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Introduction

The following pages aim to fulfil a modest goal: to examine, outline, elucidate, and supplement the existing body of knowledge concerning a seemingly minor area of patristic and medieval theology, and that is the assertion that man was created as a replacement for fallen angels. Yves Congar has suggested, however, that the significance of this idea cannot be overstated.1

We are going to build upon the prompt provided by Marie-Dominique Chenu, who in 1953 drew attention to this all-but-forgotten controversy of the twelfth century.2 Chenu noticed that the school of Laon, in the collection Sententiae divinae paginate, gave consideration to the assertion of St. Anselm of Canterbury – concerning a subject somewhat “outside his field” – in Cur Deus homo that God decided that the number of fallen angels would be replenished from human nature. Anselm also stated, however, that human nature was created for its own sake. They noticed this matter in Laon and made it a subject of much debate and disputation. In De glorificatione Trinitatis, Rupert of Deutz then linked the question to reflections upon God’s mysterious intention

for creation, which looks forwards to the incarnation, and claimed that not only angels but everything – including angels – was created for man (that is, for the God-man). According to Chenu, the most notable contribution to this question and the controversy surrounding it was made by Honorius of Autun, to whose work he therefore paid a significant amount of attention. Chenu also pointed out that the whole theme was somehow backed up by the authority of St. Gregory, according to whom human beings will make up a tenth order in the heavenly kingdom, thus completing the existing nine angelic orders (Homiliae in Evangelia II,34).

Since that period, man as a “replacement creature” (créature de remplacement) has all but vanished as a subject of theological instruction, being referred to only occasionally and even then as something of a token. This was the case in Peter Lombard’s Summa sententiarum, a work which nonetheless prompted a number of other authors, including Thomas Aquinas, to enter their opinion on the matter. But this was also a time of a new awareness of nature and of natures, including human nature, which appeared to be a synthesis of both a material and a spiritual entity (mikrokosmos) and so also the goal of the universe (makrokosmos). This is apparent not only in works from the school of Chartres but also in those of students of Gilbert de la Porrée, among whom featured Alain of Lille, whose view on our subject was not that man comes in order to replace fallen angels, but that through him all levels of creation should enter the heavenly Jerusalem and that matter itself should participate in the divine.

The whole discussion began at a time characterised by the awareness that man is, according to Louis Bouyer, a kind of ange de remplacement.3 According to this anthropologie angélique, as Yves Congar put it, man is called, through resurrection, to become like the heavenly angels (Mark 12:25; Matt 22:30; Luke 20:36). This call is conditional upon his anticipating, here and now, the angels’ way of life by serving God through unceasing praise, gazing upon God in contemplation, and becoming like him in his sanctity and in the purity of a virtuous life in which the spirit has supremacy over the body. And so, man – who inhabits civitas terrenis – and the angels – who inhabit civitas caelestis – will be, here and now and for all time, one together in civitas Dei. The “model” man in this respect is an ascetic sexually chaste monk, who already, here on the earth, leads bios angelikos and thus anticipates the goal towards which all predestined, redeemed people are headed.4


The discussion concerning whether man was created as a replacement for fallen angels or was willed as an “original” being thus touched upon a key understanding of the day concerning spirituality, social order, and the concept of man. Ultimately, the discussion resulted in a fundamental modification of that concept, positing man as an “original” being, that is, as a being created for its own sake, and for whom, furthermore, God created this world, a world which together with – and through – man is to proceed towards the heavenly Jerusalem.5 If we put the question another way and ask whether man would have been created if the angels had not sinned, we enter the realm of another controversy, the origins of which can also be traced to the twelfth century, and that is whether the Son of God would have become incarnate if man had not sinned.6 Thus, those who entered the debate began to see a connection between the purpose behind creation and the purpose behind the incarnation, something which clearly applies to Rupert of Deutz. Chenu rightly, therefore, by analogy to the christological question cur Deus homo, encapsulated our subject in the anthropological question cur homo.

