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ABSTRACT

This thesis examines the development of the theological idea of hell in the early
Greek Church from the beginning to Origen. It is a dogmatic study examining the
relationship of thoughts about hell beginning with the Old Testament and its
translation into Greek continuing through the New Testament, with a look at the
terminology used to express the idea in the early biblical literature. This is followed
by an examination of the writings of various early authors from late first century
through the mid third century ending with Origen. Not all writings from this time
are examined, only those which either directly or indirectly, touched upon
expressions of the idea of hell. A review of terminology and concepts and how the
theological idea of hell was expressed by each author as well as an examination of

the development of the idea over time is presented.
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ABSTRAKT

Niniejsza praca dotyczy rozwoju teologicznej idei piekta we wczesnym Kosciele
greckim od poczatkéow az do Orygenesa. Jest to studium dogmatyczne badajace
rozwoj idei piekta, poczawszy od Starego Testamentu i jego ttumaczenia na jezyk
grecki, kontynuowane przez Nowy Testament, z uwzglednieniem terminologii
uzywanej do wyrazania tego pojecia we literaturze biblijnej. Nastepnie zostaje
dokonana analiza pism znaczacych dla podejmowanej tematyki autorow
chrzescijanskich od konca I wieku do potowy III wieku, az do Orygenesa. Nie bada
sie wszystkich pism z tego okresu, lecz jedynie te, ktore bezposrednio lub posrednio
dotykaty wyrazen idei piekta. Przedstawiono przeglad terminologii i koncepcji oraz
sposobu wyrazania teologicznej idei piekta przez poszczegdlnych autorow, a takze

badanie rozwoju tej idei na przestrzeni czasu.
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Introduction

To begin a discourse on the development of the Christian concept of hell several
questions must be addressed. The first chapter will explore, in a general way and only as
a broad foundation, the development of the concept of hell in the Old and New
Testaments. It will examine the Old Testament including the Old Testament Apocrypha.
It will look at the Septuagint as a legitimate Jewish text as well as the beliefs regarding
the afterlife in the Old Testament. The use of the word Sheol in the Hebrew Old
Testament will also be explored in such a way as to draw on the beliefs held by the people
of ancient Israel. Further, it will include a look into the terms used for hell in the New
Testament. The terms to be discussed are Hades, Gehenna, and Tartarus. Some of the
vocabulary used in conjunction with these words will be looked at as well. Other words,
such as eternal, everlasting, and unending, connected to other phrases used commonly to
denote hell such as fire, punishment, and torment will be expressed in later chapters. This
terminology will be examined more closely, when necessary, in relation to the theological
development of the idea of hell of the writers in the early Greek Church being studied

later in this work.

This is not a biblical exegesis and will not explore the topic as such. However,
examination of the language and ideas common to the Old and New Testaments cannot
be avoided as Catholic theology requires that all doctrine be in accord with Sacred
Scripture.! For “Sacred Theology rests upon the Word of God, together with Sacred
Tradition, as its permanent foundation.”? Therefore biblical terminology and exploration
will be addressed. It must be noted that Sheol is being looked at because in the current
era Sheol is often not translated into the modern English language as hell, instead it is
transliterated from the Hebrew as Sheol. The Septuagint, while at times problematic, is
our starting point because “...the Church, from the very beginning, took up as her own

the ancient translation of the Old Testament named after the seventy men.””? Given that

! Constitutio dogmatica de divina revelatione, “Dei Verbum” (Libreria Editrice Vaticana, 1965). See also:
D. Béchard, “Dogmatic Constitution on Divine Revelation, Dei Verbum,” in The Scripture Documents.
An Anthology of Official Catholic Teachings (Collegeville: Liturgical Press, 2002), 19-31. Catechism of
the Catholic Church (Citta del Vaticano: Libreria Editrice Vaticana, 2007), 80-83.

2 Constitutio dogmatica de divina revelatione, “Dei Verbum,” para. 24. For English translation see:
Béchard, “Dogmatic Constitution on Divine Revelation, Dei Verbum,” 29.

3 Constitutio dogmatica de divina revelatione, “Dei Verbum,” para. 22. For English translation see:
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the period in question is the early Christian Church the use of the word Hades is
foundational. The basis and underlying assumption in continuing along this line would
be that the use of the word Hades in the translation that was completed by ‘seventy rabbis’
would therefore contain the meaning inherent in Sheol. This, of course, brings to the fore
an existing debate which points to alternate theologies in existence at the time of the
translation. Discussion will, as such, be limited because this topic is beyond the scope of
the work at hand. At this point, what is important to note is that the dispute as to whether
the Greek translators of the Hebrew text held views regarding the certainty of resurrection
and/or the existence of an afterlife, which would be experienced as either peace for the
blessed or suffering of sinners in hell, is less about which Old Testament author(s) or
translators held which beliefs and more to the point that the concept itself was already in
existence. Thus, this topic of Sheol will be a part of the broader question of the
netherworld or realm of the dead and not an etymological study since the question of hell

encompasses much more than the root meaning of a word.

The following chapters will be organized according to time periods. The second
chapter will contain the writings of the early second century. This will look at those
closest to the apostolic era such as Ignatius of Antioch, Shepherd of Hermas, 1 & 2
Clement, and Polycarp as well as apologetical works such as those of Justin Martyr. These
will be looked at in regard to their contact with apostles or the link each has to them,
either personally or through tradition. Also, their use of the terms, hades and Gehenna as
well as any other langue used to describe what today is understood as hell, with an

explanation of the significance of the terms.

Chapter three will continue the same line of inquiry in the late second century. This
will include the apologetic works Letter to Diognetus, Athenagoras of Athens, and
Theophilus of Antioch. Also included in this time period are the writings of Irenaeus of
Lyons and Clement of Alexandria. Again, a look at the terms used which refer to hell,
and also a look at the links, if any, to development or use of any of the earlier writings in

relation to the topic of hell.

The fourth, and final chapter, will examine the early third century. The writings of
Hippolytus and Origen will be examined. The usage of terminology, the development of
the terminology, and an overall look at if the ideas surrounding hell that have developed

and expanded in the thinking of each writer as well as in relation to earlier thinkers. One

Béchard, “Dogmatic Constitution on Divine Revelation, Dei Verbum,” 29.
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important note when considering the writings of Clement of Alexander, Hippolytus, and
Origen, is that the topic to be examined is hell, what it entailed for each writer and not
their eschatology as a whole. Especially regarding Origen. Apocatastasis will not be
examined or discussed, mostly because of the controversy surrounding the definition of
the Greek word dicdviog or its alternate didrog. The question of how each understood this
word will be examined but the conclusion as to the duration of hell is not in the forefront
of this study, if only for the reason that this study is more interested in whether each
author believed in the existence of hell and if so, what they believed it to be (fire,
punishment, etc.). Also, what they thought the purpose or function hell is and, if possible,
why or what causes one to be consigned to hell. It is imperative to analyze the writing of

each author and provide an outline of their thinking on the topic of hell.

Because this topic is still a foundational part of the current debate on the existence
of hell the terms will be looked at in a rudimentary way. They will only be explored in a
way to try and bring about how the concept and idea of hell was a continuation of the
development of an already existing sentiment, or perhaps the outgrowth of a doctrine
which was already held in a seminal form. Since the overriding point of this thesis is that
the idea or concept of hell has indeed developed, a note on what is meant by development
must be included. However, the meaning and usage of each word holds import. The
sentences, ideas, and, above all, the specific usage of specific words are building blocks
upon which ideas are formed. “Sentences are like a wall, blocking sight of the original
text; words are like pillars in an arcade: they let the light come through.”* However, when
considering the topic each pillar, indeed, must be examined but not to the extent that the
view of the entire structure is lost. It is also well to note that language and thought are not

synonymous but are certainly intertwined.>

Several anthropological topics come to mind in relation to the topic of hell and will
be discussed although, again, in a rudimentary fashion and only to the extent of their
bearing upon the subject. Topics such as death, the underworld and the afterlife, as well
as the questions about the body, spirit, and soul, apocatastasis or the intermediate state
will not be analyzed. Finally, while judgement and resurrection will be touched upon as,

without this hell is devoid of meaning, they will not be examined as this would lead the

4 Jan Joosten, “Pillars of the Sacred: Septuagint Words Between Biblical Theology and Hellenistic
Culture,” Svensk Exegetisk Arsbok 83 (2018): 1.

3 Joosten, 6.



study far asunder.

A point needs to be made at the outset that these topics were not necessarily present
theologically in the minds of people in antiquity but developed into questions and beliefs
over time. These topics are, of their very nature, exceedingly far reaching and can and
should be addressed individually. They are integral to the discussion and must be
addressed. However, this will be done in a cursory way. This thesis will only address
these topics to show the causal connection to the early Greek Church and the development

of the theological idea of Christian hell in the first centuries.

Finally, a word on the import of this doctrine. It must be stated from the very start
that the doctrine and beliefs on the topic of hell are integral to Christianity. As R. Albert
Mohler Jr. states, “...no doctrine stands alone. Each doctrine is embedded in a system of
theological conviction and expression. Take out the doctrine of hell, and the entire shape

of Christian theology is inevitably altered.®

Development

The first and, perhaps for the purposes of this thesis, most important questions to
appear about the doctrine of hell in the early Christian community are, did this concept
develop from ancient Israel and can it be traced in the Old Testament?’ This is an
important starting point in the investigations for several reasons. First, as stated above,
Christian theology must agree with Scripture. Both Testaments must be read as a whole
in the light of the Christ event. Therefore, a theological idea that is not rooted in
connection with the Old Testament which was in circulation at the time of Christ would

be errant. Also, the later question of Hellenization and its influence on theologies begins

¢ R. Albert Mohler Jr., “Modern Theology: The Disappearance of Hell,” in Hell Under Fire: Modern
Scholarship Reinvents Eternal Punishment (Grand Rapids: Zondervan, 2004), 16.

