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THE SALVATION OF SATAN 

BY C. A. PATRIDES 

"Post multa saecula atque unam omnium restitutionem id ipsum fore Gabrihel, quod 
diabolum, Paulum, quod Caiphan, uirgines, quod prostibulas." 
-"ORIGEN, apud Jerome, Ep., LXXXIV, 7." 

The long and complicated history of a belief, advanced from time 
to time, in Satan's possible restoration to grace-"apocatastasis"- 
begins properly with St. Clement of Alexandria (c. 150 - c. 215). From 
the outset one element clearly emerges: the conviction that God's 
love is all-inclusive and irresistible. The crucial issue, which orthodox 
theologians repeatedly failed to grasp, was never whether Satan 
should be, or could be, redeemed, but whether Divine Love may be 
limited in any way, even to the extent of Satan's exclusion from Grace. 
St. Clement, having pondered the matter, could conclude only that 
the love of God is "ecumenical" in its compass. "I think it is demon- 
strated," he wrote, "that the God being good, and the Lord powerful, 
they save with a righteousness and equality which extend to all that 
turn to him, whether here or elsewhere. For it is not here alone that 
the active power of God is beforehand, but it is everywhere and 
always at work." 

Yet Origen's was the name destined to be associated with "apo- 
catastasis." Origen (c. 185-c. 254), Clement's younger contemporary, 
became a legend in his own lifetime both as a philosopher and as the 

1 Stromata, VI, vi, 47: "oLtaL SeiKvvacaL aya9ov 
' 

eLv TOv 9EOV, 8vva7ov 8e TOV KVpLov 

ac(ELV iJTrta SLKaLOorvvrS Kat LIcOT Tos T 0S rpoS ToVs e7rL.oTpeoTas eLT avaa eLTr KaL 

aXXaXo6L. or yap evravOa /JOvov 7 8SVapLs 7/ cvepyrjTLKVI (OdCL ave, rdvvTr e CrL Kal 

aeL epyarTaL" in Die griechischen christlichen Schriftsteller der ersten drei Jahrhund- 
erte [GCS] (Leipzig, 1906), XV, 455-56; trans. in The Ante-Nicene Fathers [ANF] 
(Edinburgh, 1869), XII, 331. There are convenient surveys of "apocatastasis" and 
"universalism" by J. K6stlin in Realencyklopddie fur protestantische Theologie und 
Kirche, I (1896), 616-22; Leonhard Atzberger, Geschichte der christlichen 
Eschatologie (Freiburg i.B., 1896), 409ff.; S. D. F. Salmond, The Christian Doctrine 
of Immortality, 5th ed. (Edinburgh, 1903), 500ff.; Pierre Batiffol in The Catholic 
Encyclopedia, I (1907), 599-600; J. Tixeront, History of Dogmas, trans. H. L. B. 
(St. Louis, 1910-16), I, 281f., II, 196ff., 331ff., etc.; J. H. Leckie, The World to 
Come and Final Destiny (Edinburgh, 1918), Pt. II, Ch. IV; James E. Edgers in 
the Encyclopaedia of Religion and Ethics, XII (1922), 529-35; John M. Shaw, Life 
after Death (Toronto, 1945), Ch. IX; Giovanni Papini, The Devil, trans. Adrienne 
Foulke (New York, 1954), Ch. XIV; and Jaroslav Pelikan, The Shape of Death 
(London, 1962), esp. Ch. IV. [On "St. Clement" cf. Oxford Diet. of the Christian 
Church, 300.] 
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468 C. A. PATRIDES 

possessor of a kind and loving nature.2 IIp apXrv (De principis), the 
work in which he deals with "apocatastasis," survives largely in the 
inadequate translation of Rufinus of Aquileia, who elected to alter a 
number of Origen's controversial views in an attempt to make him 
more palatable to Latin theologians.3 Inevitably, the precision of 
Origen's statement concerning the possibility of Satan's salvation has 
suffered, though fortunately not to such an extent that we cannot 
establish his opinion with some degree of accuracy. Rufinus's version 
of the celebrated passage in De principiis (III, vi, 5) reads as follows: 

It is on this account, moreover, that the last enemy, who is called death,4 
is said to be destroyed; in order, namely, that there may be no longer any 
sadness when there is no death nor adversity when there is no enemy. For 
the destruction of the last enemy must be understood in this way, not that 
its substance which was made by God shall perish, but that the hostile 
purpose and will which proceeded not from God but from itself will come 
to an end. It will be destroyed, therefore, not in the sense of ceasing to 
exist, but of being no longer an enemy and no longer death.5 

The idea of "apocatastasis," we should remember, has good Bibli- 
cal antecedents. The word itself occurs in Acts 3:21, where reference 
is made to "the times of restitution of all things (Xpovov aroKaTao7Tamewv 

lraVTwv) which God hath spoken by the mouth of all his holy prophets." 
Moreover, St. Paul's view that God will ultimately be "all in all," 6 
and the Johannine affirmation that "God is love," 7 justified the belief 

2 Thus Eusebius, Historia ecclesiastica, VI, iii; but see also the oration on Origen 
by St. Gregory Thaumaturgus, esp. IX and XV (ANF, VI, 31, 36). 

