
Introduction

Saint Augustine is one of the most influential writers of Western phi-
losophy and theology. As I mentioned in Part 1 of this article, some
authors even call him the “Teacher of the West” and we can notice that
this is somewhat connected to an important idea presented by him in
several of writings; namely that we cannot know anything through
external signs unless taught by the Truth within, identified with Christ
as Logos. I present here this concept as an example of how Christian
theology can benefit philosophy if both of them are correctly under-
stood.
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In Part 1, I outline the cultural background of Greek philosophy.
The Augustinian way of thinking is rooted in the Platonic framework,
but not dependent on it. St. Augustine consciously adopts the basic
structure of philosophical endeavor in the sense that—like Socrates
and Plato—he searches for immaterial, immutable, and certain Truth.
Yet he does not accept the Greek axiology without any concern and he
can be quite hostile to philosophers of the Platonic tradition like, for
example, Porphyry. Augustine is fully aware of the major differences
between the Greek and the Christian way of thinking as he tries to rec-
ognize what is best in the former for the benefit of the latter. Part 1 pre-
sents a tension between philosophy and theology in its proper intellec-
tual context, since some scholars, like e. Bréhier, advocate views
inconsistent with the historical truth. 

In Bréhier’s opinion, Augustine employs the philosophical appara-
tus without an awareness of the discrepancy between the Greek and the
Christian way of thinking, which reaches its climax in the doctrines of
Logos, differently understood in each context. Here, in Part 2, I show
in what way Augustine, acutely aware of the problem, overcomes
some difficulties of Greek philosophy and, with the aid of Christian
doctrine, achieves goals that he could not have achieved while relying
solely on pagan wisdom. 

Augustine’s Second Voyage

The Confessions (397–401) give us a very penetrating description of
the intellectual movements of Augustine’s mind, and among those, a
complex reception of ancient culture and philosophy. This reception
was marked by a radical revision of the social order then prevailing
and, at the same time, it drew profusely from the legacy of philosoph-
ical tradition. There is no paradox here, as for Augustine the basic tool
for this revision—beside the application of what the Christian way of
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life required—was the so-called “second voyage,” which Plato talks
about in Phaedo and which is defined by Reale as the “magna charta
of the Western metaphysics.”1 The second voyage consists in recog-
nizing that the cause of the existing reality is not to be sought among
the elements of this world by sensual perception (the “first voyage”),
but exclusively by the use of reason, since—as Socrates says—it is not
the arrangement of sinews and bones that makes him not escape from
the death penalty, but the immaterial good which he perceives with his
reason when deciding to stay in Athens.2 Plato’s discovery of the real-
ity transcendent to the senses is the foundation for his vision of the
social order and—as Reale points out—generally for the european
way of thinking.3 This discovery is also the basis for Augustine’s con-
version, to which he testifies in his Confessions.

The important thing is that Christianity was present in Augustine’s
life since the beginning: he got to know it at home where, according to
his own words, only his father tried to dissuade him from the faith.4
However, the meaning of those facts was discovered by Augustine
only in retrospection. He talks about it in the first two books of
Confessions where he says how, totally unconsciously, from his infan-
cy he was subject to the eternal divine order, which he then was blind
to, because this divine order can be perceived only by the faculty of
reason. What made difficult such a perception of reality was connect-
ed with the disorder of his own passions and mind, as well as with the
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1 G. Reale, Historia filozofii starożytnej [A history of ancient philosophy], vol. 2:
Platon i Arystoteles [Plato and Aristotle], trans. e.I. Zieliński (RW KUL, 2001), 75.
Platon, Fedon [Phaedo], 96a‒102a (the phrase appears in 99d), in: Platon, Dialogi [Dia -
logues], vol. 1, trans. W. Witwicki (Wyd. ANTYK 2005), 682‒94.

2 Platon, Fedon [Phaedo], 98b–99a, 687–8.
3 G. Reale, Historia filozofii starożytnej [A history of ancient philosophy], vol. 2,

355–65.
4 See Augustine, Confessions I, trans. e. Pusey, accessed September 3, 2025, https://

www.gutenberg.org/cache/epub/3296/pg3296-images.html.



overwhelming influence of human social custom contradictory to the
requirements of Christian life.5 Like Plato in the Republic, so
Augustine in his Confessions radically revises the foundations of
social life based on falsehood and carnal desires, i.e. on the “wisdom
of this world.” The similarity between Plato’s and Augustine’s thought
consists in the use of the same tool: the second voyage as the founda-
tion of true philosophy.

Augustine says that reading the (now lost) Hortensius by Cicero
was the turning point in his spiritual life: “This book altered my affec-
tions, and turned my prayers to Thyself O Lord; and made me have
other purposes and desires.”6 The desire that was aroused in Augustine
was the desire for truth—and it is the truth understood in Platonic
terms, i.e. immaterial, immutable and certain.7 The requirement to live
in accordance with the truth made Augustine very critical, both about
his past and the established social order. A kind of unclear premonition
of such truth made him commit the theft of pears which was totally
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5 Augustine, Confessions, I: “But woe is thee, thou torrent of human custom! Who
shall stand against thee? how long shalt thou not be dried up? how long roll the sons of
eve into that huge and hideous ocean, which even they scarcely overpass who climb the
cross?”

6 Augustine, Confessions, III.
7 Augustine, Confessions, III: “O Truth, Truth, how inwardly did even then the mar-

row of my soul pant after Thee, when they often and diversely, and in many and huge
books, echoed of Thee to me, though it was but an echo? And these were the dishes
wherein to me, hungering after Thee, they, instead of Thee, served up the Sun and Moon,
beautiful works of Thine, but yet Thy works […]. For Thy spiritual works are before
these corporeal works, celestial though they be, and shining. But I hungered and thirst-
ed not even after those first works of Thine, but after Thee Thyself, the Truth, in whom
is no variableness, neither shadow of turning […]. But those were not even any way like
to Thee, as Thou hast now spoken to me; for those were corporeal fantasies, false bod-
ies, than which these true bodies, celestial or terrestrial, which with our fleshly sight we
behold, are far more certain: these things the beasts and birds discern as well as we, and
they are more certain than when we fancy them.”
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absurd from a “normal” human perspective8 and later a newly acquired
perspective of the unchangeable truth allowed him to see in “hideous
ocean of human [social] custom”9 that the principles of social life were
based on a lie and encouraged wickedness. Those include, among oth-
ers, examples found in pagan literature, which formed the basis of his
education.10 Just like Socrates and Plato opposed the activities of the
Sophists, Augustine saw in the education of rhetoricians the source of
the false principles of social order.11 And in philosophy he saw a cure
for this falsehood, because philosophy is the call for the intellectual
abandoning of everything that comes to the senses, and thus it offers
the possibility to behold “clearly the true and hidden God.”12 Ac -
cording to Augustine, it is through philosophy that one can recognize
the truth, though Plato did not lecture explicitly on this question (the
discussion was initiated by Zeno and Arcesilaus).13