" For more information regarding the reliance and investigation of Jewish thought and tradition in relation
to the presented work, please see the Pontifical Biblical Commission Document: Pontifical Biblical
Commisision, “L’Interprétation de La Bible Dans 1’Eglise” (Libreria Editrice Vaticana, 1993),
Https://www.vatican.va/roman_curia/congregations/cfaith/pcb_doc_index.htm. Especially section C.
Approaches Based on Tradition, section 2. Approach Through Recourse to Jewish Traditions of
Interpretation; as well as Pontifical Biblical Commisision, “Le Peuple Juif et Ses Saintes Ecritures Dans
La Bible Chrétienne” (Libreria Editrice Vaticana, 2001),
Https://www.vatican.va/roman_curia/congregations/cfaith/pcb_doc index.htm.
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to appear long before Christianity.? This means, as will be shown in the discussion below
regarding the Septuagint, that questions, especially those concerning language and
interpretation, will arise. However, before addressing these questions, what is meant by
development must be clearly understood. As a starting point, the fifth century theologian
St. Vincent of Lerins makes this point on how a concept, belief, or theological conviction

develops:

...it must truly be development of the faith, not alteration of the faith.
Development means that each thing expands to be itself, while alteration means
that a thing is changed from one thing into another. The understanding, knowledge
and wisdom of one and all, of individuals as well as of the whole Church, ought
then to make great and vigorous progress with the passing of the ages and the
centuries, but only along its own line of development, that is, with the same

doctrine, the same meaning and the same import.°

In other words, “...this process will not be a development, unless the assemblage of
aspects, which constitute its ultimate shape, really belongs to the idea from which they

start.”’10

The development of the theological idea of hell cannot be directly traced back to the
Old Testament in a linear fashion. It is erroneous to begin from this point. As Clement
McNapsy S.J. writes: “There is always the temptation to treat the Old Testament exactly
as we do the New, even to the point of trying to dig out precise dogmatic statements where
actually there are only vague foreshadowings.”!! The topic must also be considered in a
way that allows for the doctrine to develop on its own so to speak, that is: “This economy

of revelation is realized in deeds and words, which are interconnected in such a way that

8 Johann Cook, “Contextuality and the Septuagint,” Hervormde Teologiese Studies 75, no. 3 (2019): 3—4;
Johann Cook, “The Septuagint as a Holy Text: The First ‘Bible’ of the Early Church.,” Hervormde
Teologiese Studies 76, no. 4 (2020): 3, https://doi.org/10.4102/hts.v76i4.6132; Timothy Clark, “Jewish
Education in the Hellenistic Period and the Old Testament,” St. Viadimir’s Theological Quarterly 54, no.
3—4(2010): 281-301.

° Vincent of Lerins, “Commonitorium,” ed. J.P. Minge, Patrologiae Latina 50, 1865, 667-68.

10 John Henry Cardinal Newman, An Essay on the Development of Christian Doctrine (Notre Dame:
University of Notre Dame, 1981), 39.

! Clement J. McNaspy, “Sheol in the Old Testament,” Catholic Biblical Quarterly 6.3 (1944): 326.
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the works accomplished by God in the history of salvation show forth and confirm the
teaching and realities signified by the words and the words in turn, proclaim the works

and illumine the mystery contained in them.”12

The doctrine of hell and its development must be looked at in a way that allows
ancient beliefs and views to hold their meaning while showing how they grew and
developed along various and interconnected lines of thought and doctrine. These lines of
thought and doctrine, each in their own way, contribute to the thought of the early Church
without robbing them of their place and meaning in history. “In the study of this subject
one must not read back into the Old Testament concepts which were not held until much
later in the history of doctrine.”’3 It is difficult to get a full understanding of the
conceptions that have culminated into the thoughts on this matter in the Early Church
mainly because the question was only beginning to be discussed. As John Henry Newman

points out with regard to how these ideas develop into doctrine:

At first men will not fully realize what it is that moves them, and will express and
explain themselves inadequately. There will be a general agitation of thought, and
an action of mind upon mind. There will be a time of confusion, when conceptions
and misconceptions are in conflict, and it is uncertain whether anything is to come
of the idea at all, or which view of it is to get the start of the others. New lights
will be brought to bear upon the original statements of doctrine put forward,
judgement and aspects will accumulate. After a while some definite teaching

emerges...14

In this way we see that the early Church herself had no definitive ruling on the topic and
hell is not mentioned in any official capacity until the Council of Orange in AD 529 with

the controversy regarding predestination.'> Only then was there a reason for the voice of

12 Constitutio dogmatica de divina revelatione, “Dei Verbum,” para. 2. English translation: Béchard,
“Dogmatic Constitution on Divine Revelation, Dei Verbum,” 19-20.

13 Harry Buis, The Doctrine of Eternal Punishment (Grand Rapids: Baker Book House, 1957), 2. See
also: Cook, “Contextuality and the Septuagint,” 3.

4 Newman, An Essay on the Development of Christian Doctrine, 37.

15 Kim Papaioannou notes that: “Only after the Second Council of Constantinople in AD 543 did the
belief in hell as a real place, in which unrepentant sinners will suffer forever became a part of traditional
theology.” Kim Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the
Abyss, the Outer Darkness Where There Is Weeping and Gnashing of Teeth. (Eugene: PICKWICK
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the Church, through the council, to declare that God predestines no one to hell.16 Of
course in actuality the word hell was not used at all, Denzinger translates this into English

not as ‘hell’ but as ‘evil.’1”

But as doctrine developed the meaning of this evil has at times and in this capacity,
become to be understood as hell. It would be ignorant and erroneous to state that the
concept did not exist prior to this declaration. However, when looking back one must
consider that the ideas and thoughts which later evolved into what is understood as hell
were being discussed in relation to other matters.1® As will be outlined below, the
underworld, death, life after death, etc. were all topics which touched upon and were
intertwined with hell. In order to obtain a correct understanding of the concept there must
be an understanding of the “conceptual background of the ancient world prior to
Christianity.”1? In so doing, heed must be taken to avoid construing that the Old
Testament or “Jewish thought ‘developed’ toward these apocalyptic speculations or that

they constitute a kind of ‘perfection’ of Judaism.”?0

Aim of work

There is a great need to examine the origins of the theological idea of hell. The

Publications, 2013), xiii. However, it should be noted that his citation from Dalton (p. 73) is incorrect, the
page reference should be: William J. Dalton, Salvation and Damnation, vol. 41, Theology Today Series
(Dublin: Mercier, 1977), 75. In this note Dalton is referring to the Cannons against Origen from the Book
against Origen of the Emperor Justinian in 543 Edictum lustiniani imp. ad Menam patr. C’polit.,
publicatum in Synodo Constantinopolitana, a. 543 Henricus Denzinger and Adolfus Schonmetzer,
Enchiridion Symbolorum Definitionum et Declarationum de Rebus Fidei et Marum (Barcinone: Herder,
1973), paras. 403—411.

16 Catechism of the Catholic Church, para. 1037.

17 “We not only do not believe that some have been truly predestined to evil by divine power, but also
with every execration we pronounce anathema upon those, if there are [any such], who wish to believe so
great an evil.” Henry Denzinger, The Sources of Catholic Dogma, trans. Roy J. Deferrair (Fitzwilliam:
Loreto Publications, 2010), 81.

The original Latin uses ‘malum’ and ‘mali’ and reads as follows: “Aliquos vero ad malum divina
potestate praedestinatos esse, non solum non credimus, sed etiam, si sunt, qui tantum mali credere velint,
cum omni detestation illis anathema dicimus.” Denzinger and Schonmetzer, Enchiridion Symbolorum
Definitionum et Declarationum de Rebus Fidei et Marum, para. 403.

18 See: Pontifical Biblical Commisision, “L’Interprétation de La Bible Dans I’Eglise”; Alan E. Bernstein,
The Formation of Hell, Death and Retribution in the Ancient and Early Christian Worlds (Ithica: Cornel
University Press, 1993), 2; Newman, An Essay on the Development of Christian Doctrine, chap. 1. sec. 1.

19 Bernstein, The Formation of Hell, Death and Retribution in the Ancient and Early Christian Worlds, 2.

20 Bernstein, 175. See also: Pontifical Biblical Commisision, “L’Interprétation de La Bible Dans
I’Eglise”; Pontifical Biblical Commisision, “Le Peuple Juif et Ses Saintes Ecritures Dans La Bible
Chrétienne.”
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current state of the problem lies to three general camps: Universalist, Annihilationist, and
Traditionalist. This study will not aim to solve the current problem, nor will it enter into
the debate on any of the above conclusions. The main purpose, as stated above, is to
examine what exactly each of the early Greek writers thought on the topic of hell. Because
of the current academic state of discussion around the different results of hell, the study
of a complete eschatology on any one of the writers will not be undertaken. To do so
would be too far reaching. Instead, as stated above, the investigation will focus on how
each used the terms hades and Gehenna and how said terms were used and understood.
Also, how other expressions were used, for example terms intertwined with fire, such as
everlasting, eternal, and unquenchable, as well as the term outer darkness. In this way a
general picture will emerge as to how each writer perceived what would today be called

hell.

This study is of upmost importance for many reasons, chief among them is the
general misunderstanding of what hell is. The ideas and conflicts that have surrounded
the differing conceptions of hell have run deeply through the Church since the early days
of Christianity. Many see this beginning with Origen and steadily moving up to the
present.?l However, considering the myriad of topics that arise from this seemingly
straightforward question, this fissure, which appears as a minute crack actually trails back
to the time of Christ or before. The confusion among Christians today is immense. “There
is a need for the clarification of the doctrine of hell, its roots, and its necessity in the
spiritual call to conversion for all Christians.”?? This is indeed important because, as
stated above, Christian theology is a whole. If hell disappears or becomes unnecessary,

then Christian theology would be entirely altered.?3

State of Research and Sources

The state of research to this point is minimal. Most of what is written about the
theological development of the idea of hell in the writers of the early Greek Church is

contained in an overall analysis of each individual writer. There is no research of a

21 Artur Aleksiejuk and Metropolita Sawa, “Swietego Klemensa z Alekszandrii Poglad Na Apokatastaze,”
Rocznik Teologiczny LVIII 58, no. 4 (2016): 523—44; Mohler Jr., “Modern Theology: The Disappearance
of Hell,” 17.