3 See Francis X. Murphy, Rufinus of Aquileia (S45-411): His Life and Works 
(Washington, D.C., 1945), Ch. IV, and Sister M. Monica Wagner, Rufinus, the 
Translator (Washington, D.C., 1945), esp. Ch. I passim; but cf. Samuel Laeuchli, 
"Origen's Interpretation of Judas Iscariot," Church History, XXII (1953), 253-68. 
Rufinus's express denial that Origen believed in "apocatastasis" is in J.-P. Migne, 
ed., Patrologia graeca [PG], XVII, 624-25. 

4 Though I Cor. 15:26 names the 'last enemy' as death, Origen's reference was 
to the devil, a direct reference suppressed by Rufinus for obvious reasons. Koetschau 
(next Note, p. 286n) cites the statement of Theophilus of Alexandria that Origen 
"AoXv 8e T r&yo-at roV 8&afoAXov TETOAy?7KC, TOVTOV LV fJav fdFJvos raorfs aFlapra5a 
eXEvOepoviUevov ehr rTJv apXatav &vaspapEcEraat T7InUv, XpTTrru SC'e ravocacrat T'rv 
ftaoLaaiav Kai TOVrTOV it' OeoV 8taflPdoAX cvijffoTLXEVO7o'EaaOOt rTOTr &7To42vat,/vos 
TOv 'ITo'Vv." 

5 De pr., III, vi, 5: "propterea namque etiam novissimus inimicus, qui mors 
appellatur, destrui dicitur, ut neque ultra triste sit aliquid, ubi mors non est, neque 
diversum sit, ubi non est inimicus. Destrui sane novissimus inimicus ita intellegendus 
est, non ut substantia eius quae a deo facta est pereat, sed ut propositum et 
voluntas inimica, quae non a deo sed ab ipso processit, intereat. Destruetur ergo, 
non ut non sit, sed ut inimicus et mors non sit" (GCS, ed. Paul Koetschau [1913], 
XXIII, 286-87; trans. G. W. Butterworth [London, 1936], 250-51). 

1I Corinthians 15:28. I John 4:8. 
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of Origen and all subsequent exponents of "apocatastasis" that, in the 
final state of existence, evil will necessarily cease to be. In Origen's 
particular conception of the universe, the punishments inflicted by 
God, including the pains of Hell, were regarded as curative not penal, 
as remedies intended to restore all sinners to their original state of 
righteousness and purity. In other words, the whole course of cosmic 
history constitutes a long process of education aimed at the purgation 
of sinners and the gradual elimination of evil in preparation for the 
final state of "all in all" beyond history. Origen, as a commentator 
has observed, evidently believed that "in the end God's patient 
love will succeed in making all his creatures weary of their unfaithful- 
ness. The most stubborn will eventually give in and consent to love 
him, and at last even his enemy death will be overcome." 8 

But the champions of orthodoxy were less than impressed by such 
considerations. Their concern was solely with the notion of Satan's 
salvation, a possibility that shocked the Emperor Justinian I and 
caused him to protest against the idea that "for all wicked men, and 
for daemons too, punishment has an end, and both wicked men and 
daemons shall be restored to their former ranks." 9 The inevitable 
condemnation of "apocatastasis" occurred during the Second Council 
of Constantinople-the Fifth General Council of the Church-which 
Justinian convened in the year 553. 

It is not an accident that the successors of Origen who propounded 
the theory of "apocatastasis" were, like him, men of exceptional 
kindness and all-embracing love. This was true especially of Didymus 
of Alexandria (c. 313-398), the blind teacher of Gregory of Nazianzus, 
Jerome, and Rufinus. Although Didymus's personal qualities were 

8 Jean Danielou, Origen, trans. Walter Mitchell (London, 1955), 287. See 
further: Charles Bigg, The Christian Platonists of Alexandria (Oxford, 1886), 
228ff.; Eugene de Faye, Origene (Paris, 1928), Vol. III, Ch. XV; W. R. Inge. 
"Origen," Proceedings of the British Academy, XXXII (1946), 134ff.; Etienne 
Gilson, La philosophie au Moyen Age, 2nd ed. (Paris, 1952), 56f., and History of 
Christian Philosophy in the Middle Ages (London, 1955), 42. For the latest bibli- 
ography on Origen consult Peter Nemeshegyi, La paternite de Dieu chez Origene 
(Tournai, 1960), pp. vii-xvi. 