This question brings us to the title of our paper, the aim of which, as we have said, is to examine, outline, elucidate, and supplement the claims by which Marie-Dominique Chenu re-introduced the question of man as a replacement angel, and which the research community, barring a small

number of clarifications of an evidential or hypothetical nature, accepted without fundamental reservations. We will show that our subject was originally introduced by St. Augustine, then taken on by his scholarly successors and by St. Gregory the Great, whose authority added further to the authority of the bishop of Hippo. We will identify the typical contexts in which the subject was raised by the authors of the early Middle Ages, but will dwell for longer on the discussion that developed during the twelfth century, which represents the high point of the ideas under consideration here. We will show that St. Anselm, who quite intentionally used the notion that man was created as a replacement for fallen angels in his reflections upon the reasons for the incarnation, also suggested the idea that human nature was created pro se ipsa. We will further show that independently of Anselm, although in a not dissimilar way, the school of Laon arrived at this same conclusion and had a significant impact on the subsequent fate of the theme we are following. We will demonstrate that Rupert of Deutz elevated the subject to the christological level, but also that he did not, sadly, find any worthy successors, among whom cannot therefore be numbered, despite everything, Honorius of Autun. We will show that the idea that man was created for his own sake ultimately won through, although among authors of the monastic tradition the original claim remained intact. In conclusion, we will point briefly to the surprisingly contemporary relevance of these reflections, which comes to light through a discussion concerning the statement in the pastoral constitution of the Second Vatican Council, Gaudium et spes 24, according to which the Creator desires human being propter seipsam.

The paper presents the genesis of the notion of man as a replacement angel in four main stages, which are addressed in four corresponding chapters. The first of these chapters seeks out the idea’s patristic roots. The second describes the journey through which the problem of the “replacement angel” passed during the early Middle Ages, thus arriving, as the third part will show, in the twelfth century, during which the subject became problematized. The fourth of these chapters shows how the subject begins to gradually fade away through the twelfth and thirteenth centuries in both monastic and scholastic theology. The conclusion will summarize the findings and shed light on the contemporary relevance of the question as to whether and in what sense man is willed by God for his own sake.

Since our work is mainly expository in nature, the research method adopted consists of the exposition, analysis, and comparison of texts

presented mainly diachronically.7 Where necessary, we study the sources that the various authors drew upon, and also the immediate context of the ideas; wider contextualization is, however, avoided. It should be pointed out that although what we are exploring was only a marginal subject in the reflections of the church fathers and the thinkers of the Middle Ages, these reflections are set out in the middle of the paper in order to acquaint ourselves with them more fully; the major and pivotal theological themes are to be found elsewhere.

We do not, however, wish only to multiply findings about the sources of the thesis concerning man as a replacement angel, and its variants, or about the numerous ways in which it has been criticized. What we are doing here is devoting ourselves to the history of theology, and being led first and foremost by theological interests. We want to show that what we gained from the journey taken by the ideas we are investigating was a clearer – and still highly relevant – awareness that man was created for his own sake, since God wills him as an original being and not merely as a puppet in some divine drama or as a function of another creature. By this, we are not of course saying that man is not here for God. Although this is true, however, in the very particular sense that this finality is interpersonal and defined by free and selfless love – love that is not merely functional. All of the affection of the Father since the beginning of time came to dwell in the incarnate Son, which is why man is made for Jesus Christ. He, however, out of filial love, turns this directing of human being towards himself to the Father. This process too is not to be merely functional. Man is here as the very goal of Christ’s self-giving, and Christ is here as the One in whom man is to freely and selflessly recognise his Lord and brother, so that he can, together with him forever in the Holy Spirit, “praise the glory” of the heavenly Father (Eph 1:3–14).

Vojtěch Novotný, Prague, 31 August 2013
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      I. Origins: the church fathers

      The idea that man was created as a replacement for fallen angels originated in the patristic period, and research has identified a number of texts of St. Augustine (350–430) and St. Gregory the Great (c. 540–604) in which these origins are believed to be located. We therefore need to examine these sources and see how the theme was established by each of these fathers. First, we will see how it was introduced by Augustine, and explore any earlier sources on which he may have drawn; we will then see how the subject was dealt with by others of the fathers, up to and including St. Gregory the Great.