22 Sydney Sadowski, “Modern Theological Debates of Hell in the USA,” Polonia Sacra 25, no. 2 (64)
(2021): 117.

23 Mohler Jr., “Modern Theology: The Disappearance of Hell,” 16.
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specific doctrine of hell in the early Greek Church to date. Of course, within the research
on each specific writer there is often mention of their eschatological viewpoint, but
nothing specifically aimed at their view on hell, with the most noted exception of Origen
and his conception of apocatastasis. Studies have been published on the history of hell
such as Georges Minois' Histoire des enfers,* Alan E. Bernstein’s The Formation of
Hell,?5 Edward Fudge's The Fire that Consumes,?6 and compilations on the topic such as
Hell Under Fire,?” and A Consuming Passion.?8 From an eschatological point of view
works such as Henryk Pietras' Eschatologia Koscola Pierwszych Czterech Wiekow,?°
Brian E. Daley's The Hope of the Early Church,3° Zachery Hayes' Visions of a Future,31
And R.H. Charles seminal work 4 Critical History of the Doctrine of a Future Life in
Israel, in Judaism, and in Christianity.3> However, these cover the topic in broad
historical strokes touching upon some, but not all, of the patristic writers, and generally

also include an examination of surrounding communities and religions.

There are also works on the concept of Sheol such as, Shades of Sheol33 and the
doctoral thesis by Ruth Rosenburg, "The Concept of Biblical Sheol within the Context of
Ancient Near Eastern Beliefs."34 Of course, there is extensive literature from an historical

and dogmatic point of view such as the Ancient Christian Doctrine series,3> as well as,

24 Georges Minois, Histoire Des Enfers (Paris: Fayard, 1991).
25 Bernstein, The Formation of Hell, Death and Retribution in the Ancient and Early Christian Worlds.

26 Edward William Fudge, The Fire That Consumes. A Biblical and Historical Study of the Doctrine of
Final Punishment (Eugene: Cascade Books, 2011).

27 Chistopher W. Morgan and Robert A. Peterson, eds., Hell Under Fire. Modenr Scholarship Reinvents
Eternal Punishment (Grand Rapids: Zondervan, 2007).

28 Chistopher M. Date and Ron Highfield, eds., 4 Consuming Passion: Essays on Hell and Immortality in
Honor of Edward Fudge. (Eugene: PICKWICK Publications, 2015).

2 Henryk Pietras, Eschatologia Kosciota Pierwszych Czterech Wiekéw (Krakow: Wydawnictwo WAM,
2007).

30 Brian E. Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology (Grand Rapids:
Baker Academic, 2010).

31 Zachary Hayes, Visions of a Future. A Study of Christian Eschatology, vol. 8, New Theology Studies
(Collegeville: The Liturgical Press, 1987).

32 R.H. Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in
Christianity. (Eugene: Wipf and Stock Publishers, 1899).

33 Philip S. Johnston, Shades of Sheol, Death and the Afterlife in the Old Testament (Nottingham: Apollo,
2002).

34 Ruth Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs”
(Harvard University, 1981).

35 Angelo Di Berardino, ed., We Believe in One Holy Catholic and Apostolic Church, vol. 5, 5 vols.,
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J.N.D. Kelly's Early Christian Doctrines3® and Early Christian Creeds.3” The other two
main areas of literature which cover, as mentioned above, the topic of apocatastasis, such
as the collections of essays contained in the book Puste Piekto?,38 Waclaw Hryniewicz's
Swiadkowie Wielkiej Nadziei,3 Hans Kung's Eternal Life?*° and Hans urs von Balthasar's
Dare we Hope “That all Men be Saved*' among many, many others. The other area of
literature regards the descent of Christ to the dead such as Christ's Decent into Hell*? by

Lrya Pitstick, but unfortunately the focus does not pertain to hell itself.43

As stated above, a study of this type has not been done previously. This is a look at
the topic of hell on a micro level, contained only to the Greek writers of the first two and
a half centuries. The main object is to discover a common thread between these writers,
if one in fact exists, and to examine how the idea was presented in their work. This is
important to understanding not only the thought of each writer but also how each uses
hell in their writing. It is also important to examine the terminology relied upon by each

writer in relation to Scripture and through a Christian lens.

The primary sources that I will be using are the extant Greek writings of those Greek
writings listed above. Not all their works will be examined, only those which contain
reference to hell. Each of these sources will be outlined within the section regarding the
author examined. Where the original Greek is not available the later Latin translations
will be used. Both the Greek and the Latin have been reproduced in the series Sources
Chrétiennes (publication starting 1942) but also newer English translations such as

Michael Holmes The Apostolic Fathers Greek Texts and English Translations,** and Bart

Ancient Christian Doctrine (Downers Grove: IVP Academic, 2010).
36 JN.D. Kelly, Early Christian Doctrines (London: Continuum International Publishing Group, 2012).
37 JN.D. Kelly, Early Christian Creeds (London: Continuum International Publishing Group, 1972).

38 Majewski Jozef, ed., Puste Piekto? Spor Wokdl Ks. Wactawa Hryniewicza Nadziei Zbawienia Dla
Wszystkich (Warszawa: Biblioteka “WIEZI,” 2000).

39 Wactaw Hryniewicz, Swiadkowie Wielkiej Nadziei. Zbawienie Powszechne w Mysli
Wezesnochrzescijanskiej (Warszawa: VERBINUM Wydawnictwo Ksiezy Werbistow, 2009).

40 Hans Kung, Eternal Life? Life after Death as a Medical, Philosophical, and Theological Problem.,
trans. Edward Quinn (Eugene: Wipf and Stock Publishers, 2002).

4! Hans Urs von Balthasar, Dare We Hope “That All Men Be Saved”? With a Short Discourse on Hell,
ed. David Kipp (San Francisco: Ignatius Press, 1988).

42 Lyra Pitstick, Descent into Hell John Paul 11, Joseph Ratzinger, and Hans Urs Von Balthasar on the
Theology of Holy Saturday (Grand Rapids: William B. Eerdmans Publishing Company, 2016).

43 See for example: Pitstick.
4 Michael W. Holmes, The Apostolic Fathers Greek Texts and English Translations, 3rd ed. (Grand
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Erhman's The Apostolic Fathers.*> The electronic version on the website “Thesaurus

Linguae Graecae” is also used.

The secondary sources that are used range in date of publication. Many of the English
translations of the works are contained in the series Ante-Nicene Fathers, which was
published beginning in the late 1800°s and continued up through the early 1900’s. Of
course, due to the specificity of the study, many sources are from the 1900’s, with the
exception of most material regarding Origen, as he is at the center of many modern

theological debates.

Method

The theological-historical method will be used. This means that the authors will be
looked at in relation to their place and time in history, in relation to other writers, and in
relation to and use of Scripture itself. This will include an analysis of the words used,
how the terms are used, and in what context the words are used in relation to their point
in history as well as the prevalent theological thought of the time. There will also be an
acknowledgement of their work from the perspective of the audience to whom the work

is intended but not an in-depth examination, except where relevant.

This work will also be written and formatted using the Chicago Manual of Style 17th
ed. and in adherence to English language norms. It will also be written in accordance with
the spelling standards of United States English, the exceptions being quotations where
the authors use British English, or the language is archaic. Quotations will never be
altered to adhere to any modern convention. Finaly, as regards language, the usage of
pronouns will be predominantly masculine in accordance with traditional English
grammatical usage. This is done primarily to maintain coherence and fluidity of the text
due to the voluminous number of quotations from decades and centuries past. Also, being
that this is written as a Catholic theological work, the use of AD (Anno Domini) and BC

(Before Christ) will be maintained as the standard of denoting years.

Rapids: Baker Academic, 1992).
4 Bart Ehrman, The Apostolic Fathers, vol. I, LCL 25 (Cambridge: Harvard University Press, 2003).
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Chapter 1

Biblical Terminology of Hell Reflected in the Old and New

Testament

1.1. The Septuagint

To better understand the development of the idea of hell in the early Greek Church,
an examination of the materials used by the early Christians is required. Again, it must be
reiterated that this is an introductory chapter which only allows for a cursory examination
of the materials. This work will look at the Septuagint as the accepted authoritative
foundation of the Christian New Testament and the Greek writers of the early Church.!
The term Septuagint was originally used in regard to the Pentateuch (Torah), while
specialists often use the term Old Greek to refer to the translations of other books.? For
our purposes, the term Septuagint will encompass the translations of the Hebrew Bible

beyond the Pentateuch alone. There is far more to this topic than can be addressed here,

! See the following regarding the legitimacy of the Septuagint as a foundational text (this topic is also
addressed below): Lalleman argues that the early Christian writers did not agree on a single text. They
used other texts current at the time. However, he does admit that “In subsequent centuries the Early
Church relied on the Septuagint as a correct translation of the Hebrew text.” Pieter J. Lalleman, “Does the
Septuagint Contain Inspired Revelation for Christians?,” European Journal of Theology 30, no. 1 (March
1,2021): 52-53, https://doi.org/10.5117/EJT2021.1.004.LALLE. Whereas Harl argues for the legitimacy
of the text and states that not only was it accepted it was also consider ‘divinely inspired’. “De plus, un
aspect de la Septante rarement envisagé dans les études habituelles nous intéressait: aprés sa naissance et
une assez bréve vie dans le judaisme, la Septante avait été la Bible regue par les premicres Eglises
chrétiennes, qui lui avaient reconnu l'autorité d'un texte « divinement inspiré»”. Marguerite Harl, “La
«Bible D’ Alexandrie» et Les Etudes Sur La Septante Réflexions Sur Une Premiére Expérience,” Vigiliae
Christianae 47 (1993): 315. See also: Cook, “Contextuality and the Septuagint,” 4, 6—10; Johann Cook,
“Septuagint as a Holy Text: The First 'Bible" of the Early Church,” Hervormde Teologiese Studies 76, no.
4 (2020): 268, https://doi.org/10.4102/hts.v76i4.6132; Francis Borchardt, “The LXX Myth and the Rise of
Textual Fixity,” Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period 43, no. 2
(2012): 10-11, https://doi.org/10.1163/157006312X617326; Karen H. Jobes, “When God Spoke Greek:
The Place of the Greek Bible in Evangelical Scholarship,” Bulletin for Biblical Research 16, no. No. 2
(2006): 219-36.