9Liber Imp. Justiniani adversus Origenem: "OT 7rdvrwTV aa&efP v avOpwTrov, xKa 

7rpos ye SactLo'vwv q Ko'XaaL- 7re'pas ^eXe. Kai a7roKaraaTaO7a'ovrTa acrE/ftEs Te, Kat 
SatLove' elt r 7V rporTpav avToV raTYv" in Sacrorum conciliorum nova, et amplissima 
collectio, ed. G. D. Mansi (Venice, 1776), IX, 517; trans. Butterworth (above, 
Note 5), 146. See also Migne, PG, LXXXVI, 989; Jean Hardouin, ed., Acta con- 
ciliorum (Paris, 1714), III, 283-88; Carl Joseph von Hefele, Conciliengeschichte 
(Freiburg, 1875), II, 786-89; and further: Franz Diekamp, Die origenistischen 
Streitigkeiten im sechsten Jahrhundert und das fiinfte allgemeine Concil (Miinster 
i.W., 1899). Justinian's canons against Origen were reputedly confirmed by 
Vigilius (Heinrich Denzinger, Enchiridion symbolorum, trans. Roy J. Deferrari, 
The Sources of Catholic Dogma [St. Louis, 1957], ? 211). 
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never questioned, his opinion that Infinite Love would ultimately end 
the torments of Hell and restore the damned to Grace'0 brought 
condemnation at the Second Council of Constantinople upon himself 
as upon Origen. Didymus's views were shared in many respects by his 
more eminent contemporaries, St. Gregory of Nyssa (c. 330-c. 395) 
and St. John Chrysostom (c. 347-407). Origen's influence on both is 
demonstrable. Yet Chrysostom only implied the idea of "apocatasta- 
sis." While trying to interpret the Pauline statement that "God shall 
be all in all," he observed that "where there is no sin, it is evident 
that God shall be all in all." n Even this hint was enough to secure 
Chrysostom's condemnation for "Origenism," though we know now 
that the exaggerated charges brought against him were largely fabri- 
cated by his rival the Patriarch Theophilus of Alexandria. 

What Chrysostom elected only to imply, Gregory of Nyssa spoke 
more openly. Gregory, in his discussion of the same Pauline state- 
ment, argued that God's ultimate presence "in all" necessarily means 
the elimination of all evil from the universe: "if God will be 'in all' 
existing things, evil, plainly, will not then be amongst them." 12 

Gregory even went so far as to state that the time would eventually 
come when all things were restored universally to their primal state 
of innocence, including, of course, Satan and the fallen angels: 

when, after long periods of time, the evil of our nature, which now is 
mixed up with it and has grown with its growth, has been expelled, and 
when there has been a restoration of those who are now lying in sin to 
their primal state, a harmony of thanksgiving will arise from all creation, 
as well as from those who in the process of the purgation have suffered 
chastisement, as from those who needed not any purgation at all.13 

The Western theologians, less permissive in matters of theology 
1 According to a report-cited in PG, XXXIX, 248-Didymus agreed with 

Origen in teaching "Kat rTeAoXo KohaXaos, K at 6aLOVwV a7roKaTaarTarets." See further 
Gustave Bardy, Didyme l'Aveugle (Paris, 1910), Ch. VIII, "Didyme et les con- 
troverses origenistes." 

l Homiliae in epistolam primam ad Corinthios, XXXIX, 6: "OTav yap adpapTra 
L17 , evrXov OTt O 0eos rFTat Ta 7rava iv raatv" (PG, LXI, 342; trans. in A 
Library of the Fathers: Homilies ... on the First Epistle, etc. [Oxford, 1854], 562). 

12 De anima et resurrectione: "et yap ev 7 OramL ro0 oscv O 0 os WaTaL, 7 KaKta 
8rAXa8 (EV TroS ov(rtv OVK aTTaL" (PG, XLVI, 104; trans. in Nicene and Post-Nicene 
Fathers [New York, 1893], 2nd Series, V, 452). 