      1. Sources

      Chenu believed that we need to look for the patristic origins of the medieval disputations in St. Gregory the Great, namely in Homiliae in evangelia II,34.1 This opinion has since been corrected, however, with almost complete consensus. Although Gregory undoubtedly belonged to those fathers whose thinking exerted significant influence upon early medieval theology, our subject had already, before Gregory, been addressed by Augustine.2

      
      Congar, therefore, offered an alternative list of the possible sources used by St. Anselm: Augustine’s Enchiridion c.19, c.56, c.61, c.62; De civitate Dei 22,1; and Sermones post Maurinos reperti (= Sermo 229/H = Sermo Guelferbytanus); and Gregory’s Homiliae in evangelia II,21,2; II,34,6–7.11.3 Schmitt, in an edition of Anselm’s Cur Deus homo, noted Augustine’s Enchiridion c.29, c.61; and De civitate Dei 14,26; 22,1; and Gregory’s Homiliae in evangelia II,21,2; II,34,11.4 Following Schmitt, Roques mentioned Augustine’s Enchiridion c.29; and Gregory’s Homiliae in evangelia II,21,2.5 Lohse and Schmidt, in their studies on St. Augustine, referred to Enchiridion c. 9,29; and De civitate Dei 22,1.6 Lamirande cited Augustine’s Enchiridion c.9,28; De civitate Dei 16,62; 20,14; 22,1; and Sermo Guelferbytanus 12,2.7 Orazzo, who researched our subject in the work of St. Bernard, referred to Augustine’s Enchiridion c.29, c.56, c.61; and De civitate Dei 22,1; and Gregory’s Homiliae in evangelia II,21,2; II,24,11.8 Marabelli, in an edition of one of Anselm’s lectures recorded by a student of his, referred to Augustine’s Enchiridion c.9,26; c.16,61; and De civitate Dei 14,26; 22,1–2; and Gregory’s Homiliae in evangelia II,21,2; II,34,6.11.9 Judic, in an edition of Gregory’s homilies, mentioned Augustine’s Enchiridion c.9,29.10 Finally, Fiedrowicz, in an edition of Homiliae in evangelia II,21,2, referred to elsewhere in Gregory: Moralia in Iob 28,34; and In librum primum Regum expositionum Libri VI 1,44; 3,166; 4,26.11

      
      The research community therefore arrived fairly unanimously at an identification of the basic texts, although the lists were not always identical in scope. If we look beyond the obvious errors and the differences in the numbering in the various editions, it is clear that research has, to date, pointed to the following places: Augustine’s Enchiridion 9,29; 15,56; 16,61; 16,62; De civitate Dei 14,26; 22,1; and Sermo 229/H,2 (Sermo Guelferbytanus 22,1 = Sermones post Maurinos reperti); and Gregory’s Homiliae in evangelia II,21,2; II,34,6–7.11; and In librum primum Regum expositionum Libri VI 1,44; 3,166; 4,26.

      These are therefore the texts that will form the basis of our investigation. With respect to Augustine’s texts, we will largely confirm the conclusions of our predecessors, but will attempt to offer a more detailed explanation of the question we are addressing; we will regard Enchiridion 15,56 as irrelevant to our research. From Gregory, we will add one further text, Moralia in Iob 31,49, but we will challenge the inclusion of Homiliae in evangelia II,34, and will reject In librum primum Regum expositionum Libri VI as inauthentic. In addition, we will attempt to answer the question concerning the sources from which both fathers drew, and will show how Augustine’s idea appeared in authors who predated Gregory, an area that is yet to be addressed in specialist literature.

      2. Augustine of Hippo

      Augustine’s reflections on God’s intentions for creation and on the fall of man and the angels – and the relationship between the two – developed over a number of years. The core idea that this study will be following appeared relatively late. Chronologically, the first text in which the bishop of Hippo introduced this idea was Sermo 229/H, delivered at Eastertide in 412. This was followed by book 14 of De civitate Dei between 418 and 420, and it was developed in more detail in Enchiridion between 421 and 423. The final text in which Augustine commented on the subject was book 22 of De civitate Dei, dated between 425 and 427. Subsequent writings make no further reference to the subject, so with respect to sources and chronology these appear to be the definitive references.

