in the same sentence, and due to the 
repetition of reuelare, this clause is drawn into the context of prophecy; divine providence 
decides which information had to be revealed by the prophets, quae illis esse reuelanda dei 
prouidentia iudicabat. 

I Cor. 2.10 is quoted more often in the context of prophecy; see Ambr. obit. Theod. 40, 
where Ambrose refers to Za. 14.20: in illo die erit, quod super frenum equi, sanctum domino 
omnipotenti; “On that day there shall be inscribed on the bells of the horses: ‘Holy to the 
Lord’” (NRSV). In Ambrose’s opinion, this prophecy was fulfilled in the days of Emperor 
Constantine; the emperor’s mother, Helen, endowed with divine inspiration, revealed this: 
quod illa sanctae memoriae Helena, mater eius, infuso sibi dei spiritu reuelauit. For other 
examples in Augustine, see cura mort. 17.21, where the prophecy of John the monk is 
ascribed to divine inspiration: atque id futurum, ut ipse promitteret, prophetiae spiritu 
reuelante praesciuerit. See further Aug. ciu. 11.4. 
 
sicut non omnes homines, sed prophetae, dum hic uiuerent, cognoscebant 
The prophets formed an exceptional case, since they were informed about past, present and 
future while they still lived on earth, dum hic uiuerent. This implies that they had a deeper 
understanding of the situation on earth than the common man. The comparison with the 
prophets makes clear that only a select number of deceased is informed about states of affairs 
on earth. Moreover, it forms a stepping stone to the last part of section 15.18, containing 
specific examples of deceased persons communicating their knowledge to the living. 
 
nec ipsi omnia, sed quae illis esse reuelanda dei prouidentia iudicabat 
Like the knowledge of the deceased, the knowledge of the prophets is also limited and 
governed by divine providence. For dei prouidentia and comparable expressions, see the 
commentary on section 13.16, lemma per dispensationem prouidentiae dei. 

The verb reuelare has already been used above in connection with knowledge of the 
deceased: non solum praesentia uel praeterita, uerum etiam futura spiritu dei reuelante 
cognoscere. The repetition of this verb underscores the analogy between messages by the 
deceased to the living and prophetic messages. 
 
 
mitti quoque ad uiuos aliquos ex mortuis, sicut e contrario Paulus ex uiuis in paradisum 
raptus est, diuina scriptura testatur. 
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With scriptural examples, Augustine illustrates how, in specific cases, a deceased is sent to 
the living in order to pass on his knowledge. Before he actually refers to these examples, he 
first mentions the counterpart, the rapture of the apostle Paul, who in II Cor. 12 described how 
he ascended the heavens. This counterpart example, derived from an authoritative source, 
serves to prepare the reader for the unimaginable appearance of a deceased person to the 
living. 
 
mitti quoque ad uiuos 
The place of the passive infinitive mitti at the first position in the sentence emphasizes the 
aspect of divine direction; in combination with the adverb quoque, the author highlights the 
specific instances of deceased persons who are not only informed about past, present and 
future of the living, but are, moreover, sent to the living in order to share this information. In 
the next sentence, Augustine refers to the biblical example of the prophet Samuel. After his 
death, his spirit is evoked by a witch and informs King Saul about his imminent fall. This 
story about the appearance of the deceased Samuel, who is conjured up by the witch of Endor, 
is much discussed in early Christian literature. 

In cura mort. 15.18, Augustine refers to this story as an example of a deceased person 
who is sent to someone alive, in order to inform him about his future: mitti quoque ad uiuos 
aliquos ex mortuis. Clearly Augustine is convinced that the appearance at Endor coincided 
with the spirit of the deceased Samuel. 
 
sicut e contrario Paulus ex uiuis in paradisum raptus est 
In II Cor. 12.2, Paul describes his ecstatic experience in a third person account: scio hominem 
in Christo … raptum eiusmodi usque ad tertium coelum. The verb form raptus, used in the 
present paraphrase of this Pauline text in cura mort., occurs in all quotations summed up by 
Sabatier in his Vetus Latina edition. The passive perfect raptus est indicating the ecstasy 
matches with O’Daly (1987: 121 and n. 31), who remarks that Augustine preferably describes 
the mechanism of ecstasy as a passive state of the mind. 

Paul’s ecstatic experience is discussed elaborately in the twelfth (and last) book of 
De Genesi ad litteram. In this last book of his literal interpretation of Genesis, Augustine 
elaborates on the subject of Paradise. The key word paradise connects the subject matter of 
Gn. litt., Genesis 1-3, with II Cor. 12.2, Paul’s imaginary vision of Paradise. In his discussion 
of Paul’s ecstatic experience, Augustine dwells at great length on the imagination in general. 
For the latter issue, see further the introduction to sections 11.13-12.15, section 2. 
 
 
nam Samuhel propheta defunctus uiuo regi Sauli etiam futura praedixit: 
 
In the case of Samuel’s spirit evoked by the witch of Endor all elements of necromancy and 
prophecy, mentioned before in section 15.18, are combined. Samuel, a prophet, and a 
deceased one at that, appears to be acquainted with King Saul’s future. The deceased prophet 
Samuel reveals this knowledge to the living king. The words defunctus and uiuo are placed in 
juxtaposition to underline the contrast and the communication between the deceased Samuel 
and the living Saul. Besides, the names and the offices are phrased in chiastic order: 
 

       
   

 

Samuhel propheta defunctus uiuo regi Sauli 
 
The prophet’s message contains predictions unfavourable to the king; he will die on the 
battlefield the next day. For the story in I Rg. 28.3-25 of Samuel’s post-mortem prophecy, see 
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the introduction to sections 13.16-15.18, section 5. In his monograph on necromancy in Greek 
and Roman Antiquity, Ogden (2001: 134) briefly discusses the story of the sorceress at Endor 
and mentions several references for further reading. 
 
etiam futura praedixit 
In early Christian literature, the predictions made by Samuel in I Rg. 28.16-19 have provoked 
the discussion of two issues: did the appearance make true or false prophecies; further, may 
they be regarded as a prophecy, caused by divine inspiration, or as divination, forged by 
demons? In the present text, Augustine regards them as true prophecy. This appears from the 
next sentence, and more specifically from the clause quod Samuhel etiam mortuus 
prophetauerit. In Simpl. 3.3, written 396 CE, Augustine still reckons with two possibilities: 
the predictions made by the appearance are either a lie or a true prophecy. Augustine explains 
how the maligni spiritus are told by angels about the, mostly unfavourable, future of an 
individual. This happens only by order or permission of God: tantum autem audiunt, quantum 
omnium dominus atque moderator uel iubet uel sinit. The evil spirits in turn report this 
message to the individual concerned, but they mix it with lies. In I Rg. 28 the prophecy says 
that Saul will be with Samuel the next day; this can be considered a lie if one views the fact 
that Samuel is in heaven and Saul will not come there after his death. However, if ‘being with 
Samuel’ is interpreted as ‘being dead’, the prophecy may be considered true. 

In doctr. chr. 2.23.88, written 397 CE, Augustine considers the prophecy in I Rg. 28 
true anyway; for this quotation, see the introduction to sections 13.16-15.18, section 6.2. 

For a survey of all quotations of I Rg. 28 in Augustine’s works, including doctr. chr. 
2.23.88, see the introduction to sections 13.16-15.18 section 6. For demons and their limited 
ability to pass on prophecies, see Den Boeft (2002a: 216; 2002b: 518). Smelik (1979: 166) 
offers a survey of patristic writers taking the stance that the necromancy at Endor was 
delusive. 
 
 
quamuis nonnulli non ipsum fuisse, qui potuisset magicis artibus euocari, sed aliquem 
spiritum tam malis operibus congruentem illius existiment similitudinem figurasse: 
 
Among the multitude of early Christian texts referring to the necromancy at Endor in I Rg. 28, 
many address the issue of whether this necromancy was a specimen of prophetia or rather of 
diuinatio. In the latter interpretation, the appearance of Samuel was conjured by evil spirits, 
and cannot be used as an example of a deceased passing on his knowledge to the living. 
 
quamuis nonnulli [existiment] non ipsum fuisse, qui potuisset magicis artibus euocari 
Among the early Christian writers who deemed the appearance of the deceased Samuel no 
more than a likeness are Tertullian, Eustathius of Antioch, Ephraem, Gregory of Nyssa, 
Jerome and Ambrosiaster. For a discussion of their interpretation of I Rg. 28, see Smelik 
(1979). 
 
qui potuisset magicis artibus euocari 
For magicus, see TLL 8.51.54-55 s.u.: i.q. ad magiam (praecipue incantamenta uel ueneficia) 
pertinens. 1. de rebus in magia adhibitis uel miracula efficientibus. For euocare, “appeler, 
évoquer (hors du tombeau)”, Blaise-Chirat refer to Sulp. Sev. Io. 12.17: Lazarum euocauit de 
monumento. Sulpicius Severus also uses this verb in his account of the story about Samuel at 
Endor in chron. 1.36.1: tum per mulierem, cuius uiscera spiritus erroris impleuerat, 
Samuelem euocatum consulit; ‘He then consulted Samuel, who had been conjured up by the 
woman whose bowels were possessed by a fallacious spirit’. 
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In doctr. chr. 2.20.74-24.92, Augustine classifies magical arts as a kind of superstition. 
Magic is no more than an interpretation of signs that men share with the demons. As Graf 
(2002: 102) puts it, “Humans talk to them in their prayers and spells, demons answer with 
oracles and revelations.” Because of their intermediary abode, between earth and heaven, 
demons know more than humans about past, present and future. In order to share in this 
knowledge, humans use the language of magic. In doctr. chr. 2, Augustine elaborately 
discusses magical arts as a set of signs. He opposes this kind of cooperation with the demons, 
but this does not mean that he rejects the results of magic as unreliable. For this discussion in 
doctr. chr., see also above, lemma etiam futura praedixit. 
 In ciu. 8.19, Augustine refers to Cicero and Virgil in order to demonstrate that not only 
Christians, but also pagan Romans opposed magic. He quotes Verg. Aen. 4.493, where Dido 
pretends to invoke the assistance of a witch to free her from the distress caused by the 
departure of Aeneas, and to punish him for leaving her, while in fact she prepares her death 
and cremation: 
 

testor, cara, deos et te, germana, tuumque 
dulce caput, magicas inuitam accingier artis. 

 
The fact that Virgil, the poeta clarissimus, has Dido say these verses, forms proof to 
Augustine that Virgil considered magical practices destructive for humankind: quod haec 
maleficia (sc. magicas artes) generi humano perniciosa esse non dubium est. In ciu. 8.19, 
Augustine also refers to Cicero, who recounts that magical practices were forbidden by the 
Lex Duodecim Tabularum, traditionally considered the oldest written laws in Rome. By 
referring to Cicero, Augustine shows that not only Christians, but also pagan authors 
disapproved of magical practices. 

The Lex Duodecim Tabularum was not the last attempt to banish magic. 
Frenschkowski (2010: 947-949) enumerates a wide range of laws and rules in both Greek and 
Roman antiquity, in which various kinds of magic were forbidden, without making mention 
of necromancy specifically. He also briefly reflects on the question whether the reign of 
Constantine involved an intensification of the ban on magic (id., 2009: 949-954). For this 
issue, see further Delmaire (2005: 81 and n. 1); Codex Theodosianum 9.16.6 involves a ban 
on magic and divination; for a specific ban on sacrifices made with the purpose of divination, 
see Cod. Theod. 16.10.7. 

For an elaborate discussion of Augustine’s opposition to magic in the cultural and 
judicial history of his time, see Graf (2002); in a short section on Augustine, Frenschkowski 
(2010: 928-929) briefly mentions various issues concerning magic in Augustine’s works, and 
offers suggestions for further reading. 
 
sed aliquem spiritum tam malis operibus  congruentem illius existiment similitudinem 
figurasse 
The noun phrase tam malis operibus refers to the act of necromancy. 

For congruere, ‘be well suited for’, see TLL 4.299.38, which offers the following 
synonyms: consentire, conuenire, aptum, dignum esse, decere. Although an evil spirit or 
demon is appropriate for the morally wrong act of necromancy, it may still be able to give a 
true prophecy. Regardless of whether the demon’s prophecies are true or false, the prophecies 
always depend on divine permission. For Augustine’s opinion on demons and divination, as 
opposed to scriptural prophecy, see further Den Boeft (2002b: 517-518). 
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illius … similitudinem 
For the distinction between similitudo and imago, see the commentary on section 11.13, 
lemma immo non ego, sed imago mea. If the appearance of Samuel occurs by the agency of 
an evil spirit, it does not bear relation to the ‘original’ Samuel, and is no more than a 
similitudo. Cf. Bochet (2008b: 507-508). 

The corporality of the demons is discussed by Den Boeft (2002a: 215). 
 
 
cum liber Ecclesiasticus, quem Iesus filius Sirach scripsisse traditur et propter eloquii 
nonnullam similitudinem Salomonis pronuntiatur, contineat in laude patrum, quod 
Samuhel etiam mortuus prophetauerit. 
 
In Ecli. 44.1 the content of chapters 44-50 is announced with the words laus patrum. 
laudemus uiros gloriosos et parentes nostros in generatione sua. A few chapters later, in Ecli. 
46.23, the prophet Samuel is praised, since he prophesied even after his death and taught King 
Saul a lesson: et post hoc dormiuit, et notum fecit regi, et ostendit illi finem uitae suae, et 
exaltauit uocem suam de terra in prophetia delere impietatem gentis (Sabatier); ‘After this, he 
passed away, and made known to the king and clearly indicated the end of his life to him, and 
raised his voice out of the earth in a prophecy, in order to eradicate the wickedness of the 
people.’ 
 
liber Ecclesiasticus, quem Iesus filius Sirach scripsisse traditur 
Ecclesiasticus, or The Wisdom of Jesus Son of Sirach, together with the book Sapientia and 
the other deutero-canonical books, were included in the canon declared at the council of 
Hippo in 393; see Ohlig (1994: 717). 
 
propter eloquii nonnullam similitudinem Salomonis pronuntiatur 
For a comparable phrasing, see ciu. 17.20: ecclesiasticus … propter eloquii nonnullam 
similitudinem, ut Salomonis dicantur, obtinuit consuetudo. The similarity to the books of 
Solomon is also mentioned in doctr. chr. 2.8.27, amidst a list of books of the Bible. Both 
books have an authority of their own, and bear resemblance to the books of Solomon; they 
should be counted as prophetic books: nam illi duo libri, unus qui Sapientia et alius qui 
Ecclesiasticus inscribitur, de quadam similitudine Salomonis esse dicuntur; nam Iesus Sirach 
eos conscripsisse constantissime perhibetur. qui tamen quoniam in auctoritatem recipi 
meruerunt, inter propheticos numerandi sunt; “The two books entitled Wisdom and 
Ecclesiasticus are also said to be by Solomon, on the strength of a general similarity; but there 
is a strong tradition that Jesus Sirach wrote them, and, in any case, because they have been 
found worthy of inclusion among authoritative texts, they should be numbered with the 
prophetic books” (tr. Green). 

For eloquium, see Blaise-Chirat s.u. 3 “expression de la pensée, style”. They refer to 
Hier. epist. 58.8, a letter written in 395 to Paulinus of Nola. Jerome’s remark pertains to a 
panegyric written by Paulinus for Emperor Theodosius; Jerome describes the style of this 
poem as ‘compact and elegant’, and compares it to Cicero’s style: sed et ipsum genus eloquii 
pressum est et nitidum et, cum tulliana luceat puritate, crebrum est in sententiis; “your style is 
terse and neat; it has all the purity of Tully, and yet it is packed with meaning” (tr. Fremantle 
et al.). 
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sed si et huic libro ex Hebraeorum quia in eo non est canone contradicitur, quid de 
Moyse dicturi sumus, qui certe et in Deuteronomio mortuus et in euangelio cum Helia, 
qui mortuus non est, legitur adparuisse uiuentibus? 
 
In ciu. 17.20 Augustine states that the liber Ecclesiasticus “from of old” (antiquitus), has 
received great authority, especially in the Church of the West. However, it has not been 
included in the Hebrew canon, and for that reason may not be used as decisive proof in the 
discussion in ciu. with the opponents of Christianity: aduersus contradictores non tanta 
firmitate proferuntur, quae scripta non sunt in canone Iudaeorum. 

The final sentence of cura mort. 15.18 is also found at the end of Dulc. qu. 6.5; see the 
edition by Migne, Patrologiae Cursus Completus: Series Latina 40, col. 165. However, 
Mutzenbecher (1975: 287) in her edition of Dulc. qu. leaves out this implicit quotation of 
cura mort. She regards the quotation as an addition made by Eugippius in his sixth century 
anthology. Mutzenbecher (1975: CX n. 1) appropriately remarks that if Augustine would have 
quoted this sentence from cura mort., he would have announced this quotation, as he 
explicitly announces all his other quotations in Dulc. qu. 
 
quia in eo non est 
‘because it (sc. the liber Ecclesiasticus) is not included in the Hebrew canon’. 

For the reading in eorum [canone] instead of Zycha’s in eo, see the final sentence of 
Dulc. qu. in the edition by Migne, PL. 40.165. In cura mort. 15.18, Migne also reads quia in 
eorum non est; see ibid., col. 606. Since, however, Migne has printed Dulc. qu. before cura 
mort., the phrase in the latter treatise is probably based on the final sentence of Dulc. qu. 6.5. 
 For cura mort., Zycha convincingly prefers in eo instead of in eorum (canone); the 
latter reading only occurs in the editio princeps and another early printed edition. 
 
ex Hebraeorum … canone 
‘because of the Hebrew canon’. The Liber Ecclesiasticus or Sirach, together with other 
deutero-canonical books was excluded from the Hebrew canon, but included in the 
Septuagint. Traditionally, the closure of the Hebrew canon is dated about 100 CE, as an 
outcome of the Council of Jamnia. This date, and the concept of closure itself, is under 
discussion. For this discussion, see Dorival (2003: 102-103). He pleads a much later date, 
between 250 and 350. This date is based on the fact that the canonicity of Esther was still 
under discussion among the rabbis in the third century CE. 

Augustine attended discussions about the canon in the Church during the 393 Council 
of Hippo, and from then on was convinced of the authority of the Old Testament books, 
including the deutero-canonical books. Augustine accepted this canon, as appears from doctr. 
chr. 2.8.27; for a discussion of this quotation, see above, lemma propter eloquii. For 
Augustine and the canon, see further Ohlig (1994). 
 
quid de Moyse dicturi sumus 
Pinkster (1990: 287 n. 22) refers to Hoff (1983) for the distribution of question words typical 
for informative and assertive questions. In Hoff’s data, quid belongs to the question words 
typical for assertive (so-called ‘rhetorical’) questions. The sentence quid de Moyse dicturi 
sumus is indeed an assertive question. 

For the periphrastic future dicturi sumus, see Szantyr (1965: 312); this type of future 
usually refers to a moment in the immediate future, which is presented by the speaker as 
intended and already going on. From classical Latin onward, it has the connotation ‘should’. 
In the present instance, the question is: ‘What should we say about Moses?’ Moses is 
unmistakably dead, as is narrated in Dt. 34.5. In Augustine’s interpretation of IV Rg. 2.11, the 
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fact that Elijah was taken away in a fiery cart at the end of his earthly life, implies that Elijah 
did not die like other people and is still alive. Moreover, the meeting of Moses and Elijah is 
recorded in the canonical gospel of Matthew. Therefore, the assumed answer to the rhetorical 
question quid de Moyse dicturi sumus? is that no one will have any objection to raise against 
Moses as an example of a deceased person appearing to the living Christ and his disciples 
(uiuentibus). 
 
qui certe et in Deuteronomio mortuus et in euangelio cum Helia, qui mortuus non est, 
legitur adparuisse uiuentibus 
The adverb certe implies that the author is convinced of the fact that Moses is dead, and that 
he is even able to offer proof of this fact. This proof may be derived from Dt. 34.5, where the 
death of Moses is recounted; he dies and is buried by the Lord; the place of his grave, 
however, remains unknown. The end of Elijah’s life is not named death. In IV Rg. 2.11 his 
departure from earth is described: “As they continued walking and talking, a chariot of fire 
and horses of fire separated the two of them, and Elijah ascended in a whirlwind into heaven” 
(NRSV). For certe, see further Schrickx (2011). 
 Augustine combines these two narratives, of Moses’ death and Elijah’s ascension to 
heaven, with the encounter of Jesus, Moses and Elijah in the story of the ‘Transfiguration on 
the mountain’. He interprets this gospel episode in the light of the Old Testament passages. 
The fact that Moses is certe … mortuus, whereas Elijah’s life does not end in death, qui 
mortuus non est, enables Augustine to interpret the encounter at the Transfiguration as a 
meeting between the deceased and the living. At this meeting, both the deceased Moses and 
the living Elijah appear to Jesus and three of his disciples. 

The verb adparere, used by Augustine in his reference to this gospel story, is used in 
Matthew’s and Mark’s version of the Transfiguration. The story is also found in the gospel by 
Luke, but he does not use the verb adparere. See Jülicher (1938) for Mt. 17.3: et ecce 
apparuit illis Moyses et Helias; Jülicher (1970) for Mc. 9.4: et apparuit illis Helias cum 
Moysen. 
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INTRODUCTION TO SECTIONS 16.19-17.21 
ASKING AN EXPERT: JOHN OF LYCOPOLIS 
 
 
1. The structure of sections 16.19-20 
 
In section 15.18 Augustine offered two scriptural exceptions to the rule that the dead do not 
intervene in the vicissitudes of the living, by referring to the stories of Samuel and Moses. In 
addition, in section 16.19-17.21, he discusses a contemporary exception: the care of the 
martyrs for the living. Augustine is convinced that in exceptional cases the martyrs are given 
divine permission to communicate with the living. He offers an example derived from his 
addressee’s own experience: Paulinus had witnessed the appearance of Felix at Nola, at the 
time of the barbarian invasion of Italy (410 CE). 

In section 16.19 Augustine discerns between the usual order in nature, and the 
miracula, which form rare exceptions to this usual order. In the natural cosmic order, 
communication between dead and living is not possible; exceptionally, however, and in 
specific situations, martyrs may involve themselves in life on earth; these instances are 
exceptional and miraculous, and can happen only per diuinam potentiam, as exceptions to the 
usual order, but still within the possibilities innate to the ordered world. 

Several ring compositions, varying in scope, determine the coherence of the text in 
sections 16.19-20. As appears from the survey of the argumentative structure in section 16.19 
(see below, diagram 30), the question at the beginning of this section, together with the 
conclusion at its end, form a ring composition. In the conclusion, key words and phrases used 
in the question sentence are repeated; martyres, se interesse rebus humanis, mortui, uiui in the 
question are repeated or paraphrased as uiuorum rebus, interesse, defuncti, martyres in the 
conclusion. The concluding sentence expresses the reason why the martyrs show interest in 
the living, whereas the ‘common’ dead are not aware of the affairs of the living. The common 
deceased (quoslibet defunctos) fall under the usual order of nature (natura propria), whereas 
exceptional miracles are caused by divine power (per diuinam potentiam), and go beyond the 
usual boundaries of nature.264 

Augustine explicitly leaves room for the possibility that in exceptional cases martyrs 
are allowed to appear on earth and communicate with the living. In section 16.20, he 
discusses the possible ways in which this kind of communication between the martyr and his 
ward on earth is established. The presentation of these possibilities has, again, the form of a 
ring composition. As the conclusion of section 16.20 shows, Augustine is not able to offer a 
definite solution for this issue. 

In the survey of the argumentative structure of section 16.20 (see below, diagram 31), 
the elements of this composition are marked with A – B – A' – B' – A''. In this structure, the 
A elements pertain to Augustine’s repeated statement that his intellectual capabilities fail to 
solve the issue: for instance, ista quaestio uires intellegentiae meae uincit (A). The 
B elements pertain to two possible answers to this issue. These possible answers are: 

1. The martyr appears in person; 
2. Angels transfer the assistance offered by the martyrs. 

 

                                                 
264 Usual in the eyes of humans, that is. For miracle as a subjective category, see below, section 2.2 of this 
introduction. 
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Diagram 30. Structure of section 16.19 

In section 16.19 the author compares the specific case of the assistance of a martyr to miracles in general. In the 
author’s view, in general, miracles form a rare exception to the usual order of nature. In the conclusion, the 
author opposes the deceased in general, quoslibet defunctos, against the martyrs, martyres. Only the latter are 
able to intervene in human life; their interventions are provided by divine power, per diuinam potentiam. This 
power is opposed to the common nature of the dead: per naturam propriam they are not able to intervene in the 
life on earth. Parallel clauses and verbal repetition are used to set in order the contrasting elements. 
 

INTRODUCTION OF THE NEXT QUAESTIO 
hinc et illa soluitur quaestio, 
 
QUESTION PROPER 
quomodo martyres ipsis beneficiis, quae dantur orantibus, indicant se interesse rebus humanis, 
 
REPETITION OF THE CONCLUSION OF CURA MORT. 13.16-15.18 
si nesciunt mortui, quid agant uiui. 
 
 PROOF OF THE FACT THAT MARTYRS DO INTERACT WITH THE LIVING: EXAMPLE OF AN APPEARANCE 

non enim solis beneficiorum effectibus, uerum ipsis etiam hominum aspectibus confessorem 
adparuisse Felicem, cuius inquilinatum pie diligis, cum a barbaris Nola obpugnaretur, audiuimus non 
incertis rumoribus, sed testibus certis. 
 

 PROPOSITION: MIRACLES ARE THE EXCEPTION, AND ARE CAUSED BY DIVINE INTERVENTION 
uerum ista diuinitus exhibentur longe aliter, quam sese habet usitatus ordo singulis creaturarum 
generibus adtributus. 
 

  ILLUSTRATION OF THE PROPOSITION BY TWO EXAMPLES OF MIRACLES IN THE NEW TESTAMENT 
  1. non enim quia in uinum aqua, cum uoluit dominus, repente conuersa est, 

ideo non debemus, quid aqua ualeat in elementorum ordine proprio, ab 
istius diuini operis raritate uel potius singularitate discernere; 

  2. nec quoniam Lazarus resurrexit, 
ideo mortuus omnis, quando uult, surgit aut eo modo exanimis a uiuente 
quomodo a uigilante dormiens excitatur. 
 

 EXPLANATION OF THE PROPOSITION: HUMAN NATURE VERSUS DIVINE POWER 
 alii sunt humanarum limites rerum, 
 alii  diuinarum signa uirtutum; 

 
 NATURE VERSUS MIRACLE 
 alii sunt, quae naturaliter, 
 alii,  quae mirabiliter fiunt, 

 
   quamuis et naturae deus adsit, ut sit, 
    et miraculis natura non desit. 

 
 

CONCLUSION OF THE SECTION 
non igitur ideo putandum est uiuorum rebus quoslibet interesse posse defunctos, 

 
  quoniam quibusdam sanandis uel adiuuandis martyres adsunt, 

 
 sed ideo potius intellegendum est, quod per diuinam potentiam martyres uiuorum rebus 

intersunt, 
 

  quoniam defuncti per naturam propriam uiuorum rebus interesse non possunt. 
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Diagram 31. Structure of section 16.20 

INTRODUCTION OF SUPPLEMENTARY QUESTION, EXCEEDING AUGUSTINE’S INTELLECTUAL CAPABILITIES 
quamquam ista quaestio uires intellegentiae meae uincit, 
 
QUESTION PROPER 
quemadmodum opitulentur martyres his, quos per eos certum est adiuuari: 
 

A 

 TWO POSSIBLE ANSWERS B 
 1. utrum ipsi per se ipsos adsint uno tempore tam diuersis locis et tanta inter se longinquitate 

discretis, 
 siue ubi sunt eorum memoriae 
 siue praeter suas memorias, ubicumque adesse sentiuntur, 

 

 2. an [ipsis in loco suis meritis congruo ab omni mortalium conuersatione remotis 
 et tamen generaliter orantibus pro indigentia supplicantum] 
  sicut nos oramus pro mortuis, quibus utique non praesentamur nec ubi sint 
  uel quid agant scimus 
deus omnipotens, 
 qui est ubique praesens nec concretus nobis nec remotus a nobis, 
 exaudiens martyrum preces, 
per angelica ministeria usquequaque diffusa praebeat hominibus ista solacia, 
 quibus in huius uitae miseria iudicat esse praebenda, 
et suorum martyrum merita 
 ubi uult, 
 quando uult, 
 quomodo uult, 
 maximeque per eorum memorias, 
  quoniam hoc nouit expedire nobis ad aedificandam fidem Christi, 
   pro cuius illi confessione sunt passi, 
mirabili atque ineffabili potestate ac bonitate commendet. 
 

 

WHY THIS ISSUE CANNOT BE SOLVED A' 
res est haec altior, quam ut a me possit attingi,  
et abstrusior, quam ut a me ualeat perscrutari. 

 
 

 THIRD POSSIBLE ANSWER: COMBINATION OF ANSWERS 1 AND 2 B' 
 et ideo quid horum duorum sit, 

an uero fortassis utrumque sit, 
 

  ut  aliquando ista fiant per ipsam praesentiam  martyrum,  
   aliquando  per angelos suscipientes personam martyrum,  
 definire non audeo. 

 
A'' 

 CONSULTING AN AUTHORITY 
mallem ab scientibus ista perquirere. 
 

C 

  PREPARATION: WHO HAS THE AUTHORITY? 
neque enim nemo est, qui haec sciat, 
non qui sibi scire uideatur et nesciat. 
dona enim dei sunt his alia et illis alia largientis secundum apostolum, 
 qui dicit unicuique dari manifestationem spiritus ad utilitatem. 
 

 

  QUOTATION OF I COR. 12.7-11 
… 
 

D 

 CONCLUSION: AUTHORITY OF THE ONE ENDOWED WITH THE DISCERNMENT OF SPIRITS 
 horum omnium spiritalium donorum, 
  quae commemorauit apostolus, 
 cuicumque data est diiudicatio spirituum, 
ipse scit ista sicut scienda sunt. 
 

C' 
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Section 16.20 contains an ablative absolute clause in which the martyrs are the subject (ipsis 
… ab omni mortalium conuersatione remotis et … orantibus pro indigentia supplicantum). 
This is the first of a series of ablative absolute clauses in sections 16.20-17.21, which are all 
used in the same way. As the ablative absolute clause is not connected to the argument of its 
governing clause, this construction represents the separation between the location where the 
martyrs abide and the location where their image appears to the living. In the diagrams, the 
ablative absolute clauses are marked by square brackets. 

As becomes clear in the survey of the structure, Augustine states three times that he is 
not able or does not dare to conclude in what way the dead martyrs may reach the world of 
the living. At the beginning of section 16.20, he states that the question is stronger than his 
intellectual capabilities: ista quaestio uires intellegentiae meae uincit. After the presentation 
of the two possible answers, he specifies the reason why: res est haec altior, quam ut a me 
possit adtingi, et abstrusior, quam ut a me ualeat perscrutari: ‘this issue is beyond my reach 
and too complicated for me to be able to fathom’ (A').265 It is also conceivable that both types 
of appearances occur; Augustine does not venture to decide whether the martyrs appear in 
person, or by angelic intervention, or, again, in both ways (B'): definire non audeo (A''). He 
leaves open all possibilities, and prefers to submit this question to someone with diiudicatio 
spirituum (C). This argument is, again, ordered in a ring composition; see diagram 31, the 
survey of the structure of section 16.20. Augustine states that only those who know about 
these things (the scientes) are able to answer this question. Knowledge, scientia, is one of the 
spiritual gifts, mentioned in I Cor. 12.7-11. This section of Paul’s letter is quoted at length 
(D). After this lengthy quotation it turns out that it is not the gift of knowledge, scientia, but 
of recognizing the difference between spirits, diiudicatio spirituum, that enables one to know 
how the deceased martyrs reach the Christians living on earth. The verb forms scit and 
scienda refer back to the scientes mentioned in the introduction to the Pauline quotation: ipse 
scit ista sicut scienda sunt (C'). In diagram 31, all forms of (ne)scire are printed in bold. 

Section 16.20 forms the overture to the last dream narrative in the treatise, in section 
17.21, about the monk John of Lycopolis, whom Augustine deems to have had the gift of 
distinguishing between spirits. In a fictitious conversation Augustine confronts this monk with 
the questions that are beyond his comprehension. 
 
 
2. Miracles 
 
2.1. Miracles: did Augustine change his opinion? 
In his early works, Augustine takes the stance that the occurrence of new miracles would be 
of small importance for the Church of his days. Miracles had been opportune at the time when 
Christianity started to be propagated.266 In his time miracles would no longer be an effective 
tool. A considerable increase of miracles would even diminish their effect, since miracles take 
effect by their very unexpectedness. However, by the end of his career, in ciu. 22.8,267 
Augustine emphasizes the frequent occurrence of contemporary miracles, and provides us 
with no less than twenty-five quite elaborate examples. Apart from this diachronic 
development in Augustine’s approach to miracles, the unequal distribution of miracle 
narratives in Augustine’s works may occur due to rhetorical reasons as well.268 

                                                 
265 For the marked phrasing in two parallel clauses, see the commentary on section 16.20, lemma res est haec. 
266 See e.g. uera rel. 47. 
267 The writing of ciu. 22 was finished 426 CE. 
268 Another reason why Augustine was unresponsive to the occurrence of miracles in the neighbourhood of the 
memorial of martyrs may have been his opposition to the exuberant martyr cult of the Donatists. They also 
included as martyrs those deceased who had died in the context of the struggle between the Donatists and the 
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In the relevant literature, the translation of Stephen’s relics to Africa is generally 
considered the cause of Augustine’s change of opinion.269 His correspondent Euodius of 
Uzalis introduced the cult of Stephen in 415 CE to Uzalis, and in high speed buildings in 
honour of the memory of this proto-martyr sprang up all over northern Africa. In Hippo, 
Augustine inaugurated a chapel that had been built to lodge parts of the relics of Stephen on 
26 December 425.270 The miraculous recovery of the sick and the exorcism of the possessed 
seem to have opened Augustine’s eyes to the multitude of contemporary miracles, as, among 
others, Den Boeft (2004: 62) concludes. 

Although before 424 CE Augustine was in general reticent on the recognition of 
contemporary miracles, several works written a long time before ciu. 22.8 contain exceptions. 
In conf. 9.7.16,271 Augustine records the cure of a blind man in Milan in 386. This blind man 
touched the stretcher on which the bodily remains of two Milanese martyrs, Protasius and 
Gervasius, were being transferred from their original grave to the new basilica built by 
Ambrose. By the end of section 9.7.16, Augustine admits that at that time he was impressed 
by the discovery of the martyrs and the miraculous healing of the blind man, but that it took 
more time to accept the divine source of these miracles: et tamen tunc … non currebamus post 
te; “yet at that time … I was not pursuing you” (tr. Chadwick). Apparently, by the time of 
writing his Confessiones, Augustine is ready to acknowledge such miracles as that of the 
blind man in Milan. Another example of early acknowledgement of miracles is found in ep. 
78. In this letter, written in 403/404 CE,272 Augustine acknowledges that some memoriae give 
rise to more miracles than others. Apparently, Augustine states, the spiritual gifts mentioned 
in I Cor. 12.7-11 are unequally divided, not only among men, but also among memoriae.273 
As Augustine explains, in the vicinity of the African memoriae miracles do not occur, 
whereas the memoria of Felix in Nola is famous for its sacredness. Because of this, he has 
sent two quarrelling members of his community in Hippo to the sanctuary of Felix in Nola.274 

He hopes that the sacredness of the place will inspire them to find a solution.275 A third 
example of a contemporary miracle is mentioned in cura mort. 17.19, written between 421 
and 424 CE.276 In section 17.19 Augustine refers to the miraculous appearance of Felix at the 
barbarian attack on Nola in 410 CE. Augustine underscores the uniqueness of this miracle by 
comparing it to two scriptural examples of miracles: the changing of water into wine (Io. 2.1-

                                                                                                                                                         
Catholics. For Augustine’s approach to the Donatist martyr cult, see further Saxer (1980: 235-238); see also the 
introduction to section 10.12, section 3. 
269 See e.g. De Vooght (1939); Lawless (1997); Brown (1981: 77). Miles (1979: 36 sqq.) links the apparent 
change in Augustine’s appreciation of miracles with a more positive recognition of the human body in general. 
270 Aug. s. 318 was held on this occasion. For the dating of this sermon, see Rebillard (1999b: 786). 
271 For an elaborate discussion of the dating of conf., see Hombert (2000: 9-23), who assumes that Augustine 
wrote the first nine books of conf. in the years 397-400, and books 10-13 in 403. 
272 For this date, cf. Eno (1999: 299). 
273 Ep. 78.3: sicut enim, quod apostolus dicit, non omnes sancti dona habent curationum nec omnes habent 
diiudicationem spirituum, ita nec in omnibus memoriis sanctorum ista fieri uoluit ille, qui diuidit propria 
unicuique, prout uult; “It is, as the Apostle says, just as all saints do not have the gift of healing, nor do all have 
the discernment of spirits, so, not in all shrines of the saints does He will that these things happen, and He 
‘divides to everyone his own according as he will’” (tr. Parsons). 
274 A member of Augustine’s community in Hippo Regius had approached a priest, Bonifatius, with ‘an indecent 
and foul proposal’, motum inpudicum et inmundum (ep. 78.2), which resulted in a lasting quarrel between the 
two community members. Augustine did not dare to ordain the anonymous community member as a priest; 
consequently, the anonymous man also challenged the priesthood of Bonifatius. 
275 Ep. 78.3: Multis enim notissima est sanctitas loci, ubi beati Felicis Nolensis corpus conditum est, quo uolui ut 
pergerent, quia inde nobis facilius fideliusque scribi potest, quicquid in eorum aliquo diuinitus fuerit 
propalatum; “The holiness of the place where the body of the blessed Felix of Nola is buried is well known to 
many, and this is the place which I wished them to visit, because, if any divine revelation should be made about 
either of them, a trustworthy account could more easily be written to us from there” (tr. Parsons). 
276 For this dating, see the General Introduction, section 1.2. 
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12), and the resurrection of the dead and buried Lazarus.277 Augustine’s choice of these 
scriptural examples instead of contemporary miracle stories is rhetorically motivated; in view 
of his argumentative goals in cura mort., it is understandable that he compares the appearance 
of Felix to these scriptural miracles, which are hardly paralleled,278 and not to the miraculous 
healings or exorcisms that occurred after the apostolic age. 