13 Oratio catechetica, XXVI: "KaTa TOV avrov TpO7rov Tats aKpats 7reptoSoLt 
EaLpeOe'VTOs TOV KaKOV T7jS fVo(w)c, TOV VVV aVTf KaTaLtLX(VTrOS KaL crvbvTvroS, 
e7retSav I e1s to apxatov a7roKaTaaTaaLs T(Wv vVv iv KaKta KeItevwv yev-rTaL, o/Oo6fwVOS5 

EvXapt(TTLca rapa 7rao7gs eT(raL T7s KTtacEW, KaL To V v T7 KaOapap(t, KCKOXaLE(VV 
Kai T)V j78S Tr)V EpX-v S7rt8eOVT(iV o KaOpaes" (J. R. Srawley's edition [Cambridge, 
1903], 100; trans. as in previous Note, 496). 
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and more inclined toward dogmatism, were unable to generate much 
enthusiasm over the speculative views emanating from the East. St. 
Jerome, although fully aware of Origen's greatness as a thinker,l4 was 
never very patient when it came to the matter of Satan's redemption. 
His frequent references to "apocatastasis" reveal him as totally un- 
sympathetic or highly irritated 15-and given always to exaggerations 
concerning Origen's views, which when disseminated throughout 
Latin Christendom did little to endear the Greek Father to the 
theologians in the West. Origen is least offensively censured in De 
civitate Dei, in which St. Augustine patronizingly undertook "a 
gentle disputation with certain tender hearts" for dreaming that God 
will finally deliver the damned from their torments, and thereafter 
turning his ire on "pitiful" Origen who held that "the devils them- 
selves after a set time expired should be loosed from their torments, 
and become bright angels in heaven, as they were before." 16 Through- 
out the millenium after Augustine, the notion of "apocatastasis" is 
rarely mentioned in the West and then only by theologians like John 
Scotus Erigena 7 who were exposed to Greek thought. Augustine's 
extreme popularity during the Reformation strengthened the tradi- 
tional standpoint even more. 

The attitude of the Protestant Reformers toward "apocatastasis" 
was conditioned by their legalistic theory of the Atonement; for now 
the punitive purpose of the divine judgments was stressed much more 
as Christ's work was expounded in terms of a "contract" between the 
Father and the Son, a "contract" whose capital provision called for 
punishment to be diverted from guilty mankind to the Filial Godhead, 

14 See his tributes to Origen in Epistulae, XXXIII and LXII. 
15See particularly Epistulae, LXXXIV, 7 (quoted in part at the headnote, 

above) and Liber contra Joannem Hierosolymitanum, VII. Jerome's translation of 
the attacks of Theophilus on Origen are in Epistulae, XCII and XCVI (Corpus 
scriptorum ecclesiasticorum latinorum [Vienna, 1812], LV, 129, 148-50, 165-66). 
See further Harald Hagendahl, Latin Fathers and the Classics (Goteborg, 1958), 
161ff. 

16 De civ. Dei, XXI, 17; "qua in re misericordior profecto fuit Origenes, qui 
et ipsum diabolum atque angelos eius post grauiora pro meritis et diuturniora 
supplicia ex illis cruciatibus eruendos et sociandos sanctis angelis credidit" (Corpvs 
christianorvm: series latina [Turnhout, 1955], XLVIII, 783; trans. John Healey 
[1610], rev. ed. R. V. G. Tasker [London, 1945], II, 339). Cf. Tertullian, De came 
Christi, XIV. 

17 On Erigena's acceptance of "apocatastasis" see Henry Bett, Johannes Scotus 
Erigena (Cambridge, 1925), 78, and Frederick Copleston, A History of Philosophy 
(repr. New York, 1962), Vol. II, Pt. I, 144ff.; cf. Mario del Pra, Scoto Eriugena 
ed il neoplatonismo medievale (Milan, 1941), Ch. XI. 
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so that the exacting demands of Divine Justice would be "satisfied," 
the wrath of God "pacified." 18 In such a scheme the idea of God as 
the very embodiment of infinite love and mercy lost something to 
the conception of God as the stern guardian of Divine Justice-a 
loving God indeed, but loving only after full penalty for man's trans- 
gression had been rigorously exacted. Since the "contract" excluded 
the Devil, his salvation was automatically removed from the realm of 
possibility. The foremost thinkers, as well as the lesser theologians, of 
the Reformation closed ranks to oppose any display of mercy toward 
Satan. As Theodore de Beze categorically put it, the devils are "fallen 
withoute anye hope of rysyng againe." 19 We can tell how widely the 
sentiment was accepted in England from Sir John Hayward's flat 
statement that "the Angels that did sinne, shall neuer be blessed," 20 

to Richard Montagu's more elaborate declaration of a view that had 
become commonplace: 
Before the creating of man upon earth, millions of Angels, created in glory, 
and subsisting with God in place of blisse, abandoned that first and originall 
state, which they did then enjoy, and might with their Maker have enjoyed 
for ever. This act of Apostasie, and aversion from God, instantly ensued 
their first creation, it was irrecoverable, and their sin impardonable; God 
sware unto them in his wrath, they should never more returne unto his rest. 
For that one act of rebellion and disobedience, God threw them everlast- 
ingly out of heaven: They are and shall be ever TaprapwOevreS, as the Apostle 
phraseth it,21 cast into, and irremediably detained in chaines of outward 
darknesse, unto the judgment of that great day.22 

In Milton's Paradise Lost, where the dramatic context demanded that 
Satan's redemption should at least be entertained as a possibility, the 
fallen archangel soliloquizes thus: 

But say I could repent and could obtaine 
By Act of Grace my former state; how soon 
Would highth recall high thoughts, how soon unsay 
What feignd submission swore: ease would recant 
Vows made in pain, as violent and void . .. 
This knows my punisher; therefore as farr 
From granting hee, as I from begging peace. 