2 W. Edward Glenny, “The Septuagint and Biblical Theology,” Themelios 41, no. 2 (August 2016): 265;
Henry Barclay Swete, An Introduction to the Old Testament in Greek (Peabody: Hendrickson Publishers,
1989), 293; Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 10; Claude E. Cox, “Some
Things Biblical Scholars Should Know About the Septuagint,” Restoration Quarterly 56, no. 2 (2014):
86—87; Peter J. (Peter John) Gentry, “The Septuagint and the Text of the Old Testament,” Bulletin for
Biblical Research 16, no. 2 (2006): 193-94; Clark, “Jewish Education in the Hellenistic Period and the
Old Testament,” 296; Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the
Abyss, the Outer Darkness Where There Is Weeping and Gnashing of Teeth., 13.
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however, it should be noted that the early Christians and Greek writers of the Church
existed in a different time and place and at times “read into” the text what may not have
been there for the Jew living in Alexandria.3 These points will be addressed where relevant

within this study, particularly when we arrive at an examination of the Hexapla of Origen.

For the time being it will suffice to acknowledge the difficulty which lies ahead in
discerning the meaning of the topic. While other materials may have influenced the early
Christians, it is necessary to examine the written documents. Here, a word of caution must
be inserted by noting that the tradition handed down through the centuries was
simultaneously an oral one.* Why this becomes important regarding translation is, for
example, that “the Greek was not able to reproduce the sounds of the Hebrew text, whose
role is so important, in particular for proper nouns and their play of assonance with
common nouns.”® This topic also becomes operative when attempting to explain some of
the errors of translation based on oral interpretation or transcription, including the
possibility that dictation was incorporated.® While this lies outside the scope of this work
it should be kept in mind when discussing the development of any group of people, but
especially that of the rabbinic tradition, which in later times expressed a concern regarding
textual appropriation by other groups, therefore rendering the oral tradition as the best

way to prevent such an occurrence.”

This investigation, however, will be confined to the written materials and will begin

with the Septuagint. It is important to state at the outset that the Septuagint is a Jewish

3 Harl, “La «Bible D’ Alexandrie» et Les Etudes Sur La Septante Réflexions Sur Une Premiére
Expérience,” 332; Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 44-45.

4 Zvi Ron, “Septuagint Readings as Additional Exegetical Layers,” Jewish Bible Quarterly 46, no. 2 (April
2018): 124; Clark, “Jewish Education in the Hellenistic Period and the Old Testament,” 294, 298; Peter J.
(Peter John) Gentry, “The Text of the Old Testament,” Journal of the Evangelical Theological Society 52,
no. 1 (March 2009): 22; Johnston, Shades of Sheol, Death and the Afterlife in the Old Testament, 24.

5 In text translation mine: ,,certes, le grec n'a pas pu restituer les sonorités du texte hébreu, dont le role est
si important, notamment pour les noms propres et leurs jeux d'assonance avec des noms communs.” Harl,
“La «Bible D’ Alexandrie» et Les Etudes Sur La Septante Réflexions Sur Une Premiére Expérience,” 319.
Also see: Elizabeth Blackfish, “Transformations in Translation: An Examination of the Septuagint
Rendering of Hebrew Wordplay in the Fourth Book of the Psalter.,” Journal of Biblical Liturature 137,
no. 1 (2018): 137; Gentry, “The Septuagint and the Text of the Old Testament,” 202-3.

® Theo van der Louw, “The Dictation of the Septuagint Version,” Journal for the Study of Judaism in the
Persian, Hellenistic and Roman Period 39, no. 2 (2008): 224-26; Lawrence Briskin, “Septuagint
Vocabulary in the Gospels and Acts,” Jewish Bible Quarterly 28, no. 3 (July 2000): 190; J. (Johan) Lust,
“Translation Greek and the Lexicography of the Septuagint,” Journal for the Study of the Old Testament
18, no. 59 (1993): 116-18; Alexander Sperber, “New Testament and Septuagint,” Journal of Biblical
Liturature 59, no. 2 (1940): 267-73.

" Moshe Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural
Politics of Translation,” Prooftexts 27, no. 1 (Winter 2007): 27.
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text.® It is a translation of the Hebrew texts done by rabbis or translators and not the
creation of something new. It was never intended to create a standalone version or
independent authority of the Hebrew Bible.? The intention of those who created the
Septuagint was to produce a Greek text10 that “possessed the same sacred texts which their
brethren in Judaea read in Hebrew.”!1 It was entirely Hebrew in nature, written by Semitic
men who had no intention of creating a ‘Greek’ or ‘Alexandrian’ version of the text.12 It
was in no way to be considered inferior!3 and for several centuries before New Testament

times it was used and read by Greek speaking Jews.14

However, as always, there is the dissenting voice that claims that only the original
Hebrew is legitimate. Regardless, it cannot be denied that the Greek text arose from the
need of faithful Greek speaking Jews, either as an alternative or an aid in understanding

the original Hebrew.15> As is evident from the translation, the Greek is awkward and often

8 Cox, “Some Things Biblical Scholars Should Know About the Septuagint,” 86; Jobes, “When God
Spoke Greek: The Place of the Greek Bible in Evangelical Scholarship,” 226.

® Mark S. Gignilliat, “God Speaks Hebrew: The Hebrew Text and Septuagint in the Search for the
Christian Bible,” Pro Eccleasia 25, no. 2 (Spring 2016): 170; Clark, “Jewish Education in the Hellenistic
Period and the Old Testament,” 296.

10 Marguerite Harl argues that the Greek rendering of the Hebrew is at times dismissive of the rules of the
Greek leaving only an “acceptable” translation: “au prix de manquements aux régles du «bon grec» et en
donnant un texte parfois seulement «acceptable».” Harl, “La «Bible D’ Alexandrie» et Les Etudes Sur La
Septante Réflexions Sur Une Premicre Expérience,” 319.

See also: George P. Howard, “Introduction of Septuagintal Studies,” Restoration Quarterly 7, no. 3
(1963): 11; Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 39; Joosten,
“Pillars of the Sacred: Septuagint Words Between Biblical Theology and Hellenistic Culture,” 1; Ron,
“Septuagint Readings as Additional Exegetical Layers,” 124. Additionally it should be noted that there are
varying debates as to the reasoning for the translation in the first place such as, liturgical, educational,
legal, cultural, prestige, etc. Cook, “Septuagint as a Holy Text: The First 'Bible" of the Early Church,” 2.

' Swete, An Introduction to the Old Testament in Greek, 27.

12 Swete, 27, 276. Of course it should be noted that the Greek contained in the Septuagint is an
Alexandrian Greek text, meaning it was the language most probably used in everyday language by the
translators. See: Joosten, “Pillars of the Sacred: Septuagint Words Between Biblical Theology and
Hellenistic Culture,” 4. Regarding the process and language of translation see: Cook, “Septuagint as a
Holy Text: The First 'Bible" of the Early Church.” There is also an alternative theory that sees the Greek
text as Palestinian in nature as well as Alexandrian. This is a deeper and more modern development which
has started to occur as Septuagint studies have begun to emerge in the area of translation studies. See the
discussion of Emmanuel Tov’s work in: Cook, “Contextuality and the Septuagint,” 3.

13 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 5; Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 42; J.W.
Roberts, “The Language Background of the New Testament,” Restoration Quarterly 5, no. 4 (1961): 198.

14 Harl, “La «Bible D’ Alexandrie» et Les Etudes Sur La Septante Réflexions Sur Une Premiére
Expérience,” 330; K.H. Melvin, “Why Study the Septuagint,” The Biblical Archaeologist 49, no. 3
(September 1986): 179—80; Stanley Schneider, “The Greek Translation of the Bible,” Jewish Bible
Quarterly 47, no. 1 (January 2017): 25-27; Clark, “Jewish Education in the Hellenistic Period and the Old
Testament,” 281-301.

15 Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 124; Cook, “Septuagint
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seems to miss the mellifluous flow of the Hebrew. This is seen as an attempt to maintain
adherence to the Hebrew using Greek words.1® Of course there can be other reasons for a
differentiation in translation, such as the difficulty in adhering to the original text,
incompetency of the translator, the ideological motivation of the translator for changing

the text, or scribal error.1”

Here another point should be made. The Septuagint is the result of a process of
translation'® and the idea that a single translation is the only legitimate way to establish
canon should perhaps be abandoned. Of course one single translation was not in existence
at the time, but as can be seen today, the Christian Bible, with its various translations, does
not declare certain translations as non-canonical.’® It must be kept in mind that these
translations of the Septuagint took place prior to the establishment of any canon.?? There
are some who argue that the Hebrew Old Testament canon was established before the
writing of the New Testament.2! Whether or not this is true, few would argue against the

significant influence that the Septuagint held in regard to the New Testament authors or

as a Holy Text: The First 'Bible" of the Early Church,” 2; Lust, “Translation Greek and the Lexicography
of the Septuagint,” 109—13; Clark, “Jewish Education in the Hellenistic Period and the Old Testament,”
295-97.

16 See: Joosten, “Pillars of the Sacred: Septuagint Words Between Biblical Theology and Hellenistic
Culture,” 2; Blackfish, “Transformations in Translation: An Examination of the Septuagint Rendering of
Hebrew Wordplay in the Fourth Book of the Psalter.,” 71-86; Douglas Mangum, “Euphemism in the
Biblical Hebrew and the Euphemistic ‘Bless’ in the Septuagint of Job.,” Hervormde Teologiese Studies
76, no. 4 (2020): 4; Gentry, “The Septuagint and the Text of the Old Testament,” 199-206; Lust,
“Translation Greek and the Lexicography of the Septuagint,” 109-20; Clark, “Jewish Education in the
Hellenistic Period and the Old Testament,” 281-301.

17 Blackfish, “Transformations in Translation: An Examination of the Septuagint Rendering of Hebrew
Wordplay in the Fourth Book of the Psalter.,” 78; Mangum, “Euphemism in the Biblical Hebrew and the
Euphemistic ‘Bless’ in the Septuagint of Job.”; Lust, “Translation Greek and the Lexicography of the
Septuagint,” 112; Gentry, “The Text of the Old Testament,” 28-30.

18 Cox, “Some Things Biblical Scholars Should Know About the Septuagint,” 86; Clark, “Jewish
Education in the Hellenistic Period and the Old Testament,” 296.

1% For example: “To quote Goldingay again, with approval: In practice churches accept a variety of
versions of scripture that vary textually at numerous points, but they all function as versions of one canon.
Our inability to justify the precise bounds of the biblical canon is a formidable problem in theory, but less
so in practice.” Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 48. For a
further discussion on canon see: Jobes, “When God Spoke Greek: The Place of the Greek Bible in
Evangelical Scholarship,” 229-33; Gentry, “The Septuagint and the Text of the Old Testament,” 216;
Sperber, “New Testament and Septuagint,” 196; Everett Falconer Harrison, “The Importance of the
Septuagint for Biblical Studies (Part I),” Bibliotheca Sacra 112, no. 448 (October 1955): 355.