The multitude of miracles in ciu. 22.8 forms a sharp contrast with the rare testimonies 
to a general belief in miracles in Augustine’s other works.279 We should keep in mind, 
however, that Augustine’s attitudes towards this matter may be, at least in part, rhetorically 
motivated. In any case, Augustine’s view on the cosmic order, and the place of the miraculous 
within this order, leaves room for both positions. Therefore in the next section I will discuss 
Augustine’s view on miracles and their place within the cosmic order. 
 
2.2. Miracles within the cosmic order 
Augustine more often refers to the two scriptural miracles mentioned in section 16.19, but his 
explanation of these miracles varies depending on the context in which they occur. Whereas 
in cura mort. Augustine presents the water changed into wine and the resurrection of Lazarus 
as highly exceptional events, in other works he regards these miracles as a variety or an 
accelerated version of a natural process. 

Although these two positions seem to be contradictory, Augustine’s view on miracles 
leaves room for both of them. Miracles may seem to break the natural order, but in fact this 
order includes the possibility of a miracle. The keyword in this issue is usitatus ordo.280 In the 
eyes of humans, a miracle may form an amazing exception to the usual natural order, but this 
reveals the limitations of human understanding, rather than a contradiction on the level of the 
divinely created, secret order of nature. In cura mort. 16.19, the two levels of human 
understanding and divine order are referred to in two parallel clauses: alii sunt humanarum 
limites rerum, alia diuinarum signa uirtutum. Bouton-Touboulic (2004: 194-200), in a 
clarifying section on the meaning of miracles, defines miraculum as a subjective notion: that 
which raises wonder, amazement, in the mind of the beholder. Augustine regards miracles as 
events that ‘amaze’, ‘raise wonder’.281 In this Augustinian view on the created order of nature, 
the concept of rationes causales plays a key role. These ‘causal principles’ occasion both the 
origin and growth of all beings. Augustine derives the notion of rationes causales from Stoic 
philosophers and Plotinus, but introduces a major change: the rationes causales normally 
follow a course of their own, but in specific cases may be governed directly by divine will. 
A miracle occurs when the divine will intervenes in the usual course of nature. In this way, a 
miracle forms an exception to, but not a contradiction with the natural order. 
 This charactization of miracles, as only seemingly contradictory to the laws of nature, 
makes clear why they play a double role in Augustine’s oeuvre. Where necessary, he 
emphasizes the exceptional character of miracles, whereas in other cases he highlights their 

                                                 
277 Io. 11.43-44; the Lazarus in this narrative is another than the poor beggar mentioned in cura mort. 14.17. 
278 See the commentary on 16.19, lemma nec quoniam; the resurrection of Lazarus is comparable to other 
resurrection stories in the gospels, but undoubtedly the most spectacular among them, since Lazarus had already 
been buried for several days before his resurrection. 
279 For the multitude of contemporaneous miracles, see ciu. 22.8: cum uideremus antiquis similia diuinarum 
signa uirtutum etiam nostris temporibus frequentari et ea non debere multorum notitiae deperire; “when I saw 
that signs of the power of God, like those of antiquity, were often repeated in our time as well, and I thought that 
they ought not to be allowed to fade from the knowledge of so many people” (tr. Green). 
280 See cura mort. 16.19: usitatus ordo singulis creaturarum generibus attributus. 
281 Cf. Aug. ep. 162.7: habent itaque omnia causas suas atque rationes rectas et inculpabiles, quae deus uel 
usitata uel inusitata operatur. sed hae causae atque rationes cum latent, miramur, quae fiunt; “Therefore all the 
works of God, whether ordinary or extraordinary, have their causes and their right and responsible reasons. But 
when these causes and reasons are hidden, we wonder at their being made” (tr. Mourant 1973: 105-106). 
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obedience to the laws of nature. The choice depends on the particular argumentative context. 
In section 16.19, Augustine exploits the difference between the natural order and the 
possibility of exceptions to this order, when he presents the appearance of Felix at Nola in 
410 as deviating from the usual natural order: longe aliter, quam sese habet usitatus ordo 
singulis creaturarum generibus adtributus. As stated above, this point is stressed by the type 
of comparisons chosen (scriptural examples instead of contemporary ones). By emphasizing 
the uniqueness of miracles in general, Augustine enables himself to mark the appearance of 
the dead martyrs as an exception too.282 In trin. 3.5.11, Augustine mentions the same 
scriptural miracles, among which is the miracle of Cana, in a discussion of the ways in which 
God appears to man. In this case, he describes the miracles as a natural process that takes 
place unusually quickly: cum ad nutum domini aqua in uinum inusitata celeritate conuersa 
est; “when water was changed into wine with unaccustomed swiftness at the Lord’s 
command” (tr. McKenna). Apparently, in this context he wishes to emphasize these 
appearances as compatible with the laws of nature. For a more elaborate discussion of this 
context in trin. 3.5.11, see the commentary on section 16.19, lemma non enim quia.283 

The uniqueness of the resurrection of the dead Lazarus in cura mort. 16.19 forms a 
contrast with the many examples of the resurrection of reviving dead (or, in some cases, 
almost dead) in ciu. 22.8. In this case too, the contrasting approaches to the same miracle 
story may be explained on the basis of a difference in context between cura mort. 16.19 and 
ciu. 22.8. In cura mort. Augustine wishes to diminish the attention to burial in the 
neighbourhood of the martyrs, and to replace this by a focus on commemoration prayers. For 
this goal he makes the role of the martyrs in appearances and assistance to the living as small 
as possible. In ciu. 22.8, on the other hand, he is in search of arguments to convince non-
Christians of the truth of the resurrection of Christ. Every example of contemporary 
resurrection he can offer, may fortify his case for the prototypical resurrection. 
 
 
3. The structure of section 17.21: John of Lycopolis 
 
In section 16.19-20 Augustine has expounded the view that martyrs in some cases do take part 
in the experiences of the living. However, he does not deem himself able to answer the 
question of how this attendance is established. In his opinion, only someone endowed with the 
spiritual gift of the discernment of the spirits, the diiudicatio spirituum, would be able to 
answer this question. By the end of section 16.20, it becomes clear why it is this specific gift 
that is required. At the end of that section, Augustine expresses his assumption that there may 
be two types of communication between martyrs and humans. In one type, angelic spirits 
form a vital link in the communication between martyrs and humans, whereas in the other 
type, the dead martyrs have a direct connection with the living. Anyone who wishes to discern 
between these two types of communication, needs the ability to discern between spirits. For 
this reason, Augustine introduces the monk John of Lycopolis, a desert father living in the 
fourth century. John was endowed with great authority, and would have been able to make 

                                                 
282 In cura mort. 16.19, Augustine emphasizes the infrequency of miracles like the changing of water into wine 
at Cana and the resurrection of Lazarus. When he speaks of this infrequency, he first uses the noun raritas, 
‘infrequency’, but replaces this in the same breath by ‘uniqueness’: raritate uel potius singularitate. 
283 See also Io. eu. tr. 24.1: miracles happen praeter usitatum cursum ordinemque naturae (“outside the usual 
course and order of nature”), in order to raise the attention of people for whom the daily ‘miracle’ of, for 
example, the growing of wheat has become only too common: ut non maiora, sed insolita uidendo stuperent, 
quibus quotidiana uiluerant (“so that, by seeing [works], not greater but irregular, they might be amazed for 
whom the daily ones had become unimpressive”; translations Rettig). This notion of miracula cotidiana would 
not be effective in cura mort., where Augustine aims at reducing the possibility of a miraculous appearance of 
the dead. 
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clear the difficult ways in which martyrs and living humans communicate. In an imaginary 
conversation, Augustine presents John with his questions about the nature of the martyrs’ 
appearances to the living. 

Below, the structure of section 17.21 is visible in diagram 32. The entire text of the 
section consists of three parts. First, Augustine relates a story about John the monk, who 
appears to a woman in a dream. By means of this narrative, Augustine makes clear that John 
is the right person to be consulted on the appearances of martyrs. Second, in an imaginary 
interview, Augustine presents John with two complex questions. The first set of questions 
pertains to the appearance of John in the woman’s dream: did he appear to her in person or via 
an intermediary? This question consists of three parts, marked with the capitals A, B and C. 
Augustine himself offers an explanation of these two scenario’s. The capitals A', B' and C' 
show that each part of this explanation corresponds with the parts A, B and C in the question. 
The second set of questions concerns the appearance of martyrs. Are they personally present 
when they appear to people (D), or do angels function as intermediaries (F)? Or (third 
possibility) do we have to assume that both scenario’s are possible (D'-F')? If the latter is true, 
Augustine would like to learn from John the way in which he would be able to discern 
between the real presence of the martyr and the intervention by an angel (H-I). As an 
illustration of the possible presence of the martyrs (D), Augustine mentions the confession of 
demons who declare that they experience the presence of the martyr (E), and mentions the 
example of the demons who invoked the martyrs Protasius and Gervasius in Milan (E'). In the 
third part of section 17.21, Augustine conceives of three possible outcomes of this imaginary 
interview. Either he would be able to learn from John how to discern between various types of 
appearances (quibus signis possint a nobis duo ista discerni), or he would have to accept 
John’s authority in this field (qui habeat illud donum), or, in a third scenario, John would state 
that the answers to these questions are beyond the reach of the human mind. This last 
possibility, the most convincing one to Augustine, is supported by the authority of a Bible 
quotation, Ecli. 3.22: altiora te ne quaesieris …; “Neither seek what is too difficult for you 
…” (NRSV). 

The fictitious dialogue in this section differs in various respects from the fictitious 
objection that is quite common in Latin rhetorical prose texts. Usually in such imaginary 
objections a subjunctive is used with a potentialis connotation.284 The use of a fictitious 
objection offers the author an opportunity to rebut its content. In section 17.21, however, the 
fictitious dialogue has a different form. The conversation between Augustine and John the 
monk is presented in the irrealis. The fictitious questions are not raised by an opponent, but 
by the author himself, and answered by John, his fictitious conversation partner. His answers 
are, of course, formulated by Augustine himself, but presented as the answers of an authority 
on the subject matter discussed. By using this technique of the fictitious interview, Augustine 
takes advantage of the fact that he is not able to find a solution. He suggests that the 
scenario’s sketched contain the answers based on John’s authority, whereas the interview is 
phrased as a counterfactual event, and in fact Augustine takes care of its content. In this way, 
Augustine transforms his lack of wisdom into the climax of the treatise.285 

                                                 
284 For an example of an imaginary objection, see the commentary on section 14.17, lemma dixerit aliquis. 
285 For an imaginary conversation with Moses, see Aug. conf. 11.3.5: neque nunc ante me est. nam si esset, 
tenerem eum et rogarem eum et per te obsecrarem, ut mihi ista panderet, et praeberem aures corporis mei sonis 
erumpentibus ex ore eius; “He is not now before me; but if he were, I would clasp him and ask him and through 
you beg him to explain to me the creation. I would concentrate my bodily ears to hear the sounds breaking forth 
from his mouth” (tr. Chadwick). 
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Diagram 32. Structure of section 17.21 

All forms of the verb quaerere, the central verb in Augustine’s fictitious interview of John, are printed in bold. 
This verb appears to be the key word in Augustine’s conclusion as well: altiora te ne quaesieris. 
 

INTRODUCING JOHN OF LYCOPOLIS 
talem fuisse credendum est illum Iohannem monachum, quem de belli ciuilis euentu maior Theodosius 
consuluit imperator: 
 

 

 SUBSIDIARY INFORMATION 
habebat quippe etiam prophetiam. 
neque enim singulos singula munerum istorum, sed etiam plura unum habere posse non ambigo. 
 

 

STORY ABOUT JOHN APPEARING IN A WOMAN’S DREAM 
Iohannes ergo iste 
 quadam muliere religiosissima inpatienter eum uidere cupiente atque ut hoc inpetraret 
 per maritum suum uehementer instante, 
 cum ille nollet, quoniam id numquam permiserat feminis, 
uade, inquit, dic uxori tuae, uidebit me nocte proxima, sed in somnis. 
et factum est: monuitque illam quidquam fidelem coniugatam moneri oportebat. 
 quae cum euigilasset, 
talem se uidisse hominem dei uiro suo, qualem ille eum nouerat, et quid ab illo audierit, indicauit. 
qui hoc ab eis conperit, retulit mihi, uir grauis et nobilis dignissimus credi. 
 

 

FIRST FICTITIOUS INTERROGATION OF JOHN BY AUGUSTINE 
sed si illum sanctum monachum ipse uidissem, 
 

 

 EVALUATIVE REMARK 
quia, sicut fertur, patientissime interrogabatur 
et sapientissime respondebat, 
 

 

FIRST INTERROGATION: BIPARTITE QUESTION 
quaesissem ab eo, quod ad istam pertinet quaestionem, 

 

1. utrum ipse ad illam feminam uenisset in somnis, 
id est spiritus eius in effigie corporis sui, 
sicut nos ipsos in effigie nostri corporis somniamus, 

A 

2. an 
 [ipso aliud agente uel, si dormiebat, aliud somniante] 

 
B 

 siue per angelum 
siue quocumque alio modo 
in mulieris somnio talis facta sit uisio, 
atque id futurum, ut ipse promitteret, prophetiae spiritu reuelante praesciuerit. 
 

 
 
C 

 EXPLANATION BY AUGUSTINE OF SCENARIO A 
si enim ipse interfuit somnianti, 
mirabili gratia utique id potuit, non natura, 
et dei munere, non propria facultate; 
 

A' 

 EXPLANATION BY AUGUSTINE OF SCENARIO B-C  
 si autem 

 [ipso aliud agente, siue dormiente et uisis aliis occupato,] 
 
B' 

 eum mulier uidit in somnis, 
 

C' 

  ILLUSTRATION OF EXPLANATION SECOND SUBQUESTION 
profecto tale aliquid factum est, 
quale illud est, quod in apostolorum Actibus legimus, 
 ubi dominus Iesus loquitur Ananiae de Saulo 
 et indicat ei, 
 quod Saulus uidit ad se uenientem Ananiam, 
 cum hoc Ananias ipse nesciret. 
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SECOND FICTITIOUS INTERROGATION OF JOHN BY AUGUSTINE 
quodlibet horum mihi responderet ille homo dei, 
et de martyribus ab illo pergerem quaerere, 
 

 

SECOND INTERROGATION: TRIPARTITE QUESTION  
1. utrum ipsi adsint in somnis uel quocumque alio modo uidentibus eos in qua figura uoluerint, D 
 et maxime quando ab eis se torqueri daemones in hominibus confitentur et rogant eos, ut parcant 

sibi, 
E 

2. an ista fiant dei nutu 
per angelicas potestates 
in honorem commendationemque sanctorum 
ad utilitatem hominum 

F 

  [illis in summa quiete positis 
et ad alia longe meliora uisa uacantibus 
seorsum a nobis 
orantibusque pro nobis;] 
 

G 

 STORY SUBSIDIARY TO E  
 nam Mediolani apud sanctos Protasium et Geruasium martyres 

expresso nomine sicut defunctorum, 
quos eodem modo commemorabant, 
adhuc uiuum daemones episcopum confitebantur Ambrosium 
atque ut sibi parceret obsecrabant 
 [illo aliud agente atque hoc cum ageretur omnino nesciente;] 
 

E' 

SECOND INTERROGATION: THIRD SUBQUESTION  
3. an uero  
 aliquando per ipsam praesentiam martyrum fiant ista, D' 
 aliquando per angelorum; 

 
F' 

 ELABORATION OF D'-F' IN TWO CONSEQUENT SUBQUESTIONS  
 a. et utrum possint 

uel quibus signis possint a nobis duo ista discerni, 
H 

 b. an ea sentire ac diiudicare non ualeat, nisi qui habeat illud donum per dei spiritum 
diuidentem propria unicuique prout uult: 
 

I 

POSSIBLE REACTION BY JOHN 
dissereret mihi, ut arbitror, ille Iohannes haec omnia, sicut uellem, 
 

 

 TWO POSSIBLE SCENARIO’S FOLLOWING FROM I 
ut aut eo docente discerem et ea quae audirem uera et certa esse cognoscerem, 
aut ego crederem quae nescirem illo dicente quae sciret. 
 

 

 THIRD POSSIBLE SCENARIO (ON AUTHORITY OF SCRIPTURE): THE QUESTIONS SHOULD NOT EVEN BE 

RAISED 
quodsi mihi forsitan de sancta scriptura responderet ac diceret: 
altiora te ne quaesieris, et fortiora te ne scrutatus fueris, sed quae tibi praecepit dominus, illa 
cogita semper, 
id etiam gratanter acciperem. 
 

 

  SUBSIDIARY TO THIRD SCENARIO 
non enim paruus est fructus, 
si aliqua obscura et incerta, quae conprehendere non ualemus, 
clarum saltem certumque sit nobis non esse quaerenda, 
et quod unusquisque uult discere putans prodesse si sciat, 
discat non obesse, si nesciat. 
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Although Augustine pretends he is at a loss as to the issue of the assistance of the martyrs, the 
text of his argument is very well structured. Section 17.21 consists of a series of analogously 
structured indirect questions. Within the distinct sentences, parallel clauses are frequently 
used for emphasizing contrasts or analogies. In diagram 32, a survey of the structure of 
section 17.21, as well as in the individual lemmata of the commentary, the structure of the 
clauses is analysed in more detail. The lucid composition of the text forms a contrast with its 
content, as Augustine pretends to be at a loss to solve the issue of the appearances of the 
martyrs. The literary and rhetorical artifice of interviewing an expert forms the climax to the 
second main part of cura mort. (sections 11.13-17.21). Augustine hides completely behind the 
authority of the expert, and in this way maximizes the distance between his own, feigned, lack 
of knowledge and the expertise of John of Lycopolis. 
 
 
4. The structure of the complex question clauses 
 
Although Augustine pretends that he has reached the boundaries of his understanding, he 
keeps structuring his complex question clauses in a strictly regular scheme. The complex 
questions in sections 16.20 and 17.21 all consist of the same two or three possibilities: 
 1. Someone appears in person (ipsi adsunt); 
 2a. This appearance is brought about by divine intervention and performed by angels; 
 2b. In the mean time the person ‘appearing’ in fact abodes elsewhere. 

 
In every instance the absence of the person ‘appearing’ is represented in the syntactic form of 
an ablative absolute construction, which is not connected to any part of the question clause. In 
two instances (16.20 and 17.21 concerning the martyrs), a third possibility is suggested, 
which combines the two types of appearances: 
 3. In some instances, someone appears in person, in others, angels bring about the 

appearance. 
 
Diagram 33 offers a survey of all complex questions and other complex clauses containing 
these two or three possibilities. In this diagram, repeatedly used words and comparable 
concepts appear in bold; the ablative absolute clauses are marked by square brackets. 
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Diagram 33. Nature of the appearances: three possibilities in sections 16.20 and 17.21 

Nature Clause 16.20 17.21 
John 

17.21 
answer 

17.21 
martyrs 

17.21 
Ambrose 

1 utrum utrum ipsi per se ipsos 
adsint 

utrum ipse ad 
illam 
feminam 
uenisset in 
somnis 

si enim ipse 
interfuit 
somnianti 

utrum ipsi adsint in 
somnis … 
uidentibus eos 

 

2a an/si an  an si autem an  

2b ablative 
absolute 

[ipsis in loco … remotis 
et tamen generaliter 
orantibus] 

[ipso aliud 
agente uel … 
somniante] 

[ipso aliud 
agente, siue 
dormiente et 
uisis aliis 
occupato]  

 [illo aliud 
agente atque 
hoc cum 
ageretur 
omnino 
nesciente] 

2a an/si deus omnipotens … 
commendet 

siue per 
angelum siue 
quocumque 
alio modo … 
talis facta sit 
uisio 

eum mulier 
uidit in 
somnis 

ista fiant dei nutu 
per angelicas 
potestates 

 

2b ablative 
absolute 

   [illis in summa 
quiete positis et ad 
alia … uisa 
uacantibus … 
orantibusque pro 
nobis] 

 

3 2nd an    an  

3 an an uero fortassis 
utrumque sit, ut 
aliquando ista fiant per 
ipsam praesentiam 
martyrum, aliquando 
per angelos suscipientes 
personam martyrum 

  uero aliquando 
per ipsam 
praesentiam 
martyrum fiant 
ista, aliquando per 
angelorum 
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SECTION 16.19 
 
 
hinc et illa soluitur quaestio, quomodo martyres ipsis beneficiis, quae dantur orantibus, 
indicant se interesse rebus humanis, si nesciunt mortui, quid agant uiui. 
 
The adverb hinc refers to the specific conditions required for the interaction between the 
living and the dead discussed in the preceding section. In that section Augustine stated that 
the sharing of information by living and dead is limited by divine providence in three ways; 
not all the dead receive information about the living; only some of them are informed about a 
limited number of recently deceased; they do not find out everything, but receive a selected 
amount of information. 

These limitations are all managed by divine providence; see section 15.18: quod 
unumquemque illorum audire debere iudicat, cui cuncta subiecta sunt, and spiritu dei 

reuelante. In 16.19 it is argued that in exceptional cases the same authority enables the 
martyrs to be present in the lives of those who pray to them, as appears from the last sentence 
of section 16.19: ideo potius intellegendum est, quod per diuinam potentiam martyres 
uiuorum rebus intersunt. 
 
quomodo martyres ipsis beneficiis, quae dantur orantibus, indicant se interesse rebus 
humanis 
The phrasing of this clause resembles a central clause in section 13.16: si rebus uiuentium 
interessent animae mortuorum. In sections 13.16-15.18, Augustine has addressed the issue of 
whether the dead in general are concerned for the needs of the living. The possibilities for this 
concern appear to be few. In sections 16.19-17.21, one specific type of the deceased, viz. the 
martyrs, is singled out, and Augustine contends that their concern for the dead is an exception 
to the general rule. 

For the verb intersum, ‘to be concerned in’, ‘offer help’, see also the commentary on 
section 13.16, lemma si rebus … mortuorum. This use of interesse is also found in Cicero and 
Livy; for interesse rebus humanis, see for instance Cic. nat. deor. 3.47: tales dei sunt ut rebus 
humanis intersint; “it is the nature of the gods to intervene in man’s affairs” (tr. Rackham). In 
Liv. 10.40.14 consul L. Papirius Cursor interprets the cry of a raven as a clear token that the 
gods interfere in human affairs: numquam humanis rebus magis praesentes interfuisse deos. 
See also Liv. 1.21.1; for other examples, see TLL 7.1.2283.1 sqq. 
 
ipsis beneficiis 
‘the actual favours’: in this noun phrase, the emphatic ipsis shows the martyr’s direct 
involvement. Paulinus and his people actually received favours from Felix. This also appears 
from the next sentence, where beneficium is repeated: non … solis beneficiorum effectibus, 
uerum ipsis etiam hominum aspectibus. For another instance of beneficia, see ciu. 22.8, where 
Augustine elaborately narrates a series of miracle stories. The results of the miracles, among 
which are recovery and exorcism (indicated by Augustine with the noun beneficia) are 
recorded in booklets: libelli eorum, qui beneficia percipiunt. 
 
quae dantur orantibus 
For orare used in the sense of praying, see the commentary on 4.6, lemma orando. Examples 
of miracles following intense prayer are described in ciu. 22.8. Two of these examples are 
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those of the Carthaginian Innocentius, suffering from numerous fistulae, and of Innocentia, 
also of Carthage, suffering from incurable breast cancer. Both patients are cured in a 
wonderful way; of Innocentia it is said that she “had turned to God alone in prayer”: ad solum 
deum se orando conuerterat (tr. Green); in the story of Innocentius, Augustine and other 
clergymen accompany the patient during his prayers on the eve of a painful surgery: inde ad 
orationem ingressi sumus. Innocentius’ prayers are accompanied by groans and sighs so loud 
that Augustine cannot finish his own prayers. The next day surgery turns out to be 
unnecessary, since the fistula has miraculously been replaced by a scar. 
 
si nesciunt mortui, quid agant uiui 
This is the general rule: the dead are not informed about the experiences of the living. This 
rule has been discussed in cura mort. 13.16-14.17. Interventions by the martyrs, granting 
favours to those of the living who pray to them, are exceptional. 
 
 
non enim solis beneficiorum effectibus, uerum ipsis etiam hominum aspectibus 
confessorem adparuisse Felicem, cuius inquilinatum pie diligis, cum a barbaris Nola 
obpugnaretur, audiuimus non incertis rumoribus, sed testibus certis. 
 
The consensus marking particle enim is used here in a unit that forms a link between the 
preceding ‘how’-question and the answer Augustine proposes. Before answering the question, 
‘How is it possible that deceased martyrs assist living persons?’, Augustine refers to the fact 
that both he and his addressee, Paulinus, are well aware of the fact that the martyrs offer this 
kind of assistance to the living. Remarkably, at this stage in the treatise Augustine addresses 
himself directly to Paulinus as a dutiful guardian of Felix’ memorial. With the opposition non 
incertis rumoribus, sed testibus certis Augustine underscores the trustworthiness of the 
appearance of Felix at the time of the barbarian invasion of Italy. After the enim-unit on the 
appearance of Felix, Augustine declares that this kind of appearance occurs on a limited scale 
only. It is divinely directed, and reserved for exceptional occasions. The particle uerum in the 
sentence following the present lemma marks the transition from the exceptional appearance of 
Felix back to the general order. 
 
non enim solis beneficiorum effectibus, uerum ipsis etiam hominum aspectibus 
Augustine refers to a quite exceptional and all the more convincing case, in which the martyr 
not only manifested himself in favours granted to the faithful (non solis beneficiorum 
effectibus), but actually showed himself to them (uerum ipsis etiam hominum aspectibus). 
This miracle is familiar to the addressee, Paulinus, although it is not explicitly stated that he 
himself saw the appearance of Felix. 

With the paronomasia of effectibus and aspectibus, two nouns derived from verbal 
stems, Augustine captures the two complementary stages of the actual appearance of Felix 
and the favours he displayed. For effectibus – aspectibus as an instance of “paronomastic 
rhyme”, see Lausberg (1998: 287-288). 
 
confessorem adparuisse Felicem 
The author refers to a story known to the addressee; Felix appeared to the inhabitants of Nola, 
among whom was probably Paulinus himself. By this reference, the addressee is directly and 
personally drawn into the discussion, which is also indicated by the use of the interactional 
particle enim. 
 For adparere, see the commentary on section 11.13, lemma adparuit idem pater. 
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cuius inquilinatum pie diligis 
Both the wording (pie diligis) and the apostrophe add to the personal tone of this phrase. For a 
brief moment a dialogue shimmers through the largely monological text. The addressee is 
connected to the story as closely as possible. This personal address occurs in a senctence in 
which Augustine acknowledges the fact that Felix appeared in Nola. In this way Paulinus is 
prepared for the next unit, which will contain the challenging statement that instances like the 
appearance of Felix in Nola are exceptions: uerum ista diuinitus exhibentur longe aliter, quam 
sese habet usitatus ordo … adtributus. 
 The substantive inquilinatus has no entry in the OLD. TLL 7.1.1807.61-63 offers an 
abstract equivalent: habitatio, commoratio. For inquilinatus as the place of residence or 
abode, the only example offered by TLL is cura mort. 16.19, the phrase under discussion; see 
TLL 7.1.1807.66-70. Blaise-Chirat s.u. inquilinatus give another example, translated as 
“condition de locataire, habitation, lieu d’habitation”: in Sid. epist. 5.19.2, a letter written to a 
man named Pudens. Sidonius states that the son of Pudens’ wet-nurse abducted the daughter 
of Sidonius’ own wet-nurse. In order to settle this damage done to his slavegirl, he proposes 
to free both the boy and the girl and arrange a marriage. For this purpose, Pudens has to 
discharge the boy from his original abode: originali soluas inquilinatu. 

In four manuscripts, the variant reading ciuibus uel inquilinis pie a se dilectis instead 
of cuius inquilinatum pie diligis occurs. Migne rejects this reading, because it does not fit well 
into the context and is missing in the majority of manuscripts; see PL 40, col. 606 n. 2. The 
direct address to Paulinus may surprise the reader, since he was directly addressed for the last 
time at the beginning of cura mort., in section 1.3. The surprising occurrence of the direct 
address here in section 16.19, and the fact that no contemporary or earlier parallels for 
inquilinatus, ‘abode’, are extant, may have led copyists to invent this variant reading. 

A wealth of data, both textual and archaeological, marshals evidence for Paulinus’ 
devotion to the abode of Felix; for example the carmina natalicia he wrote for the yearly 
commemoration service on 14 January, the day of Felix’ death, and archaeological evidence 
concerning Paulinus’ building activities, which resulted in the basilica noua at Nola. For a 
further discussion of these marks of Paulinus’ devotion to Felix, see the General Introduction, 
section 1.3. 

More specifically, Paulinus’ attachment to the memorial of Felix appears from the fact 
that he stayed behind in Nola at the time when the Goths were marching on Italy. He declined 
Augustine’s offer to transplant his monastic community to a safer place in Africa. For this 
episode in the correspondence between Paulinus and Augustine, see further Mratschek-
Halfmann (2002: 529-530). By August 410 Paulinus’ friends and guests, among whom were 
members of the Roman nobility, such as Pinianus and Melania jr., had reached Augustine in 
Hippo, while bishop Paulinus himself was still in Nola. On earlier occasions, Paulinus had 
also shown a heroic mentality towards barbarian invasions; see further Mratschek-Halfmann 
(2002: 62-63). 
 
cum a barbaris Nola obpugnaretur 
This phrase does not explicitly refer to a specific historical event, but it is currently 
interpreted as a reference to the siege of Nola in 410 CE. See for example Trout (1999: 120 
and n. 91): “It is only a somewhat later reference, also preserved by Augustine, that reveals 
Felix’s role in the defence of Nola in 410: the De cura pro mortuis gerenda recalls the saint’s 
miraculous appearance during the siege of the city. Augustine had heard the story from 
‘trustworthy witnesses’, but almost surely Paulinus’ poetry had also recounted it.” 

After the sack of Rome on 24-27 August of that year, Alaric and his troops roamed the 
south of Italy in search of food and riches. His goal was to reach Sicily and from there to set 
sail to Africa, the granary of the Western Empire. During this expedition, Capua and Nola 
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fell. For these details of the Gothic invasion, see Mratschek-Halfmann (2002: 300); Wolfram 
(19903: 166). 

The only known written source that explicitly refers to the siege of Nola is ciu. 1.10. 
As Augustine heard from Paulinus afterwards, the latter had been taken captive by Alaric, 
who threatened to torture him in order to find out the hiding place of his treasures. In this 
way, Augustine refers to the search by the Goths for valuables mentioned above: nam si multi 
gauisi sunt ibi se habuisse diuitias suas, quo contigit ut hostis non accederet: quanto certius 
et securius gaudere potuerunt, qui monitu dei sui illuc migrauerunt, quo accedere omnino 
non posset! unde Paulinus noster, Nolensis episcopus, ex opulentissimo diuite uoluntate 
pauperrimus et copiosissime sanctus, quando et ipsam Nolam barbari uastauerunt, cum ab 
eis teneretur, sic in corde suo, ut ab eo postea cognouimus, precabatur: ‘domine, non 
excrucier propter aurum et argentum; ubi enim sint omnia mea, tu scis.’; “If many were glad 
that they had stored their riches where the enemy did not chance to come upon them, how 
much more securely and safely were those men able to rejoice who followed the advice of 
their God, and retired to the region which the enemy could not possibly approach! One of 
these was my friend Paulinus, bishop of Nola, previously the richest of the rich, who of his 
own free will became poorest of the poor, and in sanctity the wealthiest. When the barbarians 
ravaged even Nola itself and they held him prisoner, this was the prayer he uttered from the 
heart, as I later learned from him: ‘Lord, let me not suffer agonies for gold and silver; you 
know where all my possessions lie.’” (tr. Walsh). 

In 1998 Lehmann published a formerly unknown epigram, six lines in length, found in 
the Codex Neapolitanus VIII.B.3 (eleventh century), which appears to have been transcribed 
from an inscription in the basilica of Felix in Nola. Tränkle (2001) suggests that the epigram 
is not itself the text of a prayer, but only an announcement of a twofold prayer, the text of 
which is not known to be preserved. The epigram mentions Paulinus as the author and refers 
to prayers said by him and his fellow townsmen. Tränkle has slightly altered the reading by 
Lehmann, and presents the text as below. 
 

 Paulinus tuus has famulus plebs et tua grates ‘We, your servant Paulinus and your 
congregation, give thanks to you, 

 soluimus aeterno, Felix, tibi munere Christi. Felix, because of the eternal gift of Christ. 
 fundimus in gemino diuersum carmine uotum. In a double poem, we burst forth into two 

different prayers. 
 quas legis ante preces, longis has misimus horis The prayers you read first, these we have said in 

long hours 
 pro reditu; quas deinde, tibi iam compote uoto on behalf of our return; our prayers granted, 
 reddidimus coram satiato pectore, grates. in those you read next we have expressed to you 

our gratitude from a delighted heart.’ 
 
It appears that twofold prayers have been said: fundimus in gemino diuersum carmine uotum. 
During long hours Paulinus and the Nolans prayed for Paulinus’ safe return: quas legis ante 
preces, longis has misimus horis / pro reditu; after Paulinus’ safe return to Nola, they gave 
thanks to Felix: quas deinde, tibi iam compote uoto / reddidimus coram satiato pectore, 
grates. Whether or not the reditus mentioned in this epigram pertains to Paulinus’ safe return 
from captivity after he fell into the hands of the Goths, remains uncertain. Mratschek-
Halfmann (2002: 531 and n. 79), with Tränkle (2001), interprets the epigram as an 
announcement of Paulinus’ prayers in captivity and thanksgiving after his release. If this 
epigram indeed refers to the siege of Nola and Paulinus’ imprisonment by the troops of 
Alaric, it is the only poetry extant written by Paulinus after 407. His last natalicium for St. 
Felix’s day dates from that year. It is remarkable that Paulinus invokes Felix in the epigram, 
whereas Augustine in ciu. 1.10 quotes an invocation opening with the vocative domine. 
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 Several phrases in this epigram also occur in other poems by Paulinus, for instance tibi 
… compote uoto reddidimus … grates (lines 5-6). This expression first occurs in Sen. Ag. 
379-380 (see TLL 3.2137.664). Tarrant ad loc. remarks that TLL does not offer any parallel 
for this expression until Tertullian. Among the parallels in TLL 3.2137.63-73 s.u. compos is 
Paul. Nol. carm. 18.246: spem uoti compotis haurit; “He entertained hope that his prayer 
would be answered” (tr. Walsh). 
 
audiuimus non incertis rumoribus, sed testibus certis 
As appears from ciu. 1.10, Augustine was informed by Paulinus himself about his 
imprisonment and prayers: cum ab eis teneretur, sic in corde suo, ut ab eo postea 

cognouimus, precabatur. The story of Felix’s appearance, on the other hand, came to him not 
from Paulinus himself, but by the words of ‘reliable witnesses’. In two of his sermons 
Augustine hints at refugees fleeing from the barbarians in 410, among whom the witnesses 
referred to in the present sentence may be counted. In s. 81.9, Augustine summons his 
audience to extend a warm welcome to the refugees; in exc. urb. 2.3 he refers to the reactions 
in his community in Hippo to the messages coming from the battleground in Rome: horrenda 
nobis nuntiata sunt; ‘terrible events have been reported to us’. 

For testibus certis, see also ciu. 22.8, where a man has been summoned by bishop 
Aurelius to tell the story of his miraculous healing, although the story has already been told to 
him and Augustine by reliable witnesses: quamuis a talibus prius audierimus, de quorum fide 
dubitare non possemus. 
 
 
uerum ista diuinitus exhibentur longe aliter, quam sese habet usitatus ordo singulis 
creaturarum generibus adtributus. 
 
