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Preface


WHEN, in 1943, Robert Hutchins and I undertook to edit Great Books of the Western World for the Encyclopaedia Britannica company, I also worked on constructing a systematic guide to the discussion of the great ideas by the authors of the great books. The first task in the construction of the Syntopicon, which became the title of that guide, involved the selection of the ideas to be treated and the formulation of the topics to be considered under each idea.

By 1945, after working for two years with collaborators, I settled upon a final list of 102 ideas. My recollection is that I had little difficulty in getting my associates’ approval of almost all the ideas I proposed to include. But I also remember that I stood almost alone in my insistence on the inclusion of the idea of Angel.

The task fell to me of writing an essay about each of the great ideas that were to become chapters in the Syntopicon. Deciding to adopt an alphabetical order for the presentation of the ideas, I wrote the essay on Angel first, and sent copies of my first draft to Mr. Hutchins, who was then President of the University of Chicago, and to Senator William Benton, who was then publisher of Enyclopaedia Britannica.

I will never forget Senator Benton’s immediate reaction. He was flabbergasted by my choice of Angel as one of the great ideas. He thought it did not belong in that company at all. What made matters worse was the prominence given it by putting it first.

Mr. Hutchins, some members of the Editorial Advisory Board, and my immediate associates in the work of producing the Syntopicon were also querulous about the inclusion of Angel, but not in such a temper about it as Senator Benton.

I persisted. My reading of the great books had persuaded me that ANGEL should be included among the great ideas. The Syntopicon was published in 1952 with Angel its opening chapter. The essay I wrote on that subject ran to about 5,000 words and barely skirted the surface of the subject that is treated at much greater length in the present volume.

Writing this book has further persuaded me that I was right in my judgment thirty-five years ago. Reading it, I hope, will persuade others that that is the case.

In the years subsequent to the completion of the Syntopicon and the publication of Great Books of the Western World, I have lectured on angels before a variety of audiences—the students in St. John’s College at Annapolis and in the downtown college of the University of Chicago; the designers working for Steuben Glass, who considered making crystal angels in the round but found it easier to make them in bas-relief; and, on other occasions, popular audiences across the country.

On all these occasions, I found that the subject had the same fascination for others that it did for me, a fascination that was in no way affected by the heterodox beliefs of the persons listening or diminished by the absence or denial of any religious belief.

The most recent occasion occurred several summers ago in Aspen, Colorado, where I give an annual lecture under the auspices of the Aspen Institute for Humanistic Studies. The announcement of a lecture on angels and angelology drew an audience larger than any I have ever enjoyed in the last thirty years. The auditorium was filled to overflowing and the spirited discussion following the lecture ran for almost an hour. The range and character of the questions asked and the penetration of some of the points raised testified amply to the fascination of the subject for everyone involved.

It was then that I decided to write this book.

M.J.A.

Aspen, Colorado

June 1981





PART ONE
 Prologue






1
The Fascination of Angels
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(1) Minds Without Bodies


BODIES without minds—nothing unusual about that. Except for the adherents of a strange doctrine known as panpsychism,* it would not occur to anyone to think things might be otherwise. The spectacle of bodies without minds does not have the fascination of the odd or abnormal.

Equally familiar and calling as little for special notice are minds associated with bodies in various forms of animal life, including the human. But minds without bodies—that is, indeed, an extraordinary prospect. Therein lies the fascination of angels.

Nothing has greater fascination for the human mind than manifestations, supposed or real, of something akin to human intelligence in non-human beings. This accounts for our interest in the minds of other animals and even for our tendency to exaggerate the mental powers we attribute to them, especially to domesticated animals and household pets.

Our fascination with intelligence apart from our own is intensified when the minds conjectured or imagined are thought to be superior, and especially if they do not have the limitations imposed upon the human mind by its association with the frailties of the human body.

Angels as objects of religious belief and of theological or philosophical speculation represent only one form of such fascination with superhuman intelligence. For many centuries of Western civilization and until recently, it was the only form. It was preceded in antiquity by mythological figures to whom superhuman powers were attributed and by the all-too-human gods and demigods of the polytheistic religions of the ancient world. These anthropomorphic deities were, perhaps, the oldest expression of man’s interest in the superhuman.

Angelology, which is the subject of this book, is speculation about minds, either totally without bodies or with bodies that they take on as guises but do not inhabit. It is no longer in vogue. Angels are no longer the objects of poetic and pictorial imagination that they once were, nor are they now the objects of the extensive theological and philosophical speculation that they were in the Middle Ages and down to the nineteenth century.