      Augustine locates his statements on our subject in two specific contexts: in expositions on angelic and human begetting in the prelapsarian and postlapsarian states (Sermo 229/H,2; De civitate Dei 14,26; Enchiridion 9,29); and in expositions on resurrection and eternal life, or, more precisely, on the church after the final judgement and on the communion of  men and angels (Enchiridion 16,61–62; De civitate Dei 22,1). The overall context of ideas that are implied is much broader, however, but before we proceed in this direction, we should add that from the list of sources identified in the research mentioned above we should rule out Enchiridion 15,56. Although this text speaks about one holy church consisting of the church on earth and the church of angels, it does not do so in the context we are exploring here, which constitutes a narrative we can describe in the following manner:

      In his eternal plan, God decided, immutably, on the number of creatures that would dwell with him in eternal bliss in the heavenly church – a definitive number that would neither increase nor decrease. The logic and dynamics of the whole drama of history are written into and evolve from this framework. The final destiny of all rational creatures is determined by this decision of the Creator, who allotted their place for them and who also, in accordance with this plan, responds to the manner in which those beings used their freedom. Numerus certus est, pertinens ad illam coelestem Ierusalem. The Lord knows who are his (2 Tim 2:19): ipsi ad numerum pertinent; he also knows who are super numerum.12

      First, God created a certain number of angels, and by a single act of their free will these beings attained a definitive state: some of them sinned, through their pride, and fell into eternal damnation; the others remained obediently with God in eternal bliss. The number of beings who dwelt in communion with God had now, therefore, been reduced, and as angels do not multiply by begetting, this number could not be replenished from among their own ranks. God therefore created man as a replacement for the fallen angels: pro ipsis qui ceciderunt angelis homines illuc venturi sunt, et implebunt locum eorum qui ceciderunt.13

      More accurately, this is why God created man male and female, as from their union as many human beings are to be born as are required to complete the number of citizens in the heavenly city. Thus it was to have been in the prelapsarian state, and thus it will be in the postlapsarian  state: the number of the elect required to build the city of God would have been the same without human sin as it is now, when out of God’s grace it is being completed from among sinners born of the union of a man and a woman.14

      So God was not in lack of a plan for completing the predetermined number of citizens of the heavenly city. He decided to call men, whose equality with angels lies in their also being creatura rationalis, into the place of the fallen angels. God decided to create man, even though he foreknew that man would sin. Through sin, original and personal, all men fell into damnation, and it would be only just if the Creator abandoned them forever, and if totius humani generis massa damnata served eternal punishment, just like the fallen angels. But God decided that it would be better for him to bring good out of evil than not to allow evil at all; this way he is able to demonstrate that he is not only just but also merciful, and precisely through this rescuing of the unworthy his selfless mercy would be expressed yet more clearly.

      He reckoned on demonstrating, through them, exactly what their guilt deserves and what his grace bestows. Men, who will be lifted out from the community of those with whom they should share in a just punishment, will see that they have received the goodness they had no right to receive but which is nonetheless freely given. The wickedness of the guilty cannot pervert the order of things established by the Creator, as he, having out of his mercy rescued men from the great mass of the condemned, follows his original intentions for them: that through them he will complete the predestined number of citizens in his city (consilium, quo certum numerum civium in sua sapientia praedestinatum etiam ex damnato genere humano suae civitatis impleret).15

      
      God thus foresaw the fall of men and of angels but allowed it as he knew the good he would bring out of evil. He decided to substitute fallen angels with sinful but redeemed men, who are, through Christ’s sacrifice, gathered into the heavenly church. Together they will make one holy Catholic Church, the temple of the tri-personal God, and thus will be fulfilled God’s eternal plan, according to which, through Christ’s sacrifice, things in heaven and things on earth are to be reconciled and recapitulated (Col 1:19–20; Eph 1:10).