The adversative connective particle uerum marks the transition from the singular example of 
Felix’s appearance to the general rule, a transition that bears a connotation of ‘frustration of 
expectation’ as well. The appearance of Felix to Paulinus is classified as an exception; 
although events like this (ista) may occur, the reader should bear in mind that they form 
exceptions to the usual order in the created world. They are caused by divine intervention, 
which makes them exceptional, and they should not be seen as examples of the usual way in 
which living and dead interact. 
 
uerum ista diuinitus exhibentur 
Another instance of ista referring back to the addressee’s experience: in this case the 
exceptional appearance of Felix in 410 CE. 
 
longe aliter, quam sese habet usitatus ordo singulis creaturarum generibus adtributus 
The adverbial phrase longe aliter indicates that the appearance of Felix and his assistance 
constitute a rare exception to the general rule phrased earlier in section 16.19, nesciunt 
mortui, quid agant uiui. Augustine sharply discerns between the miraculous appearance of 
Felix, and the usual position of the dead in the order of the created world. In other writings by 
Augustine, the miraculous and the usual are less sharply distinguished. Both stances are 
possible within Augustine’s view on the cosmic order, since this view has two poles: on the 
one hand, the divinely created order, which includes the possibility of events that raise 
wonder and are called miracles; on the other hand, the limited human perception of all things 
possible in the created world. In cura mort. 16.19, Augustine emphasizes the fact that 
miracles form an exception to the usual order, and leaves underexposed the stance taken in 
other writings on miracles, that the miraculous is not incompatible with the divine order. For 



Section 16.19 

 386 

the latter stance, see trin. 3.5.11. For a more elaborate introduction to Augustine’s philosophy 
of miracles, see the introduction to sections 16.19-17.21, section 2. 
 
usitatus ordo singulis creaturarum generibus adtributus 
Natural processes like growth, recuperation and reproduction find their origin in the rationes 
causales. Each creature is equipped with its own possibilities in order to share in these natural 
processes. The rationes causales that form the cause of these processes, not only observe the 
laws that structure the created world, they also have an innate possibility to obey divine will 
and wisdom. This position of the rationes causales, as carriers of the possibility to obey both 
the laws of nature and divine will, clarifies why Augustine regards miracles like the 
appearance of Felix as occasions falling outside the usual order in the created world. In 
Gn. litt. 6.14.25, Augustine studies in more depth the role of rationes causales in the growth 
of plants and animals. In this passage, Augustine wonders whether miracles like the changing 
of water into wine in Io. 2.9 are contrary to the usual course of nature: contra naturae 
usitatum cursum. In his opinion, the rationes causales include both the opportunities for the 
usual way of growing and the possibility for a rare, miraculously quick change, depending on 
the way in which God wishes to bring about change or growth: siue ad istum quo usitatissime 
temporalia transcurrunt, siue ad illum quo rara et mirabilia fiunt, sicut deo facere placuerit 
quod tempori congruat. In the present instance of cura mort., however, Augustine wishes to 
emphasize the difference between the usual order and the miraculous exception. 

For the Augustinian notion of rationes causales, see Bouton-Touboulic (2004: 82-86); 
for miracles and the natural, created order, ibid. p. 193-195. 

The notion of miracles as phenomena deviating from, rather than being inconsistent 
with natural order, is also found in Cic. diu. 2.60-61, a section on portents. Cicero addresses 
his brother Quintus, and bases his statement on Thales and Anaxagoras: quicquid enim oritur, 
qualecumque est, causam habeat a natura necesse est, ut, etiamsi praeter consuetudinem 
extiterit, praeter naturam tamen non possit existere; “Whatever comes into existence, of 
whatever kind, must needs find its cause in nature; and hence, even though it may be contrary 
to experience, it cannot be contrary to nature” (tr. Falconer). 
 
 
non enim quia in uinum aqua, cum uoluit dominus, repente conuersa est, ideo non 
debemus, quid aqua ualeat in elementorum ordine proprio, ab istius diuini operis 
raritate uel potius singularitate discernere; 
 
In order to show that miracles indeed occur only occasionally, Augustine refers to two 
scriptural examples: the changing of water into wine at the Cana wedding (Io. 2.1-11) and the 
resurrection of Lazarus (Io. 11.43-44). These examples are not presented in a neutral way, as 
mere illustration of the rarity of miracles; the use of the particle enim shows that the author 
expects the audience to concur with him in his evaluation of miracles as rare events. 

The enim-unit consists of a subordinate clause introduced by quia, and a main clause 
introduced by ideo, which correlates with the subordinator quia. The rare miracle of water 
changed into wine and the usual role of water in ordered nature are kept apart in subordinate 
and main clause. The use of the double negation non, before and after the quia-clause, 
underscores the importance of making a difference between the miraculous and the natural. 

In trin. 3.5.11, Augustine looks at the miracle of Cana from a very different angle. In 
this text, he regards the water changing into wine as nothing more than an accelerated natural 
process of wine making, just like grapes ripen due to rain water and subsequently are used for 
wine making. The real miracle, according to Augustine in trin. 3, was not this exceptionally 
fast instance of wine making, but the growth of grapes as such and the capability of grapes to 
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become wine in a production process. It is along these lines that Augustine explains the 
miracle at Cana, and other wonderful events in the Bible, in trin. 3.5.11: quis attrahit 
humorem per radicem uitis ad botrum et uinum facit nisi deus qui et homine plantante et 
rigante incrementum dat? sed cum ad nutum domini aqua in uinum inusitata celeritate 
conuersa est, etiam stultis fatentibus uis diuina declarata est; “While man plants and waters, 
who draws up the moisture through the root of the vine to the cluster of grapes and makes the 
wine except God who gives the growth? But when water was changed into wine with 
unaccustomed swiftness at the Lord’s command the divine power was revealed, as even fools 
acknowledge” (tr. McKenna). This different view on the Cana miracle is brought about by a 
difference in context. Whereas in cura mort. Augustine needs to emphasize the exceptional 
character of miracles, and, more specifically, of appearances of the dead, in De trinitate 3 he 
discusses the ways in which the divine trinity appears to humankind. Within the frame of this 
discussion, he describes miracles as events fitting within the order of creation. At the 
beginning of trin. 3, he points out God as the prime cause of all visible and physical change; 
cf. trin. 3.1.6: peruenit enim potentia uoluntatis dei per creaturam spiritalem usque ad 
effectus uisibiles atque sensibiles creaturae corporalis; “For the power of the will of God 
reaches through the spiritual creature, even to the visible and sensible effects of the bodily 
creature” (tr. McKenna). Viewed from this perspective, miracles, such as rain after a long 
drought (III Rg. 18), lightning that represents a heavenly voice (Ex. 19) and water changing 
into wine (Io. 2.1-11), are no more than exceptional instances of processes innate in the 
created world. 

For a comparable approach to miracles, see Io. eu. tr. 8-9, where Augustine discusses 
more elaborately the miracle of Cana. In the exordium of Io. eu. tr. 9 Augustine states that 
miracles have the purpose to strengthen the Christians’ faith: ad aedificanda (corda) in 
doctrina fidei. On Io. eu. tr. 8-9, see further Lawless (1997). 
 
non enim quia in uinum aqua, cum uoluit dominus, repente conuersa est 
In trin. 3.5.11, the miracle of Cana is referred to in comparable words: sed cum ad nutum 
domini aqua in uinum inusitata celeritate conuersa est. The prepositional phrase ad nutum 
domini in trin. 3.5.11 is comparable to the clause uoluit dominus in cura mort.; the noun 
phrase inusitata celeritate in trin. 3 forms the counterpart of the adverb repente in cura mort. 
16.19. However, in the latter text, an expression like inusitata celeritate would fit less well, 
since it draws attention to miracles as a natural process. The adverb repente lacks the notion 
of a process, but rather suggests a change in one stroke. 
 
quid aqua ualeat in elementorum ordine proprio 
For water in the order of elements, cf. ciu. 22.11, where water has its place between the 
elements of earth and air. 
 
ab istius diuini operis raritate uel potius singularitate 
Raritate uel potius singularitate is an instance of epanorthosis or self-correction: the miracle 
at Cana of water changing into wine is not only a rare, but even a unique incident. For 
singularitas, see Blaise-Chirat s.u.: “le fait d’être unique, qualité de ce qui est unique”. 

In ep. 162.6, in answer to Euodius, Augustine speaks of appearances such as that of an 
angel to Abraham, or the appearance of one spirit to another, sleeping spirit: the causes of 
these events are hidden, and therefore they raise wonder among humans. In this observation, 
Augustine explains that these appearances raise wonder because of their uniqueness or 
infrequency: nam istae causae sunt admirationis, cum uel ratio cuiusque rei latet uel eadem 
res usitata non est, quod aut singularis aut rara est. 
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nec quoniam Lazarus resurrexit, ideo mortuus omnis, quando uult, surgit aut eo modo 
exanimis a uiuente quomodo a uigilante dormiens excitatur. 
 
The story of Christ raising his dead friend Lazarus (Io. 11.43-44) offers a biblical example of 
the return of the dead. In other writings, e.g. Io. eu. tr. 49.3, Augustine gives three instances in 
the Gospels of the raising of a dead. That of Lazarus is the most sensational; whereas the 
others were raised while on their deathbeds (Mc. 5.42 or Lc. 8.55, the daughter of Jairus) or 
while being carried out (Lc. 7.15, the boy from Nain), Lazarus had been dead for four days 
and had already been buried. In the present section of cura mort., one instance is better than 
three, since Augustine aims to emphasize the singularitas of this kind of miracles. 

Like the Cana miracle above, in trin. 3.5.11 the miracle of the resurrection of the 
deceased is presented as an unusual instance of a natural process: cum uero admonendis 
hominibus inusitata mutabilitate ingeruntur, magnalia nominantur; “But when the same 
effects are brought about through an unusual change, in order to teach men some lesson, then 
they are called miracles” (tr. McKenna). In a comparable way, in Io. eu. tr. 8.1 the 
resurrection of the dead Lazarus is presented as in fact less miraculous than the daily 
occurring birth of children: mortuus resurrexit, mirati sunt homines; tot quotidie nascuntur, et 
nemo miratur; “A dead man arose; the people were astonished. Every day many are born and 
no one is amazed” (tr. Rettig, adapted). 
 
aut eo modo exanimis a uiuente quomodo a uigilante dormiens excitatur 
This clause bears traces of Io. 11.11; cf. Augustine’s quotation of this verse in Io. eu. tr. 49.9: 
et post hoc dicit eis: Lazarus amicus noster dormit; sed uado, ut a somno excitem eum. This 
quotation at some points matches the Itala version in Jülicher (1963), at other the Afra; see 
diagram 34 below. In all versions the verb dormire occurs, which recurs as a present 
participle in the phrase under discussion in cura mort. 16.19; the verb excitare is used in the 
quotation by Augustine in cura mort. and in the Afra, whereas in Io. eu. tr. 49.9 as well as in 
the Itala the alternative suscitare is used. 
 
Diagram 34. Io. 11.11 in Augustine’s In Iohannis euangelium tractatus 49.9 

Verse Version Text 

11a 

Io. eu. tr. haec dixit et post haec dicit eis: Lazarus amicus noster dormiuit 

Itala haec dixit, et post haec ait: Lazarus amicus noster dormit 

Afra et post hoc dicit eis: Lazarus amicus noster dormit 

11b 

Io. eu. tr. sed uado, ut a somno suscitem eum 

Itala sed uado, ut suscitem illum 

Afra sed uado, ut a somno excitem eum 

 
Waking someone who is asleep is a scriptural metaphor for the resurrection of the dead; see 
for instance I Th. 4.13, where Paul speaks about the dead, de dormientibus. In the present 
context of cura mort., however, this metaphor would suggest that waking the dead is a natural 
process, whereas Augustine wishes to emphasize here the unique nature of the resurrection of 
Lazarus. In the present sentence, the contrast between the state of sleep and of death 
respectively is also underscored by the chiastic ordering exanimis a uiuente … a uigilante 
dormiens. 
 
 
alii sunt humanarum limites rerum, alia diuinarum signa uirtutum; 
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Two parallel clauses contain the contrast between the limits of human understanding and the 
divine ability to draw the attention of humans by bringing about an unexpected change in the 
natural order. This contrast is emphasized by the repetition of alii – alia, and the rhyming 
pairs of corresponding words: humanarum – diuinarum and rerum – uirtutum. 
 
humanarum limites rerum 
The limits of human understanding make some events seem unnatural and miraculous, 
whereas in fact they fit well into the divinely ordered nature. For miracles as a subjective 
category, see the introduction to sections 16.19-17.21, section 2.2. 
 
diuinarum signa uirtutum 
For miracles as ‘tokens of divine power’, see also an. et or. 3.5.7; here it appears that the 
diuina uirtus is the creative power, and at the same time the power that makes a miracle 
possible. In this section of an. et or. Augustine comments on a statement by Vincentius Victor 
on the story of Elisha in IV Rg. 4.18-37, in which the prophet Elisha reanimates a boy who 
has recently died. The prophet breathed into the boy’s face, in faciem defuncti filii … 
insufflasse. Vincentius Victor has apparently put this way of acting by the prophet on a par 
with the way in which the diuina uirtus of God brought Adam into life: dominus in faciem 
hominis insufflauit. The difference is that for the reanimation of the boy Elisha needs to 
breathe thrice, whereas in the case of Adam’s creation one respiration sufficed. Thus 
Vincentius Victor had presented the miracle as an intensified variant of the creation, and the 
dead body is enlivened by diuina uirtus. For this expression, see also perseu. 9.23, written 
428-429 CE, where Augustine paraphrases the indication of miracles in Mt. 11.21 with the 
noun uirtutes as diuinarum illa signa uirtutum. 
 
 
alia sunt, quae naturaliter, alia, quae mirabiliter fiunt, quamuis et naturae deus adsit, ut 
sit, et miraculis natura non desit. 
 
In this sentence, Augustine makes clear that in cura mort. he wishes to emphasize the 
exceptional character of miracles. Both the main clause and the subordinate clauses contain 
several parallelisms with which Augustine emphasizes the contrast between the natural and 
the miraculous: 
 

alia sunt quae naturaliter 
alia quae mirabiliter fiunt 

 
quamuis et naturae  deus adsit ut sit 
 et miraculis natura non desit  

 
quamuis et naturae deus adsit, ut sit, et miraculis natura non desit 
In nature God is present as a creative power (diuina uirtus); in miracles, accomplished by the 
diuina uirtus, the laws of nature are still obeyed. Miracles happen in line with natural 
processes, but are at the same time exceptions to the usual order. The litotes in the phrase 
et miraculis natura non desit reveals that, in the context of cura mort., Augustine apparently 
wishes to reduce the role of nature in miracles, and to emphasize the fact that they deviate 
from the usual order in nature, rather than emphasizing their natural character, as he does in 
other writings, such as trin. 3 and Io. eu. tr. 5. 
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non igitur ideo putandum est uiuorum rebus quoslibet interesse posse defunctos, 
quoniam quibusdam sanandis uel adiuuandis martyres adsunt, sed ideo potius 
intellegendum est, quod per diuinam potentiam martyres uiuorum rebus intersunt, 
quoniam defuncti per naturam propriam uiuorum rebus interesse non possunt, 
 
The particle igitur marks the return to the main line of the argument, after Augustine’s 
explanation of the difference between the natural and the miraculous. He now applies his 
general statements on miracles to the specific miracle of a martyr assisting a human. The 
occurrence of such miracles does not imply that the deceased in general are able to 
communicate with the living. This difference between the abilities of the “special dead” 
(Brown 1981: 69), the martyrs (martyres), and the dead in general (quoslibet defunctos), is 
emphasized in two ways. First, Augustine divides his statement into two sentences, in both of 
which the correlative pair ideo … quoniam is used. Second, within each sentence, parallelisms 
are used to emphasize the contrast between the two groups of deceased. The first pair of 
parallel sentences contains a statement in a negative phrasing: 
 

non igitur ideo putandum est uiuorum rebus quoslibet defunctos interesse posse  
quoniam quibusdam sanandis uel adiuuandis martyres  adsunt 

 
The second parallelism forms an affirmative sentence: 
 
ideo potius intellegendum est quod  per diuinam potentiam martyres uiuorum rebus intersunt 
quoniam  per naturam propriam defuncti uiuorum rebus interesse non possunt 
 
non igitur ideo putandum est uiuorum rebus quoslibet interesse posse defunctos, 
quoniam quibusdam sanandis uel adiuuandis martyres adsunt 
Augustine acknowledges the occurrence of a miraculous assistance or cure, brought about by 
the interference of a martyr. These exceptional miracles are brought about to benefit a limited 
number of humans, as the pronoun quibusdam shows. The occurrence of these miracles does 
not imply that just any deceased person (quoslibet defunctos) is able to intervene in the 
vicissitudes of the living. 
 
sed ideo potius intellegendum est, quod per diuinam potentiam martyres uiuorum rebus 
intersunt, quoniam defuncti per naturam propriam uiuorum rebus interesse non 
possunt 
The occurrence of miraculous assistance to the living is limited in two ways. First, not all the 
dead people, but only the martyrs are able to help the living; furthermore, their help is not 
achieved in a natural way (per naturam propriam), but by divine intercession (per diuinam 
potentiam). 

The subordinator quoniam introduces commonly accepted knowledge, in this instance 
the fact that the deceased are not able to intervene on their own in the lives of the living. 
Divine intervention is necessary here. 
 As appears from the present section and the discussion of miracles in Augustine’s 
cosmology in the introduction to sections 16.19-17.21, the argumentative context of 
Augustine’s writings partly determines the way in which miracles are viewed. Within the line 
of argument in cura mort., too much attention paid to the miraculous appearance of the 
martyrs, or to the assistance they may offer to the dead, would weaken the concentration on 
the assistance the living may offer to the dead: prayer, almsgiving and the Eucharist. As these 
activities consolidate the Catholic community, Augustine prefers them to the possible 
assistance of a martyr. 
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SECTION 16.20 
 
 
[non igitur ideo putandum est uiuorum rebus quoslibet interesse posse defunctos, 
quoniam quibusdam sanandis uel adiuuandis martyres adsunt, sed ideo potius 
intellegendum est, quod per diuinam potentiam martyres uiuorum rebus intersunt, 
quoniam defuncti per naturam propriam uiuorum rebus interesse non possunt,] 
quamquam ista quaestio uires intellegentiae meae uincit, quemadmodum opitulentur 
martyres his, quos per eos certum est adiuuari: 
 
So far it is clear to the author that exceptions do occur to the rule that the dead do not 
communicate with the living. In section 16.20, Augustine admits that answering the question 
of how this communication works out in practice, is beyond his own intellectual capabilities 
and should preferably be left to an authority in this field. 

The quamquam-clause that is printed at the beginning of section 16.20 in Zycha’s 
edition may best be read as a concessive subordinate clause, loosely related to the last 
sentence of section 16.19 (marked by square brackets in the lemma above). In the last 
sentence of section 16.19, Augustine acknowledges the existence of miraculous appearances 
of the martyrs, but in the same breath he admits that he is not able to explain how the martyrs’ 
assistance reaches the living. The verbal repetition in the quamquam-clause of martyres and 
adiuuari in the preceding part of the sentence (quibusdam … adiuuandis martyres adsunt) 
indicates that this clause is closely connected to the preceding text. 
 
ista quaestio 
From the general question discussed in section 16.19, a more detailed and more difficult 
question arises. The question in section 16.19 was introduced with the words hinc et illa 
soluitur quaestio. Whereas this question has apparently solved itself (soluitur), the question 
under discussion in 16.20, ista quaestio, is not so easy to solve: uires intellegentiae meae 
uincit. 

Iste (instead of ille, as in the opening line of section 16.19) generally refers to issues 
pertaining to the addressee. In the present instance, the choice of iste in ista quaestio might be 
explained by the fact that the question refers back to the initial question Paulinus raised in 
section 1.1; ista quaestio pertains to ‘the issue you, Paulinus, are interested in’. 
 
uires intellegentiae meae uincit 
This is not the only instance in which Augustine admits that his intellectual capabilities are 
not sufficient to solve a problem. In Gn. litt. 12.22.48 he admits the same about the question 
of how humans are able to see and understand images in their mind. And even if he would be 
able to understand this himself, it still would be very difficult to explain it to others: et scire 
difficillimum est et, si iam sciamus, disserere atque explicare operosissimum. See also 
ep. 159.1-2, an answer to questions raised by Augustine’s fellow-bishop Euodius in ep. 158, 
concerning the appearance of the deceased in dreams or to living people who are awake. In 
his answer, Augustine emphasizes the limits of his mental capabilities; even people with more 
leisure time and much more skill in argument and greater sharpness of understanding would 
have difficulties answering Euodius’ major questions: litteris autem sanctitatis tuae quibus 
ingentes texuisti quaestiones respondere operosissimum est etiam otiosis et multo maiore, 
quam nos sumus, praeditis facultate disserendi et acrimonia intellegendi; “but, to answer the 



Section 16.20 

 392 

letter of your Holiness in which you have worked out some weighty questions would be a 
laborious task even for persons of leisure and endowed with greater gift of argument and a 
keener understanding than I have” (tr. Parsons). For more instances of aporia in Augustine’s 
works, see conf. 13.24.36, where Augustine, in reaction to the reading of Gn. 1.28, remarks: 
et si ego non intellego, quid hoc eloquio significes, utantur eo melius meliores, id est 
intellegentiores quam ego sum, unicuique quantum sapere dedisti; “And if I fail to understand 
what you intend by this utterance, let better interpreters, that is more intelligent than I, offer a 
better exegesis, according as you have given to each a gift of understanding” (tr. Chadwick). 
See also Gn. litt. 9.16.29: creanti deo quemadmodum angeli seruiant ignoramus; “we are 
ignorant of the ways in which angels minister to God the Creator” (tr. Taylor). 
 
quemadmodum opitulentur martyres his, quos per eos certum est adiuuari 
In section 16.19 the question was raised of how the martyrs show their concern to the living: 
quomodo martyres ipsis beneficiis, quae dantur orantibus, indicant se interesse rebus 
humanis. The question raised here, at the beginning of 16.20, is worded more subtly, and 
pertains to the particular way in which the martyr’s assistance to the living operates. That 
there is indeed some sort of assistance, albeit only in exceptional cases, has been made clear 
in the previous section. 

The subtle difference in phrasing between the two questions becomes clear from, 
among other things, the use of the verbs opitulari and adiuuare. In the opening question of 
16.20, opitulentur refers to the act of coming to someone’s aid: opem ferre. See TLL 
9.2.732.8, where opitulari is mentioned as synonymous with opem ferre. That opitulari refers 
to the process of bringing help, is in accordance with the central issue in section 16.20, in 
which the question is raised of how this help is accomplished. The verb adiuuari, on the other 
hand, like interesse in section 16.19, rather pertains to the mere fact that the martyrs assist the 
living. The two verbs, opitulari and adiuuare, refer to two stages in the act of assisting: the 
assisting activity and the result of the activity respectively; for this difference, see also Aug. 
ep. 139.2; in this letter, written to Marcellinus, Augustine gives advice on the punishment of 
some people who maimed one priest and murdered another. If Marcellinus will follow 
Augustine’s advice and do what is in the best interest of the Church, God, who is able to come 
to his assistance in evils of this scale, will help him. In this example, opitulari and adiuuare 
represent two successive stages in the act of assisting: hoc adiuuante domino fiat, qui potens 
est misericorditer opitulari in tantis malis; “let that be done with the help of the Lord, who is 
able to come to your aid with his mercy in the midst of such evils” (tr. Parsons, adapted). See 
also pecc. mer. 2.6.7. 

The specific meaning of opitulari, the act of coming to someone’s aid, is the precise 
issue discussed in section 16.20, and the positioning of the verb at the first position of the 
question sentence underscores the central role of the verb in this section. 
 
quos per eos certum est adiuuari 
The choice for per instead of ab expresses the instrumental, intermediary role of the martyrs, 
as messengers directed by divine agency. For this use of per, see Szantyr (1965: 127): “per 
steht in klassischer Zeit regelmäßig von der Mittelsperson gegenüber der Bezeichnung des 
Urhebers durch ab, vgl. z. B. das Nebeneinander Cic. S. Rosc. 80 uulgo occidebantur; per 
quos et a quibus?” For per used for the introduction of an intermediary actor, see also TLL 
10.1.1146.1 sqq.; the example quoted by Szantyr from Cic. S. Rosc. 80 is listed here, 1147.40. 
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utrum ipsi per se ipsos adsint uno tempore tam diuersis locis et tanta inter se 
longinquitate discretis, siue ubi sunt eorum memoriae siue praeter suas memorias, 
ubicumque adesse sentiuntur, 
 
Augustine proposes two possible answers to the question of how the martyrs transfer their 
assistance to the living. The two possibilities are introduced by utrum … an. The first 
possibility implies that the martyred saints are themselves, personally (ipsi per se ipsos) 
present to the living. The use of tam diuersis locis and tanta longinquitate, as opposed to uno 
tempore, already suggests that this possibility does not seem very likely to the author. 
 
tam diuersis locis et tanta inter se longinquitate discretis 
The idea that martyrs would be able to appear at different locations at the same time may have 
its origin in the fact that, by the beginning of the fifth century CE, their relics had been 
scattered over large parts of the Roman Empire, and their appearance was, in turn, linked to 
the location of their relics. See Brown (1981: 73). 
 
siue ubi sunt eorum memoriae siue praeter suas memorias, ubicumque adesse sentiuntur 
If the martyrs appear on earth themselves, there are two possible ways in which this could 
happen: they dwell at the place of their sanctuaries, or they are present at any other place. The 
phrasing ubicumque adesse sentiuntur, ‘in whatever place people think they are’, forms a 
contrast with what is said of God in the an-clause below: his omnipresence stands for a fact, 
deus qui est ubique praesens. 
 
 
an ipsis in loco suis meritis congruo ab omni mortalium conuersatione remotis et tamen 
generaliter orantibus pro indigentia supplicantum – sicut nos oramus pro mortuis, 
quibus utique non praesentamur nec ubi sint uel quid agant scimus – deus omnipotens, 
qui est ubique praesens nec concretus nobis nec remotus a nobis, exaudiens martyrum 
preces, per angelica ministeria usquequaque diffusa praebeat hominibus ista solacia, 
quibus in huius uitae miseria iudicat esse praebenda, et suorum martyrum merita ubi 
uult, quando uult, quomodo uult, maximeque per eorum memorias, quoniam hoc nouit 
expedire nobis ad aedificandam fidem Christi, pro cuius illi confessione sunt passi, 
mirabili atque ineffabili potestate ac bonitate commendet. 
 
The an-clause contains a second, and, for that matter, more likely answer, which is phrased in 
a more complex way than the first. The complex syntactic structure of this clause reflects the 
complex nature of the issue raised in section 16.20. The reading of this complex clause will 
enhance the sympathy of the audience with the fact that the author confesses his inability to 
explain the issue he raised. 

As is shown in diagram 35 below, the an-clause opens with an ablative absolute 
construction. The main clause following this construction is interrupted four times by relative 
clauses, participle clauses and adverbial clauses. 

The subject of the ablative absolute are the martyrs (ipsis), the subject of the main 
clause is God. The latter is specified by a tricolon: qui est ubique praesens – nec concretus 
nobis – nec remotus a nobis. The general prayers by the martyrs, mentioned in the participle 
clause, are followed by divine action; a second tricolon emphasizes the autonomy of God in 
fulfilling this action: he offers assistance to the living ubi uult – quando uult – quomodo uult. 

The an-sentence contains several elements which refer back to earlier sections. For 
example, the element oramus pro mortuis refers to sections 4.6-5.7; the commendatio 
mortuorum has been mentioned in section 1.3, and is elaborately discussed in sections 4.6-
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5.7; the angelica ministeria formed the frame of sections 10.12-13.16. By referring back to 
these sections, the author summarizes the main line of his argument and prepares his audience 
for the discussion of the last issue, the consulting of an authority. 
 
Diagram 35. Syntactic structure of the an-clause 

In this diagram, the subject constituent of the main clause (deus), and its predicates are set in bold face. Nouns, 
pronouns and verb forms that refer to the martyrs (the subject of the the ablative absolute construction) are 
underscored. 
 

Syntactic structure Text 

Main clause an 
 

  

Ablative absolute  ipsis in loco suis meritis congruo 
ab omni mortalium conuersatione remotis 
et tamen generaliter orantibus pro indigentia supplicantum 
 

Parenthesis  sicut nos oramus pro mortuis, 
 

Relative clause   quibus utique non praesentamur nec ubi sint uel quid agant scimus 
 

Main clause deus omnipotens, 
 

Relative clause  qui est ubique praesens 
nec concretus nobis 
nec remotus a nobis, 
 

Participle clause  exaudiens martyrum preces, 
 

Main clause per angelica ministeria usquequaque diffusa praebeat hominibus ista solacia, 
 

Relative clause  quibus in huius uitae miseria iudicat esse praebenda, 
 

Main clause et suorum martyrum merita 
 

Adverbial clauses  ubi uult, 
quando uult, 
quomodo uult, 
 

Main clause maximeque per eorum memorias, 
 

Adverbial clause  quoniam hoc nouit expedire nobis ad aedificandam fidem Christi, 
 

Relative clause   pro cuius illi confessione sunt passi, 
 

Main clause mirabili atque ineffabili potestate ac bonitate commendet. 
 

 
an ipsis in loco suis meritis congruo ab omni mortalium conuersatione remotis et tamen 
generaliter orantibus pro indigentia supplicantum 
In the second possible solution Augustine offers, the martyrs themselves stay in their own 
place, on the sidelines, praying in general, generaliter. Their position, separate from the 
living, is reflected in the grammar of the sentences: whereas the martyrs (ipsi per se ipsos), 
were subject of the main verb adsint in the preceding utrum-clause, in the an-clause they have 
become subject of the ablative absolute. God (deus) has taken their place as subject of the 
main verbs, praebeat and commendet. This technique of iconicity of content and grammatical 
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structure is employed more often in section 16.20-17.21; see the commentary below, and the 
introduction to sections 16.19-17.21, section 4. 
 
in loco suis meritis congruo 
In Augustine’s time, the martyrs were generally thought to be admitted to Paradise directly 
after their death. For this preferential treatment, see the General Introduction, section 2.1.3; 
see further Brown (1981: 80); Van der Meer (19833: 473) remarks that the martyrs “already 
have their crown”, and refers to s. 329.2, where Augustine describes the warm reception of 
the martyrs in heaven: imperator coelorum … in coelo martyres coronabat. o beati qui sic 
biberunt calicem istum! finierunt dolores, et acceperunt honeres; “the emperor of the heavens 
was … crowning the martyrs in heaven. Oh, how blessed are those who drank this cup like 
that! They were finished with pain and sorrow, and loaded with honors and praise” (tr. Hill). 
 
ab omni mortalium conuersatione remotis 
For mortalium conuersatio, see also ciu. 9.7, where Augustine discusses Apuleius’ notion of 
the Greek Gods; their abode is procul a conuersatione mortalium. 
 
et tamen generaliter orantibus pro indigentia supplicantum 
This clause makes clear that we have to distinguish between two layers of prayer: the 
supplications by the faithful, and the general intercessory prayers by the martyrs. For the 
intercessory prayers of the martyrs, see section 4.6; for orare in its early Christian sense of 
praying, see the commentary to section 4.6, lemma orando. For orare pro, see TLL 
9.2.1046.42 sqq.: In cultu Christianorum (necnon Hebraeorum). Other examples are Ambr. in 
psalm. 118 serm. 1.9.11.2: noli orare pro pecunia, noli pro auro; Aug. ciu. 21.27 pro quibus 
peccatis dimittendis debeamus orare. 
 
sicut nos oramus pro mortuis, quibus utique non praesentamur nec ubi sint uel quid 
agant scimus 
In this parenthetic clause, Augustine recapitulates another notion discussed earlier: we, the 
living in general, are compared to the dead; the dead martyrs pray for the living, without 
knowing what the living experience; in the same way, the living pray for the dead without an 
exact knowledge of their state. For this notion, see also section 14.17: ita illi fuit cura de 
uiuis, quamuis quid agerent omnino nesciret, quemadmodum est nobis cura de mortuis, 
quamuis quid agant utique nesciamus. 
 
deus omnipotens, qui est ubique praesens 
In ciu. 16.5, in an interpretation of Gn. 11.5, where God is said to descend from heaven, 
Augustine discusses the omnipresence of God on earth. He offers two possibilities for the way 
in which this omnipresence exists. Either he descends from heaven, or he is represented on 
earth by angels. God is omnipresent, and, at the same time, on specific occasions may mark 
his presence by a miraculous sign: non loco mouetur deus, qui semper est ubique totus, sed 
descendere dicitur, cum aliquid facit in terra, quod praeter usitatum naturae cursum 
mirabiliter factum praesentiam quodam modo eius ostendat; “God, who is always completely 
present everywhere, does not actually move from place to place, but yet he is said to descend 
when he performs some action on earth which, being miraculously wrought contrary to the 
usual course of nature, somehow manifests his presence” (tr. Sanford and Green). In this 
quotation, the verb descendere refers to the first of two possible ways in which God may be 
present among humans when a miracle occurs. A few sentences later in ciu. 16.5, Augustine 
offers an alternative possibility, in which the angels play an intermediary part: quamuis possit 
intellegi deus ad illam ciuitatem descendisse, quia descenderunt angeli eius in quibus habitat; 
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“God may, however, be understood to have come down to the city, inasmuch as his angels, in 
whom he dwells, came down” (tr. Sanford and Green). The possibility of angels playing an 
intermediary part in a miraculous event is more in line with the angelic intervention 
presupposed in cura mort. 16.20 than the thought that God has to descend to earth for the 
performing of a miracle. For the omnipresence of God, see further below, lemma per angelica 
ministeria. 
 
nec concretus nobis nec remotus a nobis 
With nec concretus nobis, the author emphasizes the distance between the divine and the 
human realm; the two realms are linked by angelic intermediaries. The perfect participle 
remotus was used a few lines earlier in the adverbial clause ipsis … ab omni mortalium 
conuersatione remotis. In the present clause, it is used with a negation. This repeated use 
marks the contrast between the absent martyrs and the presence of God: while the martyrs are 
at a distance from humankind, ipsis remotis, God is nec remotus a nobis. The nec-phrase 
forms a vague resonance of Act. 17.27, where it is said of God that he is not far from 
humankind: quamuis non longe sit ab unoquoque nostrum. 
 
an … deus omnipotens … per angelica ministeria usquequaque diffusa praebeat 
hominibus ista solacia 
In the second possible solution of the problem, the actual assistance is provided by God. In his 
discussion of this possibility Augustine is more specific about the nature of this assistance. 
The lives of the martyrs offer consolation to the Christians and at the same time serve as 
examples of how to cope with need or persecution. God instructs his angels to comfort the 
sufferers by bringing to mind the exemplary conduct of the deceased martyrs. This angelic 
attendance is the link between the divine and the human world. See further Brown (1981: 80): 
“The explicit image of the martyr was of a person who enjoyed the repose of Paradise and 
whose body was even now touched by the final rest of the resurrection. Yet behind the now-
tranquil face of the martyr there lay potent memories of a process by which a body shattered 
by drawn-out pain had once been enabled by God’s power to retain its integrity.” 

In Gn. litt. 9.14.24 Augustine explains why this link between the divine and the human 
world is needed. The angels bridge the gap between God, who does not move in time, and 
man, who lives in a temporal world. In Gn. litt. 9.14.24 there is a discussion about the 
animals, who are ordered to go to Adam and receive their names from him. This divine 
command was also brought to the animals on earth by angelic attendance. In this indirect way 
God mobilizes the animals, without moving himself: non ipse temporaliter motus, per 
angelica ministeria, quae capiunt in uerbo eius quid quo tempore fieri debeat, et illo non 
temporaliter moto mouentur ipsa temporaliter, ut in his, quae sibi subiecta sunt, iussa eius 
efficiant; “although He is Himself unmoved in time, the angels who minister to Him 
understand in His Word what things are to be done at appointed times. And hence, without 
any temporal motion in God, the angels are moved in time to accomplish His will in the 
creatures that are subject to them” (tr. Taylor). 

For other examples of angelicum ministerium, see ciu. 20.21; 20.24. See also Gn. litt. 
8.23-26, where Augustine explains more generally the role of the angelic attendance in God’s 
government of the world. 
 
exaudiens martyrum preces 
The martyrs where thought to be admitted to Paradise right after their martyrdom. This 
privileged position made them suitable for their intermediary role. Like Adam and Eve before 
the fall, they had the ability to speak freely with God and to invoke divine assistance for 
humans in need. For this paradisiacal freedom of speech (παρρησία), see Grig (2004: 18); see 
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also the General Introduction, section 2.3.1. Brown (1981: 60-61), in a slightly different way, 
describes the martyrs as fellow servants of the angels. They find themselves in a position in 
which they are able to transfer human prayers by the living to God, whereas the angels in turn 
transfer divine assistance back to the living. 
 
per angelica ministeria usquequaque diffusa 
The combination usquequaque diffusa is not found elsewhere in the texts of the LLT digital 
corpus as an attribute of angelica ministeria. Augustine uses it as an attribute of uim sortis 
(conf. 4.3); uerba in illis libris de charitate proximi (mor. 1); ecclesia (ep. 140.27); scripta 
salubria (c. mend. 6.11); societas mortalium (ciu. 18.2); ciues impiae ciuitatis (ciu. 18.40); 
multi codices (ciu. 18.43); diuinarum scripturarum testimonia (duab. an. 22); multitudo 
membrorum Christi (gest. Pel. 1.3). 