They have been replaced, both in our imagination and in our thought, scientific rather than philosophical, by cosmological conjectures about the presence of living and intelligent beings in outer space, by the androids and robots conjured up by science fiction, and by the aliens invented by sci-fi, in print or on the screen, who engage in intergalactic warfare or who visit this planet by means of UFOs.

Call angelology “theology-fiction” or “philosophy-fiction” if you like, or regard it as a legitimate part of theology as queen of the sciences and of philosophy as her handmaiden. However you look upon it, be prepared to acknowledge at least that it can exercise a fascination for us comparable to that of contemporary speculations or fantasies about other forms of superhuman intelligence.

I claim for it more than that. I will try to show that angels are the most fascinating of all such objects of fantasy and thought because, unlike all other forms of superhuman intelligence that fall short of the infinite power of a divine intellect, angels—and angels alone—are minds without bodies.

Anything that belongs to the cosmos, when that is understood as the totality of everything physical, must have corporeality or be associated with corporeality. No matter how fantastic are the bodily forms and powers of the aliens of outer space invented by science fiction, the intelligence of these imaginary figures operates through and with physical appendages.

Since the forms of extraterrestrial life and intelligence that some twentieth-century cosmologists think may inhabit the far reaches of our galaxy and beyond still fall within the cosmos as a whole, such minds will certainly have bodies. They will probably be endowed with nervous systems and brains that, however superior in degree to our own, cannot be totally unlike the physical organs upon which the operation of the human mind seems to depend.

Again, angels—minds without bodies—are the striking exception. They are not merely forms of extraterrestrial intelligence. They are forms of extra-cosmic intelligence.


(2) Extraterrestrial Intelligences


From the fifth century B.C. right down to the present day, philosophers and scientists have engaged in speculation about the existence and role of souls or minds in association with or as inhabitants of heavenly bodies—the stars and other planets than earth.

The context of these speculations is cosmological, not theological. They stem either from an effort to explain the motions of the celestial spheres or in response to questions about the structure of the physical cosmos as a whole. Earlier speculations differ in two respects from similar conjectures by twentieth-century cosmologists.

For one thing, earlier speculations occurred before astronomical inquiry had the telescopic instruments to expand its exploration of the cosmos beyond the solar system and the starry heavens visible to the naked eye. For another, the extraterrestrial intelligences were conceived as incorporeal—as spiritual substances—even though they were also thought to be attached to heavenly bodies either as their motive forces or as their animating principles.

We need not go into the details of Aristotle’s pre-Copernican astronomy to understand the role that these extraterrestrial intelligences played. They were postulated by him as celestial motors to explain the regular and everlasting motion of the celestial spheres in perfectly circular orbits.

Everlasting motion, in Aristotle’s view, could not be explained except by the everlasting action of a cause that performed this action without being acted on—an unmoved mover, in short. But, in addition to a prime mover, itself unmoved, Aristotle also thought that each of the celestial spheres required its own unmoved mover to account for its endless revolution. These secondary unmoved movers Aristotle conceived as intelligences that functioned as motors for the spheres to which they are attached.

In order to be causes of motion without themselves being moved, they had to be incorporeal agents. For Aristotle, an incorporeal agent could be nothing other than a mind or intelligence.

While he sometimes used the word “God” as a synonym for the prime mover of the physical cosmos, his meaning for that term differed in one crucial respect from the understanding of the deity in the Judaeo-Christian and Islamic religions of the West. Aristotle’s prime mover did not create the cosmos that its agency maintained in everlasting motion. It preserved the motion of the spheres, but it did not preserve the existence of the cosmos.

His conception of the function performed by the celestial intelligences that were secondary unmoved movers differed as radically from the Judaeo-Christian and Islamic view of the role played by angels in the divine scheme of things. It is a serious mistake to suppose, as is supposed by some modern critics of angelology, that the theory of angels in the three great religions of the West was adopted from or even influenced by the now completely discarded, outmoded cosmology of antiquity.

In the late sixteenth and early seventeenth centuries, the great post-Copernican astronomer Johannes Kepler dealt a death blow to the Aristotelian world picture. This completed the revolution begun by the Copernican attack upon Ptolemy. Even more consequential than the replacement of the geocentric by the heliocentric hypothesis, with the planets orbiting around the sun instead of the celestial spheres circling around the earth, was Kepler’s rejection of the Aristotelian and Ptolemaic supposition that the matter composing the heavenly bodies differed radically from terrestrial matter. With it went the erroneous notion that the heavenly bodies were incorruptible, subject only to change of place and to no other mode of change, along with the equally erroneous notion that their movements were always perfectly circular.