We can therefore agree with Bréhier that Augustine drew a lot from
ancient philosophy; first of all, he drew—if we can say so—the
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8 Augustine, Confessions, II. Augustine sums up his disquisition on the theft in very
sharp words: “What then did I love in that theft? and wherein did I even corruptly and
pervertedly imitate my Lord? Did I wish even by stealth to do contrary to Thy law,
because by power I could not, so that being a prisoner, I might mimic a maimed liberty
by doing with impunity things unpermitted me, a darkened likeness of Thy Omni -
potency? Behold, Thy servant, fleeing from his Lord, and obtaining a shadow. O rot-
tenness, O monstrousness of life, and depth of death! could I like what I might not, only
because I might not?”

9 Augustine, Confessions, I.
10 Augustine, Confessions, I.
11 Augustine, Confessions, I.
12 Augustyn, Przeciw Akademikom [Against the Academicians], I, I–3, in:

Augustyn, Dialogi filozoficzne [Philosophical dialogues], vol. I: O życiu szczęśliwym
[On the happy life]. Przeciw Akademikom [Against the Academicians]. O porządku [On
order], trans. A. Świderkówna, K. Augustyniak, J. Modrzejewski, ed. J. Domański (IW
PAX, 1953), 52.

13 Augustyn, Przeciw Akademikom [Against the Academicians], II, III–9, 80; II,
VI–14, 85–86.
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method of reversing the “wisdom of this world”, i.e., the so-called
“second voyage” being in opposition to the “first voyage” founded on
senses, imagination and carnal passions. But it is not true that he trans-
mitted this method without any changes; on the contrary, he gave it a
broader context. This is evidenced by the preface to the dialogue On
the Happy Life in which Augustine, like Plato, uses a metaphor of a sea
voyage.

As we can read there, for some reason “we were thrown on the
stormy sea of life as if without any order or purpose”14 far away from
our homeland where is “the haven of philosophy.” And there are three
groups of people (“sailors”) who are able to come back to the haven:
(1) Those who at a young age—as soon as they achieve maturity of
reason—with little effort (“one stroke of the oar”) come back to the
haven and they do not want to leave it any more, trying to encourage
others to join them, for example, by writing a philosophical work (in
the metaphor, they act as a lighthouse). (2) Those who try to sail far-
ther deep into the open sea, but when encountering unpleasantness and
suffering, with much difficulty they come back to the haven, which
afterward they do not want to leave. (3) Those who—either at the very
beginning of wandering or after a longer time—remember their home-
land and, noticing some “wayfinding signs,” try to come back to the
haven. They can manage to do so very easily (as in the case of the first
group) or with great difficulties (as in the case of the second group).
Moreover, in front of the haven there is a mountain of great beauty
which makes it difficult to get to the haven. everyone who wants to get
there has to bypass the mountain; yet, many people want to climb it,
unaware that it is empty inside, as it breaks down under the feet of
wanderers, burying them inside. In that metaphorical picture, an open
sea means life according to the senses —i.e. according to “the wisdom
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14 Augustyn, O życiu szczęśliwym [On the happy life], I, 1, in: Augustyn, Dialogi
filozoficzne [Philosophical dialogues], vol. 1, 8.
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of this world”—where waves and currents mean carnal arousals, lead-
ing only to suffering; the mountain is the road to power, honors and
fame, which philosophy may offer under the guise of academic success
among people.15

Augustine counts himself among the third group of wanderers,16 but
this is not as significant as his meta-philosophical perspective. The
important thing here is the connection between philosophy and happi-
ness (after all, the pursuit of happiness motivates people to get to “the
haven of philosophy”). Here we must note the limitation of philosophy
or even its weakness. It is not philosophy that throws us into an open
sea; neither does it cause us to seek it by “wayfinding signs” or by the
experience of suffering. One may come back to it either easily and
without any difficulty or with great effort, but it is not philosophy that
empowers us to look for it. Also, philosophy itself is a vast area—it
offers various paths to happiness, so it is the source of uncertainty and
the possibility of choosing the wrong way.17 Thus it does not guaran-
tee what it should within the framework of the second voyage, name-
ly happiness and the knowledge of “the things divine and human.”

And so you see the philosophy that I would sail around in as if I were in
a port. But this port is also wide open; and although its vastness is now
less dangerous, it still does not fully keep out error. For I am utterly igno-
rant as to what part of the land (which alone is really happy) I should draw
myself near to and touch ground on. For what solid ground have I held
onto, I for whom the question about the soul still pitches and lists?18
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15 Augustyn, O życiu szczęśliwym [On the happy life], I, 2–3, 8–10.
16 Augustyn, O życiu szczęśliwym [On the happy life], I, 5, 10–12.
17 Cf. Augustine, Confessions III: “Some there be that seduce through philosophy, under

a great, and smooth, and honourable name colouring and disguising their own errors.”
18 Augustine, On the Happy Life, I, 5, trans. M.P. Foley (Yale University Press, 2019),

21.



So, in Augustine’s opinion, philosophy does not offer knowledge
certain enough about the human interior, the gaining of which Socrates
called for by the inscription on the Delphi temple (“Know Thyself”19).
Here, Augustine does not specify the nature of this discrepancy
between the purpose of philosophy and the results it really achieves;
however, he seems to indicate it in two other places. 