In ep. 187.4.14, a treatise on the presence of God, Augustine makes clear in what way 
God may be said to be present everywhere, quod dicitur deus ubique diffusus; God is not 
omnipresent in a spatial sense, in the same way in which a material object occupies a certain 
space: God is “not distributed through space by size so that half of him should be in half of 
the world and half in the other half of it”: non tamen per spatia locorum quasi mole diffusa 
ita, ut in dimidio mundi corpore sit dimidius et in alio dimidio dimidius atque ita per totum 
totus (tr. Parsons). Rather, God is present in the way in which abstractions, for example 
wisdom, are present. A larger amount of wisdom does not occupy a larger space. In this way 
the omnipresence of God differs from the angelic service, which is said to be usquequaque 
diffusa, since this service reaches humans who dwell at particular earthly locations. 
 
ista solacia, quibus in huius uitae miseria iudicat esse praebenda 
At this instance in section 16.20, Augustine appears to offer a possible answer to the question 
concerning the deceased which was raised in section 13.16: quomodo intersunt miseriae 
uiuorum, cum uel sua ipsi mala patiantur, si talia merita contraxerunt, uel in pace 
requiescant? The deceased martyrs rest in peace, and pray in general; in response to their 
prayers, God sends his angels in order that they may comfort the living. Miseria should not be 
taken here in an absolute sense, as the human condition after the fall, although Augustine does 
use miseria with this connotation in his later writings, for instance c. Iul. imp. 3.77: ideo in 
miseria generis humani, quae incipit a fletibus paruulorum, agnoscendum est originale 
peccatum; ‘therefore, the original sin has to be recognized in the misery of the human race, 
that begins with the weeping of children’. In the present instance in cura mort., it rather 
pertains to specific cases of need or distress. Above, at the beginning of the an-clause, 
Augustine speaks of indigentia, ‘need’; cf. beata u. 4.29, where Augustine defines miseria as 
egestas, ‘deficiency’. 
 
et suorum martyrum merita ubi uult, quando uult, quomodo uult, maximeque per 
eorum memorias … mirabili atque ineffabili potestate ac bonitate commendet 
The connector et is best taken in an explanatory sense here: in this case the consolation 
appears to consist of a reflection on the life and deeds of the martyrs, which is triggered by 
the memoriae of the martyrs. Augustine uses an abundance of words to describe the way in 
which God may remind the living of the merits of the martyrs. First, in a tricolon with the 
three times repeated verb form uult he expresses the autonomy with which God grants this 
assistance; second, the twin concept mirabili atque ineffabili expresses the thought that this 
assistance is granted in an indescribable and miraculous way; finally, in another, and equally 
rhyming, twin concept potestate ac bonitate, Augustine describes the double nature of this 
assistance, arising from the two complementary qualities of power and goodness. 
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maximeque per eorum memorias 
The reference to the memoriae of the martyrs reminds the audience of the initial subject 
matter of the treatise, the memoria of Felix at Nola. The fact that miracles occurred relatively 
often in the surroundings of the memoriae of the martyrs, formed proof to the early Christians 
of their conviction that the martyrs had already reached Paradise; this conviction in turn 
confirmed their faith in bodily resurrection in general. Cf. Brown (1981: 75): “So many of the 
miracles associated with the tombs of the saints are miracles that made visible the invisible 
refreshment of the saints; they are the early-Christian imagery of Paradise in action.” 
 Already in 404, Augustine testifies to the miraculous power of the memoria of Felix in 
Nola (ep. 78); see the introduction to sections 16.19-17.21, section 2. A few years after the 
writing of cura mort., Augustine in ciu. 22.8 also acknowledges the miraculous powers of the 
memoriae of Stephen in and around Hippo, as appears from his account of the many miracles 
that took place in their vicinity. In Augustine’s opinion, all these miracles serve to fortify the 
belief in the resurrection of Christ and in bodily resurrection in general. 
 
quoniam hoc nouit expedire nobis ad aedificandam fidem Christi 
The phrase expedire ad aedificandam fidem Christi, ‘to be profitable to edify the faith in 
Christ’, contains reminiscences of I Cor. 10.23: omnia licent, sed non omnia expediunt; omnia 
licent, sed non omnia aedificant: “‘All things are lawful,’ but not all things are beneficial. ‘All 
things are lawful,’ but not all things build up” (NRSV). 

For expedire governing a prepositional phrase, see TLL 5.2.1614.24 sqq.: utile est, 
bonum est. For the construction used in the present instance, with a neuter singular pronoun 
hoc and a human beneficiary, see ibid. 1614.65 sqq. One of the examples mentioned here is 
Vulg. Hbr. 13.17: hoc … non expedit uobis, in which non expedit is a translation of Greek 
ἀλυσιτελές. TLL does not mention distinctly the construction of expedire with ad and 
gerundive. For a classical example of this construction, see Cic. Verr. 3.87.201: quanto opere 
hoc expediat … ad minima malorum eligenda; “how greatly this would help the Sicilians … 
to embrace the last of possible evils” (tr. Greenwood). A post-classical example is found in 
Vulg. I Par. 12.38: expediti ad pugnandum. 
 
pro cuius illi confessione sunt passi 
The relative pronoun cuius refers back to Christi. The noun confessio is used here in the sense 
of confessing one’s faith; for confessio Christi, see the commentary on section 6.8, lemma in 
confitendo Christum. 

The verb pati is used here in a specifically Christian meaning; see TLL 10.1.734.18 
sqq., s.u. patior: in the context of Christian or Jewish religion, pati is used for the sufferings 
of the faithful because of persecutions and other distress. Hoppenbrouwers (1961: 77-78; 218) 
emphasizes that this specific Christian interpretation of pati, which he already signals in 
Tertullian’s works, implies death following martyrdom, rather than the experience of torture 
leading to this death. 

For martyrdom as a consequence of confessing one’s faith in Christ, and the close 
connection between confiteri and pati, see Hoppenbrouwers (1961: 37). The expression pro 
confessione pati is not used often; for another example, see Aug. breuic. 3.32: tunc donatistae 
protulerunt martyrum gesta, ubi auditi et pro confessione passi sunt. 
 
 
res est haec altior, quam ut a me possit adtingi, et abstrusior, quam ut a me ualeat 
perscrutari. 
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In two parallel clauses, Augustine offers a more specific reason why he cannot decide which 
of the two possible answers is the most appropriate: ‘the answer to this is beyond my reach 
and too complicated for me to be able to fathom’. In the two clauses, each word has its 
counterpart; the words are either verbally repeated or they have a different stem combined 
with the same ending, like altior – abstrusior: 
 

res est haec altior, quam ut a me possit adtingi 
et abstrusior, quam ut a me ualeat perscrutari 

 
res est haec altior, quam ut a me possit adtingi 
For this phrasing, see Gn. litt. 5.18.36. There Augustine states that we do not know many of 
the creatures made by God, for example because they are in heaven, beyond the reach of our 
senses: huius uniuersae dei creaturae multa non nouimus, siue quae in caelis sunt altius, 
quam ut noster sensus ea possit adtingere. In en. Ps. 93.13.16, Augustine warns his audience, 
in similar words, not to reach too far for knowledge of God, lest they would overstrain and get 
hurt: quantum habes erigi, ut adtingas ad illum excelsum? nolo te rumpas extendendo te. 
Cura mort. 17.21 concludes with a comparable warning: some questions are better not asked: 
altiora te ne quaesieris. 
 
abstrusior, quam ut a me ualeat perscrutari 
This phrasing bears reminiscences of Rm. 11.33: inscrutabilia sunt iudicia eius et 
inuestigabiles uiae eius. The question raised at the beginning of section 16.20 may well be 
seen as an instance of curiositas, a desire for knowledge that does not lead to a better 
understanding of divine wisdom. For Augustine’s concept of curiositas, see Peters (1984: 74); 
he states that Augustine’s concept of curiositas is not just a commonplace, but rather a 
remnant of his experiences with the Manicheans. As a young adult, Augustine showed a lively 
interest in the teachings of the Manicheans, who believed that a divine essence is present in 
every human being. Their teachings aimed at releasing this divine essence from the earthly 
human covering. Once Augustine had abandoned the Manicheans, he became sceptical with 
regard to the ability of humans to scrutinize the divine in all its sublimity. 

For Augustine’s positive evaluation of ignorance as a necessary step towards 
initiation, see also Van Geest (2007: 85). 
 
 
et ideo quid horum duorum sit, an uero fortassis utrumque sit, ut aliquando ista fiant 
per ipsam praesentiam martyrum, aliquando per angelos suscipientes personam 
martyrum, definire non audeo. 
 
Augustine now offers a third explanation of miraculous appearances, which consists of a 
combination of angelic attendance and the martyrs transferring the assistance themselves. The 
particle uero is used here in a way comparable to its original adverbial use. It marks the last 
alternative mentioned as the most probable one: ‘or, in fact, both may be the case’. For a 
comparable instance of uero, see the commentary on section 17.21, lemma an uero. For the 
adverbial use of uero, see Kroon (1995: 285-288). 
 
ut aliquando ista fiant per ipsam praesentiam martyrum, aliquando per angelos 
suscipientes personam martyrum 
The two possible ways in which the martyrs assist the living are repeated in two partially 
parallel clauses; the praesentiam martyrum in the first clause is echoed in the second clause, 
with personam martyrum: 
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aliquando ista fiant per ipsam praesentiam martyrum  
aliquando  per angelos suscipientes personam martyrum 

 
Earlier in the present section, Augustine offered two possible explanations of the way in 
which the martyrs assist the living. One of the possibilities was, that the martyrs themselves 
do not appear, but God uses the service of angels in order to accomplish the assistance. In 
comparison with the wording Augustine used earlier in the present section (per angelica 
ministeria), the present wording (per angelos suscipientes personam martyrum) is new. 

For the angels changing the shape of their bodies before appearing to humans, see 
Madec (1994: 315-316). 
 
personam martyrum 
Persona is used here in the classical sense of ‘part in a play’ or ‘character’. See TLL 
10.1.1716.10: “in scaena: significantur partes agendae ab histrione”. TLL offers no examples 
of persona with genitive in patristic literature. Amat (1985: 272 and n. 42) quotes Tert. anim. 
57.5, who assumes that demons are able to appear ‘hidden behind the mask of deceased 
people’: sub personis defunctorum. Waszink (20102: 579) ad loc. observes: “here the defuncti 
are souls conjured-up by necromancers”. 
 
definire non audeo 
For audeo, cf. ep. 159.2, where Augustine admits he is not even able to explain how images 
occur in the mind of someone awake or asleep, let alone how specific appearances of the 
deceased occur: ego autem tanto minus hoc audeo, quanto minus id quoque in nobis quod uita 
continua uigilantes dormientesque experimur, quo pacto fiat, explicare sufficio. 
 
 
mallem ab scientibus ista perquirere. 
 
Augustine suggests submitting the question involved to the scientes. This suggestion leads to 
the quotation of I Cor. 12.7-11, a pericope which contains an enumeration of the various 
spiritual gifts. The second gift mentioned in this pericope is that of scientia. At first sight the 
gift of scientia seems to be necessary to understand the way in which the martyrs’ assistance 
is conveyed to the humans, since Augustine would like to ask the scientes to explore this 
issue. However, at the end of the quotation it is stated that only the gift of diiudicatio 
spirituum enables one to determine this. 

In cura mort. 17.21 Augustine will give an example of such a sciens, the monk John of 
Lycopolis, a man Augustine believes to be endowed with the gift of diiudicatio spirituum. 
 
 
neque enim nemo est, qui haec sciat, non qui sibi scire uideatur et nesciat. 
 
‘there must be someone who knows these things, rather than that it seems to him that he 
knows these things, whereas in fact he does not know’. 
 
 
dona enim dei sunt his alia et illis alia largientis secundum apostolum, qui dicit 
unicuique dari manifestationem spiritus ad utilitatem. 
 
Augustine presents knowledge as one of the divine gifts enumerated in I Cor. 12.7-11. His 
perspective on Scripture as an authoritative text forms the basis for his view that humans do 
not have control of the distribution of knowledge. The use of the consensus-marking particle 
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enim, ‘as you and I both know’, reveals that Augustine expects his audience to share this 
view. Humans have to wait and see which gift is reserved for each of them. By appealing to 
this shared knowledge of God attributing gifts, Augustine legitimates the limitations of his 
understanding. 
 
secundum apostolum, qui dicit unicuique dari manifestationem spiritus ad utilitatem 
The text in I Cor. 12.7 reads autem datur manifestatio spiritus ad utilitatem. In Augustine’s 
quotation, the words are the same, but they are embedded in an accusative and infinitive 
construction. The particle autem is left out of the quotation. 

In the verses following this quotation, the various spiritual gifts are summed up; see 
I Cor. 12.8-11. 
 
 
alii quidem, inquit, datur per spiritum sermo sapientiae; alii sermo scientiae secundum 
eundem spiritum; alteri autem fides in eodem spiritu; alii donatio curationum in uno 
spiritu; alii operationes uirtutum; alii prophetia; alii diiudicatio spirituum; alii genera 
linguarum; alii interpretatio sermonum: omnia autem haec operatur unus atque idem 
spiritus diuidens propria unicuique prout uult. 
 
Compared to the text of I Cor. 12.7-11 as edited by Sabatier, the text of Augustine contains 
different words at several instances. The use of diiudicatio spirituum strikes the eye in 
particular, since Sabatier in his notes to verse 10 does not mention any other author who uses 
diiudicatio. Other authors use either separatio or distinctio. 

Only one other text by Augustine, c. Faust. 21.8, contains the complete extract of 
I Cor. 12.7-11. The specific phrase about the gift of discerning between spirits is quoted or 
referred to in at least eleven other instances. In c. Faust. 21.8, the quotation occurs in the 
context of the question of whether the human body has been created by God or out of material 
(Gr. ὕλη). The phrasing of c. Faust. differs from that in cura mort. 16.20 at one point: instead 
of interpretatio sermonum, in c. Faust. the text is phrased as alii interpretatio linguarum. 

In cura mort. 16.20 the pericope of I Corinthians is quoted in full, in order to stress the 
point that different gifts are bestowed on different members of the Christian community. This 
distribution of the spiritual gifts is also pointed out in ep. 78. Here the distribution of spiritual 
gifts serves as an explanation why miracles happen at the memoriae of the saints, but not at all 
memoriae. Spiritual gifts are not equally distributed among the members of the Christian 
community. By analogy, miraculous powers are not spread evenly around all the martyrs’ 
graves. 
 
alii quidem, inquit, datur per spiritum sermo sapientiae; alii sermo scientiae secundum 
eundem spiritum 
In conf. 13.18.23, the quotation from I Cor. 12.7-11 is included in an allegorical explanation 
of Gn. 1.16, about the creation of sun, moon and stars. These luminaries are ordered 
according to their importance, in terms of the spiritual gifts summed up in I Cor. 12.7-11. The 
spiritual gift of sapientia is the greatest, and is represented by the sun; the next in order of 
merit is the gift of scientia, represented by the moon. The other gifts, among which the 
diiudicatio spirituum, are represented by the stars. The gifts represented by moon and stars are 
needed only in huius saeculi nocte, during the existence of the earth. 

The representation of the spiritual gifts by sun, moon and stars is also applied in en. 
Ps. 135.8, an explanation of Ps. 135.8-9; see also Simpl. 2.1.8. 

Hagendahl (1967: 515-516) observes that Augustine discerns between scientia, which 
pertains to res humanae, and sapientia, knowledge of res diuinae. In Cic. Tusc. 4.26.57 both 



Section 16.20 

 402 

kinds of knowledge are labelled as sapientia: sapientiam esse rerum diuinarum et humanarum 
scientiam cognitionemque, quae cuiusque rei causa sit. Hagendahl states that Augustine 
discerns between scientia and sapientia because these two notions are listed in I Cor. 12 as 
separate spiritual gifts. The fact that in cura mort. 17.21 Augustine uses the adverb 
sapientissime for the fictitious lessons by John of Lycopolis, may be connected with the 
notion of sapientia as knowledge of the divine world. 
 
alii diiudicatio spirituum 
In several texts Augustine explicitly interprets the gift of diiudicatio spirituum as the ability to 
discern between good and evil spirits: diiudicatio spirituum, id est ut diiudicet inter bonos et 
malos spiritus (en. Ps. 146.10; see also ep. Rm. inch. 20). This spiritual gift includes the 
ability to decide whether true, reliable information is reported by a good or by an evil spirit 
(Gn. litt. 12.13). 

In trin. 3.9.18 the diiudicatio spirituum is interpreted in another way, as a necessary 
tool to discern between the various reasons why angels are not able to do things. In some 
instances, they do not perform an action because by their nature they are not able to do so; in 
other instances, their actions depend on divine permission. 
 
 
horum omnium spiritalium donorum, quae commemorauit apostolus, cuicumque data 
est diiudicatio spirituum, ipse scit ista sicut scienda sunt. 
 
After the quotation is finished, the author selects the gift of diiudicatio spirituum as the 
necessary tool with regard to the issue of the assistance accomplished by the martyrs. Only 
someone who is able to discern between spirits may explain the various ways in which the 
martyrs reach the living with their assistance. This selection is presented quite emphatically, 
as appears from the adjective omnium and the rhyming phrase horum omnium spiritalium 
donorum. The s-, c- and i-sounds also contribute to the effect of a ringing final chord. 

With ista, the author refers to the complex issue broached by his addressee, Paulinus. 
Only someone gifted with the ability to discern between the spirits will be able to interpret the 
assistance experienced many times in the vicinity of the memoriae of the martyrs. 
 
cuicumque data est diiudicatio spirituum 
Since the donum diiudicationis spirituum bears on the understanding of good and evil powers 
in the universe, the answer to the question raised at the beginning of section 16.20 turns out 
be a question about the structure of this universe. Knowledge of this structure appears not to 
be reserved to the learned; rather, in section 17.21 auctoritas will appear to be the quality 
necessary to interpret the communication between the dead martyrs and the living in need. 
 
ipse scit ista sicut scienda sunt 
The forms of scire refer back to the clause preceding the quotation from I Cor. 12: neque enim 
nemo est, qui haec sciat, non qui sibi scire uideatur et nesciat. After the quotation, Augustine 
is able to clarify the way in which Paulinus’ issue should be solved, sicut scienda sunt: not 
based on reasoning, but rather on authority. 
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SECTION 17.21 
 
 
talem fuisse credendum est illum Iohannem monachum, quem de belli ciuilis euentu 
maior Theodosius consuluit imperator: 
 
Someone who would have been able to discern between the spirits (talem) was John the 
monk, who figures prominently in the first chapter of the historia monachorum and in historia 
Lausiaca 35. In the Latin translation of the historia monachorum by Rufinus, John is 
introduced as an outstanding character and as ‘the foundation of my work indeed, someone 
who sets an example for all the benevolent monks’: uere fundamentum nostri operis ad 
exemplum bonorum omnium (hist. mon. 1.1). 

The author of the Greek historia monachorum in Aegypto, written circa 400 CE, is 
unknown to us. Rufinus of Aquileia translated this work into Latin sometime between the 
years 400-410; for this dating, see Ward-Russell (1981: 7). Augustine was probably familiar 
with this Latin translation by Rufinus, rather than with the original Greek text, as will become 
clear from the comparison below between the texts of Rufinus and Augustine’s wording of 
the story of John of Lycopolis. Schulz-Flügel (1990: 9) also comes to this conclusion; see 
below, lemma qui hoc ab eis. 
 The historia Lausiaca was written by Palladius of Helenopolis in 419-420. The 
earliest Latin translation of this work was probably made in Africa, before the end of the fifth 
century, as Butler (1967: 63-64) concludes mainly on the basis of the Latin used for the 
translations of biblical texts. This dating makes it quite improbable that Augustine was 
familiar with the Lausiac History by the time of writing cura mort. (probably 421-424, for 
which date see the General Introduction, section 1.2). 
 
talem fuisse credendum est illum Iohannem monachum 
John of Lycopolis (ca. 305-395) lived in the Egyptian desert, near the town of Lyco, in the 
Thebaid. He had his own cell where he lived from the age of forty. The location of his 
monastery was difficult to reach. For the pilgrims who managed to come up to his cell, a 
guest room was available. John’s own cell was equipped with a window, through which 
visitors talked to him. John refused to see women; men he saw only on limited occasions. As 
Rufinus (hist. mon. 1.5) explains, this isolated way of life enabled him to come closer to God: 
quanto enim se ab humanis curis et conloquiis sequestrabat, tanto illi uicinior et propinquior 
deus erat. From the change of subject in this sentence, from John the monk in the verb 
sequestrabat to God (deus) in the verb erat, it appears that divine presence descended from 
heaven and accompanied the desert father. 

Due to his many years of living in seclusion he was considered to be rewarded with 
the gift of prophecy: hic igitur, cum triginta iam annos conplesset inclusus, per solam semper 
fenestram necessaria uictui suo ab administrante suscipiens meruit talem gratiam dei, ut 
haberet scientiam futurorum; “Well then, this man, after he had completed thirty years in 
confinement, receiving the necessaries of life from one who waited on him through the sole 
window, he was granted such a divine grace as to receive the gift of prophecy” (Pallad. hist. 
mon. 35.3, tr. Meyer, adapted). 
 Augustine introduces John of Lycopolis into the discussion of cura mort. because of 
his gift of discernment between spirits. Brown (20082: 228-229) describes how this gift was in 
fact a necessary device for the hermits in the desert. They used to spend much of their time 
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alone in their cells meditating. The combination of intense mental activity with their striving 
for physical mortification made the hermits sensitive to influence by external spirits: “There 
was always a moment, then, when the thoughts of the monk could be sensed as no longer 
belonging wholly to the human mind, but to the demons or to the angels whose subtle 
presences were registered in the unaccustomed force of the flow, through the heart, of 
powerful trains of thought – the logismoi. Hence the crucial importance of the gift of 
discernment, of diakrisis, among the Desert Fathers.” 
 
quem de belli ciuilis euentu maior Theodosius consuluit imperator 
The history of the emperors of the fourth century sheds more light on the background of this 
clause. Theodosius, Augustus of the Eastern Roman Empire, had several conflicts with the 
rulers of other parts of the Empire. In the second half of the fourth century Theodosius came 
into conflict with Magnus Maximus, a usurper of the Western Roman Empire. This comes 
Brittaniarum was a Spaniard by birth, as was Theodosius; see Mitchell (2007: 86). In the 
spring of 383, Maximus was declared Augustus by his troops, who were discontent with the 
legal emperors. He ruled over the Western Empire (Britain, Gaul and Spain; see Leppin 2003: 
91). Later that year Maximus defeated Gratian, who ruled over Italy and Africa, and had him 
executed. Initially, Theodosius recognized Maximus as co-Augustus, mainly because of 
Maximus’ military supremacy. In the spring of 387 Maximus attacked Northern Italy, and 
threatened to usurp the throne of Gratian’s brother, Valentinian II, as well. This drove 
Valentinian, his mother Justina and sister Galla away from their residence in Milan to the 
east, to Thessalonica. Thereupon Theodosius “undertook the liberation of the west”, as Curran 
(1998: 105) puts it. 

In the years 384-388, Theodosius actually eliminated Maximus. A few years later, 
another usurper, Flavius Eugenius, claimed the title of Augustus of the Western Empire. 
Theodosius entered into a war against Eugenius, which took place in 392-394, with a fatal 
outcome for the usurper. In ciu. 5.26, Augustine relates how Theodosius consulted John of 
Lycopolis on the threshold of both of these civil wars: hic in angustiis curarum suarum non 
est lapsus ad curiositates sacrilegas atque inlicitas, sed ad Iohannem in Aegypti heremo 
constitutum, quem dei seruum prophetandi spiritu praeditum fama crebrescente didicerat, 
misit atque ab eo nuntium uictoriae certissimum accepit. mox tyranni Maximus extinctor 
Valentinianum puerum imperii sui partibus, unde fugatus fuerat, cum misericordissima 
ueneratione restituerat … alium tyrannum Eugenium … accepto rursus prophetico responso 
fide certus oppressit, contra cuius robustissimum exercitum magis orando quam feriendo 
pugnauit; “while he himself was hemmed in by his responsibilities, he did not lapse into 
sacrilegious and forbidden superstitions, but he communicated with John, who was living in a 
hermitage in Egypt. He had learnt that this servant of God was endowed with the spirit of 
prophecy, for his reputation was increasingly widespread, and he obtained from him the 
clearest assurances of victory. He disposed of the usurper Maximus with all speed, and with 
the most compassionate respect he restored the youthful Valentinian to his imperial dominion 
from which he had been expelled … Theodosius then crushed Eugenius, another usurper … 
Having received a second prophetic response, with full trust in its reliability, he engaged with 
Eugenius’s most powerful army by prayer rather than by the sword” (tr. Walsh). For 
contemporary records of John’s second prediction, see further Leppin (2003: 215 and n. 22). 

The consultations are also mentioned in historia monachorum 1.6 and in historia 
Lausiaca 35, as examples of John’s prophesying capabilities. In his Church History, Rufinus 
presents the prophetic warnings by John of Lycopolis as a reward for Theodosius’ fight 
against idolatry: pro quibus in tantum deo carus fuit, ut speciale ei munus contulerit diuina 
prouidentia. etenim in Thebaidae partibus monachum quendam Iohannem nomine spiritu 
profetico repleuit, cuius monitis atque responsis pacem retinere an bellum gerere esset 
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melius, sciscitabatur; “For these reasons he was so dear to God that divine Providence 
granted him a special favor: it filled with the prophetic spirit a monk named John in the 
Thebaid, so that by his counsel and replies he could learn whether it would be better to remain 
at peace or go to war” (hist. 11.17-19; tr. Amidon). In ciu. 5.26, Augustine also finds a 
connection between the fact that Theodosius fought against ‘idolatry’ and the prophecy he 
received from John as a reward for this resistance; see the quotation earlier in this lemma. 

As to the reasons why Theodosius was uncertain about civil war, modern 
interpretations differ. Mitchell (2007: 87-88) combines two sources, when he describes 
Theodosius’ dilemma: either to support the powerful Maximus, a fellow-Spaniard, and, what 
was more, an orthodox Christian; or to support the imperial family, who were Arian, but 
mobilized their daughter in order to draw Theodosius into their camp. Zosimus, historia noua 
4.44.2-4, portrays Valentinian’s mother Justina as a shrewd marriage broker: Ἰουστῖνα δὲ 
οὔτε πραγµάτων ἄπειρος οὖσα οὔτε πρὸς τὴν τοῦ συµφέροντος εὕρεσιν ἄπορος, ἐπισταµένη 
τὸ Θεοδοσίου περὶ τὰς ἐρωτικὰς ἐπιθυµίας ἐπιρρεπές, “Justina, however, who was very 
shrewd and not slow to find an advantage, discovered Theodosius’ amorous inclinations”. The 
mother brings in her daughter, who according to Zosimus’ report was reputed to be very 
comely, and after a while Theodosius proposes to marry her. In reaction to Theodosius’ 
proposal to marry her daughter, Justina names the conditions: οὐκ ἄλλως δὲ ἔφασκε δώσειν, 
εἰ µὴ τὸν κατὰ Μαξίµου πόλεµον ἀράµενος τῇ τε Γρατιανοῦ τιµωρήσειεν ἀναιρέσει καὶ 
Οὐαλεντινιανῷ πάλιν ἀποδοίη τὴν τοῦ πατρὸς βασιλείαν, “She said she would not give her to 
him unless he undertook war against Maximus to avenge Gratian’s death, and restored his 
father’s kingdom to Valentinian” (translations Ridley). Theodosius for his part wished the 
imperial family to switch from the Arians to orthodoxy. Theodoretus, h. e. 5.15.3, reports that 
Theodosius ‘led back the prince to the religion of his father’, εἰς τὴν πατρῴαν εὐσέβειαν 
ἐπανήγαγεν. 

Although Mitchell does not mention Theodosius’ consultation of John, his description 
of Theodosius’ dilemma gives more insight into possible reasons for Theodosius’ hesitancy 
about waging civil war. Leppin (2003: 107) attributes Theodosius’ hesitations mainly to the 
trouble civil war would raise in the Empire. 

For a note on Augustine’s familiarity with Rufinus’ historia ecclesiastica, see the 
commentary on section 6.8, lemma legimus in ecclesiastica historia. 
 
 
habebat quippe etiam prophetiam. 
 
In this sentence, the connective particle quippe indicates that its host unit offers a logical 
explanation for an element in the preceding sentence. The quippe-unit offers an explanation 
why Theodosius consulted John of Lyco. At the beginning of section 17.21, Augustine has 
introduced John as an example of someone who is able to distinguish between spirits. In order 
to enable his audience to identify ille Iohannes as the authority who lived at Lycopolis, 
Augustine refers to the story of Theodosius consulting this John. Then he adds that 
Theodosius consulted him not because of his ability to distinguish between spirits, but 
because of another spiritual gift he was endowed with: he also had the ability of prophecy, 
and because of this, Theodosius would have consulted him about warfare. For quippe, see 
further Schrickx (2011). 

The use of etiam in this sentence does not suggest that John’s gift of prophecy was an 
additional endowment; it is rather used here because in cura mort. 17.21, Augustine focuses 
on another gift, that of the discernment between spirits. In fact John was most famous because 
of the gift of prophecy, as we know from both historia monachorum and historia Lausiaca. In 
these texts, the main aim is to underline the wonderful effects of John’s ascetic mode of life; 
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John’s ability to prophesy is a manifestation of the authority he acquired by ascesis. 
Consequently, both sources mention the story of Theodosius consulting John about civil war 
as a testimony to his ability to prophesy; see for example Pallad. hist. mon. 35.3, where the 
narrator explains that John was deemed worthy of the divine gift of prophecy, and that this 
appeared among other things from the fact that John had repeatedly foretold future events to 
the late Emperor Theodosius: nam et sanctae memoriae Theodosio imperatori frequenter et 
uaria ex his, quae essent uentura, praedixit. 

Augustine does not inform his audience about the details of Theodosius’ consultation. 
He mentions this event only as a preliminary step to another story, in which John’s gift of 
prophecy figures in a woman’s dream. Augustine tells this story, not because of the prophecy 
it contains, but because of the dream itself, and John’s appearance in it. This dream story 
plays a part in his further argumentation, as a base for the essential information that John was 
also gifted with the diiudicatio spirituum, a gift that is not mentioned in the historia 
monachorum or historia Lausiaca. 
 
 
neque enim singulos singula munerum istorum, sed etiam plura unum habere posse non 
ambigo. 
 
After the introduction of John the monk and his gift of prophecy, Augustine has to make a 
reasonable case for the occurrence of more gifts in one person. Otherwise he can not use John, 
who is particularly famous because of his gift of prophecy and not for the discerning between 
spirits. The combination of the consensus particle enim with the formula non ambigo, ‘I do 
not doubt / I am sure that’, should convince the audience of the possibility that John is 
endowed with both these gifts. For enim as a consensus particle, see Kroon (1995: 184); for 
another example, of enim, see the commentary on section 1.2, lemma sunt enim. 

A comparable Augustinian example of non ambigunt combined with enim, is pecc. 
mer. 3.2.2. The third book of De peccatorum meritis et remissione contains a letter to 
Marcellinus, in which Augustine discusses misconceptions concerning sin, forgiveness and 
infant baptism. In pecc. mer. 3.2.2, Augustine discusses Pelagius’ in Rom. 5.15. In 
Augustine’s interpretation of Pelagius’ words, Pelagius states that it would be absurd to say 
that non-believers benefit from the righteousness of Christ. Augustine refutes this statement 
by Pelagius, by referring to baptized infants. In Augustine’s opinion, these indeed benefit 
from the righteousness of Christ. Apparently, being baptized is more important to Augustine 
than being able to confess one’s faith. The use of profecto enim adds rhetorical force to the 
expectation Augustine expresses, that the Pelagians, Christians as they are, will not doubt 
whether baptism has a certain value: profecto enim, si se christianos esse meminerunt, aliquid 
prodesse non ambigunt. 
 
munerum istorum 
Whereas in earlier sections Augustine used the words donum and donatio to indicate the 
divine gifts, in this sentence they are called munera. For these synonyms, see Mohrmann 
(1965: 140-141). She describes how in the first centuries of Christianity χάρισµα represented 
concrete instances of divine grace that occurred in Christian communities. As the conception 
of grace became more and more spiritualized, the Greek borrowing charisma was replaced by 
Latin words, such as donum, donatio, munus and gratia. Ambrose and Augustine do not seem 
to use charisma anymore. 

For munus denoting a gift from the gods, TLL 8.1664.35 sqq. offers only pagan 
examples, for example Cic. Arch. 18: Ennius sanctos appellat poetas, quod quasi deorum 
aliquo dono atque munere commendati nobis esse uideantur. The Christian concept of the 
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spiritual gifts is not discussed here in TLL. As an example of munus as “don de Dieu”, Blaise-
Chirat (s.u. munus 3) offer Hil. trin. 2.1: in patre et filio et spiritu sancto infinitas in aeterno, 
species in imagine, usus in munere; in this context, the Holy Spirit is considered the 
distributor of God’s gifts. 
 
non ambigo 
The litotes non ambigo disguises the fact that the author is not able to appeal to any testimony 
that proves this statement: Augustine does not have any scriptural testimony for his statement 
that one person may combine more than one spiritual gift. For non ambigo, see TLL 
1.1838.31 sq.; a range of formulae are offered, like haut ambigam, nemo ambigit, but among 
these non ambigo is not mentioned. TLL 1.1839.47 offers another Augustinian example of 
ambigo governing an accusative and infinitive construction; in this instance the negation is 
included in the subject constituent nullus … prudens: ciu. 8.27 non esse spiritus istos colendos 
… nullus uel mediocriter prudens ambigit; “No man of even moderate intelligence doubts that 
these spirits need not be worshipped” (tr. Wiesen). 
 
 
Iohannes ergo iste quadam muliere religiosissima inpatienter eum uidere cupiente atque 
ut hoc inpetraret per maritum suum uehementer instante 
 
Since the dative constituent in Zycha’s edition, cuidam mulieri religiosissimae inpatienter 
eum uidere cupienti atque … instanti does not seem to make sense within the syntactical 
structure of the sentence, I follow the edition by Migne here, as Schlachter and Combès do. 
Combès (1948: 514) reads: quadam muliere religiosissima impatienter eum uidere cupiente 
atque … uehementer instante; and translates: “une femme très pieuse était fort impatiente de 
le voir. Elle lui fit demander avec la plus vive insistance une entrevue”. Schlachter (1975: 35) 
translates “Eine sehr fromme Frau brannte vor Ungeduld, diesen Johannes persönlich zu 
sehen.” 

After a short explanation about the multiplicity of gifts, the topic of John is resumed. 
The start of the narrative proper is marked by the particle ergo, and by a rather heavy 
referential expression, Iohannes … iste. The proper name Iohannes and the anaphoric pronoun 
iste refer back to John the ascetic, who has been amply introduced in the preceding sentences. 
By using the interactional particle ergo, the narrator draws attention to the fact that he 
resumes a topic that is already familiar to the audience. The use of this heavy expression for a 
character who already had the function of discourse topic, marks the transition to a section in 
another ‘discourse mode’; after the introduction of John as an authority in the fields of 
prophecy and distinguishing between spirits, Augustine continues his text with a narrative. 
For this use of ergo, see Kroon (2004a: 78-79). 

In the following lemmata, I will present an analysis of the story of John along the lines 
of the global structure of narrative, as proposed by Labov (19774: 362-370) and Fleischman 
(1990: 135-154), and discussed in Toolan (20012: 143-159). In the General Introduction, 
section 3.3.1, I have sketched the outlines of this theory. Where necessary, the notions derived 
from this theory are explained in the corresponding sections in the commentary below. 
A comparison between Augustine’s version of this story and the account in hist. mon. 1.10-17 
in terms of narrative structure shows that Augustine repositions the climax of the story, 
transforming the course of events into a useful building block for his argument. Below, after 
the lemma qui hoc ab eis comperit, the analysis is summarized in diagram 36. For the full text 
of the dream story in Rufin. hist. mon. 1.10-17, see the Appendix at the end of the 
commentary on section 17.21. 
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quadam muliere religiosissima inpatienter eum uidere cupiente atque ut hoc inpetraret 
per maritum suum uehementer instante 
The first element of Labov’s six-part structure, the ‘abstract’ is not present in our text. 
Instead, it immediately opens with an ‘orientation’, in which the characters are introduced. 
Remarkably, the characters are deprived of all details. No names or trades are mentioned, and 
neither is the audience informed about the nature of the trouble the woman might be 
struggling with. The only detail given about the anonymous woman is the attribute 
religiosissima, which depicts her as an exceptionally devout Christian. This detail may have 
been added in order to make John’s appearance in her dream seem realistic to the audience, as 
John would not be expected to appear to just any woman. For the narrative structure described 
by Labov (19774) and Fleischman (1990), see the General Introduction, section 3.3.1; the 
introduction to sections 11.13-12.15, section 4, contains an analysis of the dream narratives in 
cura mort. 11.13 along the lines of the approach by Labov. 