Kepler’s precise mathematical description of the elliptical pathways of the planets in their orbiting around the sun rested on massive observational data accumulated by Tycho Brahe. In the closing pages of his treatise on Harmonies of the World, Kepler disclaims any need to introduce either “god-intelligences” as Aristotle did, or “armies of innumerable planetary spirits” as the Magi did. Nevertheless, he reports Tycho Brahe’s opinion that the globes other than this earth “are filled with inhabitants”; and he concludes by asking whether God had so exhausted his creative powers in peopling this planet with various forms of life “that he was unable… to adorn the other globes too with their fitting creatures?”

William Gilbert, another early scientist, living and writing at the same time, regarded the magnetic force (which was the subject of his investigation) as animate, imitating the human soul and even surpassing it. In the concluding pages of his treatise On the Loadstone and Magnetic Bodies, Gilbert discusses what he takes to be Aristotle’s hypothesis—that the heavenly bodies are animated by souls—not to reject it, but rather to correct it by attributing a soul as well to the planet earth, which so plainly manifests the action of magnetism.

Still another type of speculation concerning souls or minds inhabiting other portions of the cosmos occurred a century later. The following passage appears in the works of Lord Boling-broke:

We cannot doubt that numberless worlds and systems of worlds compose this amazing whole, the universe; and as little, I think, that the planets which roll about the sun, or those which roll about a multitude of others, are inhabited by living creatures, fit to be inhabitants of them. When we have this view before our eyes, can we be stupid or vain or impertinent enough to imagine that we stand alone or foremost among rational created beings?

Influenced either directly by Bolingbroke, or by the reflection of Bolingbroke’s thought in Alexander Pope’s Essay on Man, which he read and admired, the great German philosopher Immanuel Kant lectured mankind about the modest position occupied by the human species in the cosmic scheme. “Human nature,” Kant declared,

occupies, as it were, the middle rung of the Scale of Being,… equally removed from the two extremes. If the contemplation of the most sublime classes of rational creatures, which inhabit Jupiter or Saturn, arouses [man’s] envy and humiliates him with a sense of his own inferiority, he may again find contentment and satisfaction by turning his gaze upon those lower grades which, in the planets Venus and Mercury, are far below the perfection of human nature.

Similar conjecturing comes to us from still another source a century later. Karl Barth’s extensive discussion of the Kingdom of Heaven (in his Church Dogmatics, Volume III) calls attention to a number of relatively obscure German theologians in the nineteenth century who gave reasons for thinking it highly probable that elsewhere in the universe there are intelligent creatures superior to man.

One of these, Volkmar Reinhard, writing in 1812, argued that “since the heavenly bodies, whose number and size are almost immeasurable, … cannot possibly be left untenanted by God, but are incontestably filled with creatures appropriate to their nature, we are freely justified in assuming a host and variety of creatures infinitely surpassing all human conception.”

This theme is repeated, with a number of variations played upon it, by K. J. Bretschneider in 1838 and by Richard Rothke in 1870, down to Adolf Schlatter in 1923 and Ernst Troeltsch in 1925. Throughout this series of theological treatises, some attempt is made to relate the hypothesis of superior intelligences inhabiting other parts of the physical universe with the Biblical doctrine of God’s heavenly host of holy angels.

It is easy to see why some connection between the two might be supposed. The one thread that connects them is the attribution to these hypothetical beings of intellects superior to that possessed by man. On the other hand, it is not always clear that these superior intellects are minds without bodies. That certainly does not enter into the conjectures of Carl Sagan and others who, in the twentieth century, have defended the probability of extraterrestrial life and intelligence.

Furthermore, in all the theorizing that has so far been recounted, the intellects whose existence is postulated, with or without bodies, either have a special location in one or another celestial body or have a special attachment to different portions of the physical cosmos.

In these two very important respects, they are not the angels of Biblical lore and of Western religious belief; nor are they immaterial substances that, as unembodied intellects, become the objects of philosophical thought.