The first one is in book VII of Confessions where he tells how he
got to know some writings of the Platonists thanks to a philosopher
who was “puffed up with most unnatural pride.”20 In those writings, he
saw Christian content known to him from childhood, concerning the
eternal Word, and the participation in Wisdom enlightening human
minds, but he did not find anything there about Christ as a human
being who shared the fate of other people, died on the cross and was
resurrected, paving the way to salvation.21 Augustine, turning to God,
gives an explanation for this lack: “For Thou hiddest these things from
the wise, and revealedst them to babes.”22 Pagan wisdom, in
Augustine’s opinion, deserves criticism, because it does not teach the
truth about the human fate or God (what can it say about the things
divine and human if it ignores God’s coming to people?); that is why
philosophy, in Augustine’s eyes, loses its sapiential dimension—it
denies itself access to the source of wisdom which is Christ.23

The second place where Augustine indicates the inadequacy of phi-
losophy is in the work Against the Academicians, in which he presents
two threats connected with the search for truth. The first one is, just as
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19 Platon, Fileb [Philebus], 48c, in: Platon, Dialogi [Dialogues], vol. 2, trans.
W. Wit wicki (Wyd. ANTYK 2005), 631.

20 Augustine, Confessions, VII.
21 Augustine, Confessions, VII.
22 Augustine, Confessions, VII.
23 Augustine, Confessions VII: “Although they knew God, yet they glorify Him not

as God, nor are thankful, but wax vain in their thoughts; and their foolish heart is dark-
ened; professing that they were wise, they became fools.”
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described above, closing oneself to the source of wisdom by premature
presumption about achieving the truth. The second threat is the loss of
hope for finding the truth.24 Both threats mean the rejection of Christ
and both concern philosophy, because it is a philosopher who faces
those threats. On the other hand, we also read that the truth itself can
be seen only through philosophy.25 So it can be assumed that philoso-
phy—being necessary for recognizing the truth—does not itself pos-
sess the ultimate criterion for discerning what is true and what is not.

It is worth mentioning here the state of academic philosophy, which
was the direct context for Augustine’s considerations. At some point of
his life, Augustine began to slowly reject Manicheanism which, in
turn, rejected faith in favor of “scientific knowledge”—however, in
spite of their declarations, the Manicheans did not offer such knowl-
edge. In Augustine’s opinion, instead they passed for certain knowl-
edge “many most fabulous and absurd things […] to be believed,
because they could not be demonstrated.”26 Hence, Augustine, looking
for true knowledge, for some time thought that the most reasonable
people are academicians—i.e., the representatives of Plato’s Academy
who, according to a common belief, proclaimed the impossibility of
reaching the truth.27 Later Augustine noted that such a belief was exag-
gerated and resulted from ignorance of esoteric doctrine which was a
part of this tradition.28 Nevertheless, he ascribed such radical skepti-
cism to Carneades, whom he even called “a Greek pest.”29 Regardless
of how Carneades’ views should be interpreted, the important thing
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24 Augustyn, Przeciw Akademikom [Against the Academicians], II, III, 9, 80.
25 Augustyn, Przeciw Akademikom [Against the Academicians], II, III, 8–9, 79–80.
26 Augustine, Confessions, VI.
27 Augustine, Confessions, V.
28 Augustyn, Przeciw Akademikom [Against the Academicians], II, IX, 24, 94.

Cf. Augustine, Confessions, V.
29 Augustyn, Przeciw Akademikom [Against the Academicians], II, XI, 27, 97.
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here is the reason why Augustine treated him in such an unceremoni-
ous way. 

First, the thesis of the impossibility of recognizing the truth is con-
trary to the Gospel: “seek and ye shall find.”30 Second, it is equal to the
impossibility of possessing wisdom (since one should know at least
one thing—i.e. wisdom).31 Third, accepting this impossibility may lead
to fatal moral results32 (and thus—we can say—it destroys the possi-
bility of attaining happiness and salvation33). 

The image of philosophy extracted from Augustine’s writings is
complex, but not excessively; undoubtedly, he highly regards the
activity of philosophizing and attributes great value to it as a tool
putting one’s mind in order. On the other hand, he sees in it a lack of
efficiency—it cannot change society or even the fate of an individual
person who sometimes gets to philosophy with much difficulty, not to
mention differences and doubts arising from the very practice of phi-
losophy. This perspective is worth noticing, as it contrasts with
Augustine’s act of conversion which was greatly influenced by philos-
ophy; ultimately, however, it was not philosophy that had the power to
make him change his life and to protect him from later mistakes.34

Augustine explicitly writes about the weakness of philosophy:
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30 Augustyn, Przeciw Akademikom [Against the Academicians], II, III, 9, 80.
31 Augustyn, Przeciw Akademikom [Against the Academicians], III, XIV, 31,

129–130.
32 Augustyn, Przeciw Akademikom [Against the Academicians], III, XVI, 35–36,

133–135.
33 The problem of whether we can be happy when we do not possess the truth (but,

for example, when we only seek it) is undertaken by Augustine a bit earlier: Augustyn,
Przeciw Akademikom [Against the Academicians], II, 5; IX, 25, 53–73. Yet Augustine
does not come to clear conclusions in that respect. However, in his further analysis he
points out to the indispensability of truth.

34 Augustine, Confessions, III.
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For these sages did not bring enough with them to this world to turn the
beliefs of their societies away from the superstitions, idolatry, and van-
ities of this world and toward the worship of the true God. Hence, even
Socrates, along with the entire society, worshiped statues, and after his
death, no one dared to swear by a dog or call any stone Jupiter, but only
in their writings did philosophers transmit information about Socrates’s
behavior.35

Next he adds that Plato’s great achievement, the second voyage,
without the help of grace is unable to do anything in the world.36 At the
same time, Augustine tries to identify the cause of difficulty in discov-
ering the truth at the very source—i.e. in the human consciousness
(“For what solid ground have I held onto, I for whom the question
about the soul still pitches and lists?”37). Using his philosophical and
linguistic competences and inspired by Holy Scripture, he tries to
develop a certain way of understanding the relation between a human
being and the world, which, in my opinion, is an area of   philosophiz-
ing in a narrower sense consistent with the criteria outlined in Part 1,
which Christian philosophy should meet. By that, I mean a philosoph-
ical and linguistic concept of the “inner word.”
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35 Augustyn, O wierze prawdziwej [On the true faith], II, 2, trans. J. Ptaszyński, in:
Augustyn, Dialogi i pisma filozoficzne [Dialogues and philosophical writings], vol. 4:
O muzyce [On music]. O wierze prawdziwej [On the true faith]. O naturze dobra [On
the nature of good], ed. W. eborowicz (IW PAX, 1954), 81.