In Rufin. hist. mon. 1.10 the audience is informed about the husband’s profession: he 
is an officer in the army. While on the road and leading his army, he pays a visit to John and 
asks permission for his wife to visit the monk as well: uenit ad eum et obsecrare eum coepit, 
ut permitteret etiam coniugem suam uenire ad se. When John refuses to receive not just the 
commander’s wife, but any woman at all, the commander makes vigorous attempts to change 
the monk’s mind: cumque iterum ac saepius eadem precaretur … Compared to Rufinus’ 
narrative, in Augustine’s version of the story, the husband’s involvement is underexposed. 
Whereas the husband is Agent in the narrative by Rufinus, in Augustine’s narrative he is 
reduced to the instrument by which the woman urges John to receive her: per maritum suum 
uehementer instante. 
 
 
cum ille nollet, quoniam id numquam permiserat feminis, uade, inquit, dic uxori tuae, 
uidebit me nocte proxima, sed in somnis. 
 
A subordinate clause contains the next part of the narrative, the ‘complication’: the monk 
refuses the woman’s request. The reason for this refusal is worded in a quoniam-clause. As 
quoniam-clauses usually contain generally known information (see Pinkster 2010: 86), the 
present quoniam-clause probably forms a ‘footnote’ made by the narrator, rather than the 
personal opinion of John, the subject of nollet. The audience is informed that John’s refusal is 
consistent with the way he has acted until now. 

In Rufinus’ Latin translation of hist. mon. the monk’s refusal is worded in indirect 
discourse: tum ille negat sibi umquam moris fuisse uidendi mulieres et praecipue ex quo in 
illius rupis se monasterio contulisset; ‘then he says that it never has been his custom to see 
women and in particular since he had withdrawn into the monastery at that cliff’. From 
Rufinus’ version of the story (1.11) it becomes clear that John has never been in the habit of 
seeing women (negat sibi umquam moris fuisse uidendi mulieres), and became even more 
dutiful in this respect during his stay in the desert (et praecipue ex quo … contulisset). 

In the Latin translation of Pallad. hist. mon., section 35.21, it is said of John that, while 
leading the life of a hermit, he had never had sight of a woman, and also had avoided the sight 
of someone eating or drinking: nam quadraginta octo annos in eadem cellula sua se habitare 
dicebat nullius se umquam feminae uultum uidisse confirmans, ne solidi quidem nosse 
speciem, non se alium umquam aspexisse mandentem neque semetipsum edentem aut 
bibentem ab altero uisum; ‘He said that he had lived for forty-eight years in that cell, and he 
affirmed that he had never looked at a woman’s face or even looked at coins, that he had not 
seen anyone else eating, nor had anyone seen him eating or drinking.’ The original Greek 
version by Palladius, 35.13, contains the same enumeration of persons and things John had 
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never looked at in forty-eight years. For John’s circumspection concerning the sight of 
women, see also hist. mon. 1.4-9; 12. 

The ideas about the avoidance of even the sight of women, food and drink are 
discussed in the letters of the best-known hermit, Anthony the Abbot, and go back to Origen. 
In Origen’s view on man, the corporeal existence of men is caused by the alienation of the 
soul from his divine source. Abstinence from food, drink and sex served the hermits as a 
device to be set free from their bodily existence and to come closer to their divine origin. The 
mere sight of women, or of people eating or drinking, would make them lose their 
concentration on this purpose. On the unwillingness of some desert fathers to welcome female 
visitors, see further Dunn (2000: 4-24), who refers to a story about a young woman of 
senatorial rank who came all the way from Rome to Africa in order to consult the hermit 
Arsenius. His reaction to her visit was: “I pray God to take the remembrance of you from my 
heart.” The story is taken from Apophthegmata Arsenius 28; see Dunn (2000: 19). Other 
desert fathers were less rigorous. In his Vita Melaniae Iunioris, the fifth century author 
Gerontius describes how the younger Melania meets the ascetic Nestorius in Alexandria (uita 
34); later, in the company of an anonymous Christian, she travels to the desert of Egypt (uita 
37-38). There she “toured the cells of the holy monks and the very faithful virgins”: καὶ 
καταλαβόντες τὴν Αἴγυπτον, περιῆγον τὰ κελλία τῶν ἁγίων µοναχῶν καὶ τῶν πιστοτάτων 
παρθένων (tr. Clark). For a short account of the ascetic life of Melania the Younger and her 
husband Pinianus, see Jensen (2001: 220-222), who reports that Melania and Pinianus were 
staying at Thagaste at the time of the invasion in Italy by Alaric, and were familiar to 
Augustine (cf. the commentary on section 16.19, lemma cuius inquilinatum). 
 
uade, inquit, dic uxori tuae, uidebit me nocte proxima, sed in somnis 
After a concise introduction of the main characters of the story and the problem that has to be 
solved, all presented in a very compact embedded predication, the pace of the narrative is 
decelerated, and John’s announcement of the woman’s dream is presented in direct discourse. 
He announces that the woman will indeed see him, but in a dream. The clause sed in somnis, 
concise and compact due to the alliteration of -s, implies that John will not himself be present 
in the dream, since, as has been stated in the preceding section of the narrative, John avoids 
all contact with women. It is this fact that John will be seen by a woman, but only in a dream, 
which makes this story very interesting to Augustine. 

Both the form (slowing down of the narrating tempo, direct discourse) and the content 
of this clause (important information about the nature of John’s appearance in the dream) 
indicate that it forms the ‘peak’ of the narrative. Remarkably, the ‘peak’ event is not the 
dream appearance itself, but its announcement by John. The choice for the announcement as 
the ‘peak’ event has a rhetorical function, as it makes clear that the person of John and his 
appearance in the woman’s dream are entirely separated; see below, lemma sed in somnis. In 
Rufinus’ translation of hist. mon. 1.12 the prophetic announcement of John’s appearance to 
the woman is phrased more elaborately: senior uade, inquit, uidebit me coniunx tua hac nocte, 
non tamen huc ueniet, sed in domo sua atque in lecto suo manebit. 

The fact that John lives in isolation and refuses to meet women, has resulted in the 
development of his prophetic talent. In Augustine’s account of the events, it is this talent that 
enables John to foretell his own appearance in the woman’s dream. Augustine expects that he 
will also have an understanding of the nature of this appearance and, what’s more, will be 
prepared to share this understanding with others. Brown (1971: 91-92), in his essay on the rise 
and function of the holy man, describes how the “holy man” in the desert is able to do his 
work as a prophet only because he has become “a total stranger” to the civilized world. 
Although Brown (1998: 368-369) in the retractatio of this essay states that just as this 
conception of the “holy man” as the “total stranger” had been too idealistic, it fits quite well 
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with the way in which Augustine presents John, as a man gifted with authority because of his 
distance to the civilized world of marriage and daily work. 
 
sed in somnis 
From this small clause it appears that John is able to reflect on an abstract level on his own 
dream appearance beforehand. With this ability, he distinguishes himself from Augustine, 
who is only able to reflect on the nature of his own appearance in a dream afterwards; see 
section 11.13, the dream of his former student Eulogius. In this respect, the dream narrative of 
Eulogius and that of the woman in section 17.21 form counterparts. 

Whereas in Rufinus’ version the peak of the narrative lies in the dream itself 
(cf. Appendix, section 1.14-16: deceleration, direct discourse), in Augustine’s version the 
announcement of the dream is the most important moment in the narrative. From John’s 
words it becomes clear that he is able to reflect upon the way in which he appears in a dream, 
and in fact, is able to do so beforehand. At this point he has an advantage over Augustine, 
who only afterwards is able to reflect on his appearance in a dream, as has become clear in 
section 11.13. 
 
 
et factum est: monuitque illam quidquid fidelem coniugatam moneri oportebat. 
 
In the ‘resolution’ episode (the outcome of the events), the tempo of the narrative is 
accelerated again. Both the dream itself and the exhortation in the dream are phrased in 
concise sentences. The narrator refers to the dream event itself with the short sentence factum 
est. The predicate in this sentence, factum est, is void and nondescript, as it has a low 
semantic value. This short announcement of the dream instead of a full narrative with verbs of 
dreaming forms an indication of the report mode; for this type of discourse mode, see the 
analysis of section 12.15, section 2. All in all, the way in which the dream is narrated, 
indicates that the dream itself is not the most important event in the narrative. Rather, it is a 
mere fulfilment of John’s prediction, which forms the main event of the narrative. 

The content of the dream is not narrated, but only indicated, with a neutral formula. 
The dream includes only respectable matters, in accordance with the woman’s religious and 
social position, who is described as fidelis and coniugata. The predicate oportebat also 
indicates that the dream fits the woman’s virtuous lifestyle. 

In hist. mon. 1.14 John’s appearance to the woman is worded explicitly, and the 
content of his exhortation is phrased in direct discourse: sed ubi somni tempus aduenit, adest 
homo dei per uisum et adsistens mulieri fides, inquit, tua magna est, o mulier, et ideo ueni 
desiderio tuo satisfacere. te tamen moneo …; ‘as soon as it is time to go to bed, the man of 
God is present in a vision, and standing by the woman, he says: “Woman, great is your faith” 
(Mt. 15.28), and therefore I have come to fulfill your wish. Nevertheless, I warn you …’. For 
Augustine’s present purposes the exhortation is less interesting than the vision of John itself, 
which means he can leave out the details of John’s words to the woman. 
 
 
quae cum euigilasset, talem se uidisse hominem dei uiro suo, qualem ille eum nouerat, et 
quid ab illo audierit, indicauit. 
 
The pace of narrating remains fast, as appears from the ‘connecting’ relative clause, and the 
combination of one finite verb with both an accusative and infinitive construction and an 
indirect question. The first thing the woman reports is that she has seen someone who looked 
like the man her husband knew, which is followed by what she has heard from him. 
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talem se uidisse hominem dei uiro suo, qualem ille eum nouerat 
‘that she had seen a man of God, with the appearance of the man her husband had met’. As I 
have summarized above (lemma quadam muliere), the woman’s husband had paid a visit to 
John in the desert. Apparently the woman recognizes the dream appearance as the same man 
her husband had met, and in this way she confirms the prediction made by John, that he 
would appear in her dream. 
 
et quid ab illo audierit, indicauit 
In hist. mon. 1.17 the elements of the woman’s report occur in reversed order; in that text, the 
woman mentions the similarity of the dream appearance with the desert father at the end of 
her dream account: euigilans autem mulier indicauit uiro suo quae uiderit quaeque audierit, 
sed et habitum uiri et uultum atque omnia signa eius exposuit; ‘when the woman woke up, 
she explained to her husband what she had seen and heard, and also described the man’s 
posture and face, and all his other identifying marks’. 

The audience is not informed about the content of what John said in the woman’s 
dream. From hist. mon. 1.15, it appears to be a prophetic dream, in which John announced to 
the woman recovery from her diseases: eris ergo ex hoc sana. For the prophetic qualities of 
John’s dream as presented by Augustine, see O’Daly (1987: 118-119); for the combination of 
dream and prophecy in general, see id. (1987: 120-127). 

The husband’s final visit to John in Lycopolis and his expression of gratitude, 
mentioned in Rufin. hist. mon. 1.17, are left unmentioned by Augustine, probably because 
they do not have a function in Augustine’s argumentation in cura mort. 17.21. 
 
 
qui hoc ab eis conperit, retulit mihi, uir grauis et nobilis et dignissimus credi. 
 
In an epilogue of one sentence Augustine tells his audience about how he came to know this 
story. There was only one intermediary person between him and the couple, and a highly 
trustworthy one at that, as he guarantees. Unlike section 6.8, where Augustine explicitly 
mentions the Latin translation by Rufinus of Historica ecclesiastica, in the present section he 
does not refer to Rufinus’ translation of historia monachorum. For all that, his wording of the 
narrative of John of Lyco reveals that he probably was familiar with Rufinus’ translation, as 
Schulz-Flügel (1990: 9) also concludes in her introduction to the edition of historia 
monachorum, referring to the present qui-clause in cura mort. 17.21: “Augustin sagt zwar, ein 
zuverlässiger Gewährsmann habe ihm die Geschichte erzählt, sein Text weist aber große 
Berührung zur entsprechenden Passage der lateinischen historia monachorum auf, so daß es 
wahrscheinlich ist, daß Augustin den Text gekannt hat.” 
 
uir grauis et nobilis et dignissimus credi 
The adjectives grauis and nobilis may refer to the man’s authority and his social rank; for 
grauis, see OLD s.u. 13; for nobilis, see OLD s.u. 5. 

For dignus, see TLL 5.1.1148.32-65: praeualet sensus meriti et pretii; 1152.32 sqq. 
sequitur infinitiuus (tam actiui quam passiui); of the other examples in TLL 5.1.1152, the 
only parallel example with dignus credi is found in Ov. met. 4.320 (Nais to Salmacis): puer o 
dignissime credi esse deus; however, it is not fully comparable, since Ovid combines the 
expression with another infinitive, esse. Aug. ciu. 14.25 has digna governing a passive 
infinitive. In this phrase, the subject of amatur and amari digna est is beata uita: porro si 
tantum amatur, quantum amari digna est … fieri non potest, ut eam, qui sic amat, non 
aeternam uelit; “Further, if it (sc. beata uita) is loved as much as it deserves to be loved … 
the man who so loves it cannot help but wish it to be eternal” (tr. Levine). 
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The tripartite attribute grauis et nobilis et dignissimus credi underlines the 
trustworthiness of the anonymous storyteller. For Augustine’s argument it is necessary that 
this story is considered reliable; if the story was invented, it would have been difficult to stage 
John the monk as an expert in the matter of appearances in dreams. 
 
Diagram 36. Narrative structure: the story about John of Lycopolis 

In this diagram, the structure of the narrative about John is analysed in the terms introduced by Labov (19774) 
and adapted by Fleischman (1990). This approach of the global structure of narratives is discussed briefly in the 
General Introduction, section 3.3.1. The analysis of the syntactic structure shows that the two leading figures are 
introduced consecutively in the first, complex sentence. In this sentence, John is the Agent of the main clause, 
whereas the woman is the Agent of the ablative clause. 
 

Syntactic structure Narrative structure  

 ORIENTATION: THE MAIN CHARACTERS  
Main clause Iohannes ergo iste 

 
First main character 

Ablative absolute  quadam muliere religiosissima 
inpatienter eum uidere cupiente 
atque uehementer instante 
 

Second main character 

Subordinate clause   ut hoc inpetraret per maritum suum 
 

 

 COMPLICATION: REFUSAL OF WOMAN’S REQUEST  
Subordinate clause  cum ille nollet 

 
Refusal 

Subordinate clause   quoniam id numquam permiserat 
feminis 
 

Reason for refusal 

 PEAK: THE ANNOUNCEMENT OF THE DREAM  
Main clause uade, inquit, dic uxori tuae, uidebit me nocte proxima, sed 

in somnis. 
 

Announcement proper 

 RESOLUTION: THE WOMAN’S DREAM  
Main clause et factum est: 

 
Dream by the woman 

Main clause monuitque illam 
 

Content of the dream 

Relative clause  quidquid fidelem coniugatam moneri oportebat. 
 

 

Subordinate clause  quae cum euigilasset, 
 

Awakening 

Accusative and 
infinitive 

 talem se uidisse hominem dei uiro suo, 
qualem ille eum nouerat, 
 

Account of the dream 

Question clause  et quid ab illo audierit, 
 

 

Main clause indicauit. 
 

 

 CODA: STORY REPORTED TO AUGUSTINE  
Relative clause  qui hoc ab eis conperit, 

 
Reporter 

Main clause retulit mihi, 
 

Reporting 

Main clause uir grauis et nobilis et dignissimus credi. 
 

Credibility of reporter 
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sed si illum sanctum monachum ipse uidissem, quia, sicut fertur, patientissime 
interrogabatur et sapientissime respondebat, quaesissem ab eo, quod ad istam pertinet 
quaestionem, utrum ipse ad illam feminam uenisset in somnis, id est spiritus eius in 
effigie corporis sui, sicut nos ipsos in effigie nostri corporis somniamus, an ipso aliud 
agente uel, si dormiebat, aliud somniante siue per angelum siue quocumque alio modo in 
mulieris somnio talis facta sit uisio, atque id futurum, ut ipse promitteret, prophetiae 
spiritu reuelante praesciuerit. 
 
The narrative about the woman’s vision has prepared the audience for the central theme in 
section 17.21, the fictitious interview by Augustine of John on the nature of appearances. The 
narrative has made clear that John is the absolute authority in the field of dreams and dream 
appearances. The transition from the preliminary narrative to the central theme (the fictitious 
dialogue with John), is marked by the particle sed. For this use of sed, see Kroon (1995: 246). 

The fictitious interview consists of two complex questions with the same structure: 
either someone is present in person (utrum-clause), or his appearance is made possible by 
angelic or other kind of intervention (an-clause). In case the appearance is transferred by an 
angel or other superhuman force, the person whose image appears is absent himself. This 
absence is represented syntactically by the fact that the person whose image appears is made 
subject of an ablative absolute clause. The structure of the first complex question is outlined 
in diagram 32 (see the introduction to sections 16.19-17.21, section 3). Clause A contains the 
first possibility: someone appears in person. The possibility of angelic or other superhuman 
intervention is phrased in clause C, whereas capital B marks the ablative absolute clause that 
describes the factual absence from the dream scene of the person whose image appears. 
 
quia, sicut fertur, patientissime interrogabatur et sapientissime respondebat 
The quia-clause contains a narratorial comment on John’s competence as a conversationalist. 

The parallel phrases patientissime interrogabatur and sapientissime respondebat 
represent his excellence in the complementary skills of attentive listening and wise reacting. 
The rhyming superlatives patientissime and sapientissime emphasize this all-round 
skilfulness, which forms the motivation for choosing John as the interlocutor in the fictitious 
conversation on dream appearances. 
 
sicut fertur 
Within the quia-clause, this small embedded clause gives an impression of John’s fame. In the 
Greek version of hist. mon., section 1.19, the visitors explain to John that they have come to 
see with their own eyes what they have heard about him: ἵνα ἅπερ δι’ ἀκοῆς παρειλήφαµεν, 
ταῦτα καὶ ὄψεσι παραλάβωµεν. In ibid. 1.64, the author narrates how the visitors spoke with 
John for three long days; in this conversation, John himself was speaking most of the time. 
The result of this extended conversation was, that ‘the blessed John healed our souls’: 
ὁ µακάριος Ἰωάννης … τὰς ψυχὰς ἡµῶν ἐθεράπευεν. 
 
sapientissime 
For John’s wisdom, which was evident from the fact that he was clairvoyant, see Pallad. hist. 
mon. 35.6; in the Greek version of hist. mon. 1.14, John appears to know that, although his 
visitors all pose as laymen, one of them is a deacon. In Pallad. hist. mon. 35.6, the character-
narrator is visiting John, and has to wait for a long time because John is first speaking to 
someone else. Although the narrator tries to conceal his irritation, John drops a hint that he 
has noticed the impatience of the visitor. 
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quaesissem ab eo, quod ad istam pertinet quaestionem 
The repeated use in section 17.21 of the verb quaerere suggests that Augustine has taken over 
Paulinus’ role as an interviewer; see section 1.1, where Paulinus is the interviewer and 
Augustine is supposed to offer answers (quaerens a me …). The clause quod ad istam pertinet 
quaestionem is parenthetic, as appears from the use of the predicate in the indicative mode 
(pertinet). The clause refers to the entire complex of issues raised by Paulinus; the 
demonstrative pronoun istam refers to ‘the issues you, Paulinus, raised’. By the end of the 
present section, the same verb returns in a scriptural quotation: altiora te ne quaesieris 
(Ecli. 3.22); then, Augustine concludes that the answer to some questions is beyond 
understanding. In section 18.23, in the conclusion of his treatise, Augustine refers once more 
to the questions Paulinus raised, with the words ea, quae a me putasti esse quaerenda. 
 
utrum ipse ad illam feminam uenisset in somnis, id est spiritus eius in effigie corporis sui 
Augustine would first ask whether John was himself present in the woman’s dream. 
Remarkably, the modes used in the present utrum-clause and in the an-clause below, differ. 
Whereas in the utrum-clause the author uses the subjunctive of the pluperfect, the predicate of 
the an-clause is a subjunctive of the perfect: facta sit. The use of the pluperfect subjunctive in 
the present clause may suggest that the author does not believe in the reality of the first 
possibility he raises; the second possibility, in the an-clause, may seem more likely to him. 
This would suit a more general way of presenting the preferred possibility as the last of a 
series. For other examples of this phenomenon, see diagram 33 in the introduction to sections 
16.19-17.21. 

Augustine specifies the presence of [Iohannes] ipse with an explanatory clause, id est 
spiritus eius in effigie corporis sui: if John had been present himself, he would have been so 
only in spirit, not physically. This specification may be necessary because John was still alive 
at the time of the narrated events; in the comparable phrasing in section 16.20, where the 
martyrs are the subject, this kind of specification is lacking: utrum ipsi per se ipsos adsint uno 
tempore tam diuersis locis. Below, the martyrs are again the subject of an utrum-clause, in 
which any kind of specification is also lacking: utrum ipsi adsint in somnis uel quocumque 
alio modo uidentibus eos. 
 
uenisset in somnis 
For the expression uenire in somnis, the LLT digital corpus offers nine instances in classical 
and early Christian Latin. The use of this expression with a living human as the subject (in 
this case John of Lycopolis), is exceptional. In all other cases the subject of uenire is either a 
dead human, for instance in Verg. Aen. 1.353: in somnis inhumati uenit imago coniugis; or an 
object, for instance in Aug. s. 39, hereditas; or, again, an appearance of supernatural nature; 
see for instance Hier. epist. 107.5, where the author describes how an angel appeared in the 
dream of a certain Praetextata: et ecce tibi eadem nocte cernit in somnis uenisse ad se 
angelum. 

For the comparable expression adparere in somnis, with the dead father as subject, see 
the commentary on section 11.13, lemma adparuit idem pater. 
 
in effigie corporis sui 
The examples of effigies offered in TLL 5.2.181.62 sqq. for an appearance in a dream or 
vision mostly pertain to dead people. Only the example of Pompey in Lucan 7.10 forms an 
exception: in the night after the battle of Pharsalos, Pompey dreamed that a crowd of Romans 
had gathered in his own theatre, and were applauding for him: nam Pompeiani uisus sibi sede 
theatri innumeram effigiem Romanae cernere plebis; “He dreamed that he was sitting in his 
own theatre and saw in a vision the countless multitudes of Rome” (tr. Duff). 
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sicut nos ipsos in effigie nostri corporis somniamus 
The kind of spiritual presence of John in the woman’s dream is compared to dreams in which 
someone is seeing an appearance of himself. The latter type of presence is inevitably only 
spiritual, since at the moment of the dream the dreamer’s body is asleep. For this 
interpretation of the appearance of oneself in a dream, see also an. et or. 4.21.34, where 
Augustine demonstrates that the dreamer is not able to see his own body in his dream, since 
this body lies asleep; the figure he perceives walking in his dream, is his spirit: iacebit enim 
corpus tuum, ambulabit ipsa. 
 
an ipso aliud agente uel, si dormiebat, aliud somniante siue per angelum siue 
quocumque alio modo in mulieris somnio talis facta sit uisio 
The an-clause contains an alternative explanation of the woman’s dream. An angel or another 
intermediary agency made the vision of John possible, while John himself was both 
physically and spiritually absent. His absence is expressed in an ablative absolute 
construction. For a schematic outline of the an-clause, see diagram 32 (introduction to 
sections 16.19-17.21). 
 
ipso aliud agente uel, si dormiebat, aliud somniante 
Augustine uses a comparable phrasing in section 11.13, in the narrative of Eulogius’ dream; 
Eulogius is dreaming of Augustine nesciente me et … aliquid aliud siue agente siue 
somniante et nihil de illius curis omnino curante. Whether or not John is having other dreams 
himself while the tribune’s wife is seeing his appearance in her dream, seems of no 
importance, and is a repetition for rhetorical reasons only; cf. the commentary on section 
10.12, lemma et omnino non curem, where a comparable and even more elaborate phrase is 
discussed. However, the present phrase also serves as a prelude to the second an-clause in 
section 17.21; this clause also contains an ablative absolute construction, in which the martyrs 
are supposed to find themselves at a location where they have other and better visions than the 
living: illis in summa quiete positis et ad alia longe meliora uisa uacantibus. See further 
below, lemma illis in summa quiete positis. 
 
talis facta sit uisio 
The use of uisio implies that the dream predicted by John deviates from normal dreams; see 
Dulaey (1973: 113), who states that Augustine uses uisio only for inspired dreams, or in 
general dreams of an exceptional type. Blaise-Chirat also emphasize the supernatural 
character of dreams indicated with uisio: s.u. uisio 2 “vision surnaturelle; vision prophétique”. 
In this sense, it is used, for instance, in Pass. Perp. 1; in this introductory chapter, the author 
announces ‘new prophecies and visions’: prophetias … et uisiones nouas. 

For the use of the perfect subjunctive facta sit, see above, lemma utrum ipse. 
 
atque id futurum, ut ipse promitteret, prophetiae spiritu reuelante praesciuerit 
‘and that he knew in advance that this would happen, because the spirit of prophecy revealed 
this to him, so that he could promise the woman to appear in her dream.’ 

If the monk did not appear himself to the woman, there must be another explanation of 
the fact that he was able to know in advance that the woman would see him in her dream. 
Augustine explains this with an appeal to John’s prophetic gift: prophetiae spiritu reuelante 
praesciuerit. This gift enabled him to foretell his appearance to the woman: ut ipse 
promitteret. 
 For spiritu reuelante, see the commentary on section 15.18, lemma spiritu dei 
reuelante. 
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si enim ipse interfuit somnianti, mirabili gratia utique id potuit, non natura, et dei 
munere, non propria facultate; si autem ipso aliud agente, siue dormiente et uisis aliis 
occupato, eum mulier uidit in somnis, profecto tale aliquid factum est, quale illud est, 
quod in apostolorum Actibus legimus, ubi dominus Iesus loquitur Ananiae de Saulo et 
indicat ei, quod Saulus uidit ad se uenientem Ananiam, cum hoc Ananias ipse nesciret. 
 
In this sentence, I read eum mulier uidit instead of cum mulier uidit, which must be a printer’s 
error in the edition by Zycha. 

The bipartite alternative question is further elaborated in two complex clauses, each 
consisting of a subordinate clause and a main clause. Both subordinate clauses are introduced 
by si. In the second of these clauses, the si-clause is interrupted by an ablative absolute 
construction. All in all, the structure of the two complex clauses forms a parallel with the 
bipartite alternative question above, as is shown in diagram 32 (in the introduction to 16.19-
17.21). In that diagram, the corresponding elements are indicated by the same capital, but 
with an added accent mark. 

As in the question clauses, the monk himself, ipse, is the subject of the first clause, 
and he appears to the dreaming woman (somnianti), whereas in the second si-clause mulier, 
the woman is the subject; the monk is the subject of the ablative absolute construction, but 
also functions as the object to the predicate in the second si-clause, uidit. This instance of the 
ablative absolute construction forms the finest illustration of its iconic use in sections 16.20-
17.21: by using an absolute construction instead of a predicative participle, Augustine clearly 
illustrates the fact that the monk is not, in fact, present in the dream. In the clause si … eum 
mulier uidit in somnis, the anaphoric pronoun eum does not refer to the physical presence of 
the monk, but to the presence of his image. In this respect, the present bipartite si-clause 
differs from the bipartite alternative question above in section 17.21, and from the bipartite 
question in 16.20 as well; in these instances there was no link at all between the head of the 
ablative participle and the arguments in the governing clause. For a survey of all complex 
question clauses in 16.20-17.21, see diagram 33 in the introduction to sections 16.19-17.21. 
For ablative absolute constructions containing a subject that also forms part of the governing 
clause, see Hoff (1989); for more instances in cura mort., see the commentary on section 
18.23, lemma ipso assidue commonente. 
 
si enim ipse interfuit somnianti 
This si-clause is comparable to the first part of the bipartite question: utrum ipse ad illam 
feminam uenisset in somnis. Whereas Augustine uses the subjunctive in the question, he uses 
a perfect indicative in the si-clause instead. 
 
mirabili gratia utique id potuit, non natura, et dei munere, non propria facultate 
If John has been present himself in the woman’s dream, his presence must have occurred due 
to mirabilis gratia. Burns (1999: 391) defines ‘grace’ as: “God’s operation in the world and 
particularly in spiritual creatures”. The occurrence of a living soul in someone else’s dream 
would not fall within normal, natural boundaries, but would be a miraculous grace, brought 
about by a special divine influence. The particle enim in the si-clause indicates that Augustine 
expects his audience to agree with him on this point, all the more since he has discussed this 
issue elaborately earlier in the present treatise (see section 16.19). The adverb utique adds to 
the author’s decisiveness in this matter. Since he is not able to ascertain that divine grace is 
involved in the appearance of John’s spirit in the woman’s dream, he uses utique instead, 
which masks the lack of proof to his statement. 
 The antithesis between the natural and the miraculous has already occurred in section 
16.19, where Augustine discussed the appearance of Felix in Nola at the time of the barbarian 
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invasion in 410 CE. In section 16.19, he appears to accept the reality of Felix’ appearance, but 
emphasizes its highly exceptional and miraculous status: alia sunt, quae naturaliter, alia, 
quae mirabiliter fiunt. In the present section, Augustine adds the element of gratia; if John’s 
spirit did indeed appear to the woman – and Augustine considers this an actual possibility – 
this appearance should be considered as deviating from the usual course of nature, and, 
moreover, as a divine endowment. The contrast between nature and miraculous grace is 
worded twice; first in general terms, in the opposition mirabili gratia – natura; and then in 
more personal terms, with dei munere, a faculty given by God, as opposed to propria 
facultate, an ability of one’s own. For this dependency on divine grace, cf. Burns (1999: 391): 
“Grace is, therefore, the divine presence and power working and thereby present in the world, 
upon which the creatures’ own operations are totally dependent.” 

For gratia and munus as synonyms, both indicating (exceptional) divine gifts, see 
earlier in this section, lemma munerum istorum. 
 
si autem ipso aliud agente, siue dormiente et uisis aliis occupato, eum mulier uidit in 
somnis 
The particle autem in the second si-clause marks the transition to the second alternative 
Augustine raises in his bipartite question. If the woman saw an image of John while he 
actually was elsewhere, it would appear that something similar to the story of Ananias 
appearing to Paul occurred (Act. 9.10-18; here Paul is still named with his Hebrew name, 
Saul). 
 The ablative absolute construction ipso aliud agente, siue dormiente et uisis aliis 
occupato, is partly comparable to the same construction in the an-clause earlier in the present 
section: ipso aliud agente uel, si dormiebat, aliud somniante. The elements ipso and aliud 
agente are repeated verbatim, whereas dormiente et uisis aliis occupato is comparable to si 
dormiebat, aliud somniante. In the present case, ipso in the participle clause refers to the same 
person as eum in the si-clause, namely John the monk. 
 
profecto tale aliquid factum est, quale illud est, quod in apostolorum Actibus legimus, 
ubi dominus Iesus loquitur Ananiae de Saulo et indicat ei, quod Saulus uidit ad se 
uenientem Ananiam, cum hoc Ananias ipse nesciret 
In Act. 9, Paul is struck with blindness after he has seen Christ in a vision. He is brought to 
Damascus, where he has another vision, in which he is cured of his blindness by a Christian 
named Ananias. Thereupon, Ananias himself has a vision, in which he is told about the vision 
experienced by the blind Paul, and is ordered to go to Paul and lay hands on him, in order to 
cure him. Although in Act. 9 it is not mentioned explicitly that Ananias was not aware of his 
appearance in Paul’s dream, Augustine still presents this passage of Acts as a parallel for the 
woman’s dream in cura mort. 17.21. Ananias’ reaction in Act. 9.13-14 forms the only 
indication that he did not know about his appearance in Paul’s dream. Ananias does not show 
that he already knows that his image appeared to Paul in a dream. He only expresses his 
surprise that he has to visit someone who forms a threat to himself and his fellows: “Lord, 
I have heard from many about this man, how much evil he has done to your saints in 
Jerusalem; and here he has authority from the chief priests to bind all who invoke your name” 
(Act. 9.13-14, NRSV). That Ananias did not know about his image appearing to Paul (cum 
hoc Ananias ipse nesciret) is Augustine’s interpretation. The story of Paul’s vision in Act. 9 is 
relevant for cura mort. 17.21 only insofar as it concerns the nature of Ananias’ appearance in 
Paul’s vision. Ananias did not know about his own appearance to Paul, and in Augustine’s 
opinion this precludes the possibility that he appeared to Paul himself. If the appearance of 
John in the woman’s dream should be interpreted as the appearance of an image of John only, 
while John himself was doing or experiencing something else, then both the appearances of 
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Ananias and of John would have the same nature: that of an image only. Only in this respect 
are the two stories similar. For this similarity, see diagram 37 below. 
 
Diagram 37. Comparison between Paul’s vision in Act. 9.10-18 and the woman’s dream 

Act. 9 (in Augustine’s paraphrase) cura mort. 17.21 

Saulus uidit ad se uenientem Ananiam eum (sc. Iohannem) mulier uidit in somnis 

cum hoc Ananias ipse nesciret ipso (sc. Iohanne) aliud agente, siue dormiente et uisis 
aliis occupato  

 
On other points, the story of Ananias’ appearance differs from that of John; whereas Ananias 
was not aware of his appearance to Paul at the time of its happening, John knew in advance 
that he would appear in the woman’s dream. This difference is of no importance to what 
Augustine wishes to demonstrate here: the possibility that an image of John appeared to the 
woman while – mentally and physically – he was not present with her. 
 At the same time, in the context of sections 19-21, it is exactly this difference which 
makes John an authority in the field of dream appearances. In this respect, it is significant that 
in the present lemma John is not said to be unaware of what happened in the woman’s dream. 
Whereas in comparable clauses pertaining to other appearances a form of nescire often 
occurs, in the instance of John this verb is lacking. See section 11.13, where Augustine says 
he appeared to Eulogius in a dream nesciente me; see the present lemma, where Ananias is 
said to appear to Paul cum hoc Ananias ipse nesciret. 
 
quod Saulus uidit ad se uenientem Ananiam 
This is a partial paraphrase of Act. 9.12: et uidit in uisu uirum Ananiam nomine, introeuntem, 
et imponentem sibi manus ut uideat (Sabatier). 
 
 
quodlibet horum mihi responderet ille homo dei, et de martyribus ab illo pergerem 
quaerere, utrum ipsi adsint in somnis uel quocumque alio modo uidentibus eos in qua 
figura uoluerint, et maxime quando ab eis se torqueri daemones in hominibus 
confitentur et rogant eos, ut parcant sibi, an ista fiant dei nutu per angelicas potestates 
in honorem commendationemque sanctorum ad utilitatem hominum illis in summa 
quiete positis et ad alia longe meliora uisa uacantibus seorsum a nobis orantibusque pro 
nobis; 
 
Instead of pareant, which must be a printer’s error in the edition by Zycha, I read parcant. 

The structure of the second complex question is largely comparable to the first one. 
The main difference is that the second question consists of three sub-questions; the first and 
second sub-question (the present lemma) are separated from the third by a subsidiary unit 
introduced by nam and pertaining to the invention of the Milanese martyrs Protasius and 
Gervasius, for which see the next lemma. 
 As is shown earlier, in diagram 32 (introduction to 16.19-17.21), the structure of the 
first two sub-questions corresponds to that of the first complex question, and to the structure 
of the bipartite question in section 16.20. In the present lemma, the martyrs themselves are 
subject of the first question clause: utrum ipsi adsint. In the second question clause, the author 
supposes that their appearance is caused by divine order and angelic intervention, while the 
martyrs themselves are staying elsewhere. The latter situation is described in an ablative 
absolute construction; the martyrs (illis) are the subject of this clause. Remarkably, in the 
present complex question the order of the an-clause and ablative absolute construction 
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deviates from all other complex questions. In the first complex question in section 17.21, and 
in the question in 16.20, the ablative absolute construction precedes the an-question. In both 
instances, this an-question presents the dream appearance as an image arranged by divine 
intervention. The person whose appearance is present in the dream or vision is in fact absent 
and is busy with other things at a different location, unaware of his appearance in the dream. 
By placing the an-clause at the very end of the entire complex question, Augustine draws the 
attention of his audience particularly to the divine intervention and the imaginary nature of the 
appearance. In the present instance, however, the ablative absolute construction follows the 
an-clause. By placing this clause at the end of the second sub-question, the author presents it 
as an important element, which offers a stepping stone to the anecdote of Protasius and 
Gervasius that follows. 
 
quodlibet horum mihi responderet 
Augustine’s first question concerned the nature of John’s appearance in the woman’s dream. 
As the choice for quodlibet, ‘whichever you please’ (see OLD s.u. quilibet), implies, it is not 
important for the present imaginary discussion, whether John would characterize his own 
appearance as real or as imaginary. Rather than examining the possible answers further, 
Augustine continues with his second question, which pertains to the appearance of the 
martyrs. 
 
ille homo dei 
The author concludes the first complex question, and with a reference to his imaginary 
collocutor he recapitulates the main line of his interrogation. 