20 Bernard P. Robinson, “Which Book of Daniel?,” New Blackfriars 66, no. 784 (October 1985): 424;
Gentry, “The Septuagint and the Text of the Old Testament,” 206—18; Harrison, “The Importance of the
Septuagint for Biblical Studies (Part I),” 346—48; Clark, “Jewish Education in the Hellenistic Period and
the Old Testament,” 298, 292-94; Gentry, “The Text of the Old Testament,” 19-45. For a discussion on
the definitions of canon see: Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 1-9.

21 Glenny, “The Septuagint and Biblical Theology,” 268 fT.
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that the Greek writers of the Church and early Christians were using it as scripture.?? This

must be stressed at the start.

The research now being done in search of the true Christian Bible is a question for
modern biblical scholars.?? To be mired in an argument of canon misses the mark.
Especially since the early Christians were not concerned with the issue. “Most Church
Fathers did not intend to choose the Septuagint over the original Hebrew, but they
assumed that the Septuagint captured the precise meaning of the original. Since most of
these individuals did not know Hebrew, they were never confronted with the actual
differences between the Hebrew text and the Septuagint.”?* Therefore, the point most
important to this discussion is that it was the reading and use of the Septuagint that is
found in the writings of the New Testament authors?°> as well as those of the early Greek
writers.26 As will be shown below, the strongest evidence for this statement is not only
the textual similarities between the Septuagint and the New Testament but also the
Hexapla of Origen (and later concerns from Jerome, which lie outside the scope of this
study) clearly indicates the use of the Septuagint as the foundation of theology among the
early Christians. To exclude the Septuagint or argue its legitimacy in the study of the New
Testament and early Greek authors is erroneous as this was the text used in the first four
centuries and for the most part without question, with the notable exceptions of Aquila,
Theodotion, Symmachus, and as previously stated, Origen and Jerome. Regardless of
these exceptions, the thinking contained in the writings regarding the words being

examined in this study are flatly founded upon the Greek of the Septuagint and therefore

22 While acknowledging primacy, some authors question the complete reliance or adherence to the
Septuagint. See: Paul A. Himes, “Why Did Peter Change the Septuagint?: A Reexamination of the
Significance of the Use of TiOnutin 1 Peter 2:6,” Bulletin for Biblical Research 26, no. 2 (2016): 237.

See also: Briskin, “Septuagint Vocabulary in the Gospels and Acts,” 190-97; Lust, “Translation Greek
and the Lexicography of the Septuagint,” 113; Melvin, “Why Study the Septuagint,” 179-81; Schneider,
“The Greek Translation of the Bible,” 27.

23 See: Gignilliat, “God Speaks Hebrew: The Hebrew Text and Septuagint in the Search for the Christian
Bible”; Jobes, “When God Spoke Greek: The Place of the Greek Bible in Evangelical Scholarship.”

24 Michael Graves quoted in: Gignilliat, “God Speaks Hebrew: The Hebrew Text and Septuagint in the
Search for the Christian Bible,” 168.

25 Swete, An Introduction to the Old Testament in Greek, 356-79; Harrison, “The Importance of the
Septuagint for Biblical Studies (Part I),” 352—55; Everett Falconer Harrison, “The Importance of the
Septuagint for Biblical Studies [2] the Influence of the Septuagint on the New Testament Vocabulary,”
Bibliotheca Sacra 113, no. 449 (January 1956): 37-45; Howard, “Introduction of Septuagintal Studies,”
160-61; Werner Jaeger, Early Christianity and Greek Paideia (Cambridge: The Belknap Press of Harvard
University Press, 1961), 7.

26 Swete, An Introduction to the Old Testament in Greek, 344—46.
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its influence and importance cannot be excluded from this research.

Perhaps here it would be wise to state that the ultimate goal of the Greek writers of
the early Church was not an examination of the Septuagint as is done in modern
scholarship. Instead, it was indeed done in order to bring out a closer connection with the
creator, to better understand Jesus Christ, the Triune God, and man’s relationship to him.
Within this context, the Septuagint and its place in relation to the New Testament must
therefore be addressed. “Any attempt to elucidate how the two Testaments of the Christian
Bible, individually and together, testify to the redeeming work of the Triune God must
sooner or later address the question of the authority of the Septuagint as a witness to the

biblical text and thus as a resource for doing Christian theology.”2”

1.1.2. Letter of Aristeas

The origins of the Septuagint have, until recent times, been attributed to the myth or
legend,?8 that seventy?? (or seventy-two)3? Jewish scholars were summoned to translate
the Jewish bible into Greek.3! This Jewish Hellenistic legend comes from a primary source
known as the Letter of Aristeas, which was written sometime between the third century
BC and the first century AD by a Greek speaking Jew living in Alexandria.3? The Letter
maintains that King Ptolemy II Philadelphus, was seeking to enrich his royal library in

Alexandria by collecting all of the books in the world.33 At his request seventy-two

27 J. Ross Wagner cited in: Glenny, “The Septuagint and Biblical Theology,” 265.

28 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 2-3; van der Louw, “The Dictation of the Septuagint Version,” 211-12; Gentry, “The
Septuagint and the Text of the Old Testament,” 218; Melvin, “Why Study the Septuagint,” 174;

Schneider, “The Greek Translation of the Bible,” 21-23; Borchardt, “The LXX Myth and the Rise of
Textual Fixity,” 9-15.

2% Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 20; Cox, “Some Things Biblical Scholars Should Know About the Septuagint,” 86.

30 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 12—-14; Cook, “Septuagint as a Holy Text: The First 'Bible" of the Early Church,” 1-2; van
der Louw, “The Dictation of the Septuagint Version,” 220.

31 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 2; Swete, An Introduction to the Old Testament in Greek, 19 ff;, Frederick W. (Frederick
William) Danker, “Aids to Bible Study: The Septuagint: Its History,” Concordia Theological Monthly 30,
no. 4 (April 1959): 271-74.

32 Swete, An Introduction to the Old Testament in Greek, 18-34; Simon-Shoshan, “The Task of the
Translators: The Rabbis, in the Septuagint, and the Cultural Politics of Translation,” 3—7.

33 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 4; Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 39; R.J.H.

23



scholars were summoned to translate the Hebrew text (Torah) into Greek. This was done
and thus the Septuagint. In this regard, it is simply a Greek translation of the Hebrew
text.3* However simple this rendering may be, and regardless of the modern-day
examination of the record, it must be noted that in general the early Greek writers

themselves accepted this story “without suspicion.”3>

Another record of the legend or myth, which is in large part based upon the Letter of
Aristeas3® comes from Philo of Alexandria in the Life of Moses (25-44).37 It is important
to note that the Letter of Aristeas purports the Septuagint as a work of translation, “a
translation done to the highest scholarly standards™3® and is “in no way inferior to the
original Hebrew version.”3? It also held political and cultural meaning. For Philo, the work
of the translators was a spiritual undertaking.#® He writes that, “...these translators [were]
not mere interpreters but hierophants and prophets to whom it had been granted in their
most honest and guileless minds to go along with the most pure spirit of Moses” (Moses
11, 41).41 It is interesting and, for the purpose of this work, important to note that Philo did
not believe a Greek translation could deliver the exactitude of meaning contained in the
Hebrew. Translations from one language to another would be impossible under normal
circumstances. However, with divine assistance, which Philo believed the translators

obtained,*? the Greek translation was, in fact, “a perfect translation of the Torah, in no

Shutt, “Letter of Aristeas (Third Century b.c. - First Century a.d.) a New Translation and Introduction,” in
The Old Testament Pseudepigrapha. Expansions of the “Old Testament” and Legends, Wisdom and
Philosophical Literature, Prayers, Psalms, and Odes, Fragments of Lost Judeo-Hellenistic Works, vol. 2
(Peabody: Hendrickson Publishers, 1983), 7; Lust, “Translation Greek and the Lexicography of the
Septuagint,” 112; Gentry, “The Text of the Old Testament,” 24.

3% Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 7.

35 Swete, An Introduction to the Old Testament in Greek, 21; George Howard, “The Septuagint: A Review
of Recent Studies,” Restoration Quarterly 13, no. 3 (1970): 157-58.

36 Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 9-15; Clark, “Jewish Education in the
Hellenistic Period and the Old Testament,” 299-300.

37 Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 15-18; Simon-Shoshan, “The Task of the
Translators: The Rabbis, in the Septuagint, and the Cultural Politics of Translation,” 7-10.

38 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 5.

39 Simon-Shoshan, 5.

40 Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 15; Simon-Shoshan, “The Task of the
Translators: The Rabbis, in the Septuagint, and the Cultural Politics of Translation,” 8.

41 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 8; Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 9-18.

42 Borchardt, “The LXX Myth and the Rise of Textual Fixity,” 11.
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way inferior to the original Hebrew.”43 Philo further believed that as a result of the
translation “[a]ll serious seekers of wisdom, not merely those who happened to be Jews,
can now have access to it.”** For Philo, in contrast to Aristeas, this was a work of

“allegorical interpretation associated with an authentic Jewish faith.”45

Of course, the process of translation or transcription becomes an issue for scholarship,
and this question is by no means contained to the modern era. Right from the start, as it
were, questions arose as to whether the ‘writers,” ‘transcribers,’ or ‘wise men’ interpreted,
altered, or changed what was written in the original Hebrew.*¢ However, it is generally
agreed that the Greek of the Septuagint, as stated above, is an attempt at an accurate
translation. This is even apparent by Philo’s insistence that the rabbis, to whom the work
was tasked, were inspired. There are different versions of the myth which call another
question to mind, that of whether or not the translation actually holds all of the information
contained in the Hebrew, not because the authors intentionally ‘hid’ the sacred wisdom
from non-Hebrew speakers, but rather that God himself deemed it to be ‘hidden.’#”
According to Philo the translators were to neither add or subtract, nor alter in any way the
Hebrew.#8 This is also reflected by Irenaeus who held, in accord with the myth, that the
Rabbis were ordered by the king to work separately, having no contact with each other so
as not to intentionally withhold some sacred “aspect of Scripture.”# But again, even with
the doubts as to whether or not certain words were translated or translated correctly, it

must be emphasized that the Palestinian Jews at the time “presumed that the Septuagint

43 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 9; Joosten, “Pillars of the Sacred: Septuagint Words Between Biblical Theology and
Hellenistic Culture,” 2-3.