      Although Christ died not for the angels but for the redemption of man, his death does also concern the angels, as by recalling man into grace he put an end to the enmity between sinful men and the holy angels, and by men’s redemption the damage caused by the angels’ fall is repaired (ex ipsa hominum redemptione ruinae illius angelicae detrimenta reparantur).16 In heaven, this restoration takes place when that which fell in the angels is returned from among men (id quod inde in angelis lapsum est ex hominibus redditur). On earth, it takes place when men who were predestined to eternal life are rescued from their corruption17 and gathered by God’s grace into the earthly church, which God created so that through it he might supplement and restore the portion of angels that fell (ut inde suppleat et instauret partem, quae lapsa est angelorum).18

      
      The resurrected saints receive the promise that they will be like the angels (Luke 20:36). The heavenly Jerusalem will not therefore be deprived of its original number of citizens. This number may even see increase as it is not known precisely how many men will be admitted into the place of the unclean spirits. Augustine accepted that, hypothetically, the final number of heavenly beings is not necessarily identical to the original number. The number is, however, known by the Creator, who calls things that are not as though they were (Rom 4: 17), and orders all things by measure and number and weight (Wis 11:20);19 the angels also know, from God, the number of men who are to complete the number of citizens of the heavenly city.20

      In short, Augustine’s thesis is set out from the perspective of the purpose that God the creator has for his creation, and by which he defines the predetermined number of creatures that are to share eternal bliss with him. Augustine’s idea is, however, more soteriological in character. It describes the narrative concerning rational creatures – both angels and men – by referring to God’s foreknowledge and predestination. The fact that one part of the angels departed in one stroke from the plan set out for them by the Creator does not invalidate this foreknowledge and predestination. Since the status of both good and fallen angels is unchangeable, they are not included in the transformation implied in the term “redemption.” Even so, this act that God accomplished in Jesus Christ does in some way concern those angels who remained faithful to  God, as into that place in the heavenly city that was to have been occupied by the angels who fell, God’s grace places a pre-ordained number of men redeemed by Christ’s blood; the place of one kind of rational creature is to be taken by another creatura rationalis: man. His being chosen for eternal bliss, his creation, and his redemption are, in God’s eternal plan, causally related both to the good angels and to the fall of the evil angels; and presumably, without this prefiguration of angels and devils, this choice, creation, and redemption would not even have happened. It occurs as a function of adding to the number of good angels, that is, as a function of the completeness of the heavenly church; as a function of God’s plan instaurari omnia in Christo, quae in caelis sunt, et quae in terris (Eph 1:10); principally, however, as a function of the immutability of God’s will for creation and the sovereignty of this will over the will of the creatures. A secondary but not unimportant aspect of redemption is that of the reconciliation between God’s creatures – between angels and men. With respect to the definitive numerical consititution of God’s heavenly city, Augustine leaves open the question as to whether the initial number of angels, depleted by the angels’ fall, will be completed by the equivalent number of men, or whether, in fact, a greater number of men will be admitted into heaven. One way or another, the number of prededestined citizens of the city of God will be fulfilled.21 A further  question introduced in this context concerning the nature of the heavenly hierarchy also remains undecided.

      3. Before Augustine

      In the context of these ideas, what Congar called “un thème lancé par Augustin, appelé à une grande fortune”22 was therefore established. Our investigation will follow what next befalls this theme, but first we need to ask whether the thesis concerning man as a replacement angel might in fact rest on an earlier tradition.

      Several hypotheses have been put forward in this respect. Dudden was of the opinion that “almost the same idea” as that held by Augustine was expressed by Ambrose in Expositio evangelii secundum Lucam 7,126.23 Bareille pointed to Hilary of Poitiers’s Commentaria in Mattheum 18,6; Lefevre was in accord with Bareille.24 Lohse, who made a thorough investigation of Augustine’s sources, ruled out Judaism, Neo-Platonism, and Manichaeism, as he did Hilary and Ambrose.25 Magrassi and Lamirande pointed to Athanasius’s Vita Antonii 22.26 Gribomont and Marabelli suggested that the teaching in question ultimately had its roots in “Origenism,” particularly perhaps in Vita Antonii.27 Nardi looked for the foundations of Gregory’s exegesis in Origen but did not refer to any work in particular, mentioning only a theory that the physical world was created as a punishment for the sins of the fallen spirits.28 Pont pointed into the same direction, that is, to the idea that man was created because of the fall of evil angels, adding a reference to Origen’s De principiis 1,5,5;  4,22 and Homiliae super Numeri 12,4.29 Fiedrowicz held that Gregory’s model was indeed Origen, but from Homiliae in Ezekielem 13,2.30

      We now need to examine these claims, which we will do in reverse order, beginning with the most recent.