The expression homo dei is repeated from section 7.9, where it was used to refer to the 
deceived Judaic prophet. At this moment in the imaginary discussion, when Augustine is on 
the verge of raising the crucial issue of the appearance of martyrs, he refers to John the ascetic 
as a homo dei, as someone with an extraordinary understanding of the issue raised. 
 
et de martyribus ab illo pergerem quaerere 
Augustine’s next question would be about the nature of the martyrs’ presence among the 
living. This is a crucial issue, arising from the main question treated in cura mort., which 
pertains to the assistance of martyrs and the possible benefits from burial near the graves of 
martyrs. 

In a tripartite alternative question, he suggests three possibilities: either the martyrs are 
themselves present in dreams and other visions, or these appearances are brought about on 
behalf of a divine command, without any intervention by the martyrs themselves, or both 
kinds of appearances occur. These are the same possibilities that Augustine announced in 
section 16.20: et ideo quid horum duorum sit, an uero fortassis utrumque sit, ut aliquando ista 
fiant per ipsam praesentiam martyrum, aliquando per angelos suscipientes personam 
martyrum, definire non audeo. mallem ab scientibus ista perquirere. 
 
utrum ipsi adsint in somnis uel quocumque alio modo uidentibus eos in qua figura 
uoluerint 
‘whether they are present themselves, in dreams or in any other way, to those who see them, 
in the shape they prefer’. In the first of three sub-questions, Augustine supposes that the 
martyrs are present in person in dreams or on other occasions. The present participle 
uidentibus is the complement of the predicate adsint. The pronoun eos refers to the deceased 
martyrs, who appear in any image they choose. For figura indicating the appearance of a dead 
person, see OLD figura s.u. 8b; among the examples is Verg. Aen. 10.641: morte obita qualis 
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fama est uolitare figuras; “like shapes that flit, it is said, after death” (tr. Rushton Fairclough-
Goold). 
 
in somnis uel quocumque alio modo 
For a more exact phrasing of ‘other ways’, see Aug. ep. 158.8, where bishop Euodius reports 
many stories in which the dead appear to the living, not only in dreams, but also in broad 
daylight; they are seen a uigilantibus, ab ambulantibus, ‘by persons awake and walking 
around’; they appear exceptis somniis, ‘in other visions than dreams’. 
 
et maxime quando ab eis se torqueri daemones in hominibus confitentur et rogant eos, 
ut parcant sibi 
In this phrase, Augustine depicts a situation in which demons have taken possession of 
humans (daemones in hominibus) who invoke the martyrs and beg to be set free. The fight 
between the demons and the obsession by demons is indicated with torqueri. The demons in 
turn invoke the martyrs through the possessed (daemones in hominibus confitentur), and ask 
to be saved at the moment of their exorcism (et rogant eos, ut parcant sibi). The adverb 
maxime, ‘especially’ directs the attention to one specific situation in which the martyrs 
manifest themselves: demons declare that they are being tortured by martyrs. For this 
situation in particular, Augustine wishes to know whether or not the martyrs are themselves 
present in the struggle with the demons. Below in section 17.21, he will offer an example of 
such a struggle, between the demons and the Milanese martyrs Protasius and Geruasius. In 
this story, the demons do not only invoke the dead martyrs, but also the living bishop 
Ambrose. Augustine is mainly interested in these two forms of communication, and wonders 
whether the deceased martyrs are present in the same way as the living Augustine. 

Ambrose in his letter to Marcellina writes about the sermon he held at the occasion of 
the interment of Protasius and Gervasius in the new basilica Ambrosiana. In this sermon to 
the people of Milan, he uses the same verbs torqueri and confiteri: et nunc audistis clamantes 
daemones et confitentes martyribus quod poenas ferre non possent et dicentes: “quid uenistis 
ut nos tam grauiter torqueatis?” (epist. 77.16 Zelzer). See also Aug. ep. 78.3, where 
Augustine uses the verb confiteri when he refers to the demons in Milan: Mediolani apud 
memoriam sanctorum, ubi mirabiliter et terribiliter daemones confitentur. For exorcism as a 
regular task of bishops, see Klöckener (2002b: 1188). 
 
an ista fiant dei nutu 
With ista, Augustine again seems to refer to issues such as the ones Paulinus, his addressee, 
has raised: benefits from the memoria of the martyrs, and, more specifically, from burial ad 
sanctos. 
 The idea that the angels perform the tasks at a signal from God, dei nutu, is also found 
in ciu. 11.33; in that section Augustine explains the difference between two angelicae 
societates, the angels of light and the angels of darkness. In an extensive accusative and 
infinitive construction, Augustine describes the characteristics of both angelic communions. 
One characteristic of the communion of the angels of light is that they ‘at a sign from God 
bring merciful help’, dei nutu clementer subuenientem. The expression dei nutu also occurs in 
Amm. 15.8.10, where the Emperor Constantius proclaims Julian Caesar: ergo eum praesente 
nutu dei caelestis amictu principali uelabo; “Therefore with the immediate favour of the God 
of Heaven I will invest him with the imperial robes” (tr. Rolfe). 
 
per angelicas potestates 
In the second sub-question, the martyrs themselves have nothing to do with their own 
appearance, which is accomplished by angelic intervention. For angelicae potestates, 
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governed by divine power, see also en. Ps. 77.28. In this enarratio Augustine explains that 
angels, like humans, both good and bad, make use of the four elements; however, the power 
of the angels, both good and bad, over the elements, is greater than that of humans. Both 
groups of angels use their power only after divine order or permission: sed in haec angelis 
longe amplior est potestas, et bonis, et malis, quamuis utique maior bonis; sed quantum dei 
nutu atque ordine iubetur aut sinitur, sicut et nobis. 
 In cura mort., Augustine combines the adjective angelicus with three different nouns, 
depending on the specific context. In sections 10.12 and 13.16, dream appearances are 
supposed to occur due to angelicae operationes. In section 16.20, Augustine mentions 
angelica ministeria, angelic intervention, as opposed to God as the ultimate performer. The 
angelicae potestates in the present section form a contrast with the martyrs who stay in the 
background, at their own remote location, while the angels bring about the miraculous 
appearance. Contrary to angelicae ministeria or angelicae operationes, the expression 
angelicae potestates seems to emphasize the role of the angels as separate players in the 
universe; cf. OLD s.u. potestas 4b: “a spiritual power”. 
 
in honorem commendationemque sanctorum ad utilitatem hominum 
Even if the saints do not establish the miracles themselves, they are still performed in their 
honour, and as a recommendation of their faith, for the benefit of the living. In ciu. 22.9, 
Augustine pays attention to the exemplary role of the martyrs. Their faith in the resurrection 
of Christ caused their suffering, and afterwards gave them the power to perform miracles, 
whether done by themselves or on their behalf by angels: pro hac fide praecessit eorum mira 
patientia, ut in his miraculis tanta ista potentia sequeretur. 
 
illis in summa quiete positis et ad alia longe meliora uisa uacantibus 
Whether meliora uisa refers to the uisio dei, remains unsaid. In other writings, Augustine 
assumes that after the resurrection of the body the faithful will share in the vision of God. See 
en. Ps. 43.5: tunc ergo nobis seruatur uisio illa facie ad faciem; see also ep. 147, a treatise on 
the vision of God, also entitled de uidendo dei liber (see retr. 2.41). 
 Whatever the martyrs see in their resting place, they are not seen themselves by the 
living. This part of the ablative absolute construction forms the counterpart to the ablative 
absolute construction in the first an-clause of the present section: ipso (Iohanne) aliud agente 
uel, si dormiebat, aliud somniante; see also the second si-clause in this section: si autem ipso 
aliud agente, siue dormiente et uisis aliis occupato, eum mulier uidit in somnis. All these 
ablative absolute clauses appear in the context of a main clause in which someone is 
dreaming; while someone’s image appears in this dream, this person himself is present 
elsewhere, doing or dreaming something else. The separation between the dreamer and the 
person whose image appears in the dream, is visible in the use of the ablative absolute 
clauses. For an overview of all the ablative absolute clauses of this type in cura mort. 16.20-
17.21, see the introduction to sections 16.19-17.21, section 4. 
 
seorsum a nobis orantibusque pro nobis 
Like in the first, bipartite, question discussed above, the use of the ablative absolute indicates 
that the martyrs are not involved in the appearance, but are busy with other things: for 
instance, they are resting, they have their own visions, they are separated from us, the living, 
and they pray for the living. One would expect ‘they are separated from the living, but yet 
they pray for us’, but the use of -que suggests that the prayers of the martyrs are a matter of 
course to Augustine. 

In ciu. 22.9 Augustine makes a subdivision of possible performers of miracles, 
comparable to the subdivision in cura mort. 17.21: either the spirits of the martyrs establish a 
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miracle, or the angels do so as a result of the martyrs’ intercession, or, again, both possibilities 
occur; in any case God is the ultimate performer, and the angels or martyrs are his servants. 
Even if the angels are the intermediary agents, the martyrs are still believed to have 
occasioned the miracle; in fact, they do not act, but pray on behalf of the living: ut, quae per 
martyres fieri dicuntur, eis orantibus tantum et inpetrantibus, non etiam operantibus fiant; 
“so that the things said to be done through the martyrs are done through their prayers and 
intercessions alone, and not by any action on their part” (tr. Green). 

For the martyrs abiding in the vicinity of God, and speaking freely on behalf of the 
living, see the General Introduction, section 2.3.1. 
 
 
nam Mediolani apud sanctos Protasium et Geruasium martyres expresso nomine sicut 
defunctorum, quos eodem modo commemorabant, adhuc uiuum daemones episcopum 
confitebantur Ambrosium atque ut sibi parceret obsecrabant illo aliud agente atque hoc 
cum ageretur omnino nesciente; 
 
In 386 CE Ambrose completed the construction of a new basilica in Milan. His congregation 
begged him to complete the building of the new church by organizing the translatio of the 
relics of a martyr. In those days, the Christian community in Milan was divided into an 
orthodox and an Arian section, the latter of which was actively supported by the influential 
mother of the young Emperor Valentinian II, Justina. Ambrose expected this newly built 
church to contribute to his pursuit of unity among the Christians of Milan, and the inuentio of 
one or more specific Milanese martyrs would strengthen the position of orthodoxy. So 
Ambrose organized the exhumation of some Christian martyrs buried near the grave of the 
martyr Victor, in the chapel adjacent to the new church, and invited some women possessed 
by demons to attend the excavation. These demons played a decisive role in the identification 
of the two skeletons found. When the women entered the chapel, expecting to be exorcized by 
bishop Ambrose, the demons objected and made one of the women fall right on the spot 
where two large corpses appeared to be buried. As Ambrose writes in a letter to his sister 
Marcellina, epist. 77.2 Zelzer: sic sancti martyres imminere coeperunt ut adhuc nobis 
silentibus arriperetur una et sterneretur prona ad locum sancti sepulchri. inuenimus mirae 
magnitudinis uiros duos ut prisca aetas ferebat; “The holy martyrs began driving away [the 
evil spirit], so that before I had said anything one woman was seized and thrown forward at 
the holy burial place. We found two men of wondrous stature, such as ancient ages bore” (tr. 
Beyenka). It seems that Ambrose had invited the possessed women with the aim of 
discovering the exact location of the buried martyrs. Although Ambrose does not explicitly 
say so, these lines in his letter seem to suggest that the demons also identified the martyrs by 
their names. Ambrose mentions these names only later in his letter, recounting the sermon he 
delivered the next day, after having transferred the two unearthed bodies to the basilica 
Ambrosiana. The text of this sermon preserves the names of the two martyrs, Protasius and 
Gervasius (epist. 77.7). By the end of the sermon, Ambrose refers to some old men, who 
stated that they remembered these names; they had seen the names written on signs in the 
neighbourhood of the former graves near the memorial of Victor: nunc senes repetunt audisse 
se aliquando horum martyrum nomina titulumque legisse; “Old men say now that they once 
have heard the names given to these martyrs and that they have read their inscription” (epist. 
77.12, tr. Beyenka, adapted). 

Whether the possessed women or the old men were the first to reveal the names, 
remains unclear from the text of Ambrose’s letter. McLynn (1994: 212 and n. 176) combines 
epist. 77.2 with cura mort. 17.21, expresso nomine, and concludes that the possessed women, 
or, rather, the demons who held them captive, called upon the martyrs and named them 
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Protasius and Gervasius. However, the scene Augustine depicts in the present sentence of 
cura mort. 17.21, can hardly be read as an account of the inuentio, since Augustine states that 
Ambrose was absent (illo aliud agente atque hoc cum ageretur omnino nesciente), whereas 
Ambrose mentions his presence at the scene of the inuentio: adhuc nobis silentibus. 

For a comprehensive account of both the letter and the historical circumstances under 
which the discovery of the bodily remains of Protasius and Gervasius took place, see McLynn 
(1994: 211-219). 

Augustine lived in Milan at the time of the discovery, which he describes in conf. 
9.7.16. In s. 286.5.4 he emphatically states that he was present in Milan and was informed that 
miracles occurred due to the discovery of the martyrs: ibi eram, Mediolani eram, facta 
miracula noui. However, it is not certain that he actually was an eye witness to the discovery 
itself. For a discussion of his absence, see Zangara (1981: 124). 

Diagram 38 offers an analysis of Augustine’s rendering of the discovery of Protasius 
and Gervasius. In Augustine’s version of this story, the demons present at the discovery 
invoked both the dead martyrs and the living Ambrose. The events in Augustine’s narrative 
are presented in the imperfect: commemorabant – confitebantur – obsecrabant. These 
predicates do not pertain to one single event, for example to the demons calling the names of 
the martyrs at the moment of the discovery. Rather, they indicate that the demons went on and 
on invoking both the martyrs and bishop Ambrose. The persistent call by the demons is 
recorded in Ambrose’s epist. 77.22: dicebant hodie et superiore die uel nocte daemones: 
‘scimus quia martyres estis.’; “The devils said today and yesterday and last night: ‘We know 
that you are martyrs.’” (tr. Beyenka). 
 Ambrose does not tell, however, that the demons also invoked him. Augustine seems 
to have added this event to his narrative, in order to make a comparison between the invoking 
of the dead martyrs and of the living Ambrose; for this added element, see also below, lemma 
adhuc uiuum. The living Ambrose was invoked, although he was absent and was unaware of 
being invoked. This absence is, again, visible in the syntactical structure of the sentence; an 
ablative absolute construction is used to describe Ambrose, as a man busy with other things 
and unaware of the call by the demons: illo … nesciente. In the same way as Ambrose was 
absent, the martyrs may also have been invoked while absent and unaware of being invoked. 
The grammatical structure of the sentence reveals this hierarchy of events. The invocation of 
Ambrose, the crucial event, is presented in the main clause. His name, the object of the 
evocation, is emphatically placed after the predicate confitebantur. The invocation of the dead 
martyrs is presented in an adverbial clause, sicut defunctorum, quos eodem modo 
commemorabant. 

The present nam-unit does not aim to present a full account of the events in Milan at 
the time of the discovery of the martyrs’ relics. Rather, Augustine singles out one crucial 
element of this narrative, namely the demons invoking the long deceased martyrs and, 
moreover, Ambrose himself, who is still alive, adhuc uiuum. The invoking of the living 
Ambrose is crucial to Augustine’s argument in cura mort. 17.21. As Augustine already 
showed in sections 11.13-12.15, in the dream narratives, the condition of the living by 
analogy may teach us something about the state of the dead. In Augustine’s opinion, the 
invoking of the living Ambrose, busy elsewhere with other things, is comparable to the 
invoking of the dead martyrs, who are also present elsewhere and do not know what happens 
to their bones in the church of Milan. 

Diagram 38 contains an analysis of the syntactical structure of the narrative. 
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Diagram 38. Syntactic structure of the story about Protasius and Geruasius 

Syntactic structure Text 

Main clause nam Mediolani apud sanctos Protasium et Geruasium martyres 
 

Ablative absolute  expresso nomine sicut defunctorum, 
 

Relative clause   quos eodem modo commemorabant, 
 

Object main clause adhuc uiuum episcopum Ambrosium 
 

Main clause daemones confitebantur 
 

Main clause atque obsecrabant 
 

Subordinate clause  ut sibi parceret 
 

Ablative absolute   [illo aliud agente 
atque hoc cum ageretur omnino nesciente] 
 

 
apud sanctos Protasium et Geruasium martyres 
The bodies Ambrose unearthed on 17 June 386 CE, had been buried in the basilica of 
S. Victor. They were found beneath the path running alongside the graves of Felix and Nabor, 
two Milanese martyrs, and were reburied the next day in the newly built basilica Ambrosiana. 
In Aug. s. 286.5, a sermon held on the anniversary of the discovery of Protasius and 
Gervasius, Augustine refers to the discovery of the corpses of the two martyrs by quoting 
Ps. 115.15. Augustine quotes this Psalm often, for instance in cura mort. 2.4. In s. 286.5, the 
noun mors must be interpreted as ‘corpses’, since Augustine speaks of inuenta … mors, ‘the 
discovery of the corpses’: eum diem hodie celebramus, quando inuenta est pretiosa in 
conspectu domini mors sanctorum eius per Ambrosium episcopum, hominem dei; “The day 
we are celebrating today is the day of the discovery of the corpses of his saints, precious in 
the sight of the Lord, by bishop Ambrose, that man of God” (tr. Hill, adapted). For another 
reference to the discovery of Protasius and Gervasius, see Aug. s. 318. Paulinus had a 
connection of his own to the two Milanese martyrs, since he had some relics of Protasius and 
Gervasius under his protection; see Paul. Nol. epist. 32.17. 
 
expresso nomine sicut defunctorum 
The participle phrase expresso nomine pertains to the predicate confitebantur; the demons 
called the name of Ambrose, who was still alive, in the same way they called the name of the 
dead martyrs, defunctorum. 
 
adhuc uiuum daemones episcopum confitebantur Ambrosium 
Augustine does not report anywhere else that the demons called upon Ambrose. The Milanese 
bishop himself does not mention this detail either in his letter to Marcellina (epist. 77), which 
consists of an account of the discovery and the transfer of the martyrs to the new basilica. He 
does, however, refer to the demons calling upon the martyrs several times; for instance, in 
epist. 77.16, he describes the disbelief of the Arians in the miracles accomplished by the 
newly found martyrs: atque in tantum amentiae prodeunt ut negent martyrum merita, quorum 
opera etiam daemones confitentur; “they reach such folly as to say that there are no merits in 
the martyrs, although even the evil spirits admit them” (tr. Beyenka). Paulinus of Milan in his 
Vita Ambrosii, when describing the discovery of the Milanese martyrs, does not refer at all to 
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the way in which Ambrose discovered the names of the relics he found, see Paul. Med. uita 
Ambr. 14. 
 
illo aliud agente atque hoc cum ageretur omnino nesciente 
This ablative absolute construction is comparable to all the ablative absolute constructions in 
cura mort. that serve to demonstrate that someone is not present at the location where his 
image appears. See section 11.13, where Augustine speaks of his image appearing to 
Eulogius; he did not appear himself, as he was far away: immo non ego, sed imago mea 
nesciente me et tam longe trans mare aliquid aliud siue agente siue somniante et nihil de 
illius curis omnino curante. In the present instance, it is not the image of Ambrose that is 
under discussion, but the fact that he is called while he is out of earshot. For all ablative 
absolute constructions in sections 16.19-17.21 with a comparable tenor, see the survey in the 
introduction to sections 16.20-17.21, diagram 33. 
 
 
an uero aliquando per ipsam praesentiam martyrum fiant ista, aliquando per 
angelorum 
 
The last of the three sub-questions in the second complex question forms a combination of the 
two other sub-questions. Either the martyrs are personally present, or their miracles are 
performed by divine intervention, or, again, both possibilities occur. The use of the particle 
uero marks this last possibility as the most probable one in the view of the author. For another 
instance of this use of uero, see the commentary on section 16.20, lemma et ideo. 
 
 
et utrum possint uel quibus signis possint a nobis duo ista discerni, an ea sentire ac 
diiudicare non ualeat, nisi qui habeat illud donum per dei spiritum diuidentem propria 
unicuique prout uult: 
 
The final pair of indirect question clauses is related to the preceding an-question: an uero 
aliquando per ipsam praesentiam martyrum fiant ista, aliquando per angelorum. If 
appearances of martyrs are sometimes brought about by angels, and in other instances by the 
presence of the martyrs themselves, the next question is: who is able to discern between both 
types of appearances? Is an ordinary person like Augustine able to make this difference? 

The phrasing of the final utrum- and an-clause is not entirely parallel, but the 
constituent parts of both clauses are quite comparable; possint … discerni forms the 
counterpart of sentire ac diiudicare non ualeat; a nobis, we all in general, is opposed to qui 
habeat illud donum per dei spiritum diuidentem propria unicuique prout uult; ista and ea 
refer to the two types of appearances. 
 
an ea sentire ac diiudicare non ualeat, nisi qui habeat illud donum per dei spiritum 
diuidentem propria unicuique prout uult 
On the one hand, Augustine leaves room for the view that in some instances the martyrs are 
personally present in the life of the faithful. On the other hand, he hides behind the text of 
I Cor. 12, and suggests that it may not be possible for everyone to discern between angelic 
intervention and personal presence of the martyrs. As far as the issue of the assistance by the 
martyrs is concerned, the ability to discern between spirits turns out to be the ability to discern 
between indirect assistance, brought about by angelic intervention, and direct assistance given 
by the martyr in person. 
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ualeat 
For ualeo, see OLD s.u. 6, ualeo with infinitive: “to have the ability or power (to)”. Cf. below 
in cura mort. 17.21: non enim paruus est fructus, si aliqua obscura et incerta, quae 
comprehendere non ualemus, clarum saltem certumque sit nobis non esse quaerenda. 
 
 
dissereret mihi, ut arbitror, ille Iohannes haec omnia, sicut uellem, ut aut eo docente 
discerem et ea quae audirem uera et certa esse cognoscerem, aut ego crederem quae 
nescirem illo dicente quae sciret. 
 
Augustine is convinced that John would share his knowledge with him. He can think of two 
possibilities for this transfer of knowledge. If it is possible for any person to discern between 
angelic intervention and direct assistance by a martyr, John would teach Augustine to 
understand the difference between both types of assistance by his own intellectual 
capabilities. In this case, Augustine would acquire the opportunity to explore appearances on 
his own account. In the other case, when only experts are able to make this difference, John 
would share his knowledge with Augustine, who for this expansion in knowledge would 
remain dependent on the authority of John or another expert. For a survey of the verbs used in 
both cases, see the following diagram. 
 

Diagram 39. Comparison between activities John and Augustine 

Who is able to discern between 
angelic intervention and direct 
assistance by the martyr? 

Activity John Activity Augustine 

Just anyone eo docente discerem et ea quae audirem uera 
et certa esse cognoscerem 

Experts only illo dicente quae sciret ego crederem quae nescirem 

 
ille Iohannes 
Augustine has explored all possible questions, and has illustrated the most important issue, 
that of the assistance by the martyrs, with his anecdote of Protasius and Gervasius. After 
having finished his last pair of questions, the pronoun ille marks the recapitulation of John as 
the discourse topic. After the series of possible questions, the imaginary interview comes to 
its conclusion. 
 
uera et certa esse 
Lütcke in a discussion of the Augustinian notion of auctoritas expounds the view that, for 
Augustine, knowledge of spiritual truth may initially be mediated by an authority. At a later 
stage, the pupils in Christian faith gain mental power of their own to consider the content of 
their faith. Something similar seems to be the case here, where John would act as a teacher 
and Augustine as his pupil, in order to share knowledge of what is true and trustworthy. For 
the interaction between auctoritas and ratio, see further Lütcke (1994: 498-499). 
 
illo dicente quae sciret 
As Augustine announced in section 16.20, he would like to consult an expert on the subject of 
assistance by martyrs: mallem ab scientibus ista perquirere. 
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quodsi mihi forsitan de sancta scriptura responderet ac diceret: altiora te ne quaesieris, 
et fortiora te ne scrutatus fueris, sed quae tibi praecepit dominus, illa cogita semper, id 
etiam gratanter acciperem. 
 
Augustine concludes the fictitious lesson by John with a third, slightly different scenario; 
maybe John would not teach Augustine to understand the difference between appearance and 
personal presence, nor share his knowledge of this issue with Augustine, but instead would 
dismiss these questions as beyond Augustine’s reach, with an appeal to Ecli. 3.22 altiora te ne 
quaesieris. By mentioning the dismissal of his questions as the last, and probably most 
plausible possibility, Augustine exploits the fact that he does not have the answers to this 
question at his disposal. 

Although the sequel of Ecli. 3.22, et in pluribus operibus eius ne fueris curiosus, is not 
quoted here, the questions raised by Augustine could be characterized as examples of 
curiositas; perhaps John would state that curiosity about the nature of the martyrs’ appearance 
does not bring Christians in general, i.e. those not gifted with the diiudicatio spirituum, any 
further. For curiositas as a source of alienation from God, and as a temptation, see Labhardt 
(2002: 193-194). The quotation of the entire text of Ecli. 3.22 is found in Augustine’s 
Speculum, section 23. 
 
altiora te ne quaesieris, et fortiora te ne scrutatus fueris 
“Neither seek what is too difficult for you, nor investigate what is beyond your power” (Ecli. 
3.22, tr. NRSV). “In Augustine’s vocabulary, altus generally means either an attribute of God 
or the improper object of human attention”, as Peters (1984: 73) states. The eminence of 
divine judgement was already mentioned in section 13.16, in an allusion to Rm. 11.33. 
Sections 13.16-17.21 are framed by the restriction that humans are only partially able to 
fathom God’s universe. Rm. 11.33 and Ecli. 3.22 are more often combined in such a caution; 
see Io. eu. tr. 3.19; perseu. 12.30. 

The reason why things may be altiora and fortiora differs in various contexts of 
Augustine’s works. In an. et or. 4.6.8, he wonders how the heart can at the same time be a 
physical organ and the seat of emotion. This co-operation between body and mind may be too 
difficult to understand rationally: neque enim altiora sunt quam potest nostra statura 
contingere, sed quam potest nostra coniectura conprendere et fortiora quam potest humani 
ingenii penetrare; “They are not higher, after all, than our stature can reach, but higher than 
our conjectures can grasp and mightier than the strength of the human mind can penetrate” 
(tr. Teske). In en. Ps. 130.13, Augustine compares the faithful with growing children. A little 
child does not yet eat bread, and can only digest milk. These types of food are a metaphor for 
various stages of understanding Christian faith. Augustine emphasizes the need for spiritual 
growth as a condition for understanding: credere comes before intellegere or uidere. With a 
reference to the digestion of food, Augustine explains the quotation from Ecli. 3.22; altiora 
and fortiora are explained as ‘the things which you are not ready to digest’: id est, ad quae 
capienda minus idoneus es. 

In cura mort. 17.21, Augustine suggests that the issue of the appearance and assistance 
of the martyrs is perhaps beyond the grasp of human understanding. In that case, the authority 
in the field does not have the task of putting someone on the way to growth in understanding, 
but rather to delineate the limits of understanding. 
 
sed quae tibi praecepit dominus, illa cogita semper 
In en. Ps. 118.22.8, Augustine discusses more elaborately the connection between sapientia 
and oboedientia. In this sermon, he states that wisdom has its origin in obedience to God’s 
instructions. 
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id etiam gratanter acciperem 
As TLL 6.2.2245.38 states, the adverb gratanter is found for the first time in Hist. Aug. It is 
synonymous to libenter, cum gaudio. Augustine usually combines gratanter with verbs of 
receiving, like accipere, audire, sumere. The present instance in cura mort. is presented in 
TLL 6.2.2245.42 as an example of gratanter accipere. See also ep. 219.3, in a letter by 
Augustine to four African fellow-bishops about the reprimanding of a monk: hanc eius 
correctionem dilectionem uestram minime dubitamus et gratanter accipere; “We do not doubt 
that your Charity accepts the news of his correction with gratitude” (tr. Parsons). For an 
example of gratanter audire, see adu. Iud. 10.15, where gratanter, ‘gladly’, is contrasted with 
indignanter, ‘resentfully’: haec, charissimi, siue gratanter, siue indignanter audiant Iudaei. 
 
 
non enim paruus est fructus, si aliqua obscura et incerta, quae conprehendere non 
ualemus, clarum saltem certumque sit nobis non esse quaerenda, et quod unusquisque 
uult discere putans prodesse si sciat, discat non obesse, si nesciat. 
 
Augustine concludes his investigations in cura mort. by marking the boundaries of desirable 
knowledge. In other instances in Augustine’s works an authoritative (clerical) person has the 
task of laying the foundations for the growth of faith. Faith based on the teaching by an 
authority forms the basis for growth in rational understanding of scriptural truth. In cura 
mort., however, the authority of John marks the end of Augustine’s investigations. The 
particle enim shows that he expects Paulinus, his addressee, to agree with him that they will 
benefit from being confronted with this limitation of human understanding. 
 
non enim paruus est fructus 
With fructus, Augustine refers to the outcome of his investigations. The choice for fructus 
indicating the yield or result, combined with the litotes non paruus, suggests that he is not at 
all disappointed by the fact that some questions have to be left unanswered. For fructus used 
in a metaphorical sense, indicating the outcome, see Drecoll (2008: 68-69). 
 
si aliqua obscura et incerta, quae conprehendere non ualemus, clarum saltem 
certumque sit nobis non esse quaerenda 
Whereas the issues themselves remain unsolved (obscura et incerta), their status in 
Augustine’s investigation is at least clarified: for man in general, they are beyond 
comprehension, and do not contribute to a better understanding of the praecepta domini, the 
‘instructions of the Lord’ (cf. Ecli. 3.22). The first person plural refers to ‘we, man in 
general’; see also the last part of the sentence, quod unusquisque uult discere. 

For the opposition between the lack of clarity concerning the issues themselves, and 
the clarity concerning their status, see the following parallelism: 
 

si aliqua obscura et incerta quae conprehendere non ualemus 
 clarum saltem certumque sit nobis non esse quaerenda 

 
The gerundive nobis non esse quaerenda has its echo in section 18.23, where Augustine 
addresses Paulinus and refers to ea, quae a me putasti esse quaerenda. Augustine has joined 
Paulinus in questioning the appearances and assistance of the martyrs. For the repeated use of 
quaerere, see above, lemma quaesissem ab eo. 
 
et quod unusquisque uult discere putans prodesse si sciat, discat non obesse, si nesciat 
The object clause quod unusquisque uult discere is placed in front. It forms the subject 
accusative to prodesse, but also the object to both sciat and nesciat. The close parallel 
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between participle clause and main clause illustrates that the desire to learn more about the 
issues raised may be as great as the relief when one learns that knowledge of these issues is 
not essential: 
 

et quod unusquisque uult discere putans prodesse si sciat 
 discat  non obesse si nesciat 
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Appendix. Historia monachorum 1.10-17 (ed. Schulz-Flügel, Berlin 1990) 

1.10 Aliud quoque ualde mirum per eum dominus ostendit. Tribunus quidam ad agendum militem pergens 
uenit ad eum et obsecrare eum coepit, ut permitteret etiam coniugem suam uenire ad se, multa namque eam 
dicebat pertulisse pericula ob hoc tantum, ut faciem eius uideret. 
1.11 Tum ille negat sibi umquam moris fuisse uidendi mulieres et praecipue ex quo in illius rupis se 
monasterio contulisset <…> tribunus persistere obsecrando et confirmare, quod nisi uideret eum esset sine 
dubio ex multa tristitia peritura. 
1.12 Cumque iterum ac saepius eadem precaretur et causam mortis eum suae coniugis confirmaret futurum 
atque inde interitum, unde salutem sperauerat, accepturam, tam fidem quam inportunitatem eius aspiciens, 
senior uade, inquit, uidebit me coniux tua hac nocte, non tamen huc ueniet, sed in domo sua atque in lecto suo 
manebit. 
1.13 Post haec uerba abscedit uir ambiguitatem responsi in pectore suo uersans, cumque haec etiam coniugi 
nuntiasset, simili nihilominus etiam mulier sermonis incerto fatigatur. 
1.14 Sed ubi somni tempus aduenit, adest homo dei per uisum et adsistens mulieri fides, inquit, tua magna est, 
o mulier, et ideo ueni desiderio tuo satisfacere. Te tamen moneo, non ut faciem corporalem seruorum dei 
desideres, sed ut gesta et actus per spiritum contempleris. Spiritus est enim qui uiuificat, nam caro non prodest 
quicquam. 
1.15 Ego autem non quasi iustus aut profeta, ut tu putas, sed pro fide uestra intercessi pro uobis apud 
dominum et concessit tibi omnium morborum, quae in corpore tuo pateris, sanitatem. Eris ergo ex hoc sana et 
tu et uir tuus et benedicetur domus uestra. 
1.16 Sed et uos memores estote beneficii a deo uobis conlati et timete dominum semper nec amplius quam 
stipendiis uestris debetur aliquid requiratis. Sufficiat ergo tibi hoc, quod uides me in somnis, et amplius non 
requiras. 
1.17 Euigilans autem mulier indicauit uiro suo quae uiderit quaeque audierit, sed et habitum uiri et uultum 
atque omnia signa eius exposuit. Super quo admiratus uir eius regressus ad hominem dei gratias refert et 
accepta ab eo benedictione perrexit in pace. 
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INTRODUCTION TO SECTIONS 18.22-23 
BURIAL AD SANCTOS: AN INCENTIVE FOR RECOMMENDING THE DECEASED 
 
 
1. Section 18.22: a selective conclusion 
 
Now that Augustine’s exploration of the limits of his understanding has found a conclusion in 
the imaginary interview with John of Lycopolis, he returns to the starting point of cura mort. 
In section 1.1, Augustine paraphrased the original question Paulinus raised in his letter as 
utrum prosit cuique post mortem, quod corpus eius apud sancti alicuius memoriam sepelitur. 
In the course of cura mort., Augustine does a lot more than just finding an answer to this 
particular question, and covers several issues in the field of burial and commemoration rituals. 
In a wider interpretation of Paulinus’ question, he reconsiders what we, the living, are able to 
do for the dead. In section 2.3-9.11 Augustine discusses burial as such, plus the significance 
of specific burial locations and commemoration rituals. In section 10.12-17.21, he considers 
the effect of burial ad sanctos; apparently, the choice of a position ad sanctos implies that the 
martyrs offer assistance to the dead buried adjacently. The phrasing of Paulinus’ question in 
section 1.1 also gives room for the interpretation ‘what do the dead do for us, the living?’. In 
cura mort., Augustine does not answer this question, since he does not discuss the form of 
assistance provided by the martyrs; instead, he pays attention to a preliminary question: under 
what conditions is this kind of assistance established? In section 18.22, he returns to the 
discussion in sections 2.3-9.11, and offers a selective summary. The multiple references to 
themes discussed in the first sections of cura mort. form an indication that the end of the 
argument draws near. In section 18.22, Augustine refers to three elements of this discussion in 
particular: 
 
1. The importance of the ecclesiastical commemoration rituals 
The Eucharist, prayers and almsgiving are of particular interest to the deceased. The 
importance of these rituals has been been discussed in section 1.3: non parua … mortuorum. 
In section 18.22, Augustine repeats as a marginal note the discussion in section 1.2, that the 
living determine, by their way of life, whether these rituals will be helpful after their death. In 
his conclusion in section 18.22, Augustine emphasizes the ignorance among men about the 
fate of the dead; since the living do not know how the lives of individual humans will be 
judged, the faithful should pray for all the members of the Christian community. 
 
2. The main significance of burial 
This significance is twofold; for humans in general, burial is a token of humanity; for 
Christians, it also serves as a testimony to belief in resurrection. This interpretation of burial 
as a token of belief in bodily resurrection is found in section 3.5; in sections 7.9-9.11, the 
interpretation of burial as a token of humanity is elaborately discussed and based in a 
scriptural truth: “no one ever hates his own body” (Eph. 5.29, NRSV). In his conclusion in 
section 18.22, Augustine entirely leaves out the exceptional position of the martyrs, who 
yielded to a violent death and the prohibition of their burial, and the indifference towards 
burial among certain philosophers. Instead, he pays full attention to the general human wish to 
be buried, and quotes once more the text of Eph. 5.29: nemo umquam carnem suam odio 
habet. The fact that this is the only quotation from Scripture in the concluding sections of 
cura mort., shows how Augustine emphasizes his appreciation of the attention humans in 
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general pay to the burial of the dead. By leaving out the exceptional position of the martyrs, 
the author draws full attention to the usual situation, in which the living have to take proper 
care of the dead and bury them decently. The frequent use of prescriptive verb forms, 
discussed below in this section, underscores Augustine’s focus on the human duty of burial. 
 