4 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 9.

45 Above translation mine. “La lecture philonienne du Pentateuque est désormais bien connue, tant se sont
multipliées les traductions de Philon et les études sur son interprétation allégorique associée a une
authentique foi juive.”Harl, “La «Bible D’ Alexandrie» et Les Etudes Sur La Septante Réflexions Sur Une
Premiere Expérience,” 332.

46 Simon-Shoshan, “The Task of the Translators: The Rabbis, in the Septuagint, and the Cultural Politics of
Translation,” 11-13; Alex Douglas, “A Call to Law: The Septuagint of Isaiah 8 and Gentile Law
Observance.,” Journal of Biblical Liturature 137, no. 1 (2018): 90; Cook, “Septuagint as a Holy Text: The
First 'Bible" of the Early Church,” 1-3.
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was a legitimate and authorized translation.”>? There are, of course, later views that hold
the Hebrew bible could not be translated and therefore the Septuagint was a
“catastrophe.”>! While this is a later tradition that arose, it does bring to light the difficulty
which this particular study endeavors to pursue. When the subject of hell in the Septuagint
comes up against a particularly Semitic word like Sheol, problems of translation can arise.
To quote a later Rabbinic source “He who translates a verse literarily, lies; he who adds,
blasphemes.”>2 Some of this thinking developed as early patristic writers attempted to
“combat the claim that the Septuagint was not a legitimate witness and interpretation of

the original text.”3

1.1.3. Versions of the Septuagint

Another point to examine is that differing Greek versions of the Hebrew text were
produced. In this regard one must consider the notion of more than one Hebrew text
underlying the various Greek translations or at least translations done at various times
while the Hebrew text was in flux.5* Of course, when discussing the Christian era, we
know that at the time of Origen, and later Jerome, six different versions of the Greek Bible
were in existence.>® Further, the Septuagint was composed of different translations which
eventually were combined into one that became an authoritative text known as the
Septuagint.5¢ Alongside the existence of separate versions, the topic of transmission

becomes evident. The simple fact of human fallibility can and did result in errors of

30 Simon-Shoshan, 20.
3! Simon-Shoshan, 23-30.

52 R. Judah in Tosefta Megillah, 3:14 773 737 37 9°0%m1 72 737 471 NI P10D 03N»A quoted in: Simon-
Shoshan, 25.

33 Simon-Shoshan, 26.
34 Clark, “Jewish Education in the Hellenistic Period and the Old Testament,” 297-301.

55 Howard, “Introduction of Septuagintal Studies,” 135; Cook, “Septuagint as a Holy Text: The First
'Bible" of the Early Church,” 6—-10.

56 Emanuel Tov, “Some Major Israelite Figures in the Former Prophets in the Tradition of the Septuagint,”
Studia Biblica Slovaca 12, no. 1 (2020): 1; Lalleman, “Does the Septuagint Contain Inspired Revelation
for Christians?,” 44, 45; Cook, “Septuagint as a Holy Text: The First '‘Bible" of the Early Church,” 293—
316; Cook, “Contextuality and the Septuagint,” 2; Jobes, “When God Spoke Greek: The Place of the
Greek Bible in Evangelical Scholarship,” 220; van der Louw, “The Dictation of the Septuagint Version,”
226; Clark, “Jewish Education in the Hellenistic Period and the Old Testament,” 296-301.
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transmission by those copying the texts,>” not to mention problems of interpretation,>8
including an alternate theology or exegesis.>® Some scholars have argued, much as has
been expressed above, that there existed one original Septuagint.®® The time when this
original solidified would have been shortly before or during New Testament times leaving
some to argue that only the Septuagint had value for the early Christians because, as was
previously stated, there was not an original fixed text in Hebrew until well after this time.®!
From these original manuscripts copies were made from which “variant readings appeared
as a result of copyists’ errors and emendations.”®? Others argue that an original never
existed.®3 Instead, the text which arose during the Christian era as the Septuagint was
really a Greek text that resulted from a process of translation of differing Greek
translations or Targums.®* Whatever the ‘truth’ may be, it is not surprising that there is
such a debate. As biblical scholars will attest, even the Hebrew Bible was composed by
various authors at various times. As such, at the outset, it is acknowledged that such a
problem exists. And that, for the current study, issues that may arise in this regard will be

addressed in their proper place, according to the author or times to which they belong.
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History of the Septuagint,” Bibliotheca Sacra 146, no. 583 (July 1989): 261.
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4 Howard, 138, 142; Lalleman, “Does the Septuagint Contain Inspired Revelation for Christians?,” 40;
Swete, An Introduction to the Old Testament in Greek, 294; Gentry, “The Septuagint and the Text of the
Old Testament,” 193-94; Melvin, “Why Study the Septuagint,” 178; Howard, “The Septuagint: A Review
of Recent Studies,” 155; Combs, “The Transmission-History of the Septuagint,” 261-163; Clark, “Jewish
Education in the Hellenistic Period and the Old Testament,” 296-301; Gentry, “The Text of the Old
Testament,” 22-23.

27



1.1.4. The ‘Three’

During Apostolic times three Greek versions, known as Aquila,®> Theodotion,®¢ and
Symmachus,®” appeared. These versions were produced by specific individuals who
attempted a new, more precise, rendering of the Hebrew in Greek. Often these translations
are referred to as the ‘Three’ and placed together with regard to usage. One reason for
such a categorization is that all three were completed by men who were not Christians but
Jews.%8 Thus, the texts have sometimes been characterized as anti-Christian or an attempt

to produce a text that was in some way better and more loyal to the Hebrew.

This theory is not of import regarding this study other than to re-emphasize the
importance held by early Christians and Jews regarding the Septuagint. These translations
were all produced later than the Septuagint, hence, regarding the authors and writings
under investigation, they have little impact on the matter with the exception of
Theodotion. By the time of Origen, it was widely accepted that the translation of Daniel
contained in the LXX was lacking. This appears to have been universally accepted and
approved by the Church.®® This was to such an extent that there is only one partial extant
copy of the Septuagintal rendering of Daniel today.”® As a result, there is evidence that
many of the early Greek Christian writers used the Theodotion translation. From textual
studies that have arisen over the past few hundred years, it has become evident that the

following writers all used the Theodotian translation of Daniel in their work: Clement of

% Swete, An Introduction to the Old Testament in Greek, 32—42; Schneider, “The Greek Translation of the
Bible,” 27; Combs, “The Transmission-History of the Septuagint,” 265-66.
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8 Swete, An Introduction to the Old Testament in Greek, 30-50; Peter J. Gentry, “‘The Role of the
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Three in Ecclesiastes.,” Aramaic Studies 4, no. 2 (July 2006): 153; Peter J. Gentry, “Propaedeutic to a
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2, no. 2 (July 2004): 145.

% Swete, An Introduction to the Old Testament in Greek, 45; Robinson, “Which Book of Daniel?,” 429;
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Rome, Irenaeus, Hermas, Justin Martyr, and Clement of Alexandria,’? as well as
Hippolytus.”? These writers are of particular importance to this study as they will be
examined later. There has also been speculation that there was something of a Theodotian
like influence on the writers of the Letter to the Hebrews and the Book of Revelation, as
well as the Synoptic Gospels. This textual influence may well have been the product of an
earlier translation. However, as evidence of an earlier Greek translation is limited, the
hypothesis is tenuous.”3 What is of importance is that all of the ‘Three’ are expressed by
Origen in his Hexaplaric.”# There has also come to light three more versions exhibited in
the Hexapla by Origen: Quinta, Sexta, and Septima.”> These lesser known versions do not
play into this study but must be noted as they appear in the Hexapla. There are a myriad
of later versions,’® but these have no influence on the writers being examined and, as such,

they will be left unaddressed.

1.1.5. Hexapla

This study, as stated above, will embark on the Greek writings of the early Church
up to and including Origen. A word must be stated in this place regarding the materials
used and an examination of Origen’s beliefs regarding hell which will be investigated
further. At the outset, it should be emphasized that Origen believed the use of the
Septuagint to be foundational because the Church herself had sanctioned its use.”” At the
same time he believed that it would be prudent and wise to recognize the differences

between the Greek Septuagint and the Hebrew texts, as well as the superiority of the other

" Swete, An Introduction to the Old Testament in Greek, 47.

72 Katharina Bracht, “The Four Kingdoms of Daniel in Hippolytus’s Commentary on Daniel,” in The Four
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translations such as Aquila. Thus, Origen went about collecting all the existing Greek
versions of the Old Testament and placing them in columns beside the Hebrew of that
time.”® The sheer enormity of this task has left the modern era with nothing but scant
remains of the Hexapla. The work was far too laborious for copyists to tackle and therefore
what remains is evidenced from various writers throughout history.”® The importance of
this work will be made apparent with Jerome, but this lies outside the focus of the current
subject. Therefore, it is sufficient to say that the work of Origen differs from that of the
others to be studied in that he made particular use not only of the LXX, but all other Greek
translations combined with the Hebrew.80 In this way Origen’s theology is perhaps more
formed by the written word as well as formed by a multiplicity of different languages than

the others that came before him.

Regarding the Septuagint and the Old Greek rendering it should also be mentioned
that beyond those discussed above there were other alternative texts such as the Egyptian
(Hesychius)8! and Antiochian®? among others. Finally, it must be stated that a particular
issue becomes apparent in the research to be done in this study as well as other research
concerning the Septuagint with regard to specific phrases or wording within the LXX. The
problem arises from the translations or lexicons available today.83 However, the Greek
and New Testament writers did not question the language of the Septuagint and accepted
it as a faithful rendering of Hebrew Scripture. For the purposes of this study, a further
explanation of the link between the language of Hebrew texts and that of the Septuagint
will not be addressed as this falls outside the parameters of this study and will be left to

scholars who concentrate on exegesis, translation, and Septuagint studies.