      In Collationes 8,10, dated between 426 and 428, Augustine’s contemporary, John Cassian (c. 360–435), stated that the devil deceived man as he did not wish man, created from the dust of the earth, to be called to the glory from which he, the devil, had fallen;31 the envy that this calling aroused in the devil led him to attempt to deprive man of heavenly glory. Can we deduce from this that Cassian was a direct source for Augustine? Not at all. Although predestination, creation, and redemption are implied here, Cassian’s statement does not, in itself, correspond to the way the subject was approached by the bishop of Hippo.

      Augustine is very close to Ambrose (339–397), which at least allows for the possibility of his having drawn on him. There are indeed a number of similarities in their understanding of the heavenly Jerusalem and of the relationship between men and angels.32 Expositio evangelii secundum Lucam 7,126 (from around 377 to 389; final redaction from 390) suggests that through resurrection men will become like the angels and will expand the number of heavenly beings,33 but the idea of any kind of “replacement” of angels by men is conspicuously absent. We will find the specifics of Augustine’s thesis neither here nor in Ambrose’s exposition on the parables of the lost sheep and the lost drachma in Expositio evangelii secundum Lucam 7,207–212.34

      
      In Vita Antonii 22 (written around 360, and known in the West from the translation by Evagrius of Antioch from 373), Athanasius (c. 298–373) presents the idea that after they fall from heaven to earth, demons do harm to Christians, out of envy, in order that Christians might not enter the place from which they, the demons, had fallen (hina mé hothen exepeson autoi anelthómen hémeis).35 This idea is similar to Cassian’s but is not identical to Augustine.

      In his interpretation of the parable of the lost sheep, Hilary (c. 315–367) states, in Commentaria in Mattheum 18,6 (353–356), that the number of those included in heavenly glory is completed by men.36 He did not, however, mention anything that would go beyond the traditional patristic principles behind the interpretation of this parable. In Tractatus super Psalmos, Ps 138:39, he suggests that the number of those whose names are written in the “book of life” is fixed and includes men as well as angels.37 There is nothing here, however, that would stand out as an obvious source of Augustine’s thesis.

      
      We are therefore left with Origen (184/185–253/254). Origen’s influence is certainly possible, at least in principle, as it has been reliably shown that Augustine came to know a number of Origen’s works shortly after his conversion and gradually became acquainted with others, whether from the Latin translations of Rufinus and Jerome or from other information that came to him by whatever route.38 Researchers refer to a variety of texts. De principiis 1,5 mentions Satan, or Lucifer, falling from heaven (where he had enjoyed a place among the saints, with whom he shared in the light that angels and apostles take from the Lord) to this earthly world, of which he became the “ruler”; the same can be found in De principiis 4,22. The text Homiliae super Numeri 12,4 is not connected with our subject in any way. It talks about the devil’s fall, out of pride, and about Christians’ rejection of him through baptism and their attempt to pass through this world to the holy land promised only to the saints. Only Homiliae in Ezekielem 13,2, which Augustine certainly knew,39 deserves closer attention. Here, Origen states that man is to ascend to the place of the angels who fell (in locum angelorum qui ruerunt, tu adscensurus es) and to be entrusted with a mystery that was once entrusted to those angels: he will also become the light of the world – a kind of Lucifer (tu pro illo factus es Lucifer).40

      
      The manner in which we are to understand this reference can be illuminated by Homiliae super Leviticum 9,11. Here, Origen offers an interpretation of Lev 16:17, which states that no one may be present in the tent of meeting when the high priest enters. Origen interprets this as meaning that whoever is able to follow Christ into heaven will no longer be a man but will be like God’s angels (Matt 22:30); through the glory of resurrection he will cross over to the order of angels (per resurrectionis gloriam in angelorum ordinem transeat).41 Origen does not mean by this, however, that man would cease to be himself, but that he will stop being a man in the sense this word carries as a consequence of sin. An alternative interpretation suggests that what must be abandoned is the state of mortality, the substance of which – turning away from the Life that is God himself – is apparent in the devil. In itself, the human soul is neither mortal nor immortal. If it cleaves to Life, it will be immortal and will participate in Life; if it turns from Life, it will be mortal and will participate in death. Although death will not, even then, affect its substance, it will nonetheless be in some way dead.42