36 Augustyn, O wierze prawdziwej [On the true faith], III, 3, 81–83.
37 Augustine, On the Happy Life, I, 5, 21.
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the Philosophy of Language 
and the Inner Word

The problem of the inner word (verbum interius, intimum)38—also
known as “our word” (verbum nostrum),39 “the word of heart” (verbum
cordis),40 “in heart” (in corde),41 “the speech of the heart” (locutiones
cordis)42 or “the word of the mind” (verbum mentis)43—was neither
initiated nor systematically developed by Augustine, but his approach
to this issue is worth considering in the context of the problem exam-
ined here. Augustine tries to answer the question of what Word John
the evangelist talks about and why he calls the eternal Christ a “Word”
if it is clear that He cannot resemble colloquially understood words;44

to answer this question, Augustine employs the linguistic and philo-
sophical apparatus available to him.45 His considerations, as I will
show below, are the culmination of strictly philosophical reflections on
the human consciousness and linguistic competence; at the same time,
they are an answer to serious deficiencies in Greek thought discerned
by him previously.
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38 Aurelius Augustinus, De Trinitate libri quindecim [Fifteen books on the Holy
Trinity], XIV, 7.10; XV, 15.25, in: Aurelius Augustinus, Opera Omnia: Patrologiae
Latinae Elenchus, PL 42, accessed August 4, 2023: https://www.augustinus.it/
latino/trinita/index2.htm.

39 Augustinus, De Trinitate [On the Holy Trinity], XV, 14–16.
40 Augustinus, De Trinitate [On the Holy Trinity], XV, 24.43.
41 Augustinus, De Trinitate [On the Holy Trinity], XV, 10.19.
42 Augustinus, De Trinitate [On the Holy Trinity], XV, 10.18.
43 Augustinus, De Trinitate [On the Holy Trinity], XV, 15.25.
44 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, X.19, trans. M. Stokowska

(Znak, 1996), 482.
45 Historical discussion on “the inner speech” is presented in: C. Panaccio, Le dis-

cours intérieur. De Platon à Guillaume d’Ockham (Éditions du Seuil, 1999). Discussion
on Augustine’s thought: pages 94–119.
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The concept of the inner word is most fully developed in his treatise
On the Holy Trinity, though it is rather a presentation of a number of
problems and ideas, not a complete analysis of them. First, we get to
know what the inner word is not—namely, it is not a normally under-
stood word, it is not a linguistic sign, it does not belong to any national
language (linguae gentium).46 Augustine writes that the soul begets with-
in itself a word that is true, when we speak what we know, a word
“before all sound, before all thought of a sound.”47 The inner word is
here opposed to external words, i.e., to the material linguistic signs. The
latter assume some gap between the immaterial mind and the material
world. Signs are something material by definition, whereas the inner
word is not, but it “is born” from cognition (which is immaterial, we
should add).48 Augustine seems to suggest here that the inner word is
something that binds the immaterial mind with the material signs. For
the external word is the sign of the word that “gives light inwardly”; and
it is the latter that has “the greater claim to be called a word.”49 The inner
word is expressed in a language and enables all linguistic activity. 

Christ was named “the Word” for the sake of similarity to the inner,
not the external, word. However, it must be taken into account that
there is a fundamental difference between the inner word and the
Divine Word. We are not the inner word, but the Divine Word is God.
In man, the consciousness of existing is something different from the
existence itself, while in God to be and to know are the same. Man is
subjected to variety, God is simple.50 Next, Augustine writes that the
inner word is uttered by (changeable and temporal) thought.51 The
inner word is identical with our thinking, but it is something certain,
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46 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, 2, X.19, 482.
47 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XII, 22, 489.
48 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XXVII, 50, 525.
49 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XI, 20, 482.
50 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XI, 20, 483.
51 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XV, 494.
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permanent in our consciousness, opposite to the changeability and
uncertainty of our cognitive acts. It shows some tension, present in the
mind, between stability and instability, certainty and uncertainty.52 It is
this inner word that gives certainty to cognition, since it captures the
eternal truths, thus being the basis for rejecting skepticism.53

At the end of his reflections on the inner word, Augustine is unsure
whether he presented this concept properly. He considers the inner
word as “the very capacity for speech,” as something without any
form, but only “oriented” towards receiving it.54 He also asks if the
inner word should rather be understood as a something in our mind,
which we “toss to and fro by revolving it this way or that, while we
think of first one thing and then another, according as they are found
by or occur to us?”55

To sum up, the inner word is:
1. something that joins the mind with the world, 
2. something that gives certainty to cognition,
3. something that triggers the action, 
4. something that constitutes the similarity of man to God,
5. something that is expressed by linguistic acts,
6. something whose expression is the purpose of communication,
7. something undefined, active and passive at the same time,
8. something elusive that is beyond the acts of our minds, which

are accessible to us, 
9. a kind of intentionality, object orientation, or the consciousness

of such an orientation.
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52 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XIV, 24‒XV, 25, 492–495.
53 Augustine uses the concept of the Inner Word in his argumentation against the

skeptics’ position. Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, XII, 21‒XIII,
22, 486–489. 

54 Augustyn, O Trójcy Świętej [On the Holy Trinity], XV, 25, 494–495.
55 Augustine, On the Holy Trinity, XV, 25, trans. A.W. Haddan, accessed November

30, 2025: https://www.newadvent.org/fathers/130115.htm.

Antoni Śmist



Thus, the concept of the inner word has many aspects, and the word
itself gives the impression of something elusive, only revealing itself
in one way or another. Also, it is worth pointing out the semiotic back-
ground of the concept—outlined in earlier texts On Dialectic (387) and
On the Teacher (389)—to understand its meaning. The treatise On
Dialectic has been left unfinished by Augustine as it breaks off in the
middle of the argument. Perhaps the reason for that were the difficul-
ties, which I indicate here and which could be solved by later texts (On
the Holy Trinity among them).56

The finished fragment of On Dialectic concerns so called “simple
words”—that is, words which mean only one thing (e.g. “man,”
“horse”). Simple words are called “the matter of dialectics” (materia
dialecticae)57 and are analyzed by use of four technical terms: verbum,
res, dictio, dicible—i.e. “a word,” “a thing,” “a saying,” “a speakable.”
Augustine gives the following definitions:   

A word is a sign of any thing, which (sign) may be understood by the
listener if it is uttered by the speaker.58
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56 Cf. D.B. Jackson, Introduction, in: Augustine, De dialectica [On dialectic], trans.
D.B. Jackson (D. Reidel Publishing Company, 1975), 5. “A far more convincing paral-
lelism, because it involves a complex set of ideas, is one found between the semantic the-
ory of De dialectica and the theory developed in De doctrina christiana and De Trinitate.
The same general structure is found: signs, their apprehension, the cogitatio of what is
apprehended, and the expression of the cogitatio by the further giving of signs. The most
interesting and important point of contact is at the stage of cogitatio, which in De dialecti-
ca V is denoted by the technical term ‘dicible’ and is described there as ‘verbi in mente con-
ceptio’. If the work is authentic, this could be an early stage of Augustine’s reflection on
what he eventually termed the ‘verbum in corde’ in his mature Trinitarian thought. This sort
of parallelism allows us to say that the authenticity of De dialectica is credible not only
because the treatise contains language and ideas known to have been a part of Augustine’s
stock but also because it fits well into what we know about the development of his thought.”