(IV, 93-104) 

Satan's decision coincides with the decree pronounced by God the 
18 See my study "Milton and the Protestant Theory of the Atonement," PMLA, 

LXXIV (1959), 7-13, and my further comments in Milton and the Christian 
Tradition (Oxford, 1966), Ch. V. 

19 A briefe and pithie summe of the Christian Faith, trans. Robert Fyll (London, 
1565?), sig. C1v. 

20Davids Teares (London, 1623), 94. 21 Adapted from 2 Peter 2:4. 
22 The Acts and Monuments of the Church (London, 1642), 7. 
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Father before the rebellion in Heaven that disobedient angels would 
be confined to Hell "without redemption, without end" (V, 615). In 
Paradise Regained, finally, Satan appears fully convinced that "all 
hope is now lost/Of my reception into grace" (III, 204 f.). 

The refusal of Renaissance theologians even to consider the possi- 
bility of Satan's salvation was voiced authoritatively by John Donne. 
To the rebellious angels, Donne repeatedly maintained, "can apper- 
taine no reconciliation"; once fallen from Heaven, they fell also into 
"an absolute incapacity of reconciliation," and so will "never be for- 
given," "never return to mercy." 23 On another occasion he asserted 
that "When the Angels were made, and when they fell, we dispute; 
but when they shall return, falls not into question." 24 

As Protestant theologians consistently denied that Satan's restitu- 
tion was possible, Origen's contrary view had many late Renaissance 
thinkers questioning his very sanity. His misunderstood theory was 
all too often termed a "dreame," a "wilde fancy," or a vile "error" 
that "we condemne, and detest." 25 Bishop John Woolton's censure of 

23Sermons, ed. E. M. Simpson and G. R. Potter (Berkeley, 1953-62), IV, 299; 
II, 139; V, 78; V, 86. 

24 Ibid., V, 86. Calvin's similar view is discussed by Heinrich Quistorp, Calvin's 
Doctrine of the Last Things, trans. Harold Knight (London, 1960), 190-91. But 
the more liberal theologians also denied the possibility of Satan's redemption-in- 
cluding, for example, Jeremy Taylor (Contemplations of the State of Man [London, 
1684], 220). 

25Seriatim: John Wall, Alae seraphicce (London, 1627), 67; Humphrey Syden- 
ham, Sermons vpon Solemne Occasions (London, 1637), 177; and Hieronymus 
Zanchius, Confession of Christian Religion (Cambridge, 1599), 269. For parallel 
attacks on Origen and the idea of "apocatastasis" generally, see: Gulielmus Bucanus, 
Institvtions of Christian Religion, trans. Robert Hill (London, 1606), 87, 400; 
John Bramhall, The Catching of the Leviathan, appended to Castigations of Mr. 
Hobbes (London, 1658), 489-90; Heinrich Bullinger, Fiftie . . . Sermons, trans. 
H. I. (London, 1587), 746f.; Jean Pierre Camus, A Dravght of Eternity, trans. 
Miles Car (Douai, 1632), Ch. X; Richard Clerke, Sermons (London, 1637), 22, 
550; Samuel Gott, An Essay of the True Happiness of Man (London, 1650), 280; 
Peter Hausted, Sermons (London, 1632), 137f.; Stephen Jerome, Origens Repent- 
ance (London, 1619), sig. A2; Henry King, An Exposition vpon the Lords Prayer 
(London, 1634), 332f.; Christopher Lever, The Holy Pilgrime (London, 1618), 81; 
Augustin Marlorat, A Catholike Exposition vpon the Reuelation, trans. Arthur 
Golding (London, 1574), fol. 211v; John Salkeld, A Treatise of Angels (London, 
1613), 349-50; Richard Sibbes, Light from Heaven (London, 1638), II, 17; Thomas 
Sutton, Lectures (London, 1632), 443; Thomas Tymme, A Silver Watch-Bell, 18th 
impr. (London, 1638), 90; Pierre Viret, A Christian Instrvction, trans. John Shute 
(London, 1573), 497, and The Christian Disputations, trans. John Brooke (London, 
1579), fols. 272f.; John Wall, Christian Reconcilement (London, 1658), 9; Otto 
Werdmueller, The Hope of the Faythful, trans. Miles Coverdale (Antwerp? 1554?), 
Ch. XXVIII; Thomas Wilson, Theologicall Rules (London, 1615), 66; and Con- 
fessio Augustana (1530), Art. XVII (Bibliotheca symbolica ecclesice universalis, ed. 
Philip Schaff, 3rd ed. [New York, 1877], III, 18). Quite often, even incidents in 
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Origen in 1576 is one of the few that we may select as at all reason- 
able: 