Nevertheless, it is necessary to note an affinity between the arguments advanced by Lord Bolingbroke and others in the eighteenth century (for the existence in the universe of intellects superior to the human mind) and the arguments for the existence of angels (to which we will come in Chapter 4). What is common to both is the assumption that the hierarchy or scale of beings in the universe would be rendered defective if man, at the summit of the ascending scale of earthly creatures, did not have above him another series of gradations in being that ascended upward from man’s middle position in the cosmic scheme, thus filling the gap between man and God.

When this affinity is noted, it also remains necessary to note that all the speculation about extraterrestrial intelligences, from Aristotle to Sagan, falls within the context of thinking about the structure and functions of the physical cosmos. For Sagan and his contemporaries, it is not the argument from gradations of being but rather the probability of biophysical and biochemical conditions favorable to extraterrestrial life that underlies guesses about the presence of intelligent life elsewhere in the cosmos.

In sharp contrast, the Biblical testimony about angels, together with theological speculations about their nature and operation, falls within the context of thinking about God and about what Divine providence has ordained for the glory of God and the salvation of man.


(3) The Image of Angels


It is only by overlooking obvious discrepancies that philosophical and scientific speculation about extraterrestrial beings endowed with intelligence, embodied or not, can be considered as having a significant bearing on the existence, nature, and mission of angels.

The philosophers and scientists who have engaged in such speculations clearly do not have angels in mind—certainly not the angels that make their appearance in the Old Testament, the New Testament, and the Koran.

Exactly the opposite statement must be made about the painters and poets who have delineated them or made reference to them. The images they have provided us plainly reflect what they have imbibed from the legends and lore, as well as the doctrines and dogmas, of the three great Western religions.

Influenced by Western painting and poetry from the thirteenth century to the present day, our imagination responds by picturing winged figures robbed in dazzling white and having some resemblance to the bodily aspect, especially the facial visage, of human beings. This image, shared by believers and unbelievers, contains features that represent some of the elements of meaning in the abstract conception of angels to be found in the writings of Jewish, Christian, and Islamic theologians.

The human appearance suggests that angels, like men, are persons—that they are most essentially characterized by their intelligence. The wings, sometimes only a pair and sometimes more numerous, suggest the function of angels—their service as messengers from God to man. That, by the way, is the literal meaning of the Hebrew and the Greek words that become “angel” in English. Not all angels, as we shall see, serve as messengers, but the most frequent reference to them in Sacred Scriptures describes them as performing this mission.

The aura of light that surrounds them, especially the haloes that encircle their heads, suggest a quite different role. Their wings betoken their coming to mankind as messengers, but their haloes symbolize that they come from Heaven which is their home.

They belong to the unearthly kingdom of God, not to the earthly domain inhabited by man and other corporeal creatures. They may come to earth to perform their missions, but they never remain there for long. As members of the heavenly host, the primary direction of their gaze is toward God, not toward man.

The imagery of dazzling, often blinding, light also symbolizes the spirituality of angels. Pure spirits, totally incorporeal beings, cannot be painted, nor can they be described in words that call images to mind. Only by using the symbolism of light, which makes the invisible visible, can painters and poets try to prevent an egregious misunderstanding of the imagery they are compelled to employ. The bodily forms and features that they depict angels as having must be recognized as pictorial metaphors, not as literal representations of what angels are like.

I cannot postpone mentioning a matter to which I will return in a later chapter when I attempt to expound angelology as a branch of sacred theology. Theologians must take account of the bodily appearance of angels in Sacred Scriptures, sometimes in human form and dress, so that they are initially mistaken to be men; and sometimes garbed in white, with wings, haloes, and flashing swords. Holding firm to the thesis that angels are purely spiritual beings, theologians explain their corporeal forms and aspects as merely instrumental to the performance of their mission as messengers from God.

The explanation involves a fundamental negation, without which the immateriality of angels would be contradicted. The bodies they appear to have are not really bodies or indispensable to their life, as the bodies you and I have are really bodies and indispensable to us. Not only are we unable to live our earthly lives without bodies, but the bodies we have are truly organic, performing a variety of vital functions, including vegetative ones.

Not so the bodies that angels appear to have. In the language of the theologians, their corporeal forms are merely “assumed bodies,” bodies that are not truly organic. They perform no vital functions, certainly not the vegetative ones.

In addition, these assumed bodies are taken on by angels as guises only for the sake of engaging in their earthly ministry. Useful for that purpose, they are totally dispensable and, furthermore, must be dispensed with. When angels return to their heavenly home, the resumption of their normal life as members of the heavenly host not only can, but must, discard every vestige of corporeality.