57 Augustinus, De dialectica [On dialectic], IV, accessed November 29, 2025,
https://www.augustinus.it/latino/dialettica/index2.htm.

58 Augustinus, De dialectica [On dialectic], V: “Verbum est uniuscuiusque rei
signum, quod ab audiente possit intellegi, a loquente prolatum.”
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A thing is what is recognized sensually or rationally, or hidden from
a recognizer.59

When a word occurs not because of itself, but in order to signify some-
thing else, then it is called a saying.60

Whatever […] of a word is not received by the ears, but by the mind,
and what in the mind itself is contained and conceptualized, then it is
called “a speakable.”61

However, when Augustine tries to understand what kind of relation
there is between the three basic elements and the basic term “word,”
then the problem becomes more complicated.

What I have called “the word” is both the word and signifies “the word.”
What I have called “the speakable” is the word yet does not signify “the
word,” but what is conceived in the word and is contained in the mind.
What I have called “saying” is the word, but signifies something simi-
lar to those two ones and it is both the word and also what takes place
in the mind through the word. What I have called “a thing” is a word
which signifies something that stays outside the three [terms] mentioned
above.62
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59 Augustinus, De dialectica [On dialectic], V: “Res est quidquid vel sentitur vel
intellegitur vel latet.”

60 Augustinus, De dialectica [On dialectic], V: “Cum vero verbum procedit non
propter se sed propter aliud aliquid significandum, ‘dictio’ vocatur.”

61 Augustinus, De dialectica [On dialectic], V: “Quidquid [...] ex verbo non aures
sed animus sentit et ipso animo tenetur inclusum, ‘dicibile’ vocatur.”

62 Augustinus, De dialectica [On dialectic], V: “Quod dixi ‘verbum’ et verbum est
et ‘verbum’ significat. Quod dixi ‘dicibile’ verbum est, nec tamen ‘verbum’, sed quod
in verbo intellegitur et animo continetur, significat. Quod dixi ‘dictionem’ verbum est,
sed quod iam illa duo simul id est et ipsum verbum et quod fit in animo per verbum sig-
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Thus, in the very foundations of the reflection on language there is
some complexity, because what the “word” is seems elusive.
Augustine writes about obscurity (obscuritas) and ambiguity (ambigu-
itas) which make it difficult for the mind to grasp a real relation
between a word and a thing. Ambiguity occurs when one word means
many things and we do not know which thing exactly, while obscurity
takes place when we do not know what thing a given word signifies,
or we simply cannot hear a word well, or we encounter other cognitive
difficulties of that kind (sensual or intellectual).63

Next Augustine tries to put the causes of obscurity and ambiguity
in order; he points to the factors which make cognition difficult,
though they do not seem impossible to overcome, because Augustine
writes about simple words which can be discussed through compound
statements. But he also writes that every word is ambiguous (omne
verbum ambiguum esse).64 And here we must note that the term “ambi-
guity,” which basically means “equivocality,” according to Augustine,
is characteristic both of the univocal and of the equivocal words.65

The point is that even univocal words—univoca—which have one
clear definition refer to many different objects. Let us take, for exam-
ple, the word “man” defined as “a rational, mortal animal”—it refers
to the old and the young, to the wise and the stupid etc., and this is
what the ambiguity of the univocal term “man” consists in. So even
simple words have no simple reference to reality, they do not signify
“something one,” although just in this way they were defined in the
beginning (simplicia sunt quae unum quiddam significant).66 Things,
of course, get more complicated when it comes to aequivoca, about
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nificat. Quod dixi ‘rem’, verbum est, quod praeter illa tria quae dicta sunt quidquid restat
significat.”

63 Augustinus, De dialectica [On dialectic], VIII.
64 Augustinus, De dialectica [On dialectic], IX.
65 Augustinus, De dialectica [On dialectic], IX, X.
66 Augustinus, De dialectica [On dialectic], I. 
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which Augustine writes that “a muddle of ambiguity endlessly puts
down wild roots” (ambiguitatum perplexio prope infinita silvescit).67

Augustine again tries to put those difficulties in order, but the text cuts
off shortly thereafter.68

Yet Augustine returns to these problems in his later texts, e.g. in the
dialogue On the Teacher, in which we find two theses significant to this
article. 

The first one concerns the worthlessness of words in transmitting
knowledge. Signs do not teach anything, because to understand a sign,
we must know the thing which it refers to —but then knowledge is
already present. We learn signs through the knowledge of things, and
not things through the mediation of signs. If signs have any value, it is
that they stimulate the mind to turn inward where there is knowledge
of the signified thing.69