      This reference brings us closer to the context in which Origen’s reflections on our subject take place. What is implied here is, especially,  the teaching on the connection between the human soul and the body in its prelapsarian and postlapsarian states, on which Origen reflected in his commentary on Gen 1:26, 2:7, and 3:21, particularly the last of these verses, which talks about how, after the first sin, God clothed man in garments of animal skin. This leads to a reflection on the fact that as a consequence of sin, man became mortal and fragile. With this reflection come statements that are perceived, by some church fathers and current researchers alike, as pertaining to the pre-existence of the soul (before the body), and as concerning the soul’s connection to the body as a consequence of sin. Much, however, suggests that what Origen meant was rather that the state of the human soul has an effect on the form of the human body, which through sin has become somehow more solid, more material, and darker, while through faith and purification it becomes (again) lighter, brighter, and more spiritual. Resurrection is a process by which the same human body that belonged to the soul on earth becomes definitively spiritual, ethereal, luminous. In this sense of the word it is similar to the angels, so man thus passes over, as it were, to the order of angels.43

      Augustine knew of Origen’s teaching about the garments of skin and it was this that inspired his commentary in De Genesi contra Manicheos 2,21,32 (388–389). Here, Augustine interpreted Gen 3:21 as the transformation of heavenly human bodies into earthly bodies; into the present mortal nature that is similar to animal mortality and in which lying hearts are hidden. This implies that heavenly dwelling and transformation into angelic form (habitationem illam et commutationem in angelicam formam) is earned by those who, even though they could be hiding lies under their garments of skin, love the truth.44 It is clear that Augustine does not speak here about the connection of the soul to the body as a consequence of sin. He knew that Jerome had attributed this teaching to Origen; he was interested in it, but refuted it in his own writings.45

      
      This said, can we assume that Augustine found the source of his thesis in Origen? It is certainly possible to see some kind of parallel between Augustine’s pro ipsis qui ceciderunt angelis homines illuc venturi sunt, et implebunt locum eorum qui ceciderunt and Origens’s in locum angelorum qui ruerunt, tu adscensurus es, which appears in a work the bishop of Hippo undoubtedly knew.46 Although a certain degree of inspiration cannot therefore be ruled out, we should emphasise that the contexts in which these statements appear are not identical. In Augustine, the angels who fell could not be replaced from among their own ranks as they do not multiply by begetting, hence God created man as a replacement for the fallen angels. A variation on this idea, in Augustine’s Enchiridion 9,29, relates to the resurrection and is taken from Mark 12:25, and here, the bishop of Hippo appears to agree with Origen. On closer inspection, however, their understandings of this dynamic are not in fact in accord.

      In addition to the authors we have already been referred to by the hypothesis concerning the sources that inspired Augustine, we should mention one further work that offers a similar idea, and that is the apocryphal Vita Adae et Evae. The ideas contained within this work, which are clearly echoed in the texts from the church fathers, originate in a Jewish tradition that reflected on the animosity between man and the fallen angels, which arose because of the angels’ envy at the privileged position in the created order that God awarded to man (see Ps 8:5–8). This tradition is attested to in the deuterocanonical book of Wisdom (2:23–24) and in some pseudepigraphical and rabbinic texts.47