1.2. Death, the Underworld, and the Afterlife in the Old Testament

When addressing the topic of the underworld or afterlife, perhaps it is best to state

8 Swete, 56-57; Gentry, “The Text of the Old Testament,” 28.

7 Swete, An Introduction to the Old Testament in Greek, 68—69; Hauspie, “Methodological Issues
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from the start that what they both have in common is death. Neither term holds much
meaning without it. It is also quite difficult to discuss the topic of death which is a
universal term subject to vast interpretation. There is no uniform view of death, neither
today nor in the Old Testament,?* other than the absolute fact that the person who has died
is no longer present in the world in a way with which one would identify as alive. In other
words, death is the end of life.85 For the Hebrew of the Old Testament God is life. It is
God’s breath that brings life to man (Genesis 2:7).86 As stated above, the early Christian
was looking at the Greek translation of the Bible. The Greek idea of death differs from the
Hebrew. For the Hebrew, the person is a whole, a unity, one that cannot be divided.8”
Greek thinking, based on Platonic thought, sees man as consisting of two parts, one which
is the spirit or soul and the second which is matter. From the Greek perspective, the body
can be and, in fact, is separated at death from the spirit.88 For the Ancient Greek thinker,
death frees the soul from the matter in which it is trapped. For the Hebrew death was that

which destroyed life.8?

In the Old Testament there is of course a unique occurrence with regard to death.
That of death being the result of sin. There are copious examples of this throughout the
Hebrew Bible, but the most obvious of course are the following: the result of Adam and
Eve’s eating of the tree of the knowledge of good and evil (Genesis 2:17); the flood which
wipes out not only most of humanity but almost all living creatures as well (Genesis 6:5-
7); the destruction of Sodom and Gomorrah (Genesis 19); and of course the direct
statement in Deuteronomy “I have set before you life and death, the blessing and the curse.

Choose life, then that you and your descendants may live, by loving the Lord your God,
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obeying his voice, and holding fast to him” (Deuteronomy 30:19-20).°¢ What is
fundamental to the research at hand is that the Hebrew connection between death and sin
was unique among ancient peoples.”? The connection of sin and death leading to

separation from God is a link to judgement and punishment.

Among the attributes of hell is the common understanding of hell as being part of the
underworld which, for the most part, is accessible only after death. “The normative view
concerning the nature of Sheol in treatises dealing with the subject maintains that ‘Sheol
is the shadowy insubstantial under-world, the destination of all, good and bad without
discrimination.’”’?? However, some scholars argue, as will be demonstrated below, against
this statement saying that Sheol “is almost exclusively reserved for those under divine
judgment.”93 What is apparent and important to note here, is that Sheol, Hades, and hell
all refer to an underworld and place for the dead. Those who were relegated to this sphere
were often referred to as ‘shades’ which is the English translation of the Hebrew word

Rephaim.*

When addressing the topic of the term Sheol or Hades in the Old Testament it is of
importance to consider the cosmology of the Israelite people. There is no better place to
begin than, as is said, in the beginning. And in the beginning God formed the earth and
separated it from the sea and placed a dome in the sky (Genesis 1). Thus, there is an
understanding that the heavens are up, and the earth is down and Sheol is below the
earth.?> “Scholars typically understand Israelite cosmology as a tripartite universe
consisting of a flat circular disk (‘land,” ‘earth’) that rested upon the mountains
(‘foundations’) of the cosmic sea, which also surrounded the disk. Above the land were

the heavens and beneath it was the underworld.”®® Cosmologically, Israel viewed Sheol

%0 Johnston, Shades of Sheol, Death and the Afterlife in the Old Testament, 40—45.
°1 Johnston, 41.

%2 J. Gray, “I and II Kings,” OTL (Great Britain, 1964) quoted in: Rosenburg, “The Concept of Biblical
Sheol within the Context of Ancient near Eastern Beliefs,” 173. See also: Samuel Alfred Browne Mercer,
“The Destiny of the Righteous in Israel,” Anglican Theological Review 4.3 (1921): 185-86.

93 Johnston, Shades of Sheol, Death and the Afterlife in the Old Testament, 83.

%4 It should be noted that the word Rephaim holds two meanings in the Old Testament. One meaning
‘shades’ and the other an ancient peoples. See the following for more details: Rosenburg, “The Concept of
Biblical Sheol within the Context of Ancient near Eastern Beliefs,” 194-198; Johnston, 127-49.

% Jeffrey H. Pulse, “Ascending to God: The Cosmology of Worship in the Old Testament,” Concordia
Theological Quarterly 79, no. 3—4 (July 2015): 221-32; Fred B. Pearson, “Sheol and Hades in Old and
New Testament,” Review & Expositor 35, no. 3 (July 1938): 304; Daniel 1. Block, “Beyond the Grave:
Ezekiel’s Vision of Death and Afterlife,” Bulletin for Biblical Research 2 (1992): 121.

% Scott B. Noegel, “God of Heaven and Sheol: The ‘Unearthing’ of Creation,” National Association of
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as being ‘down,” heaven as being ‘up,’ and earth is in between, therefore, to go ‘down’ to
Sheol is equivalent to going down to hell.7 God is ‘above,’ therefore, “...when a man
was in distress or sorrow, or when he was evil and ungodly, he faced the reality of
descending to Sheol. However, when a man died a noble, faithful, and peaceful death, he
rested with his ancestors or was ‘gathered to his people.”””?8 Thus, obvious similarities
between the Hebrew cosmology for Sheol and the Greek translation of Hades as both are
directionally down.?? It should also be noted in passing that most of the ancient world
thought in this way but a comparison of these differing forms of thought and culture is

outside the scope of the study at hand.1%0 Sheol is described as specifically ‘down.’101

Professors of Hebrew (NAPH) 58 (2017): 123-24.

7 Pulse, “Ascending to God: The Cosmology of Worship in the Old Testament,” 73; Jan F. Jacko,
“Struktura Symboli Wertykalnych a Ich Rola w Komunikacji Miedzykulturowej i w Zarzadzaniu (The
Structure of Vertical Symbols and Their Role in Cross Cultural Communication and Management),” in
Religion in the Time of Changes, ed. E. Klima (L6dz: Uniwersytet £.0dzki. Katedra Gospodarki
Przestrzennej i Planowania Przestrzennego., 2005), 179.

%8 Pulse, “Ascending to God: The Cosmology of Worship in the Old Testament,” 22.

99 It can also be seen in other texts of the Old Testament as a place of destruction. In this case, specifically
for demons or evil spirits: “LXX 10:11 [Jer.] surely ‘conjured up’, in the late Second Temple period
Jewish mind, a remembrance of future judgment awaiting evil spirits in their final abyss ‘below these
skies’ (cf. 1 En. 21-22). Hence, Jer. 10:11°s vnoyxdrwBev ‘below’ uniquely renders “under’ - a rare
Septuagint lexeme denoting strong emphasis. 10:11, moreover, requires that evil spirits, who are not true
creators, leave the heavens above and perish below in an abyss prepared for them (e.g. 4Q510-11, 11Q11,
1 Enoch, etc.). Such language echoes Enoch’s secret knowledge of an ultimate judgment for evil spirits
(e.g. 1 En. 16:1-3 and 18:14-16). LXX Jer. 10:11 contains the third person aorist imperative ‘let them
perish’ for the Hebrew imperfect ‘they will perish’. Thus, unlike 10:15’s and LXX 28:18’s ‘they will
perish’ for the equivalent Hebrew expression, 10:11°s dmoAécbwoav conveys a heightened sense of
denunciation. This inference finds confirmation when compared with nearby third person aorist
imperatives (cf. LXX 9:12 and 9:23-24). Consequently, LXX 10:11 reads quite readily as a
pronouncement of a divine final verdict upon demons (e.g. 4Q286-287; 4Q560; 11Q11; 1 En. 16:1-3;
etc.).” James Seth Adcock, “Does Jeremiah Dispel Diaspora Demons?: How Septuagint Jeremiah and
4Q71 (4QJer-b) Rewrote Their Text Structures around an Aramaic War Taunt Which Mocks Zion’s
Idolatry.,” Journal for the Study of the Old Testament 43, no. 3 (2019): 406,
https://doi.org/10.1177/0309089217734747.

100 yohnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 69.

101 The use of the word ‘down’ in relation to the word Sheol appears 24 times in the Old Testament: “No, I
shall go down to Sheol to my son, mourning” (Gen. 37:35); “You would bring down my gray hairs with
sorrow to Sheol” (Gen. 42:38); “...you will bring down my gray hairs in sorrow to Sheol” (Gen. 44:29);
“...and your servants will bring down the gray hairs of your servant our father with sorrow to Sheol”
(Gen. 44:31); “...and they go down alive into Sheol” (Nb. 16:30); ““...went down alive into Sheol; the
earth closed over them” (Nb. 16:33); ““...he brings down to Sheol...” ( 1 Sam. 2:6); “...but do not let his
gray head go down to Sheol in peace” (1 Kgs. 2:6); ““...and you must bring his gray head down with blood
to Sheol” (1 Kgs. 2:9); “...so those who go down to Sheol do not come up” (Job 7:9); “Will it go down to
the bars of Sheol?” (Job 17:16); “...and in peace they go down to Sheol” (Job 21:13); “O Lord, you
brought up my soul from Sheol,” (Ps. 30:3); .. .1let them go down alive to Sheol” (Ps. 55:15); “Her feet go
down to death; her steps follow the path to Sheol” (Prv. 5:5); “Her house is the way to Sheol, going down
to the chambers of death” (Prv. 7:27); “Therefore Sheol has enlarged its appetite and opened its mouth
beyond measure; the nobility of Jerusalem and her multitude go down...” (Is. 5:14); “Your pomp is
brought down to Sheol” (Is. 14:11); “But you are brought down to Sheol...” (Is. 14:15); “...and sent down
even to Sheol” (Is. 57:9); “On the day it went down to Sheol...” (Ez. 31:15); “...when I cast it down to
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There is also the question of the underworld being associated with earth itself.
However, this seems more to be a question of vocabulary as the underworld is in the depths
of the earth.192 One must take this viewpoint into consideration for this study because at
times the writers of the Patristic era view hell as a place of refining with links to this
life.103 With this in mind the question remains as to whether the people of the Old
Testament viewed this underworld as a place of the dead and if so were all the dead to be

found there. In other words, was the underworld morally neutral?