The second thesis is related to the above: the cognition of reality is
not achieved through signs, but by the inner truth identified with Christ
who is meant here as the Word, i.e. the only Teacher, the eternal Truth
and Wisdom. Augustine does not analyze thoroughly the relationship
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67 Augustinus, De dialectica [On dialectic], X.
68 Augustinus, De dialectica [On dialectic], IX, X.
69 Augustyn, O nauczycielu [On the teacher], X, 29–XI, 38, in: Augustyn, Dialogi

filozoficzne [Philosophical dialogues], vol. 3: O nauczycielu [On the teacher]. O wolnej
woli [On free will], trans. J. Modrzejewski, A. Trombala, ed. J. Domański (IW PAX,
1953), 54–63. This thesis does not seem particularly controversial. If someone who does
not know a language—let’s say: Finnish—gets a dictionary of this language, in which
Finnish words are explained only by other Finnish words, then he, using exclusively this
tool and no other, will not be able to learn this language even in the slightest degree.
Nevertheless, this thesis is not obvious, since we constantly use signs to get to know
reality. Augustine’s awareness that the above-mentioned thesis is not obvious is evi-
denced, among other things, by the following words from his later text: “All science
concerns things or signs, and we get to know things through signs.” Augustyn, O nauce
chrześcijańskiej [On Christian doctrine], I, II, 2, trans. J. Sulowski (Akademia Teologii
Katolickiej, 1979), 21.
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between the human mind and Christ on the ground of epistemological
or Trinitarian considerations. His conclusion is essentially negative,
because he maintains that there is no (and there can be no) teacher
thanks to whom we get to know the truth (no external being is able to
teach us the truth within). But since we recognize the truth, there must
exist a teacher, to whom our minds must have some inner relation—
and this Teacher is Christ.70

But we certainly need a language and signs.71 The ability to use
them is presented by Augustine in his Confessions as coming from
God; in this way, God makes it possible for people to satisfy their nat-
ural need to express feelings and will.72 Next, while describing the
process of the acquisition of language, Augustine points out the tension
between conventionality and naturalness. Linguistic signs are conven-
tional (as means of expression), while the need for expression and
intentionality, which stand at the core of speech (the above-mentioned
inner word), are natural. Augustine, when writing about the process of
learning a language, points to all the extra-linguistic elements which
are necessary for this process to be completed successfully. These are
the following: (1) expressing feelings by a child so that his will would
be satisfied, (2) remembering the relation between sounds uttered by
adults and their behavior, (3) recognizing their intentions on the basis
of their movements, facial expressions, eye movements, gestures, tone
of voice.73 Language, though it may be conceived as a system of con-
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70 Augustyn, O nauczycielu [On the teacher], XII, 39–XVI, 46, 63–70. 
71 Cf. Augustyn, O nauczycielu [On the teacher], XIV, 46, 69.
72 Augustine, Confessions, I: “[…] and (at my infancy’s close) I could seek for signs

whereby to make known to others my sensations. Whence could such a being be, save
from Thee, Lord?”

73 Augustine, Confessions, I: “It was not that my elders taught me words (as, soon
after, other learning) in any set method; but I, longing by cries and broken accents and
various motions of my limbs to express my thoughts, that so I might have my will, and
yet unable to express all I willed, or to whom I willed, did myself, by the understanding
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ventional signs, is an inseparable part of human nature, of which one
can make good or bad use. A conventional language is an expression
of nature and of belonging to a community.74

Moreover, Confessions often conceive of the relationship between
the human being and God as dialogical, in which it is possible to over-
come the cognitive inefficiency of a given mind.75 God is described as
silent (“holding His peace”),76 but in the last book—as we read—He
speaks “with a strong voice breaking through His servant’s deaf-
ness.”77 The relation with sensual reality is also dialogical. Augustine,
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which Thou, my God, gavest me, practise the sounds in my memory. When they named
any thing, and as they spoke turned towards it, I saw and remembered that they called
what they would point out by the name they uttered. And that they meant this thing and
no other was plain from the motion of their body, the natural language, as it were, of all
nations, expressed by the countenance, glances of the eye, gestures of the limbs, and
tones of the voice, indicating the affections of the mind, as it pursues, possesses, rejects,
or shuns.”

74 Augustine, for example, calls the pride of mind “a language common with
demons.” Augustyn, O nauce chrześcijańskiej [On Christian doctrine], II, XXIV, 37, 58.
Markus comments on that: “Turning, now, to the puzzling ‘pact’ by which wicked men
associate with demons, it is not immediately clear how Augustine wishes us to construe
this. It was clear to Augustine that if the meanings of expressions are ‘conventional’ in
the sense that their links with their referents are not fixed by nature, they are, neverthe-
less, not freely chosen by the language-user, but imposed by the conventions of the
existing linguistic community, its habits and traditions. You do not choose to use the lan-
guage of demons, thereby entering a community with them; rather, you belong to their
community, so you speak their language. The primary fact is the belonging; by belong-
ing, one comes to share the language that constitutes this community of human and
demonic beings.” R.A. Markus, Augustine on Magic: A Neglected Semiotic Theory,
“Revue des Études Augustiniennes” 40 (1994), 382–3.

75 Cf. Augustine, Confessions, I.
76 For example: “These things Thou seest, Lord, and holdest Thy peace; long-suf-

fering, and plenteous in mercy and truth. Wilt Thou hold Thy peace for ever?” […]
“How deep are Thy ways, O God, Thou only great, that sittest silent on high.”
Augustine, Confessions, I.

77 Augustine, Confessions, XIII.
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searching for God, asks sensual things if they are God, and they give
him a negative answer—God is their Creator. Thus, sensual reality is a
sign referring to the Creator, but it does not speak in the same way to
everybody.78 What it would tell us depends on one’s interior, since we
have to compare its voice received from without with the truth with-
in.79

An intricate network of semiotic relations in language, just as the
complexity of relations in the world, is not, for Augustine, an insur-
mountable obstacle to the cognition of what he considers to be the
highest truth.80 Moreover, it is during the conversation with his moth-
er in Ostia that Augustine was to experience a mystical ascension to the
Divine Word:

We raising up ourselves with a more glowing affection towards the
“Self-same,” did by degrees pass through all things bodily, even the
very heaven whence sun and moon and stars shine upon the earth; yea,
we were soaring higher yet, by inward musing, and discourse, and
admiring of Thy works; and we came to our own minds, and went
beyond them, where life is the Wisdom by whom all these things are
made, and what have been, and what shall be, and she is not made, but
is, as she hath been, and so shall she be ever; yea rather, to “have been,”
and “hereafter to be,” are not in her, but only “to be,” seeing she is eter-
nal. For to “have been,” and to “be hereafter,” are not eternal. And while
we were discoursing and panting after her, we slightly touched on her
with the whole effort of our heart; and we sighed, and there we leave
bound the first fruits of the Spirit; and returned to vocal expressions of
our mouth, where the word spoken has beginning and end. And what is
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78 Augustine, Confessions, X.
79 Augustine, Confessions, X.
80 Cf. Augustyn, O wolnej woli [On free will], III, XXIII, 70, trans. A. Trombala, in:

Augustyn, Dialogi filozoficzne [Philosophical dialogues], vol. 3, 228.
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like unto Thy Word, our Lord, who endureth in Himself without becom-
ing old, and maketh all things new?81

We can say that Augustine does here what he could not do in On
Dialectic—that is, he shows that language can be the tool of recogniz-
ing the eternal things. Language enables us to ascend to God (to the
eternal Truth) if it is the expression of the desire directed towards Him
or the expression of the inner word. Therefore, language is not a closed
system of intrinsic relations without any relation to the world,82 which
is important to note, because for Augustine dialectic as the science of
language is what endows other sciences with the value of truth,
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81 Augustine, Confessions, IX.
82 I assume that the purpose of the treatise On Dialectic was supposed to be ana-

gogic just as in case of the treatise On Music. Augustyn, Sprostowania [Corrections], I,
10, 1, in: Augustyn, O nauce chrześcijańskiej [On Christian doctrine]. Sprostowania
[Corrections], trans. J. Sulowski (ATK, 1979), 207. Por. M. Baratin, F. Desbordes,
Sémiologie et métalinguistique chez saint Augustin, in: “Langages, 16ᵉ année, n°65,
1982. Signification et référence dans l’antiquité et au moyenâges,” eds. M. Baratin, F.
Desbordes, Paris 16 (1982), no 65, 78: “Sur un point notamment, Augustin s’écarte de
façon décisive de la doctrine de l’Ancien Stoïcisme. Dans la dialectique stoïcienne, l’u-
nité de base du langage est l’énoncé, en tant qu’il est, selon les Stoïciens, le point de
jonction du signifiant et du signifié. Cependant, la classification stoïcienne du signifi-
ant, qui servait à mettre en place la spécificité de l’énoncé comme signifiant porteur
d’un signifié, a été très tôt réinterprétée par les grammairiens alexandrins qui y ont intro-
duit la notion de mot. Du fait de cette réinterprétation, l’analyse de la jonction du sig-
nifiant et du signifié s’est trouvée centrée non plus sur l’énoncé mais sur le mot. C’est
ce que l’on observe dans le De dialectica où c’est le mot qui est l’unité de base du lan-
gage. Par ce recentrage sur le mot, Augustin retrouvait l’opposition fondamentale de la
linguistique platonicienne, celle du mot et de la chose. Mais étant donné le cadre stoï-
cien de son analyse, c’est-à-dire l’opposition du signifiant et du signifié, la relation du
mot et de la chose est conçue comme étant par essence une relation de signification. Le
mot est ainsi défini comme étant en lui-même un signe, le signe d’une chose (V, 7, 6),
et la parole est elle-même définie comme production de signes. C’est l’originalité radi-
cale du ‘montage’ que l’on observe dans le De dialectica. Il est bien possible, et même 
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since—as we read in Soliloquia (386–387)—science is science only
when it teaches the truth.83

Augustine searches for the possibility of intellectual openness to
the truth, treating language as a model object of science (language as
the carrier of truth), and a scientific reflection on language as a model
science (which gives the value of truth to other sciences). 

A deep care for the benefit of science, for the value of knowledge,
and for the purposefulness of intellectual activity results here directly
from the requirements of Christian life which put on Augustine the
obligation to seek the truth. This obligation coincided with his person-
al needs, which he, independently of faith—i.e. before his conver-
sion—tried to satisfy, but he could not do that while depending on the
teachers of “this world.”84
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probable, qu’Augustin a une ‘source’ et suit un modèle (la dialectique de Varron, sans
doute), mais à défaut des textes perdus, on ne peut dire quelle est la part exacte
d’Augustin ; tout ce qu’on peut dire, c’est qu’à notre connaissance (et en dépit des antic-
ipations partielles qu’on trouve chez Varron ou chez Sextus, par exemple), le De dialec-
tica est le premier texte à présenter le langage comme étant intrinsèquement et exclu-
sivement un système de signes, et à présenter tout mot comme étant un signe.” 

83 “[C]ollegimus disciplinam, nisi vera doceat, disciplinam esse non posse.”
Aurelius Augustinus, Soliloquiorum libri duo [Two books of soliloquies], II, 11, 20, in:
Augustinus, Opera Omnia: Patrologiae Latinae Elenchus, PL 32, accessed August 5,
2023: https://www.augustinus.it/latino/soliloqui/index2.htm.

84 How important a person Augustine is for the philosophy of language until now, is
evidenced, for example, by the use that Wittgenstein makes of Augustine’s philosophy
in his Philosophical Investigations, where he takes a fragment of Confessions as the
starting point for his analysis and he refers to Augustine quite often (in this book,
Augustine is mentioned more often than anyone else). Augustine by no means is treat-
ed by Wittgenstein as a “whipping boy,” though researchers of Wittgenstein’s thought,
who do not know Augustine well enough, may come to such a conclusion.
Wittgenstein’s statements have their source in some peculiar picture he had of
Augustine’s thought. The author of Philosophical Investigations seems not to have
understood Augustine well, and some inaccuracies (or—to put it bluntly—some distor-
tions) regarding the philosophical linguistic conceptions of Augustine in Wittgenstein’s
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In sum: 
1. Augustine, inspired by the Revelation (Christ as the Teacher of

the Truth, the meaning of the term “Word” in the Gospel of St
John), introduced to the existing system of philosophical con-
cepts a new concept, namely “the inner word” (verbum interius). 