I thinke it rather expedient to admonish my reader in this part, of the 
heresie of the Chiliastes, vvho supposed, that both al men & diuels shuld 
be saued at the last day.26 Of the vvhich opinion vvas Origen: who also 
helde that the benefite of Christ should extende it selfe as largely as the 
offence of Adam. But there is playne & euident mention made in the holy 
scripture of the paynes of damned men. Their worme shall neuer dye.2 
Nether is it expressed in the scripture that Christes binefite shuld be 
extended as ample as the fall of Adam. And albeit some . . . do affirme 
that by his meanes al men are partakers of the resurrection: vnto this it 
may be inferred, that as the resurrection is a benefit to the godly, so is it 
a punishment to the vngodly. For the resurrection of the wicked is vnto 
them partly an execution of gods seueritie and wrath.28 

Woolton's statement is typical of the prevailing opposition not only 
to Origen but also to past and contemporaneous exponents of "apo- 
catastasis" and of "universalism" in any form. Exponents of "uni- 
versalism" were in fact so numerous that the doctrine was seen as a 
grave threat to orthodox Protestantism. Accordingly, the times 
abound in violent denunciations of "that erroneous, detestable, and 
damnable doctrine of the Arminians, dreaming of an vniuersall grace 
as they call it." 29 Yet the Arminians were not alone in their espousal 
of "universalism." Support had come, and continued to come, from 
the many Anabaptists both of Germany-notably Jakob Kautz and 
Johann Denck 30-and of other countries where Protestantism made 
considerable advance. England had its share of "universalists," 31 and 

Origen's life were twisted or reported from unreliable sources. See, for example, the 
concluding section in Nathaniel Bacon's A Relation of the Fearful Estate of 
Francis Spira (London, 1548; with more than ten editions in the XVIIth century). 
On Sir Thomas Browne's acceptance of "apocatastasis" (Religio Medici, I, 6) and 
the adverse reactions of Sir Kenelm Digby and Alexander Ross, see Joan Bennett, 
"A Note on Religio Medici and Some of its Critics," Studies in the Renaissance, III 
(1956), 178, 180, and Sir Thomas Browne (Cambridge, 1962), 56-57. 

26 The "heresie" was by no means limited to chiliasts; Origen himself, after all, 
disapproved of the millenarian expectations then current. 

27 Isaiah 66:24, Mark 9:44, 46, 48. 
28 A Nevve Anatomie of VVhole Man (London, 1576), fols. 48v-49. 
29William Name, Christs Starre (London, 1625), 281. Cf. Note 25, above. 
30Kautz is especially well-known to us for proposing a number of topics for 

public debate, among them the probability that "in Christ shall all men be quickened 
and blessed forever" (apud Samuel M. Jackson, Selected Works of Huldreich 
Zwingli [Philadelphia, 1901], 148n). On Denck, see G. H. Williams, ed., Spiritual 
and Anabaptist Writers, in The Library of Christian Classics (Philadelphia, 1957), 
XXV, 88-111. 

31 Among the English "universalists": Richard Coppin, William Erburg, and 
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therefore the widely-respected William Perkins tried to clarify the 
issue by affirming that "Vniuersal redemption of all men, we grant: 
the Scripture saith so: and there is an vniuersalitie among the Elect 
and beleeuers: but vniuersall Redemption of all and euery man as well 
the damned as the elect & that effectually, we renounce as hauing 
neither footing in the scripture, nor in the writings of any auncient 
and orthodox diuine." 32 We can be certain that Perkins, in appealing 
to "auncient and orthodox" authorities, was not thinking particularly 
of Origen. 

And yet the balance had already begun to shift, however imper- 
ceptibly at first, in Origen's favor. The single most decisive factor in 
the improvement of his reputation was the judgment of Erasmus 
that, among Christian "philosophers," Origen was infinitely superior 
to St. Augustine.33 By the early XVIIth century in England, there- 
fore, we find scholars such as Donne cautiously warning that Origen's 
precise views on "apocatastasis" are "hard to state": "Origen was 
not, herein, well understood in his owne time; nor do we understand 
him now, (for the most part) but by his accusers, and those that had 
written against him." 34 In time such cautious observations were re- 
placed by many and detailed public defenses of Origen's position. 
In XVIIth-century England the most impressive apologia was pub- 
particularly Gerard Winstanley (fl. 1648-52). See the latter's Works, ed. George A. 
Sabine (Ithaca, N.Y., 1941). Later in the XVIIth century "universalism" was 
defended in modified form by Richard Baxter, Universal Redemption of Mankind 
(London, 1694), and esp. by Isaac Barrow, Theological Works, ed. Alexander 
Napier (Cambridge, 1859), IV, 273-370 [Sermons LVIII-LIX, "The Doctrine of 
Universal Redemption asserted and explained"]. For an adverse treatise, see 
Obadiah Howe, The Vniversalist Examined and Convicted (London, 1648)-more 
recently imitated by Henry N. Oxenham, Catholic Eschatology and Universalism 
(London, 1876), and William G. T. Shedd, The Doctrine of Endless Punishment 
(New York, 1886). 