      Vita Adae et Evae was preserved in six languages (Greek, Latin, Slavonic, Armenian, Georgian, and a fragment in Coptic), all of which differ in content. The texts originated between the third and fifth centuries but their common source could be from as early as the first century. The author was probably Jewish, although some believe that the whole work  is of Christian origin.48 The theme we are following appears only in the Latin version (chap. 12–17), and even then not in all of the preserved redactions. Here, the devil explains to Adam why he harbours hostility and envy towards him: when man was created, the angels had to bow to this image of God; he, however, refused to do so, on the grounds that man was a creature that was inferior to, and that appeared later than, him. God became angry with the devil and so deprived him and his angels of glory and evicted them to the earthly world. The devil then deceived Eve so that man would be deprived of his joy in the same way that he, the devil, was deprived of his glory. Adam then turned to God with the urgent request that he should distance him from this enemy of his who was seeking the destruction of his soul, and should give Adam the glory that the devil had lost (da mihi gloriam eius, quam ipse perdidit).49 What these words are expressing, therefore, is the idea that Adam should be admitted to the place of the fallen angels. It is, however, merely a suggestion, and appears without further elaboration or reflection.

      Overall, it seems justifiable to conclude, with Bernhard Lohse, that although Augustine’s idea had parallels in the earlier fathers, these were only ever expressed here and there, in hints, and never in a fully-formed concept that could have served him as a model.50 The closest parallel appears to be Origen in Homiliae in Ezekielem 13,2, as noted by Fiedrowicz when researching possible sources for Gregory.51 Essentially, however,  Augustine’s thesis does not derive from the texts of the earlier fathers, so we must assume that it is the fruit of his own reflections.

      4. Between Augustine and Gregory

      The first evidence of the tradition of Augustine’s thesis was presented by Eucherius of Lyon (c. 380–449/450). In his Instructiones (428–434), he reflects on Eph 1:10 and points to the “assumptions of some,” according to whom there is a remedying of the predicament that resulted from the angels’ fall, per augmentum societatemque sanctorum.52 This is a clear reference to Enchiridion 16,62.

      There is also a clear echo of Augustine in the words of the North African bishop, St. Fulgentius of Ruspe (462/467–527/533), who in Liber de Trinitate ad Felicem (c. 508–515) speaks about the substitution of angels (in hominis formatione et in angelorum similiter substitutione)53 and states explicitly that after the fall of the evil angels God created another rational creature, man, by whom the number of angels who fell from heaven is replenished (per quam numerus ille angelorum de caelo labentium qui perierat suppleretur).54 This echoes Enchiridion 9,29.

      
      A further resonance can be seen in the words of Boethius (c. 480–524), who in De fide catholica, probably from 512, states that when certain of the angels demanded more than their creator had assigned them they were cast out of their heavenly abode. Therefore, as the Creator did not wish the number of citizens in the heavenly city to be depleted, he made man (et quoniam angelorum numerum, id est supernae illius civitatis cuius cives angeli sunt, imminutum noluit conditor permanere, formavit ex terra hominem). Man was, however, through his wife, misled by the devil, who did not wish man to ascend to that place where he himself was not worthy of remaining.55 Boethius’s sources are not completely clear. Although it seems obvious to seek an origin in Augustine, his thesis is presented in a manner that does not entirely correspond with Augustine’s texts, and is probably more closely connected to the tradition expressed in Vita Adae et Evae and in John Cassian.

      We should also mention Martin of Braga (c. 510/515–579/580), who after a sojourn in Palestine became a monk, then a missionary in Galicia, and then archbishop of Braga. Around 573, he wrote a letter in which he suggested the manner in which the kerygma should be presented in rural areas, which were still largely pagan. He stated, in addition to much else, that after the fall of the angels, God created man and said to him, in paradise, that if he kept his commands he would remain immortal – in that heavenly place from which the angels had fallen. When the devil saw that man had been created to proceed in his stead into the kingdom of God from which he had fallen (propterea factus fuerat homo, ut in loco illius unde ipse cecidit, in regno Dei succederet), out of envy he misled man into breaking God’s law.56 Again, the link with Augustine is not totally convincing.  Although the quoted text and its context were probably inspired by De catechizandis rudibus 18, the idea we are emphasising does not appear there.57 Simonetti, who admits the difficulty in establishing Martin’s sources, nonetheless believes the background to be Enchiridion and De civitate Dei. Although there is some similarity with Boethius, Simonetti adds that as Boethius’s treatise had not by that time been widely disseminated, Martin could hardly have known it.58 It should be stressed, however, that Martin’s work is closer to Boethius than it is to Augustine.
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