3. Depositio ad sanctos 
Burial near the memorial of a saint is useful insofar as it encourages the prayers of the 
relatives and the Church as a whole. Augustine presented this conclusion in sections 4.6-5.7. 
Both in these sections and in section 18.22, Augustine uses a hedge; in section 18.22, he 
phrases his statement as a personal opinion, by using the expression mihi uidetur.286 
 The first two parts of this conclusion differ from the third part as to the type of 
‘illocutionary force’ that prevails. In the first two parts Augustine summarizes burial rituals 
which he deems valuable, either for the deceased or for their relatives. At this point an 
exhortation occurs: non existimemus ad mortuos … peruenire, nisi …; ‘let us conclude that 
nothing reaches the deceased … except …’. Then, Augustine mentions the ways in which 
these burial rituals have to be accomplished. For these prescriptive utterances, the author uses 
the expression oportet twice. The first instance occurs in the first part of the conclusion: 
oportet ea pro regeneratis omnibus facere; ‘we ought to perform these sacrifices for all the 
baptized’. The second part of the conclusion contains a second instance: oportet ut quam 
potest pro carne proximi gerat; ‘everyone ought to take care of the corpse of his nearest 
according to his ability’. The third and last part of the conclusion is phrased as an assertive 
statement, in which the author gives his opinion on the limited value of burial ad sanctos. 
Since this type of burial is worthwhile only as far as it enhances the commemoration prayers 
recommended in the first part of the conclusion, there is no need for a prescriptive speech act 
here. 
 
 
2. Section 18.23: politeness for the benefit of unity 
 
The text of section 18.23 forms a chain of topically polite phrases. The various topoi are 
discussed more elaborately in the commentary to this section; here a short summary suffices: 

– Modesty topos: this is all I am able to say on the issue you raised; 
– The writing as a substitute to a vis-à-vis conversation; 
– The charming messenger as the necessary link between sender and addressee; 
– The sender did not write his treatise of his own accord, but by express request. 

 
Politeness phrases like these served to consolidate the relationship between sender and 
addressee. The fact that Paulinus makes use of the same topical phrases in his own letters 
makes it likely that the concluding section of cura mort. is mainly topical and more or less 
what Paulinus expected. Augustine and Paulinus formed two junctions in a network of early 
Christian intellectuals. Due to a lack of time and opportunity to travel around, they had to take 
recourse to the writing of letters and treatises for their exchanges of thought. This type of 
written communication offered ample opportunity to exchange their personal views on 
developments in the early Christian community, and at the same time they greatly contributed 
to the building of this community. In several letters by Paulinus and Augustine, the unity of 
Christians, despite geographical distance, is mentioned in the opening or closing lines.287 
 

                                                 
286 For hedges, see the commentary on section 4.6, lemma non uideo. 
287 See Thraede (1970: 124) for examples. 
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3. A disappointing answer? 
 
Trout (1999: 245) suggests that Augustine’s answer to Paulinus’ question was deeply 
disturbing and “a corrosive affront” to Paulinus’ almost lifelong devotion to the cult of Felix, 
since Augustine does not ascribe any value to burial ad sanctos in itself. In this interpretation, 
Trout gives disproportionate weight to Augustine’s utterances in section 18.22-23, and, 
moreover, seems to overlook the fact that, after all, Augustine ascribes a certain value to the 
habit of burying the dead ad sanctos. It is true indeed that in his treatise Augustine shifts the 
emphasis from the place of burial itself to prayers on behalf of the dead. However, as we have 
seen in section 1 of this introduction, Augustine’s treatise forms a well-balanced unity, in 
which both the usual value of burial and the exceptional assistance by a martyr have their own 
place. Augustine prefers to promote this communal form of commemoration, which includes 
all members of the Church, also the ones that are left unburied because of war, shipwreck, 
martyrdom, or other disastrous events. 

By stressing Paulinus’ assumed disappointment, Trout implies that Paulinus would 
have expected an answer of an entirely different kind. The last section of this treatise does 
indeed contain several expressions of modesty and requests for benevolence, and the author 
may have selected only these topical expressions because he was aware of the potential 
disappointment the answer might raise. However, Augustine’s balanced answer was in fact 
prompted by the way in which Paulinus had phrased his question; by referring to the text of 
II Cor. 5.10,288 Paulinus testified to his own doubt about the usefulness of ad sanctos burial. 
 

                                                 
288 For this quotation, see cura mort. section 1.2. 
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SECTION 18.22 
 
 
quae cum ita sint, non existimemus ad mortuos, pro quibus curam gerimus, peruenire, 
nisi quod pro eis siue altaris siue orationum siue elemosynarum sacrificiis sollemniter 
supplicamus, quamuis non pro quibus fiunt omnibus prosint, sed eis tantum quibus dum 
uiuunt conparatur, ut prosint. 
 
The classical transition formula quae cum ita sint marks the end of Augustine’s reflections on 
the questions he added to the issue originally raised by Paulinus. The questions about the 
nature of the appearance of the deceased (sections 10.12-17.21) are not definitively solved, 
but at least they are reduced to their proper proportions. In section 18.22 Augustine 
recapitulates the issues discussed in sections 1.1-9.11. 

With the exhortative subjunctive existimemus he encourages Paulinus to join him in 
his conclusions. By using the first person plural, in existimemus and supplicamus, he includes 
himself and his addressee in a wider group of persons standing for the Christian tradition. 
With the double negation non … nisi the limitation to the three rituals mentioned is 
underlined. 
 
quae cum ita sint 
This phrase forms the transition from the second main part of cura mort. on dream 
appearances (sections 10.12-17.21) to the author’s conclusion. For this use of quae cum ita 
sint, see TLL 7.2.521.73 sqq. s.u. ita. Cic. Tusc. 1.49.117 contains a classical example of this 
formula introducing a conclusion. In Tusc. 1.49.112, interlocutor M. had announced the 
epilogue to the first book of Tusculanae disputationes. In this epilogue, the speaker 
paraphrases examples taken from Greek authors, in which the gods themselves appear to 
prefer an honorable death to the earthly life. In 1.49.117, the formula quae cum ita sint forms 
the transition from the examples to the conclusion by the speaker: “This being the case, we 
must employ the resources of eloquence … in order that humankind either begins to wish for 
death, or at any rate ceases to fear it”: quae cum ita sint, magna tamen eloquentia est utendum 
… ut homines mortem uel optare incipiant uel certe timere desistant (tr. King, adapted). For 
an example of quae cum ita sint in the concluding sentence of a speech by Ti. Sempronius 
Gracchus in the senate of Rome, see Liv. 40.35.14. 
 
non existimemus 
Non instead of ne as the negation of an exhortative subjunctive occurs more and more often in 
the Latin of late antiquity; see Szantyr (1965: 337). However, in the present instance, the 
negation non may rather be explained as the negation corresponding with nisi: ‘nothing 
reaches the deceased, except …’. 
 
ad mortuos, pro quibus curam gerimus 
The expression curam gerere pro (mortuis) brings the audience back to the main issue raised 
in this treatise. Augustine is still convinced that this care should consist of Eucharist, prayers 
and almsgiving, in order to be profitable. The expression also occurs in the title Augustine 
gives to the present treatise in retr. 2.64: librum de cura pro mortuis gerenda scripsi, cum 
interrogatus litteris fuissem, utrum prosit cuique post mortem quod corpus eius apud sancti 
alicuius memoriam sepelitur. Cf. cura mort. 11.13, the dead father ‘takes care of his son’: 
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curam gessisse pro filio: ‘look after, take care of’; see also the present section: oportet ut … 
pro carne proximi curam gerat; ‘one should … take care of the bodily remains of one’s 
neighbour’. 

In Ps. 37.19, the expression is curam meam pro peccato meo; this verse is often 
quoted by Augustine, mostly in en. Ps. 37, but also in, for instance, en. Ps. 50.21 and ep. 
216.6. In en. Ps. 37.24, Augustine interprets this Psalm verse in a way comparable to the 
connotation in the present section of cura mort, with the sense of ‘take care of’: hoc est: 
curam geram pro peccato meo, faciam omnia … ad abolendum et sanandum peccatum meum; 
“that is the meaning of ‘I will take care for my sin’: I will do whatever I ought to do to efface 
and to remedy my sin” (tr. Hebgin-Corrigan). 

For curam gerere pro, TLL 6.2.1938.62-71 mentions Verg. Aen. 12.48 and Arn. nat. 
2.13. In these cases, the expression is not used with the connotation ‘take care of’, but ‘be 
concerned for’. In Aen. 12.48 Turnus addresses Latinus: 
 

quam pro me curam geris, hanc precor, optime, pro me 
deponas letumque sinas pro laude pacisci; 
“The care you have on my behalf, most gracious lord, on my behalf, I pray 
resign, and suffer me to barter death for fame” (tr. Rushton Fairclough-Goold). 

 
peruenire 
For ad mortuos peruenire, cf. en. Ps. 48.1.15. In this sermon, Augustine criticizes the 
superfluous luxury of the meals usually held in memory of the dead. Augustine’s criticism of 
these meals is comparable to his evaluation of depositio ad sanctos in cura mort. 1.2. Like the 
specific place of burial, the commemoration meals are not valuable in themselves. The meals 
will not reach the spirits of the dead, who only benefit from the things they achieved during 
their earthly life: ad spiritus mortuorum non peruenit, nisi quod secum uiui fecerunt; si autem 
uiui secum non fecerunt, ad mortuos nihil peruenit; ‘the spirits of the deceased are to be 
reached only because of the things they have done on their own behalf during their earthly 
life; but if they did not do anything on their own behalf, nothing will reach them when they 
are dead’. 
 
quod pro eis siue altaris siue orationum siue elemosynarum sacrificiis sollemniter 
supplicamus 
Augustine discerns three types of sacrificia with which the living may support the dead: the 
Eucharist, prayer and almsgiving. The sacrificia altaris and the commemoration as part of the 
celebration of the Mass have already been mentioned in section 1.3: in precibus sacerdotis 
quae domino deo ad eius altare funduntur locum suum habet etiam commendatio mortuorum. 
That Christians used to pray for the dead, is mentioned in section 4.6: orando commendent, 
and again in 16.20: sicut nos oramus pro mortuis. Augustine devoted himself to changing the 
traditional refrigerium or commemoration meal into an agape, a meal that was also shared 
with the poor members of the Christian community. Paulinus, Augustine’s addressee, himself 
expresses approval to Pammachius for organizing such an agape meal in commemoration of 
his wife (epist. 13.11): by sharing food with the poor in the Christian community of Rome, 
“you discharged what was due to both parts of your wife; you shed tears for her body and 
lavished alms for her soul”: sua enim cuique parti debita persoluisti, lacrimas corpori 
fundens, eleemosynam animae infundens (tr. Walsh). For almsgiving on behalf of the dead, 
see also the General Introduction, section 2.2.4, and Van der Meer (19833: 502). 

Ench. 29.110 contains a comparable, but more concise enumeration of 
commemoration rituals: neque negandum est defunctorum animas pietate suorum uiuentium 
releuari, cum pro illis sacrificium mediatoris offertur uel eleemosynae in ecclesia fiunt; “And 
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it cannot be denied that the souls of the dead obtain relief through the piety of their 
living friends, when they have the sacrifice of the mediator offered for them, or when alms are 
given in the Church on their behalf” (tr. Arand). In this sentence, prayer is not mentioned 
separately. A third and last instance is s. 172.2.2, where Augustine states that the deceased 
will benefit from orationibus uero sanctae ecclesiae, et sacrificio salutari, et eleemosynis, 
quae pro eorum spiritibus erogantur: “the prayers of [the] holy Church, and the Eucharistic 
sacrifice, and alms distributed for the repose of their spirits” (tr. Hill). In the General 
Introduction, section 2.2.2, the three texts, cura mort. 18.22, s. 172.2.2 and ench. 29.110 are 
discussed more elaborately. 
 
elemosynarum sacrificiis 
In several works, Augustine mentions almsgiving as a substitute for the conuiuia, the meals 
held at the tombs of the dead, which in Augustine’s opinion ended too often in sumptuous 
dinners. For instance in ep. 22.6, Augustine suggests that the relatives of the dead give some 
money to the poor people that are present: sed si quis pro religione aliquid pecuniae offerre 
uoluerit, in praesenti pauperibus eroget: “If any person wishes from religious motives to 
make an offering in coin, let him distribute it to the poor on the spot” (tr. Baxter). For other 
instances, see Kotila (1992: 75). 

Kessler-Krause (2002: 752-767) discuss various aspects of almsgiving that are 
familiar to the discussion in cura mort.: almsgiving leads to the remission of sins; the 
almsgiver may obtain eternal life (2002: 763); almsgiving is useful only within the context of 
the Catholic Church (2002: 765-766). They do not say anything about almsgiving as a 
commemoration ritual. 
 
sollemniter 
The adverb sollemniter is probably aimed at the public ecclesiastical ceremony. It does not 
reveal whether Augustine aims at communal prayers for all the dead, or also at ceremonies 
held for one individual deceased. The emphasis on communal prayers in the Christian 
community, and Augustine’s renunciation of privileged burials, is discussed further in Brown 
(1981: 34-35). The use of the adverb sollemniter, as an adjunct to the entire noun phrase siue 
altaris siue orationum siue elemosynarum sacrificiis, throws doubt on the interpretation by 
Saxer (1980: 163) of orationes as a personal prayer and altaris sacrificia as prayers within the 
context of the Eucharist. For this discussion, see the General Introduction, section 2.2.2 and 
note 93. 
 
quamuis non pro quibus fiunt omnibus prosint, sed eis tantum quibus dum uiuunt 
conparatur, ut prosint 
Augustine elaborately discussed this notion in section 1.2. There he stated that the merits 
achieved during one’s earthly life determine the effectiveness of prayer and sacrifices after 
death. This idea is stated more vaguely here than in section 1.2, as the noun meritum is not 
reiterated here. The tense of the verb also differs: the predicate conparatur is in the present 
tense here, whereas in section 1.2 the perfect was used: meritum per quod ista prosint, si 
nullum conparatum est in hac uita, frustra post hanc quaeritur uitam. The present tense 
conparatur here in cura mort. indicates that the rule is phrased more in general; the author 
focuses on the living and the opportunity they have to choose the right way of living, rather 
than on the dead and the fact that they had this opportunity while they were alive. The use of 
the ‘actual’ present tense transforms the opinion expressed in section 1.2 into a general, 
prescriptive notion, the second one after the exhortative subjunctive existimemus. For the 
‘actual’ present tense, see Szantyr (1965: 305). 
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 In ench. 29.110, Augustine explains in comparable words that the living determine, 
during their life on earth (hic), whether they will benefit from the commemoration rituals 
performed for their benefit after their death; in this instance, as in the present section of cura 
mort., the present predicate conparatur has a general value: quocirca hic omne meritum 
conparatur quo possit post hanc uitam releuari quispiam uel grauari; “Evidently, then, it is 
in this life that the basis is laid on which a person deserves to have his condition in the 
afterlife alleviated or aggravated” (tr. Arand). 
 
sed eis tantum quibus dum uiuunt conparatur 
‘but only for those who arranged this benefit while they were still alive’. The dative Agent 
instead of a with a relative pronoun in the ablative is not very common even in late Latin. 
Szantyr (1965: 97) signals this use of the dative mainly as an element of a ‘somewhat 
precious style’, for instance the texts by Ambrose or the so-called Hegesippus. 
 
 
sed quia non discernimus, qui sint, oportet ea pro regeneratis omnibus facere, ut nullus 
eorum praetermittatur, ad quos haec beneficia possint et debeant peruenire. 
 
In this sentence, Augustine declares the official ecclesiastical commemoration rituals useful 
for all the baptized. The predicate oportet forms another prescriptive expression in the present 
section. 
 
pro regeneratis omnibus 
From s. 213.8 it clearly appears that regenerati pertains to the baptized: ecce, uenturi estis ad 
fontem sanctum, diluebimini baptismo, eritis sine ullo peccato, ascendentes de illo lauacro. 
The expression lauacrum regenerationis, a common indication in the early Church of the 
baptism ritual, is derived from Titus 3.5: non ex operibus iustitiae, quae fecimus nos, sed 
secundum suam misericordiam saluos nos fecit per lauacrum regenerationis et renouationis 
Spiritus sancti; “He saved us, not because of any works of righteousness that we had done, 
but according to his mercy, through the water of rebirth and renewal by the Holy Spirit” 
(NRSV). Grossi (1994: 586) offers more examples of this expression in Augustine. 

For baptism as a second birth, see also Kreider (2001: 33): after the baptism ceremony 
in the Easter vigil, “the candidates were now reborn, enlightened, dead to the powers of 
darkness”. Ferguson (2001: 234) refers to Justin Martyr, Apol. 1.61.10, who in a section on 
the meaning of baptism also mentions the aspect of rebirth; the person receiving baptism 
stands in the water; the name of God is invoked ‘on behalf of him, who chooses to be 
regenerated and converted’: τῳ ἑλοµένῳ ἀναγεννηθῆναι καὶ µετανοήσαντι. 

Prayer, Eucharist and almsgiving have to be performed for all the baptized deceased, 
as Augustine also states in ench. 29.110; there he explains that the commemoration rituals 
will not benefit all the dead in the same way, although they are performed equally for all the 
baptized dead, pro baptizatis defunctis omnibus offeruntur. 

Baptism was generally considered a necessary condition for entering Paradise after 
death; this motive plays a role in the Curma narrative in cura mort. 12.15, and also in conf. 
1.11.17; in this section Augustine narrates how, as a school boy, he fell ill, and urged his 
mother to have him baptized before he would die: uidisti, deus meus … quo motu animi et qua 
fide baptismum Christi tui … flagitaui a pietate matris meae et matris omnium nostrum, 
ecclesiae tuae; “You saw, my God … with what fervour of mind and with what faith I then 
begged for the baptism of your Christ … urging it on the devotion of my mother and of the 
mother of us all, your Church” (tr. Chadwick). 
 



Section 18.22 

 439 

melius enim supererunt ista eis, quibus nec obsunt nec prosunt, quam eis deerunt, 
quibus prosunt. 
 
The adverb melius expresses a judgement; it is a so-called ‘Urteilsadverb’, for which see 
Pinkster (2005: 53 n. 11). It introduces a comparison between one situation (commemoration 
rituals performed although the deceased does not deserve them) with another 
(commemoration rituals that are lacking although the deceased would have benefited from 
them). After Augustine’s discussion of the value of prayer on behalf of the dead in sections 
4.6-5.7, it may be clear to the addressee that, as far as commemoration rituals are concerned, 
it is better ‘to err on the side of caution’. In ench. 29.110, Augustine more specifically 
suggests that if the commemoration rituals do not benefit the dead, they at least offer 
consolation to the living: pro ualde malis etiam si nulla sunt adiumenta mortuorum, 
qualescumque uiuorum consolationes sunt. 
 
 
diligentius tamen facit haec quisque pro necessariis suis, quo pro illo fiat similiter a suis 
 
This is a specimen of the so-called Golden Rule: ‘treat others as you want to be treated’. In 
section 9.11 this rule was applied to burial, an act of mercy and at the same time of self-
interest. Here, in section 18.22, it is applied to the prayers, sacrifice and almsgiving on behalf 
of the deceased. The present generation maintains these rituals also because they expect future 
generations to perform burial rituals for themselves in due time. 
 
 
corpori autem humando quidquid inpenditur, non est praesidium salutis, sed 
humanitatis officium secundum affectum, quo nemo umquam carnem suam odio habet. 
 
A second theme discussed in section 1.1-9.11 is restated, the inhumation of dead bodies. This 
thematic transition is marked by the particle autem. In the course of cura mort., Augustine 
twice paid attention to the fate of the dead that are left unburied. In general, Christians in 
Augustine’s days were afraid that the dead were not able to find rest as long as their bodily 
remains were not taken care of properly, and, moreover, they feared that the resurrection of 
the unburied bodies would be threatened. In section 2.3-3.5, and again in section 6.8-9.11, 
Augustine emphasized that the lack of a proper burial has no impact at all on the deceased’s 
afterlife and resurrection. In section 18.22, he summarizes this discussion with a few words: 
burial does not contribute to salvation, but should be performed for humanitarian reasons 
only. 
 
secundum affectum, quo nemo umquam carnem suam odio habet 
Eph. 5.29 (nemo umquam carnem suam odio habet) played a central role in the discussion in 
sections 7.9-9.11. As Augustine demonstrated there, the text forms the watershed between 
ordinary Christians and the martyrs. Whereas man in general, and Christians under normal 
circumstances too, appreciate the prospect of a decent burial, the martyrs gave priority to their 
convictions over being properly buried. Their exceptional courage and faith form an example 
for the common Christian. They died, however, under exceptional circumstances, and in 
normal life Augustine sympathizes with the general human wish to be properly buried. In the 
light of Eph. 5.29, Augustine understands this wish, although in his opinion burial could be 
omitted in times of great need. 

The text of Eph. 5.29 is the only scriptural quotation Augustine repeats in his 
conclusion. This text, which Augustine discussed in sections 7.9-9.11, offers an argument in 
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favour of the common appreciation among man, and also among Christians, of burial. In the 
same cluster of sections, Augustine also discussed the exceptional attitude of the martyrs, 
who, like some pagan philosophers, had other priorities and did not deem a proper burial 
absolutely necessary, but he does not repeat this exception here. Apparently, he prefers to 
emphasize his sympathy with the usual value attached to burial. 
 
 
unde oportet ut quam potest pro carne proximi curam gerat, cum ille inde recesserit qui 
gerebat. 
 
Burying the dead is a deed of humanity, and should be carried out as carefully as possible; the 
use of oportet forms the third prescriptive element in the section. With the paronomasia of 
curam gerat – [carnem] gerebat, the author emphasizes that the surviving relatives take over 
the care for the body, as the deceased are no longer able to care for themselves. At the end of 
section 9.11, Augustine has already stated that humans bury their dead not in the least out of a 
sense of enlightened self-interest: quod sibi exhiberi uolunt, quando sensuri non sunt, aliis 
non sentientibus curant exhibere, dum ipsi sentient. 

The expression oportet ut mainly occurs in late Latin texts; see TLL 9.742.14-52. For 
curam gerere pro, see the lemma ad mortuos earlier in this section. 
 
 
et si haec faciunt, qui carnis resurrectionem non credunt, quanto magis debent facere 
qui credunt, ut corpori mortuo, sed tamen resurrecturo et in aeternitate mansuro 
inpensum eius modi officium sit etiam quodam modo eiusdem fidei testimonium! 
 
In this sentence, the care for the dead taken by pagans is presented as an example and an 
exhortation for Christians: ‘if the pagans care for the dead, all the more should we, Christians, 
do so’. This way of comparing Christians with pagans is topical. See, for instance, Ambr. 
obit. Valent. 45: quod si gentes, quae spem resurrectionis non habent, hoc uno se 
consolantur, quo dicant, quod nullus post mortem sensus sit defunctorum ac per hoc nullus 
remaneat sensus doloris, quanto magis nos consolationem recipere debemus, quia mors 
metuenda non sit, eo quod finis sit peccatorum, uita autem desperanda non sit, quae 
resurrectione reparatur? “But if the pagans who have no hope of resurrection find 
consolation in this one thought, that after death the dead have no sensation, and that 
consequently they have no sensation of pain, how much fuller consolation ought we to 
experience, since death is not to be feared because it is the end of sinning, and who need not 
despair of a life, which is to be restored by resurrection” (tr. Liebeschuetz-Hill, adapted). 

For other instances of this topical comparison between pagans and Christians, see 
Ambr. exc. Sat. 1.71. For another Augustinian example, see doctr. chr. 4.5.18. 
 
quanto magis debent facere qui credunt 
With debent facere, another prescriptive expression, Augustine encourages his audience to 
take proper care of the mortal remains of their fellow Christians. 
 
ut corpori mortuo, sed tamen resurrecturo et in aeternitate mansuro inpensum eius 
modi officium sit etiam quodam modo eiusdem fidei testimonium 
This sentence refers to section 3.5, where Augustine discussed the double value of burial: on 
the one hand, as an act of solidarity, on the other, as a testimony to the belief in the 
resurrection. Augustine stated that biblical examples of burial, such as the burial of Christ, 
serve to educate Christians in piety, and to strengthen them in their belief in resurrection; ad 
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dei prouidentiam, cui placent etiam talia pietatis officia, corpora quoque mortuorum 
pertinere significant propter fidem resurrectionis astruendam. In the present sentence, the key 
word resurrectionis is repeated in resurrecturo; moreover, the noun phrase eius modi officium 
in the present sentence is an echo of talia pietatis officia in section 3.5. 

The LLT digital database does not offer any other instances of the climax mortuo – 
resurrecturo – mansuro. 
 
 
quod uero quisque apud memorias martyrum sepelitur, hoc tantum mihi uidetur 
prodesse defuncto, ut commendans eum etiam martyrum patrocinio affectus pro illo 
supplicationis augeatur. 
 
In this quod-clause the author focuses on the last and most important issue, the usefulness of 
the depositio ad sanctos. The particle uero marks the saliency of this issue, which forms the 
climax of this section and at the same time rounds off the discussion of the whole treatise. For 
this use of uero see further Kroon (1995: 312; 319-320). 
 Augustine creates suspense by phrasing his conclusion about the burial ad sanctos in 
three stages; first, in the quod-clause he rephrases the initial question raised in section 1.1; 
then he announces his conclusion with hoc tantum mihi uidetur prodesse defuncto; finally, the 
ut-clause offers the conclusion announced with hoc. 
 
quod uero quisque apud memorias martyrum sepelitur 
The present phrasing of Paulinus’ question only slightly differs from the initial question 
raised in section 1.1, utrum prosit cuique post mortem quod corpus eius apud sancti alicuius 
memoriam sepelitur. The indefinite pronoun cuique is repeated in quisque; the verb sepelitur 
is identical; only the singular apud sancti alicuius memoriam is changed into the plural apud 
memorias martyrum. Augustine draws a conclusion, not specifically for the case of the martyr 
Felix, but for martyrs in general: burial in the neighbourhood of their tombs enhances the 
intensity of the prayers said to the benefit of the deceased. 
 
hoc tantum mihi uidetur prodesse defuncto 
Augustine presents his conclusion in a personal phrasing, with mihi uidetur. He does not 
generalize his conclusion. A comparable phrasing occurred in section 4.6, where he already 
announced this conclusion: non uideo quae sunt adiumenta mortuorum nisi ad hoc, ut, dum 
recolunt, ubi sint posita eorum quos diligunt corpora, eisdem sanctis illos tamquam patronis 
susceptos apud dominum adiuuandos orando commendent. 
 The verb commendent in section 4.6 is repeated here in section 18.22 with 
commendans eum, for which see below. 

The infinitive prodesse is a repetition of prosit in the initial question in section 1.1. 
 
ut commendans eum etiam martyrum patrocinio affectus pro illo supplicationis 
augeatur 
In section 5.7, Augustine stated that the place of burial is an important matter, since a 
carefully chosen place of burial enhances the devotion of the surviving relatives when they 
visit the grave of their beloved dead: et praecedens affectus locum elegit sanctum et illic 
corpore posito recordatus locus sanctus eum qui praecesserat renouat et auget affectum. The 
verb augere and the noun affectus are repeated in the present sentence in section 18.22. 
Augustine acknowledges that the increase of devotion to the memory of the dead is an 
important outcome of burial ad sanctos. At the same time, he does not leave room for any 
other outcome. 
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As stated at the beginning of section 18.22, prayers, almsgiving and sacrifices are the 
only ways in which the living can do anything on behalf of the dead. All other forms of 
devotion to the deceased, such as the choice for a burial in the neighbourhood of a martyr, do 
contribute indirectly to the deceased’s well-being, but they do not actually reach them 
(ad mortuos peruenire). The contribution of burial ad sanctos only involves a corroboration 
of those elements which do reach the dead, more specifically the prayers. 
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SECTION 18.23 
 
 
habes ad ea, quae a me putasti esse quaerenda, qualem reddere potui responsionem 
meam: 
 
With a combination of two polite phrases, both containing topical expressions of modesty, the 
author proceeds to the conclusion of his treatise. In the first part of the sentence, the author 
reminds his addressee that he wrote his treatise not of his own accord, but on the addressee’s 
request; in the second part of the sentence, he emphasizes the limitations to his capability in 
answering the questions raised by the addressee. For these two modesty topoi, see Curtius 
(19697: 92-93). 
 Augustine’s use of politeness phrases is opportune in view of his addressee, who knew 
how to compose such well wrought formulas himself: see Paul. Nol. epist. 51.2 suscipite ergo 
in his exiguis sermonibus paruitatis meae non exiguae caritatis insignia; “so in these sparing 
words from my insignificant self receive the tokens of a love far from sparing” (tr. Walsh). 
 
ea, quae a me putasti esse quaerenda 
With this phrase, Augustine refers to the opening of his treatise, where he announced the 
question raised by Paulinus with the words quaerens a me, utrum … The phrase quae a me 
putasti esse quaerenda, ‘the questions to which you expected an answer from me’, bears an 
undertone of modesty; by means of this formulation the author expresses his wonder as to the 
fact that he, of all, had been approached to answer Paulinus’ questions. By the end of section 
18.23, this modesty topos recurs in another, more skilful form; there, the author emphatically 
states that Paulinus’ messenger Candidianus had to urge Augustine to write his answer; by 
doing so, he excludes the possibility that he would have written his treatise of his own accord; 
by doing so, the author makes the addressee co-responsible for its existence. 
 The topos of writing on request also occurs in Cic. de orat. 1.1.4, in an address to 
Quintus Cicero: tibi uero, frater, neque hortanti deero, neque roganti; “And when you, 
brother, exhort and request me, I will not fail you” (tr. Sutton-Rackham). See also Cic. 
orat. 1.1. 
 
qualem reddere potui responsionem meam 
With another topical phrase, Augustine expresses that he has tried to answer the questions to 
the best of his ability. This politeness expression seems to be at odds with the trouble 
Augustine has taken to discuss all aspects of the issue Paulinus brought up for discussion. 
Augustine has gone to considerable lengths in order to elucidate the burial ad sanctos. 
 
 
quae si ultra quam sat est prolixa est, da ueniam; id enim factum est amore diutius 
loquendi tecum. 
 
Again, Augustine combines two modesty topoi. He asks for forgiveness for detaining the 
addressee for too long, and combines his apology with a flattering explanation: his wish to 
prolong the conversation with his beloved addressee. For this combination of topoi, see also 
Thraede (1970: 154). Breuitas was part and parcel of the art of letter writing in antiquity. See 
for instance Cic. fam. 5.3.2, a letter by Q. Metellus Nepos to Cicero, about hundred words in 
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length: de meis rebus, ne uobis multitudine litterarum molestior essem, ad Lollium perscripsi; 
“As for my concerns, not wanting to trouble you and my other friends with a spate of words, I 
have written in detail to Lollius” (tr. Shackleton Bailey). Apologizing for too long a letter can 
be seen as a deliberate play with the laws of the genre, while at the same time it may serve as 
a compliment to the addressee. See, for instance, Cic. Q. fr. 1.1.45: sed ego quia, cum tua 
lego, te audire et quia, cum ad te scribo, tecum loqui uideor, idcirco et tua longissima quaque 
epistula maxime delector et ipse in scribendo sum saepe longior; “But when I read your 
letters I seem to hear you talk, and when I write to you it is as though I were talking to you. 
That is why the longer your letters, the better I like them, and why I myself often write rather 
lengthily” (tr. Shackleton Bailey). 

In Pliny’s letters, the expression tecum loqui regularly occurs in an apology for the 
length of his letters; e.g. epist. 2.5.13: longius me prouexit dulcedo quaedam tecum loquendi; 
“It is a pleasure to talk to you, and therefore I have run on too long” (tr. Radice, adapted). For 
breuitas epistularis, see Thraede (1970: 155). 
 
quae si ultra quam sat est prolixa est 
Prolixus OLD 1d: “(of writings) lengthy, copious”. Augustine may have considered the 
treatise too long out of fear that Paulinus would deem the answers unsatisfactory. Trout 
(1999: 245), remarkably, speaks of “a few brief pages”, in which Augustine would have 
depreciated Paulinus’ efforts to establish the cult of Felix in Nola. 
 
da ueniam 
‘Forgive me (for being long-winded)’; for the phrasing of this politeness topos, see also Aug. 
ep. 144.3, to the citizens of Cirta: date ueniam prolixiori fortassis epistulae quam iucundiori; 
“Grant me your pardon … for this letter, which is perhaps more lengthy than agreeable.” In 
ep. 199.13.54, addressed to Augustine’s fellow bishop Hesychius, the author adduces the 
same topical excuse for the lengthy letter as in cura mort. 18.23: da ueniam, in case the letter 
might be too long. In this letter, he combines this topical plea for forgiveness with the same 
apology he uses in cura mort. 18.23, viz. that written correspondence is the only possible way 
of communicating: da ueniam, si onerosius fui sanctis sensibus tuis; quanto enim rarius 
prouenit, tanto me tecum saltem per litteras loqui diutius delectauit; “Pardon me if I have 
been irksome to your holy feelings, but because it happens so seldom I take pleasure in 
speaking with you at greater length, at least through letters” (translations Parsons). 
 
id enim factum est amore diutius loquendi tecum 
A letter in substitution for a live conversation is a conventional notion in antique 
epistolography; see Thraede (1970: 35), who states that Cicero uses colloqui as an equivalent 
of διαλέγεσθαι πρὸς φίλον in Greek epistolography. In several classical Latin instances, the 
imaginary nature of this conversation is explicitly mentioned in phrases like uideor loqui 
tecum or quasi loquor tecum, or the element of reciprocity in the communication is expressed 
by the prefix con- in colloqui. In the present Augustinian example, the simplex loqui 
combined with tecum represents the concept of an imaginary encounter between author and 
addressee. 

For diutius loqui tecum, see also Aug. ep. 200.3, a letter to Valerius, who was comes 
Africae, governor of Africa in imperial service. With the letter, Augustine sends to Valerius 
the first book of his De concupiscentia et gratia; in the final section of the letter, Augustine 
apologizes for the length of this treatise with the excuse that this treatise enables him to 
converse with Valerius for quite some time: me quoque delectat familiarius et aliquanto 
diutius loqui tecum; “I too take pleasure in talking with you more intimately and at rather 
greater length” (tr. Baxter). In ep. 80.2, a letter to Paulinus and Therasia, Augustine even 
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more explicitly expresses his wish for a vis-à-vis conversation with his correspondent: 
colloqui autem uobiscum talia cupio, si dignemini, litteris, qualia colloqui possemus, si coram 
uestris sensibus adessemus. “I have a great desire to discuss with you by letter, if you will be 
so kind, such matters as we could discuss face to face” (tr. Parsons). Paulinus, in his own 
letters, also refers to their length, and to the suggestion of talking to his addressee; see epist. 
5.20 (addressed to Severus, summer 396): in dictando enim dum te cogito et totus in te sum, 
quasi apud praesentem longo interuallo loquar, obliuiscor impositum finire sermonem; “For 
when I am dictating and wholly concentrating on you, I speak as if we were face to face after 
a long separation, and I forget to limit the words which I inflict on you” (tr. Walsh). See 
Thraede (1970: 156) for a further discussion of this passage. 
 
 
hunc ergo librum quemadmodum acceperit uenerabilis dilectio tua, rescriptis tuis 
nouerim, quem tibi perlator eius faciet sine dubio gratiorem, frater scilicet et 
conpresbyter noster Candidianus, quem per tuas litteras cognitum toto corde suscepi 
inuitusque dimisi. 
 
With the words hunc ergo librum Augustine offers his writing to his correspondent. The 
consequent request for an answer is topical; for this topos, see Divjak (2002: 905). This 
commonplace shows the importance of correspondence for keeping in contact in 
circumstances that prevented frequent travelling. The messenger forms an essential link in 
this communication, and is bracketed together with his patron, the book and the sender in one 
sentence. 

The writing of letters was conceived among Christians as an expression of their unity 
in Christ; see Paul. Nol. epist. 26.1: ipse dominus deus noster donauit nobis licet longo 
interuallo distantibus appropinquare tibi in dilectione; “The Lord Himself, our God, has 
allowed us, though we are far distant, to approach you with affection” (tr. Walsh). 