32 Works (Cambridge, 1605), 357. For a full exposition of this point of view, see 
Walter Sweeper, Israels Redemption by Christ. Wherein is Confvted the Arminian 
Vniuersall Redemption (London, 1622). 

33 Opvs epistolarvm Des. Erasmi Roterodami, ed. P. S. Allen (Oxford, 1913), 
III, 337. Cf. Frederic Seebohm, The Oxford Reformers (London, 1914), 274, and 
Ernst Cassirer, The Platonic Renaissance in England, trans. J. P. Pettegrove 
(Austin, 1953), 106f. Orthodox theologians in the West were of course violently 
opposed to Erasmus's view, witness its criticism by Luther as well as by Dr. John 
Eck, Luther's Catholic opponent (see P. 0. Kristeller, "Augustine and the Early 
Renaissance," Review of Religion, VIII [1944], 352). On the attitude of the Italian 
humanists, see Nesca A. Robb, Neoplatonism of the Italian Renaissance (London, 
1935), 139f., 168f., and Ernst Cassirer, "Giovanni Pico della Mirandola," JHI, III 
(1942), 330. Consult also the comprehensive study by Edgar Wind, "The Revival 
of Origen," in Studies in Art and Literature for Belle da Costa Greene, ed. Dorothy 
Greene (Princeton, 1954), 412-24. 

34Sermons, III, 115-116. 



476 C. A. PATRIDES 

lished anonymously in 1661 and entitled, A Letter of Resolution con- 
cerning Origen and the chief of his Opinions. Its author was almost 
certainly George Rust, who had been Fellow of Christ's College, Cam- 
bridge, until 1659, but had settled in Ireland from 1661 and was ap- 
pointed Bishop of Dromore in succession to Jeremy Taylor.35 The 
Vice Chancellor at Cambridge, Theophilus Dillingham of Clare, spoke 
on behalf of the Western Christian tradition when he declared Rust's 
work to be "a dangerous book." 36 In general, however, the reaction 
was rather mild. The celebrated Cambridge Platonist Henry More, 
who was also a Fellow of Christ's, was very much in favor of Rust's 
thesis, both because of its "witt and learning," 37 and doubtless be- 
cause he had himself upheld a number of Origen's ideas, notably that 
of the pre-existence of the soul. 

Rust's declared motive in expounding and defending Origen's 
views was his "infinite desire to doe the Father right." 38 In this goal 
he was eminently successful. His approach to Origen constitutes a 
step in the right direction, for he studied Origen's works in the orig- 
inal Greek, discarding all translations he found to be "so sacrile- 
giously mangled and performed with so little judgement and faithful- 
ness" that Origen's own statements were confounded with the 
interpolations of "some very mean Author." 39 Having separated the 
genuine from the spurious, Rust saw clearly that the "errors" of 
Origen were derived from his "over-great solicitude of rendring the 
wayes of Providence clear, righteous and benigne." 40 Rust sympa- 
thized with this prejudice of Origen's, for he was, like Origen, a man 
of infinite benevolence 41 and totally unable to comprehend the harsh- 
ness of the traditionalists who condemn the "calamitous Souls" of 
sinners to a region of eternal night because, we may presume, "they 
darkly fancy God himself does." 42 Rust rightly concluded that their 
attitude had been fortified by the legalistic theory of the Atonement, 

35Rust's Letter has been reproduced for the Facsimile Text Society with a 
Bibliographical Note by Marjorie H. Nicolson (New York, 1933). It should be 
noted that Rust's authorship is not accepted by every scholar (see, for instance, 
D. P. Walker, The Decline of Hell: Seventeenth-Century Discussions of Eternal 
Torment [London, 1964], 124ff.-a work directly relevant to my thesis here). 

36 Conway Letters: The Correspondence of Anne, Viscountess of Conway, Henry 
More, and their Friends, 1642-1684, ed. Marjorie H. Nicolson (New Haven, 1930), 
194. 