The great Reformed theologian, Karl Barth, in the extraordinary treatment of angelology set forth in that portion of his Church Dogmatics devoted to the Kingdom of Heaven, has good reason to complain of the trifling, merely ornamental, and often childish notions about angels that Christian painting and poetry are responsible for obtruding into our consciousness. “Here as elsewhere,” he writes, Christian art “is responsible for so much that is inappropriate.”

While conceding that “there are tolerable and in their way moving and instructive representations of the specifically child-like angel,” Barth deplores paintings that depict “the infant Jesus with a veritable kindergarten of prancing babies amusing themselves in different ways and yet all contriving in some way to look pious. Even more offensive are Raphael’s little darlings.” He goes on to say that “it would be a good thing if diminutives like the German Engelein and the English ‘cherub,’ with all the false associations that they evoke, could be banished from current usage. The same holds true of the common conception of angels as charming creatures.”

Barth’s wishing to banish certain misleading references to angels in speech and certain demeaning depictions of angels in painting reminds us of Plato’s wish to expel poets and painters from the ideal state because their portrayal of the gods so grievously misrepresents them.

It also reminds us of the second commandment that enjoins us not to make graven images. Images, whether carved in stone, painted on a canvas, or formed by words, must necessarily be inappropriate—or worse, distortions—when we undertake to contemplate totally incorporeal, purely spiritual, objects, such as God and his holy angels. Strictly speaking, they are objects of thought, not of imagination.

Be that as it may, the use of our imagination still remains unavoidable, if only because the delineation of angels in Sacred Scriptures cannot be read without summoning up the images the words evoke. It inevitably leads to pictorial representations of them when religious themes become the preoccupation of great painters and poets, as they most certainly have in Western civilization.

Nor can it be gainsaid that a large part of our fascination with angels derives from immersion in the imagery of angels that we encounter in the galleries of any great museum and from our recollection of angels as heroic figures in such great epic poems as Dante’s Divine Comedy, Milton’s Paradise Lost, and Goethe’s Faust, not to mention the memorable lines devoted to angels in countless lyrics.

The great scenes and moments in the Biblical narrative that have been recurrent subjects of Western painting include angels either as central figures in the episode or as an essential part of the background.

They occur in pictures of Abraham’s being deterred by an angel from sacrificing his son Isaac, notably by Andrea del Sarto, Rembrandt, and Titian; in portrayals by Raphael, Rembrandt, and Murillo of the visit of three angels to Abraham; in Raphael’s painting of Jacob’s dream of the ladder stretching from earth to heaven on which angels are ascending and descending; and in pictures by Rembrandt and Rubens of the angel who commanded Hagar in the desert to turn back and return to Abraham.

The New Testament provides Christian artists with an even larger number of themes involving the action or presence of angels: paintings by Raphael, Veronese, Perugino, Tintoretto, and Rubens of the baptism of Christ; Perugino’s portrayal of the temptation of Christ by Satan, in which holy angels hover at Christ’s feet; representations of the ascension and resurrection of Christ by Giotto and Correggio; and pictures of the angel rolling the stone away from Christ’s tomb.

Nearly every great artist of the Renaissance or at least leading representatives of every major school painted the Annunciation in which the angel of the Lord brings the glad tidings to the Virgin Mary; this is almost equally true of such themes as the nativity of Christ, the adoration of the Magi, and the infant Jesus reclining on the lap of Mary.

In addition, there are paintings by Murillo of a single guardian angel; by Fra Angelico of an angelic host; by Raphael of the Archangel Michael casting Satan out of heaven; by Botticelli of the Archangel Raphael, and also by him a picture of the Madonna surrounded by angels.

In addition to playing central or significant roles in the great epic poems of Dante, Milton, and Goethe, angels are celebrated in a variety of ways by the writers of English lyrics, from Shakespeare, John Donne, and Henry Vaughan to Dante Gabriel Rosetti, Henry W. Longfellow, Leigh Hunt, Emily Dickinson, Edna St. Vincent Millay, and Robert Bridges.

Mentioning Leigh Hunt and remembering how Abou Ben Ad-hem awoke one night to see “an angel writing in a book of gold,” only later to discover that his own name led the list inscribed therein, I cannot refrain from quoting a verse by B. J. Boothroyd that comments on Hunt’s poem:

Abou Ben Adhem’s name led all the rest…
   Prompting a thesis wildly theoretical
That even recording angels find it best
   To keep us alphabetical.