2. This concept crowns and makes sense of the reflection on lan-
guage, autonomous from Revelation; the concept may be used
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text may be excused (only if we could assume the validity of such an approach) by a
very instrumental treatment of other philosophers by Wittgenstein. M. Burnyeat claims
that Wittgenstein treats Augustine “as a stalking horse for his attack on the idea that the
words of a language are names and its sentences combinations of names.” M. Burnyeat,
The Inaugural Address: Wittgenstein and Augustine De Magistro, “Proceedings of the
Aristotelian Society, Supplementary Volumes”, 61 (1987), 1–24 (the cited fragment is
on page 9). In terms of Augustine’s influence on the philosophy of language see also: U.
eco, Semiotics and the Philosophy of Language (Indiana UP, 1986), 33‒34: “[I]n De
Magistro, Augustine will definitely bring together the theory of signs and the theory of
language. Fifteen centuries before Saussure, he will be the one to recognize the genus
of signs, of which linguistic signs are a species, such as insignias, gestures, ostensive
signs. But in so doing Augustine delivers to the tradition that follows him a problem that
not even the Stoics had clearly solved. Augustine had actually provided a solution, but
he had failed to stress it sufficiently to make it indisputable. The Stoics had left unre-
solved the problem of the difference between the relation of linguistics expression to
content on the one hand [...] and the relation of sign-proposition to consequent meaning
on the other. One suspects that the first level may still be based on equivalence, while
the second is doubtlessly based on inference [...]. However, we must ask whether or not
this difference is based on a curious ‘optical illusion’. From the moment in which
Augustine introduces verbal language among signs, language starts to appear in an awk-
ward position. Being too strong, too finely articulated and therefore scientifically ana-
lyzable (and the work of the Hellenistic grammarians must be kept in mind in this
respect), language could hardly be the object of a theory of signs born in order to
describe the relationship between natural events, so elusive and generic [...]. Since lan-
guage was increasingly believed to be the semiotic system which could be analyzed with
the most profit [...] and the system which could serve as a model for all other systems
[...], the model of the linguistic sign gradually came to be seen as the semiotic model par
excellence.”
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completely outside the theological context (the structure of lan-
guage, the problem of acquiring a language, the tension between
naturalness and conventionality etc.)

3. Thus, Augustine provides philosophical (some call it “metalin-
guistic” or “theolinguistic”) substantiation for purely semiotic
reflection; it is language in the relation to truth understood both
colloquially and in Platonist-Christian terms—that is, the Truth
with a capital T and identified with the higher, divine, and tran-
scendent realm)85

4. The practical value and purposefulness of philosophy (the
search for the immaterial and unchangeable truth vs. the prob-
lem of many views in philosophy) is substantiated by Augustine
on theological grounds (Christ as the only Teacher of Truth).

I think that, as it is shown in 1–4, Augustine destroys Bréhier’s rad-
ical division of considerations into religious and philosophical ones,
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85 An interesting analysis of Augustine’s philosophy of language can be found in:
e. Lombardi, The Syntax of Desire. Language and Love in Augustine, the Modistae,
Dante (University of Toronto Press, 2007), 2–76. See pp. 23–24: “The constant and
often shady interactions between the grammarian and the theologian were noted by
Marrou, who distrusted the depth and relevance of Augustine’s philosophy of language,
claiming that the bishop remained ‘toute sa vie un grammarien.’ Subsequent scholarship
has inverted Marrou’s argument, highlighting the impact of Augustine’s grammatical
training upon his thought and applauding the conflicts and intricacies of the develop-
ment of a philosophy of language that is one with his theology—a ‘theolinguistics’ as it
has been called. The very act of trespassing, eluding and superseding the strictures of
linguistic thought makes Augustine a crucial figure in the Western philosophy of lan-
guage: an ‘impure’ linguist, as Sebastiano Vecchio calls him and, as such, an innovator.
Suspended between linguistics and theology, Augustine’s doctrine of the W/word light-
ens the (redeemed) human sign by disenfranchising it from unlikeness through order and
‘stains’ the Word with a dash of semiotic impurity—a subtle vein of difference where
the lever of intelligibility may rest.” See also R. Gramigna, Augustine’s Theory of Signs,
Signification, and Lying (De Gruyter, 2020).
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and he also meets the criteria of Christian philosophy proposed by
Gilson and Böhner. Philosophy is not, for Augustine, a “foreign body,”
but it is an integral part of Christianity in the sense that the latter sets
for the former research goals (for example, the analysis of language in
the context of using the term “Word” in the Gospel), and also
Christianity makes it possible to achieve those goals which philosophy
set for itself in the non-Christian context (the love of wisdom, knowl-
edge of the divine and human matters, getting to the immaterial and
unchangeable truth). 

Conclusion

In Part 1, I presented Augustine as a key figure for the debate on the
relation between philosophy and Christianity. I did this on the basis of
the dispute of emil Bréhier—an opponent of the thesis of a historical
existence of Christian philosophy—with etienne Gilson and
Philotheus Böhner, who supported it. Bréhier advocated a clear-cut
division between the Greek philosophy as “the system of concepts”
(based exclusively on reason) and the Christian theology as relying
exclusively on the authority of Revelation. I presented my concerns
with regard to such a criterion. In my opinion, those concerns are suf-
ficient to refute it. I proposed another criterion, namely the source of
wisdom, virtue and salvation: Christ or anything else. I distinguished
between philosophy in a broad sense (the love of wisdom) and philos-
ophy in a narrow sense (the system of concepts); then I asked whether
in Augustine’s writings there is philosophy in a narrow sense (“the sys-
tem of concepts”) which, at the same time, meets the criteria that
Gilson and Böhner established for Christian philosophy.

In Part 2, I elaborate on the tension between philosophy and faith,
and point out the deficiency of the former; this deficiency, according
to Augustine, may be nullified by faith which, in turn, puts philosophy
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in its right place. Then I try to prove that Augustine, having found the
proper place for philosophy, engages in creative philosophical reflec-
tion in a narrow sense, enriching such reflection on the conceptual
ground and giving it a broad meta-philosophical dimension. If I reason
correctly, the example of Augustine shows that Christianity as philos-
ophy in a broad sense is not a factor censoring and limiting philosoph-
ical reflection in a narrow sense—just the opposite: it stimulates one’s
mind to seek and to know the truth as it endows intellectual activities
with meaning. 

Saint Augustine 
and the Problem of Christian Philosophy. 

Part 2
SUMMARY

The starting point of my considerations in the article (Part 1) is a debate among
historians of philosophy about the existence of such a thing as Christian phi-
losophy. Within this debate, the question of the very legitimacy of the use of
such a term in historical-philosophical discourse has arisen. I try to show how
the use of the term Christian philosophy can be justified by using the example
of thought of Saint Augustine of Hippo, who, in many respects, can be consid-
ered the historical model of the Christian philosopher. Christianity is not a cen-
soring factor for him, but rather facilitates his reflections by showing a way out
of intellectual problems born in pagan culture. In Part 2, I present a particular
philosophical problem that could have not been resolved by Augustine when he
relied on pagan sources. Only with the aid of Christian revelation was he able
to undertake it and to give it its proper intellectual framework. It is the linguis-
tic and theological problem of the so-called verbum interius.

Keywords: Augustine, wisdom, Christian philosophy, Plato, NeoPlatonism
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