37 Ibid. Henry More, like all the Cambridge Platonists, regarded Origen as "that 
Miracle of the Christian World" (A Collection of Several Philosophical Writings, 
2nd ed. [London, 1662], xxi-xxiii). 

38 A Letter of Resolution, 2. 39 Ibid., 95. 40 Ibid., 71. 
41See Jeremy Taylor's testimony concerning Rust, quoted by John Tulloch, 

Rational Theology and Christian Philosophy in England, 2nd ed. (Edinburgh and 
London, 1874), II, 208 and 433. 42 Op. Cit., 133. 
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particularly its demand that the God-man undergo infinite punish- 
ment for the infinite sin committed by Adam. But could it not be, 
asked Rust, that "modern" theologians have rendered "an excess of 
complement to the Justice of God"? 43 After all, he reminded his read- 
ers, God is not merely just; he is above all the embodiment of Love. 
The world was created "out of a Principle of infinite Love," 44 yet 
we have been led to believe that God, who had so enthusiastically 
approved his own creations as "very good," nevertheless "omitted to 
cast his all-comprehensive Eyes to all possible conditions they might 
afterward fall into. For certainly if he had done so, & seen this 
never-to-be-ended doom of intolerable pain and anguish of body and 
minde. the infinite compassionateness of his blessed Nature would 
scarcely have given so chearful an approbation to the works of his 
hands." 45 

The divine approbation was extended, and cheerfully, because 
God knew that in the long run-after an alv or a "remarkable period 
of duration" 46-he would be reconciled to all his wayward creatures, 
even those confined to the rp aiwvtov of the realm of darkness.47 Under 
these circumstances the very prospect that had alarmed St. Jerome 
so much was likely to be fulfilled: the devils would become angels 
again. But of such a prospect, Rust disarmingly observed, "I shall 
not say much, but onely ask, what difference is there in the distance 
betwixt a devil made an angel, and an angel made a devil? I am 
sure the advantage is on the ascending part rather than on the de- 
scending; for the mercy and compassion of God to all the works of 
his hands may reasonably be supposed to help them up though un- 
deserving." 48 As for the central thesis put forward by the exponents 
of the legalistic theory of the Atonement, Rust limited himself to 
the devastating observation that "to imagine that God suffers any 
real injury and detriment from the transgressions of a peccable Crea- 
ture, which must (say they) be infinite, because he is so, and there- 
fore to deserve a punishment in all respects infinite, is to talk of God 
very meanly and too much after the manner of men."49 

43Ibid., 74. 44Ibid., 72. 
45 Ibid., 76. See also Rust's sermon on 1 John 4:16 ("God is Love"), in Remains 

(London, 1686), 1-20. 
46 Ibid., 132. Rust's interpretation of alivtos does not violate the Biblical meaning 

of the term; see Hermann Sasse, "aiv", Theologisches Worterbuch zum Neuen 
Testament, ed. Gerhard Kittel (Stuttgart, 1933), I, 197-209. Cf. Ian T. Ramsey, 
On Being Sure in Religion (London, 1963), Ch. I, "Eternal Punishment." 

47 For Rust's extensive discussion of "apocatastasis," see ibid., 71ff. and 130ff. 
48 Ibid., 131. 
49 Ibid., 75. Inevitably, Rust regarded God's punishment of sinners as "Curative 

and for the Emendation of the party suffering" (75). 
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The eminence in which Origen today rejoices is not solely the 
achievement of our time. His restoration was begun in the XVIth 
century by Erasmus and carried on by George Rust in XVIIth-cen- 
tury England. Rust may not have been-and indeed was not-the 
first to appreciate Origen's "contemplative Genius," to perceive his 
"stupendious worth," " but he was certainly one of the very first 
reasonably to expound Origen's views and so foster an intellectual 
atmosphere in which those views might be received far more favor- 
ably than was possible before. 

Rust has been followed down the short and narrow path of 
"apocatastasis" only by Origen's heirs of the Eastern Orthodox 
Church. They include in our own day the Russian theologian Nicolas 
Berdyaev 56 who shares with Nikos Kazantzakis, the Greek poet and 
novelist, the vision of a far-off divine event: 
One day Lucifer will be the most glorious archangel standing next to God; 
not Michael, Gabriel, or Raphael-but Lucifer, after he has finally tran- 
substantiated his terrible darkness into light.62 

University of York, England. 
50 Ibid., 95 and 5, respectively. 
51 The Destiny of Man, trans. Natalie Duddington (London, 1937), Pt. III. Ch. II. 

Berdyaev's central conviction that "there is more moral truth in Origen than in 
St. Augustine" (347) pinpoints the Eastern source of Erasmus's view cited earlier 
(above, Note 33). 

62 Kazantzakis, Saint Francis, trans. P. A. Bien (New York, 1962), 21; cf. 252. 
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