Nor can I refrain from calling attention to a witty verse by Lord Byron:

The angels all were singing out of tune,
   And hoarse with having little else to do,
Excepting to wind up the sun and moon,
   Or curb a runaway young star or two.

We can never forget that, in the closing lines of Hamlet, Shakespeare has Horatio pay farewell to Hamlet thus: “Good night, sweet prince: and flights of angels sing thee to thy rest.” Equally memorable is Milton’s “Look homeward, Angel, now, and melt with ruth.”

The name of Blake cannot be omitted from this recital. In illustrating Dante’s Divine Comedy, Milton’s Paradise Lost, Bunyan’s Pilgrim’s Progress, as well as the Book of Job, Blake was, after Albrecht Dürer, probably the greatest graphic artist depicting angels in the widest variety of shapes, miens, and postures. His famous long poem, “The Marriage of Heaven and Hell,” signalled his rejection of views of Heaven and Hell that he had earlier adopted from Emanuel Swedenborg, the Swedish mystical theologian. With them, he abandoned his admiration for angels. “I have always found,” he wrote, “that angels have the vanity to speak of themselves as the only wise; this they do with a confident insolence sprouting from systematic reasoning.”

Nearer our own time, the theosophical visions of Rudolf Steiner and the poems of Rainer Maria Rilke are as replete with angels as are the visionary writings and the poems of William Blake. A recent commentary on the personality and work of the Oxford philosopher and essayist Isaiah Berlin recounts an interview with him in which the writer, himself deeply absorbed in Rilke’s poetry, discussed angels with Berlin. “I came away,” he wrote, “convinced that he knew more about angels than I ever should.”

There seems to be no end to the fascination of angels or to the unexpected corners and corridors of art and letters in which we may encounter them.



2
The Significance of Angels
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(1) Significance for Whom?


FOR everyone or only for some? Significant in what context? And under what circumstances?

Let me begin by answering the last of these questions as follows: significant under the circumstances of contemporary life, in the light of our present scientific knowledge of the world and in relation to the present state of both philosophical thought and religious belief.

That the subject of angels was rich in import and freighted with meaning for an earlier epoch is a matter of historic record. Throughout the Middle Ages and into the first centuries of the modern era, the importance of the subject would not have been questioned. Differences of opinion abounded, which made angelology a field of controversy among theologians in the Jewish, Islamic, and Christian religious communities. The very existence of these controversies left little room for doubt about the seriousness and importance of the subject.

Today, of course, the very opposite state of affairs prevails. Doubts abound on all sides and angelology is no longer a major sphere of inquiry or dispute among contemporary theologians of any religious persuasion. It would appear to be a dead subject, of interest only to historians, and of limited interest even to them.

The reader will realize at once that if I agreed with that judgment I would not be engaged in writing this book. While I would not claim that the consideration of angels will ever be attended by the intellectual excitement that it aroused in the Middle Ages, I hope I can show that it is still a lively, not a dead, subject, and one of sufficient significance for everyone to deserve everyone’s attention.

When I say “everyone,” I am obviously including the pagans among us—the disbelievers or unbelievers—as well as those who are persons of religious faith, communicants in one or another of the three great Western religions.

For the latter, of course, the significance of angels is predominantly or exclusively in the context or sphere of theological inquiry. The perusal of Sacred Scriptures, wherein angels are so frequently mentioned, raises questions for anyone who reads the Old or New Testament or the Koran with the religious faith that it is the revealed word of God but who also realizes that such reading must be accompanied by understanding—by some elucidation of the meaning of the text. The process of interpretation, whether carried on spasmodically by the layman or systematically by the expert, is theological inquiry. It is faith seeking understanding.

The significance of angels in the context of theology does not touch the minds of unbelievers or disbelievers, non-religious persons of whatever variety. For them theology is a closed book, to be dismissed out of hand or ridiculed as a mass of superstitions. But theology is not the only context in which the significance of angels is to be explored. If it were, the subject would have a limited audience in the twentieth century.

The other and, in my judgment, equally important context is that of philosophical thought. If I persist in the opinion that angels should be of interest to everyone, not only to some, I do so in the firm conviction, which I have so frequently expressed, that philosophy is everybody’s business.

It might even be said that the philosophical context has a wider appeal. The questions about angels there to be considered have interest for persons of religious faith as well as for those lacking it. Religious faith does not absolve anyone from the obligation to philosophize—the obligation of anyone with a mind to inquire about matters that lie beyond the reach of scientific investigation.
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