For writing letters as an expression of unity in Christ, see further Thraede (1970: 128). 
 
hunc ergo librum 
In retr. 2.64 Augustine also uses the noun liber for the present treatise: librum De cura pro 
mortuis gerenda scripsi. Despite this indication, the text of cura mort. combines the features 
of a treatise and a letter; the noun liber is probably chosen both because of its length and 
because of the unity of its subject matter. For liber in the sense of ‘monograph’, see Hübner 
(2008: 954); Conring (2001: 60-61) refers to Hier. epist. 29.7, where Jerome wonders whether 
his addressee, Damasus, would prefer a letter (epistula) containing answers to all the 
questions he raised, or separate discussions (libros) of all the issues. On the difference in 
length between epistula, liber and libellus, see Conring (2001: 102-103). Augustine himself 
does not clearly discern between epistula (‘letter’) and liber (‘work’, ‘treatise’), as is 
illustrated elaborately by Divjak (2002: 899-900). Moreover, in several cases Augustine’s 
own indication of his work differs from the later textual tradition. Several treatises with the 
features of a letter, for instance with clear addresses in their opening and concluding sections, 
are delivered as separate works; this holds true, for example, in cura mort., a treatise Divjak 
in his discussion of the difference between letters and treatises leaves unmentioned. On the 
other hand, the epistolary corpus (as edited for instance in CSEL 34, 44, 57 and 58) contains 
several letters with the length and features of a treatise. For some of these, Augustine uses the 
indication liber; see retr. 2.41, where Augustine mentions his ep. 147 as Liber de uidendo 
deo. Other letters have comparable characteristics, such as a certain length and unity of 
subject matter, but Augustine does not refer to them with the noun liber. For this type of 
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letter, see ep. 130, a treatise on prayer. For the difference between liber and epistula in 
Augustine’s writings, see also Hübner (2008: 957). 
 
hunc ergo librum quemadmodum acceperit uenerabilis dilectio tua, rescriptis tuis 
nouerim 
The frequent occurrence of a request for an answer shows that written communication was of 
vital importance for the sender. It was one of the instruments with which the early Christians 
built their community. For another example of such a request, see Aug. ep. 35.5, addressed to 
the Donatist bishop Eusebius, who had asked Augustine’s mediation in a conflict between 
bishop Proculianus and his clerics. Illi in this example refers to the circle of clerics around 
Proculianus: dignaberis itaque non quid tu de his omnibus sentias, ne tibi arbitreris a mei 
iudicis onus inponi, sed quid illi respondeant, mihi rescribere; “And you will be so kind as to 
write me in answer, not what you think of all this – for I would not have you suppose that I 
am imposing on you the burden of judging – but what answer they make” (tr. Parsons). 
 
uenerabilis dilectio tua 
Augustine addresses Paulinus in a way that brings to mind the beginning of the text. The 
adjective uenerande in 1.1 is repeated here in the variant form uenerabilis. Moreover, both in 
1.1 and in 18.23 the author uses abstract nouns as forms of address. In 1.1 Paulinus was 
addressed with the more elevated form sanctitas tua, whereas at the end of the treatise the 
form of address, dilectio tua, refers to fraternal love. Blaise-Chirat describe dilectio as “terme 
de politesse et d’amitié”. At the end of the treatise Augustine apparently wishes to appeal to 
the bonds of friendship he shares with Paulinus. 

Bastiaensen (1964: 43-44) concludes that the use of abstract nouns as forms of address 
increases during the last centuries of the Empire. Originally abstract words were used as titles 
of address to the emperor, indicating the subject’s respect for him. During the fourth century 
the abstract words lost their intrinsic value and were used more and more as polite forms of 
address. 

The noun dilectio is a Christian coinage and a translation of the Greek ἀγάπη, the early 
Christian expression for spiritual love; see Mohrmann (19612: 90; 1961: 24). The form of 
address dilectio tua is specifically Christian; see Bastiaensen (1964: 43). The ideal of 
Christian charity affected the choice for this and other expressions of attachment, like caritas 
uestra, affectio uestra. For these and other examples, see Svennung (1958: 80). Augustine 
often used dilectio as well as sanctitas as an address to clerics of all ranks; cf. the commentary 
on section 1.1, lemma sanctitati tuae. 
 
quem tibi perlator eius faciet sine dubio gratiorem 
With this politeness expression, Augustine puts the messenger in the limelight. The 
messenger forms the link between sender and addressee, and therefore plays an important part 
in maintaining the relationship; by choosing this type of politeness expression, Augustine 
makes clear that he adheres to this relationship. 

The relative pronoun quem refers to hunc librum. Trout (1999: 247) suggests that 
Augustine’s answer would have disappointed Paulinus, as Augustine does not appear to agree 
with Paulinus on the usefulness of burial ad sanctos. In this matter, Trout seems to be led by 
his interpretation of the present sentence in cura mort., which Trout reads as a suggestion 
“that Paulinus might be more grateful for the return of the courier Candidianus than for the 
reception of the text”. This interpretation is, however, not very likely. Rather, Augustine 
remarks that Paulinus, by receiving his answer on the issue of burial ad sanctos, also 
experiences the safe return of his highly esteemed brother Candidianus. Thraede mentions an 
example in Paul. Nol. epist. 27.1, in which Paulinus, in contrast to Augustine’s suggestion in 
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cura mort. 18.23, indeed appears to be even happier with the return of his messengers than 
with the letter they carry from Severus: ita nobis uno propemodum in tempore plurima 
gaudiorum messis obuenit, cum omnes hi, quos pariter uenisse memorauimus, litteris 

unanimitatis tuae dulciorem nobis praesentiae suae gratiam reddidissent; “So almost 
simultaneously I reaped a huge harvest of joys, for all these, who, as I have said, arrived 
together, brought the pleasure of their presence which was sweeter to me even than the letters 
of your affectionate self” (tr. Walsh). For this and other examples of appreciation of the 
messenger, also in Greek letters (e.g. Basil), see Thraede (1970: 169-170). 
 
frater scilicet et conpresbyter noster Candidianus 
In cura mort. 1.1, Augustine calls the messengers who delivered the letter that included 
Paulinus’ questions homines Florae and eosdem perlatores. The plural in section 1.1, and the 
reference to the single messenger Candidianus in this section, make clear that Flora’s 
messengers did not wait for Augustine to write an answer to Paulinus, but probably went back 
to their mistress’s household immediately after the delivery. 

The indication frater for a messenger is used for all types of messengers, regardless of 
age or rank: monks and laymen, friends and colleagues. See Caltabiano (2001a: 15). 
Caltabiano also states that frater is used for messengers of the same rank or age as the sender, 
and for friends and colleagues; see ead. (2001b: 117). In the present instance, however, 
Candidianus and Augustine do not belong to the same clerical rank. Rather, as Augustine 
usually does, he treats his addressees or messengers as equal to himself. This also appears 
from the indication conpresbyter for Candidianus; Augustine calls the messenger 
conpresbyter, as he has addressed Paulinus as coepiscope in section 1.1. From indications like 
these, in which the clerical rank is preceded by the prefix con-, and from the use of frater, it 
appears that Augustine ignores the boundaries between distinct clerical ranks, and instead of 
emphasizing the difference between himself as a bishop and Candidianus as a priest, marks 
their communal membership of the Christian community. For Augustine’s use of titles like 
conpresbyter and coepiscope as a token of equal treatment, see Caltabiano (2001b: 117-118). 

The name of Candidianus occurs only here and in Paul. Nol. epist. 37.1, a letter to 
Victricius, dated by Walsh (1967: 336) at 403/404 CE: eloquium sanctitatis tuae, quod per 
epistolam breuem quidem uerbis sed caritate prolixam in manu carissimi portitoris acceptum, 
hoc est, filii nostri Candidiani; “the utterance by your sanctity, which I received in a letter, 
short in words indeed, but abundant in love, handed over by its very dear deliveryman, that is, 
of our son Candidianus” (tr. Walsh). Whether Paulinus refers here to the same Candidianus 
who brought Augustine’s treatise on the care for the dead to Nola, is unclear. Perrin (1992: 
1025-1068) mentions Candidianus only in relation to the letter Paulinus wrote to Victricius, 
not in the context of Augustine or cura mort. In epist. 37, Paulinus describes Candidianus as a 
slender young man in weak health, who nevertheless managed to bring Victricius’ letter to 
Nola. These conditions seem to make it unlikely that Candidianus would still be in charge of 
delivering messages around 424 CE, at the time Augustine finished writing cura mort. 
However, the contrast between the slender Candidianus and the giant task of transporting a 
letter to a region as far away as Gaul may be topical and hyperbolic. 

Mratschek-Halfmann (2002: 318) assumes that the messenger named Candidianus in 
cura mort. 18.23 belonged to the clergy in Nola, and was appointed priest after 409, when 
Paulinus was elected a bishop and wished to express his gratitude to Candidianus for his 
services as a messenger. Mratschek bases this assumption on Aug. cura mort. 18.23: frater 
scilicet et conpresbyter noster Candidianus. Probably Candidianus worked with Augustine’s 
monastic community, while he waited for Augustine to finish his writing; see Mratschek 
(2002: 284). 
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quem per tuas litteras cognitum toto corde suscepi inuitusque dimisi 
With a few words, Augustine describes his growing appreciation for Candidianus, and 
describes the process of making his acquaintance as a climax: he knew Candidianus already 
from Paulinus’ letters; he welcomed him whole-heartedly, and is unwilling to let him leave 
Hippo. For a comparable degree of appreciation for the messenger, cf. Paul. Nol. epist. 16.1 
about the messengers bringing a letter to Jovius: suscipe igitur libens non illos ex meis litteris, 
sed litteras meas de illis probans; “Do not approve of them because of my letter, but of my 
letter because of them”(tr. Walsh). 

Some authors even see the messenger as the representative of the letter’s addressee; 
see Caltabiano (2001b: 119-120); the perlator forms a ‘living letter’, a substitute, for the 
addressee. See also Thraede (1970: 170). 
 
 
multum enim nos in caritate Christi sua praesentia consolatus est et, quod fatendum est, 
eius tibi parui instantia. 
 
As Paulinus himself may understand (enim), Augustine has been consoled by the presence of 
Candidianus. Probably, the reason why Augustine had to be consoled, was because Paulinus 
himself was not present. 
 
nos in caritate Christi sua praesentia consolatus est 
The presence of Candidianus has comforted the author because he represented the love of 
Christ for his followers. This phrase may remind the audience of II Cor. 7.6: is qui consolatur 
humiles, consolatus est nos deus in praesentia Titi; “But God, who consoles the downcast, 
consoled us by the arrival of Titus” (NRSV). In epist. 18.2, Paulinus combines this scriptural 
verse with Ps. 146.3 into an elegant laudation of Paschasius, a member of the community of 
the addressee (Victricius of Rouen). More explicitly than Augustine, Paulinus describes how 
the presence of Paschasius embodied the consoling presence of Christ: sed qui consolatur 
humiles et sanat contritos corde consolatus est nos in praesentia fratris nostri benedicti 
Paschasii; “But God, who consoles the downcast, and who heals the broken of heart, has 
comforted me with the presence of my brother the blessed Paschasius” (tr. Walsh, adapted). 
 
eius tibi parui instantia 
In this small clause, all three actors involved are present in juxtaposed words: eius refers to 
the messenger, tibi to Paulinus, the addressee and the link between Candidianus and 
Augustine, and the subject of the verb parui is the author, Augustine. 
 
 
nam cor meum tanta distendunt, ut, nisi ipso assidue commonente me non sineret 
obliuisci, profecto interrogationi tuae mea responsio defuisset. 
 
In his final sentence, Augustine combines a modesty expression (‘I am so busy that the 
messenger had to exhort me to write this answer’) with a compliment to the messenger. The 
use of the correlatives tanta … ut and the adverb assidue turn this commonplace expression 
into a hyperbole. The counterfactual clauses and the adverb profecto underscore the trouble 
taken by the author to write this treatise, and at the same time maximize the effect of the 
compliment intended to Candidianus: if it were not for him, the entire treatise would have 
remained unwritten. 
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nam cor meum tanta distendunt 
According to TLL the metaphorical use of distendere, indicating ‘occupying the mind’, is 
typically Christian (TLL 5.1.1513.25 sqq.), and originates in the interpretation of Ecl. 3.10: 
deus distensionem magnam dedit hominibus, ut distendantur in ea; “I have seen the business 
that God has given to everyone to be busy with” (NRSV). The verb is used in this way chiefly 
by Cassian, and most of the examples mentioned in TLL are taken out of his works. Two 
examples are to some extent comparable to Augustine’s phrase: Cassian. conl. 19.6.4 animum 
… expectatio ipsa distendit (active voice, the mind [animum, cf. cor] is object); conl. 23.5.7 
mens crebris distenditur curis (passive voice), in which the numerous cares (crebris curis, cf. 
tanta) are Agent, as in Augustine’s phrase nam cor meum tanta distendunt. 

For cor used instead of mens, animus, see TLL 4.938.225 sqq.: especially the 
ecclesiastical authors use cor in a way comparable with anima; Augustine compares these 
words in Gn. litt. 10.6: nomine cordium uoluerimus animas intellegere. See also Madec 
(2002: 3): “le coeur, au sens métaphorique, n’est pas un organe de l’homme intérieur entre 
autres, mais le moi comme tel, la mens, siège des pensées (cogitationes locutiones … cordis, 
trin. 15.18) et des sentiments (sensa cordis, conf. 1.13), de la conscientia. L’usage en est 
tellement familier aux chrétiens qu’ils ne ressentent pas la violence du transfert.” 

The specific combination of distendere with cor as object does not occur very often. 
Another example is conf. 8.10.24, where Augustine considers the reading of various parts of 
Scripture, such as the letters, the psalms or the gospels: quid? si ergo pariter delectent omnia 
simulque uno tempore, nonne diuersae uoluntates distendunt cor hominis, dum deliberatur, 
quid potissimum arripiamus? “What then? If all these offer equal delight at one and the same 
time, surely the divergent wills pull apart the human heart while we are deliberating which is 
the most attractive option to take?” (tr. Chadwick). See also ep. Io. tr. 10. 
 
tanta 
The most obvious interpretation of the cares represented by tanta would be the differences of 
opinion with the Donatists and the Pelagians; before Augustine wrote cura mort., in the years 
422-424, he wrote Contra Gaudentium Donatistarum episcopum and Contra Julianum. For 
tanta interpreted in this way, see also Mratschek-Halfmann (2002: 304). Moreover, in 421 the 
eighteenth Council of Carthage was held, which Augustine attended. 
 
ut, nisi ipso assidue commonente me non sineret obliuisci, profecto interrogationi tuae 
mea responsio defuisset 
The author implies that he is very busy, by making a compliment intended for the messenger, 
and, indirectly, for the messenger’s patron. This is a polite, implicit way of drawing attention 
to the fact that the author is busy with all kinds of things. At the same time, the fact that the 
messenger had to urge Augustine to write his treatise, is an utterance of modesty. The author 
did not take the initiative to write, but instead was asked by Paulinus and consequently 
pressed by Paulinus’ messenger. For this type of modesty, see Curtius (19697: 93). 

Elsewhere, the pressure exerted by the messenger is used as an excuse for possible 
mistakes in the letter or writing. See Aug. ep. 149.3: dabis sane ueniam stilo meo multum 
festinanti, ut iam in naui constituto occurrerem perlatori; “You will pardon my pen for being 
in such a hurry that I am now running to meet the designated bearer on the ship” (tr. Parsons). 
See also ep. 189.9. For this topos, see further Divjak (2002: 905); Caltabiano (2001b: 121). 
 
ipso assidue commonente 
The ablative absolute commonente is remarkable, since it has the same subject as the main 
sentence. Hoff (1989) has examined the use of the ablative absolute in Caesar’s De bello 
Gallico. In this work the occurrence of co-reference between the subject of the ablative 
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absolute and the subject of the main clause is very exceptional; co-reference with another 
constituent in the main clause occurs more often. Hoff states that in case of co-reference 
between the subject of the ablative absolute and any constituent in the main clause, the 
participle construction contains a ‘thematic element’, already mentioned in the preceding part 
of the text, that for some reason is highlighted in a following sentence. In the case of ipso 
commonente, the participle clause has been prepared by the preceding eius instantia. See 
further Hoff (1989: 415-416). 
 In the element eius tibi parui instantia, the role of Candidianus is already highlighted 
by the place of the pronoun eius in front position. In the next sentence, the use of the ablative 
absolute instead of a predicative participle, which would be the unmarked construction, gives 
extra weight to the fact that the treatise never would have been finished, were it not for 
Candidianus’ constant urging. The adverb assidue also indicates that it took Candidianus 
great pains to get Augustine to finish his treatise. 

Co-reference of the nominal constituent of the ablative absolute construction with the 
subject of the governing clause is generally considered exceptional; see Szantyr (1965: 40), 
where this type of co-reference is labelled as ‘vulgar’. See also Moreno Hernández (1996: 
479), for ablative absolute constructions in the Vetus Latina. In cura mort., Augustine 
provides more examples, for instance in section 12.15: sicut uidit baptismum suum … ita et 
alios quosdam uiuos eisdem nescientibus uiuis. See also Aug. s. 62.4.7: in his apostolis erat 
tanquam fimbria minimus et nouissimus Paulus ipso dicente ‘ego sum minimus apostolorum’; 
‘Among these apostles, Paul was kind of on the fringe, being the humblest and youngest, who 
himself said: “I am the humblest of the apostles.”’ For more instances, see trin. 15.26.47; 
c. litt. Pet. 2.55.125. 
 
profecto interrogationi tuae mea responsio defuisset 
The chiastic interrogationi tuae – mea responsio, and the juxtaposition of tuae and mea, 
underscore the ties between Paulinus and Augustine that have been strengthened by the 
writing of this treatise. 
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SAMENVATTING 
AUGUSTINUS EN DE RELATIE TUSSEN LEVENDEN EN DODEN: 
EEN DISCOURSE-LINGUÏSTISCH COMMENTAAR OP DE CURA PRO MORTUIS GERENDA 

 
 
Centraal in dit proefschrift staat de tekst De cura pro mortuis gerenda van Augustinus. Het 
boek vormt een commentaar op deze tekst en biedt toelichtingen bij de structuur van de tekst, 
de argumentatie, het woordgebruik van de auteur en de historische achtergrond waartegen de 
tekst oorspronkelijk heeft gefunctioneerd. 
 
Aurelius Augustinus (354-430) schreef De cura pro mortuis gerenda op latere leeftijd. 
Gegevens voor een exacte datering ontbreken, maar waarschijnlijk kwam het geschrift tot 
stand tussen 421 en Pasen 424. Augustinus was van oorsprong leraar in de retorica, en tijdens 
zijn opleiding had hij de canon van zijn tijd bestudeerd: hij was thuis in de taal en de teksten 
van Cicero, Varro, Sallustius en Vergilius. 

Zoals veel van zijn geschriften schreef Augustinus De cura in antwoord op een vraag. 
Zijn ambtsgenoot Paulinus, bisschop van Nola in Zuid-Italië, had hem in een brief gevraagd 
naar de zin van de gewoonte om doden ad sanctos, bij het graf van een heilige (een 
martelaar), te begraven. Paulinus was de toegewijde beheerder van het graf van Felix van 
Nola, een derde-eeuwse priester die tijdens de vervolgingen van christenen, mogelijk onder 
keizer Valerianus of Gallienus, gevangen had gezeten en op wonderbaarlijke wijze de periode 
van onderdrukking had overleefd. 

Uit De cura pro mortuis gerenda blijkt dat Augustinus het begraven ad sanctos anders 
waardeert dan het grote publiek van zijn tijd, en in dit proefschrift komt de vraag aan de orde 
welke talige middelen hij inzet om zijn afwijkende standpunt op overtuigende wijze aan zijn 
lezerspubliek te presenteren. Begraven ad sanctos was vanaf de 4e eeuw een zeer gewenst 
ritueel onder christenen. Men verwachtte dat de fysieke aanwezigheid van het lichaam van de 
gestorven martelaar bescherming zou bieden tegen grafrovers, maar ook dat de martelaar de 
dode zou bijstaan in het Laatste Oordeel. Zo had een zekere Flora aan Paulinus gevraagd om 
haar jonggestorven zoon ad Felicem te begraven. Na het uitvoeren van dit ritueel vroeg 
Paulinus aan zijn collega Augustinus naar de zin en waarde van ad sanctos begraven. Uit 
Augustinus’ antwoord in De cura blijkt nergens dat de bisschop van Hippo, in tegenstelling 
tot veel van zijn tijdgenoten, enige directe betekenis aan het ritueel van ad sanctos begraven 
wil toekennen. Anderzijds wijst hij het ritueel ook niet zonder meer af. Dat kon hij ook 
moeilijk, omdat de mensen in zijn eigen omgeving veel waarde hechtten aan een graf ad 
sanctos. Daarom verdedigt hij een alternatieve duiding van het ritueel. Niet de plaats op zich 
biedt de gestorvene voordeel, maar het feit dat de nabestaanden door de plaats waar hun dode 
begraven ligt herinnerd worden aan hun plicht om voor de doden te bidden en hen te 
gedenken. Voor Augustinus zijn gebeden, het opdragen van het misoffer en het geven van 
aalmoezen de enige rituelen waardoor levenden iets voor doden kunnen doen. 

Om aan zijn lezerspubliek duidelijk te maken dat ad sanctos begraven niet leidt tot 
directe bescherming van de dode door de gestorven martelaar, maar tot doel heeft dat de 
nabestaanden de doden gedenken in hun gebeden, doet Augustinus een groot beroep op zijn 
retorische vaardigheden en gebruikt hij verschillende persuasieve strategieën. De waarde van 
begraven, de functie van een graf ad sanctos en de betekenis van voorbede voor de 
gestorvenen vormen samen het hoofdthema in het eerste gedeelte van De cura pro mortuis 
gerenda. 
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Het tweede hoofddeel lijkt op het eerste gezicht over een ander, hoewel verwant, onderwerp 
te gaan: Augustinus vertelt een aantal verhalen over droomverschijningen. De samenhang 
tussen beide helften van het geschrift is in de bestaande literatuur nog niet voldoende belicht. 
Klöckener (2002a: 183) signaleert in zijn lemma over De cura in het Augustinus-Lexikon, dat 
het geschrift geen systematisch-theologisch werk is, maar veeleer is ontstaan uit een 
“associatieve ontwikkeling van de thematiek”: “Das Werk ist nicht streng systematisch 
aufgebaut; Augustinus entwickelt die Themen eher assoziativ.” Voorgangers van Klöckener 
typeren de overgang naar de narratieve passages als “eine überraschende Wendung” 
(Arbesmann 1975: XI-XII) of een uitweiding ten opzichte van het hoofdonderwerp (Kotila 
1992: 145). 

In Augustine on the Relations between the Living and the Deceased heb ik willen 
aantonen dat de narratieve passages in het tweede gedeelte van De cura pro mortuis gerenda 
niet een uitweiding vormen of associatief verbonden zijn met het eerste gedeelte, maar dat de 
vertellingen een functie hebben in de hoofdlijn van de argumentatie in het geschrift. Dit blijkt 
niet alleen uit de inhoud van de verhalen, maar ook uit de manier waarop ze worden 
verwoord. Uit vergelijking van de verhalen onderling of met andere bronnen blijkt dat 
Augustinus zijn narratieve materiaal zo selecteert en ordent dat hij zijn vertellingen bruikbaar 
maakt als argument. Dat geldt voor verhalen over gebeurtenissen uit zijn eigen leven, maar 
ook voor verhalen uit geschreven bronnen, waaronder bijbelverhalen. Om de argumentatieve 
waarde van Augustinus’ verhalen te belichten, bevat dit proefschrift niet alleen commentaar 
op woord- en zinsniveau, maar ook op het niveau van grotere tekstgedeelten. 
 
Het commentaar bestaat uit een algemene inleiding en een detailcommentaar. In de algemene 
inleiding vindt de lezer informatie over de context waarbinnen De cura pro mortuis gerenda 
geschreven is. In hoofdstuk 1 komen de personages aan de orde die een rol spelen in de tekst: 
de auteur, Augustinus; bisschop Paulinus; Flora; en Augustinus’ moeder Monica. Het tweede 
hoofdstuk biedt achtergrondinformatie bij de thematiek van dood, graf en hiernamaals. 
Hoofdstuk 3 bevat een toelichting bij de benaderingen die ik gevolgd heb om tot een 
samenhangende interpretatie te komen van de structuur van De cura pro mortuis gerenda. Na 
deze inleiding volgt een detailcommentaar per paragraaf van De cura. Om zicht te houden op 
de structuur van de tekst als geheel heb ik deze ingedeeld in clusters van paragrafen die 
inhoudelijk en formeel samenhangen. Aan het commentaar op elk cluster van paragrafen gaat 
een inleiding vooraf die inzicht biedt in de structuur en de thematiek van het volgende 
gedeelte van de tekst. Ook bevatten deze inleidingen achtergrondinformatie bij een aantal 
onderwerpen die in het grote geheel van Augustinus’ oeuvre een centrale rol spelen en in 
De cura resoneren, zoals de verhouding tussen lichaam en ziel, het vraagstuk van het kwaad, 
en Augustinus’ benadering van wonderen. 
 
Om te komen tot een samenhangende duiding van de gehele tekst van De cura pro mortuis 
gerenda heb ik de benadering van een “klassiek” filologisch commentaar op woorden en 
zinnen gecombineerd met elementen uit meer tekstgerichte benaderingen, zoals de discourse-
linguïstiek. In deze benadering richt ik me op de talige middelen waarmee de auteur in zijn 
tekst samenhang en structuur aanbrengt, zoals woordvolgorde, tekststructurerende partikels, 
interactionele partikels, en de afwisseling van tijden en wijzen van het werkwoord. Voor het 
onderscheiden van verschillende teksttypen binnen een tekst wordt gewerkt met discourse 
modes, samenhangende clusters van talige verschijnselen die passen bij bijvoorbeeld 
narratieve, beschrijvende, argumentatieve of rapporterende passages (de narrative mode, 
description mode, argument mode, report mode). 
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Voor het analyseren van de narratieve passages heb ik elementen gebruikt uit de 
benadering van Labov (19774) en Fleischman (1990) van de globale narratieve structuur en 
uit de narratologie. Labov en Fleischman benaderen verhalen vanuit een algemene, basale 
opbouw. Veel verhalen zijn opgebouwd uit een introductie (wie, wat, waar), een complicatie 
van de ontwikkelingen, een climax en een ontknoping. Uit de bestudering van Augustinus’ 
verhalen in De cura pro mortuis gerenda blijkt dat de auteur het belang van zijn verhaal voor 
zijn betoog vergroot door de climax van het verhaal te verleggen. 

In de narratologie, ten slotte, wordt onderscheid gemaakt tussen verschillende lagen in 
het verhaal: de tekst, het verhaal zoals de verteller of de personages het beleven en de 
gebeurtenissen die in chronologische volgorde hebben plaatsgevonden en die samen de 
inhoud van het verhaal uitmaken. Zoals blijkt uit een van de verhalen in De cura pro mortuis 
gerenda, kan de verteller de argumentatieve waarde van zijn verhaal vergroten door de 
gebeurtenissen niet in chronologische volgorde te vertellen, maar in volgorde van belang voor 
de argumentatie. 
 De drie gebruikte benaderingen hebben gemeen dat ze een tekst of vertelling 
bestuderen in de communicatieve context waarin ze functioneren, wat voor teksten in een 
‘dode’ taal als het Latijn de mogelijkheid biedt om zaken te verklaren die bij de bestudering 
van talige verschijnselen op woord- of zinsniveau onderbelicht blijven. 
 
Om uit te leggen wat de combinatie van elementen uit deze benaderingen oplevert voor het 
verstaan van De cura pro mortuis gerenda als samenhangende eenheid, geef ik de lijn van het 
betoog in deze tekst op hoofdlijnen weer. 

Na drie inleidende paragrafen waarin Augustinus de vraag van Paulinus naar de zin 
van het begraven ad sanctos schetst, volgt het eerste hoofddeel (paragraaf 2.3-9.11). Dit 
gedeelte wordt omlijst door een citaat uit Vergilius, Aen. 6.327-328: “de huiveringwekkende 
oevers en rauwklinkende stroom / mag men niet over voordat het gebeente rust heeft 
gevonden.”289 Augustinus contrasteert deze, volgens hem wijdverbreide, opvatting met Lucas 
12.4: “wees niet bang voor degenen die het lichaam kunnen doden, maar niet tot iets ergers in 
staat zijn.”290 Uit deze twee teksten leidt Augustinus af dat mensen weliswaar denken een graf 
nodig te hebben om na de dood rust te vinden, maar dat het evangelie het accent verlegt naar 
wat er na de dood met de ziel gebeurt. Augustinus moedigt mensen aan om hun medemensen 
barmhartigheid te betonen door hen na hun dood op een fatsoenlijke manier te begraven. 
Maar als in een situatie van oorlog of natuurgeweld een begrafenis achterwege moet blijven, 
zal dit volgens hem geen nadelige gevolgen hebben voor de ziel van de gestorvene of voor de 
wederopstanding van zijn lichaam. De martelaren, die hun leven en zelfs de rust van een graf 
offeren voor de waarheid die het evangelie bevat, hebben volgens Augustinus de betrekkelijke 
waarde van het begraven van het lichaam goed begrepen. Een graf ad sanctos is voor 
Augustinus niet van grotere waarde dan een graf op een andere plaats, behalve als het de 
nabestaanden brengt tot intensievere voorbede voor de gestorvenen. 
 In paragraaf 9.11 verwijst Augustinus opnieuw naar het citaat uit Aeneis 6 dat hij in 
paragraaf 2.3 heeft aangehaald. Zo vormt het citaat een opstap tot de scharnierpassage in 
paragraaf 10.12. Daar werpt Augustinus een denkbeeldige tegenwerping op: zeggen dromen 
waarin doden vragen om begraven te worden niet dat de doden zelf aangeven een graf nodig 
te hebben om rust te vinden? Zo verscheen bijvoorbeeld Palinurus na zijn dood aan Aeneas en 
smeekte hem om begraven te worden (Aen. 6.337-383). De verschijning van Palinurus aan 
Aeneas vormt de aanleiding tot een reeks droomverhalen in het tweede hoofddeel (paragraaf 
11.13-17.21). De eerste zin van paragraaf 10.12 kondigt de nieuwe thematiek van 
droomverhalen aan: narrantur uisa quaedam, quae huic disputationi non neglegendam 
                                                 
289 Vertaling Schrijvers. 
290 Nieuwe Bijbelvertaling. 
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uideantur inferre quaestionem; “Er doen verhalen de ronde over droomgezichten die vragen 
oproepen en in deze verhandeling niet buiten beschouwing mogen blijven.”291 De 
woordvolgorde in deze zin is markant en ondersteunt de functie van de zin. Het predicaat 
narrantur staat voorop en wordt direct gevolgd door het subject uisa quaedam. Deze 
woordvolgorde is karakteristiek voor zogenaamde presentatieve zinnen, waarin een geheel 
nieuw onderwerp wordt aangesneden. De uitdrukking huic disputationi inferre geeft aan dat 
dit nieuwe onderwerp (droomverhalen) wel bezien moet worden in het licht van de discussie 
in het eerste hoofddeel over de waarde van begraven. Augustinus werkt zijn reactie op de 
denkbeeldige tegenwerping uit in drie droomverhalen. 
 In deze droomverhalen figureren doden en levenden die in dromen en visioenen 
verschijnen. De parallelle opbouw van de eerste twee verhalen (paragraaf 11.13) toont 
volgens Augustinus aan dat doden evenmin als levenden in persoon aanwezig zijn bij de 
dromer. Aan de hand van de benadering van Labov en Fleischman van de globale structuur 
van verhalen heb ik ontdekt dat deze twee verhalen dezelfde opbouw hebben: een mens heeft 
een lastig probleem dat door een droomverschijning wordt opgelost. In het ene geval krijgt de 
dromer de oplossing aangereikt van zijn dode vader die verschijnt, in het andere verhaal 
verschijnt Augustinus zelf in de droom om aan de dromer – zijn oudleerling – een probleem 
in een tekst van Cicero uit te leggen. Augustinus weet zeker dat hij op het moment van de 
droom niet bij de dromer aanwezig was, omdat deze zich in Carthago bevond en Augustinus 
zelf in Milaan was. Door middel van analogie probeert hij aan te tonen dat in het andere geval 
de dode vader ook niet zelf aanwezig was bij zijn dromende zoon. De parallelle opbouw van 
de twee verhalen in termen van introductie, complicatie, climax en ontknoping (Labov; 
Fleischman) vormt een formeel middel dat de analogie van de verhalen en daarmee hun 
bewijskracht versterkt. 

In paragraaf 12.15 volgt een derde verhaal over een complex van visioenen tijdens een 
bijna-doodervaring. In dit verhaal doet de patiënt verslag van visioenen waarin zowel doden 
als levenden aan hem verschijnen. Onder de levenden die verschijnen is weer Augustinus zelf. 
In de analyse van dit complexe verhaal over visioenen is het onderscheid van belang dat in de 
narratologie gemaakt wordt tussen drie verschillende lagen in het verhaal (gebeurtenissen, 
beleving en tekst). Uit het tijdgebruik in de verslagen van de verschillende visioenen blijkt dat 
de patiënt eerst visioenen had van levenden en daarna van doden. Deze volgorde houdt de 
verteller niet aan. In plaats daarvan vertelt hij eerst over de visioenen van de doden. Daarna 
volgt het visioen van levenden en in het bijzonder van Augustinus. Door deze volgorde aan te 
houden, bewerkt de verteller een climax in het verhaal. De verschijning van de levende 
Augustinus, die bij hoog en bij laag volhoudt dat hij niets wist van dit visioen toen de patiënt 
het kreeg, vormt immers het sluitende bewijs dat hij niet zelf aanwezig was bij de patiënt in 
zijn visioen. Ook dit verhaal sluit Augustinus af met een analogie tussen verschijningen van 
levenden en van doden. Zijn conclusie heeft de vorm van een retorische vraag: cur non ergo 
ita et illos mortuos eisdem nescientibus mortuis? “Waarom zou dit292 ook niet gelden voor de 
ontmoeting met de doden zonder dat die daar weet van hebben?”293 Deze retorische vraag is 
in feite een sterke bevestigende uitspraak. Het interactionele partikel ergo versterkt het 
bevestigende karakter van de uitspraak. Dit partikel wordt namelijk vaak gebruikt wanneer de 
auteur een conclusie trekt die het publiek op grond van informatie die eerder al gegeven is kan 
meemaken. Uit de droomverhalen wordt volgens Augustinus duidelijk dat de doden in het 
algemeen niet in staat zijn om de levenden iets te berichten. De verschijningen van doden die 
vragen om een begrafenis zijn een similitudo van de dode, een evenbeeld, en niet de dode zelf. 

                                                 
291 Vertaling Den Boeft & Van Reisen. 
292 Namelijk de feitelijke afwezigheid van de levende bij de verschijning in het visioen. 
293 Vertaling Den Boeft & Van Reisen. 
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Na deze conclusie bespreekt Augustinus de vraag hoe verschijningen van doden aan 
levenden tot stand komen. Waarschijnlijk zijn hier engelen in het spel, maar hoe zij precies te 
werk gaan kan Augustinus niet uitleggen. Hij vindt dat hij dit moet overlaten aan de experts 
op het gebied van de diiudicatio spirituum, het onderscheiden van geesten. Hoewel 
Augustinus zegt dat hij hier geen verstand van heeft, houdt hij wel zorgvuldig de regie over 
het vertellen van een verhaal over zo’n expert, de heremiet Johannes van Lycopolis. Dit 
verhaal komt ook voor in het eerste hoofdstuk van Eusebius’ historia monachorum, een 
Griekse tekst die door Rufinus in het Latijn is vertaald. Een vergelijking van de versie van 
Augustinus met die van Rufinus in de termen van Labov en Fleischman leert dat Augustinus 
de climax van het verhaal heeft verlegd. In het verhaal verschijnt Johannes in een droom aan 
een vrouw die zijn raad nodig heeft. Terwijl in de versie van Rufinus de climax in het verhaal 
bereikt wordt op het moment dat Johannes verschijnt en zijn raad geeft, ligt in het verhaal van 
Augustinus de climax al eerder, op het moment dat de heremiet aankondigt dat de vrouw hem 
zal kunnen raadplegen, sed in somnis, maar in een droom, niet in levenden lijve dus. In dit 
verhaal verpakt Augustinus het argument uit de eerdere verhalen (de verschijning staat niet 
gelijk aan de persoon of ziel zelf) in het inzicht van de expert Johannes: hij verschijnt in een 
droom, en dus niet in persoon. Zo eindigt het tweede hoofddeel met een climax: de expert 
bevestigt wat de auteur zelf al dacht, maar niet ten einde toe zei te kunnen doordenken. 

In de afsluitende paragrafen (18.22-23) komt Augustinus niet terug op de 
droomverhalen, maar herhaalt hij zijn opvatting over de waarde van begraven: een graf 
ad sanctos heeft volgens hem alleen zin als het de nabestaanden herinnert aan hun taak om 
voor de doden te bidden. De droomverhalen ondersteunen de auteur in zijn opvatting dat een 
zorgvuldig uitgevoerde begrafenis weliswaar zeer wenselijk is in normale omstandigheden, 
maar in tijden van nood niet onmisbaar is, terwijl het gebed voor de doden altijd nodig is. 
 
De gecombineerde benadering zoals hierboven geschetst blijkt het mogelijk te maken om De 
cura pro mortuis gerenda te interpreteren als een samenhangende tekst met een 
weldoordachte structuur, waarin een afgeronde boodschap met behulp van een scala aan 
persuasieve middelen aan de lezer wordt overgedragen. Deze benadering maakt in het 
bijzonder duidelijk welke belangrijke rol de narratieve passages spelen binnen de hoofdlijn 
van de argumentatie. De in dit proefschrift uitgevoerde analyse van de retorische strategieën 
die Augustinus gebruikt kan nieuw licht werpen op andere passages binnen zijn werk waarin 
narratieve en betogende passages elkaar afwisselen, zoals bijvoorbeeld het sterfbed van 
Monica in Confessiones 9 en de wonderverhalen in De ciuitate dei 22.8. 

Meer in het algemeen biedt deze benadering het voordeel dat begrippen en frasen in 
een tekst niet als losse elementen worden bestudeerd of zelfs uit hun verband worden gehaald, 
maar betekenis krijgen in de samenhang van de gehele tekst. Deze leeswijze biedt perspectief 
op nieuwe interpretaties, ook van teksten die groter en invloedrijker zijn dan De cura pro 
mortuis gerenda. 
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