R.H. Charles proposes that the eschatology of the ancient Hebrew arose and
developed from heathen Semitic beliefs. He espouses that prior to Moses the Israelites
were monoaltristic, that is, they worshiped one god among many. This time has also been
characterized by a period in which there was no eschatological idea for the individual.
That is to say, with regard to the afterlife, the Israelite was concerned with the destiny of
the nation.1%4 With Moses a shift was made to monotheism. The ideas of the dead and the
afterlife “were naturally not the outcome of revelation, but were mere survivals of Semitic
heathenism.”195 Charles continues that in view of this, “the individual was left to his
hereditary heathen beliefs, and these can be best interpreted as part and parcel of Ancestor
Worship.”10¢ He points to the phrase “to be gathered to my people” or “gathered to his
fathers” as an indication of this ancestor worship. Other scholarship indicates that this
term ‘gathered to his people’ indicates “joining one’s ancestors in the afterlife,”1%7 which
lends a different tone and does not imply ancestor worship. This term is indicative of a
reunion and is the reflection of ancient usage.1%8 Later scholarship also shows that while
a reverence for ancestors or some form of ancestor worship may have existed it is not

strongly reflected in Hebrew scripture. The ancient Israelites were much more concerned

Sheol...” (Ez. 31:16); “They also went down to Sheol with it...” (Ez. 31:17); “And they do not lie with
the fallen warriors of long ago who went down to Sheol with their weapons of war...” (Ez. 32:27).

102 Johnston, Shades of Sheol, Death and the Afterlife in the Old Testament, 98—114.
103See chapter 3 Clement of Alexandria and chapter 4 Origen.

104 See: Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in
Christianity., chap. 1; Mercer, “The Destiny of the Righteous in Israel,” 187.

105 Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in Christianity.,
19-20.

106 Charles, 20. See also: Mercer, “The Destiny of the Righteous in Israel,” 190.
197 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 33-34.

198 Johnston, 34.
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with the life of the living than that of the dead.10°

However, Charles states that kai dnébavev, “and then he died,” was used in the Book
of Genesis in the genealogy from Adam to Noah (Genesis 5:5-32).110 The only exception
is Enoch!!! who “walked with God; and then he was not because God took him” kai
eompéomosev 'Evoy 1@ Osd kol ovy e0picketo, dtt petédnkev avtov 6 Oeog (Genesis
5:24).112 Enoch is very important, especially since the pseudepigraphic book of Enoch has
contributed much to the development of hell and its connection to Jewish thought. When
Abraham died a unique phrase was used: “He breathed his last and was gathered to his
people” or “added to his people” kai mpocetédn mpdg 1OV Aadv avtod (Genesis 25:8).113
Again we see this phrase with regard to Moses when God says: “[And you] shall die on
the mountain where you are going up and you will be gathered to your people, as your
brother Aaron died on Hor Ha’har and was gathered into his people” (Deuteronomy
32:50).11* Also: “And Jacob finished commanding his sons, and gathered his legs into his
bed, and he expired, and he was gathered to his people” (Genesis 49:33).115> This may
indicate, as Charles believes, the remnants of ancestor worship or perhaps “a metaphor for
national or family memory.”116 This also “may or may not have been allusions to separate
spiritual existence.”11” However, a contrast can be seen between the phrases of ‘gathering’
and the variation that appears in different wording: “And God said to Moses, ‘Behold, you
are going to lie with your fathers” (Deuteronomy 31:16).118 Also, further on when “David

lay with his fathers and was buried in the city of David” (1 Kings 2:10).11° To lie with

199 Johnston, 167-95.

110 Greek text: https://www.septuagint.bible/-/genesis-5; English Holy Bible Revised Standard Version,
Catholic Edition.

1 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 199-200.
12 https://www.septuagint.bible/-/genesis-5.

113 Greek Text: https://www.septuagint.bible/-/genesis-25. For English translations for the following see:
Chinitz, “Death in the Bible.”

14 yai tededto év T® dpet, eig O dvaPoaivelg xel, koi TpooTédNTL TPOG TOV AadV 6oL, dv TpdTOV Amédavey
Aoapav 0 adeAPOC cov £V’ Qp Td Spet, kal TPoceTEdn TPOg TOV Aadv avtod. See:
https://www.septuagint.bible/-/deuteronomion-kephalaio-32.

WSkoi katénovoey "lakaf émtdocmy Toig vioig avtod kol ££4pag Todg Todag adTod &ri ThHY KAivny
£€éMme kal TpooeTédn Tpog Tov Aadv avtod. See: https://www.septuagint.bible/-/genesis-49.

116 Chinitz, “Death in the Bible,” 103.
17 Chinitz, 101; 99-100.

8ai etne Koprog mpdg Mavaiiv: i8ovd ol koud petd tév notépmv cov. See:
https://www.septuagint.bible/-/deuteronomion-kephalaio-31.

'9The website used for the Greek cites this as 111 Kingdoms BaciAeidv I - koi ékopuf|0n Aavid petd tdv
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one’s fathers brings something else to mind and must not be dismissed. Philip Johnston
points out that this term “simply takes the place of the verb ‘he died.””’120 As will be seen
below, the discussion of the meaning of Sheol brings a conflict between these two
thoughts, one being that Sheol is indeed a place of the dead, a netherworld so to speak and
the other that Sheol is simply the grave.

However, one must take into account the use of euphemisms used by the Hebrew
authors to express ideas or language that was or could possibly be taboo or offensive to
the reader.1?! It cannot be denied that the Hebrew authors used poetic language and
expression in the Hebrew Bible. Often the above terms were simply a metaphoric
euphemistic substitution for the word death.122 It must also be considered that the use of
such language was so commonly understood by the reader that an explanation would not

have been necessary.123

It cannot be ignored that the term ‘underworld’ was used throughout the Old
Testament in relation to the dead. Scott Noegel argues that a better rendering of earth in
Genesis 1:1 is ‘heaven and underworld’ and as such better explains the cosmology of the
early Israelites.1?*# His examples show that the Hebrew word for earth is used in
conjunction with Sheol as the underworld and gives examples such as Job 10:21, Exodus

15:12, 1 Samuel 28:13 and Isaiah 8:21-22 which are all connected to the ‘underworld.’125

A distinction must be made between the underworld and the afterlife. The underworld
in and of itself and depending on the understanding of Sheol, would be a place of non-
existence or a shadowy existence, whereas the afterlife would imply some kind of
existence after death. With this in mind, it is evident that before Second Temple Judaism,
a clear image of the afterlife was not present. The Hebrews were concerned with reward

and punishment in this life. Death is portrayed as a normal and natural end: “What man

matépmv avtod. https://www.septuagint.bible/-/basileion-g-kephalaio-2.

120 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 34; Chinitz, “Death in the
Bible,” 100-101.

121 Mangum, “Euphemism in the Biblical Hebrew and the Euphemistic ‘Bless’ in the Septuagint of Job.,”
1-2.

122 Mangum, 3.

123 William R. Osborne, “The Early Messianic ‘Afterlife’ of the Tree Metaphor in Ezekiel 17:22-24.,”
Tyndale Bulletin 64, no. 2 (2013): 172.

124 Noegel, “God of Heaven and Sheol: The ‘Unearthing’ of Creation.”
125 Noegel, 120.
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can live and never see death” (Psalm 89:48). Both Joshua and David say: “I am about to
go the way of all the earth” (Joshua 23:14; 1 Kings 2:2; cf. 2 Samuel 14:14). Death was
simply a human experience. Routledge holds that at this time the belief was that man
returned to dust. “Human personality was thought of as a unity, made up, primarily of
flesh animated by the spirit or breath (ruach) of God. When God withdrew his ruach, life
ended and the body returned to the dust (Job 34:14-15; Psalm 104:29, 146:4; Ecclesiastes
12:7).126 However, while a clear idea of the afterlife did not exist until later there is an
emergence of thinking about what would happen to the dead. They did not cease to exist
rather they existed in a shadowy underworld where there is no remembrance of Yahweh:
“For in death there is no remembrance of you” (Psalm 6:5). “Are your wonders known in
the darkness, or your righteousness in the land of forgetfulness” (Psalm 88:12). This line
of thinking expresses an emptiness in death as well as it being of a place of moral

neutrality. All the dead descend to the same place.

“All the patriarchs of Israel, Abraham, Isaac, and Jacob, Moses and the Judges,
the kings and the prophets, Isaiah, Jeremiah and Ezekiel, for their own part passed
from such an end into darkness... With remarkable consistency they concentrated
on the present world, without bothering about what was in any case a dismal, dark,

hopeless hereafter.”127

It is not until later, when thinking of the afterlife in moral terms, is there evidence of
thought that might hold a connection to hell. Many scholars point to Ezekiel as the
beginning of the moral attributes of Sheol. In Ezekiel, man’s punishment becomes evident
in his current situation. Charles states that retribution for Ezekiel is contained to the living.
Good is rewarded and bad is punished and the result is material, that is good and bad are
rewarded with riches, long life, children, etc. There is no later accounting. Also, a man’s
act constitutes his being at the moment of the act. Thus, if man performs an evil act at the

moment of final judgment he will be destroyed.1?8

126 Routledge, “Death and Afterlife in the Old Testament,” 23. See also: Finney, Resurrection, Hell and
the Afterlife: Body and Soul in Antiquity, Judaism and Early Christianity, 25.

127 Kung, Eternal Life? Life after Death as a Medical, Philosophical, and Theological Problem., 83.
128 Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in Christianity.,
61-64.
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Ezekiel 32 applies moral criteria to the arrangement of the netherworld. Sheol is
acquiring a map. This combination of shame and segregation is the earliest
reference in the Hebrew Bible to what would come to be called hell and the
beginning of the Hebrew Bible’s answer to Job’s complaint (or a complaint that
found its archetypal expression in Job), namely, that all the dead are treated
equally. When it designates a separate part of Sheol, then, the pit signifies denial
of honorable burial. It inflicts no punishment but confines those buried there in a

place of shame.12°

In Psalms 16, 17, 49, 73 Sheol is referred to as a place of punishment - although Charles
notes that in Psalms 16 and 17 this does not regard individual retribution or consequence,
but that of the community.13? “Thus in Pss. xlix. and Ixxii. Sheol is conceived as the future
abode of the wicked only; heaven as that of the righteous.”131 In Psalm 73 Charles points
out how the wicked will be punished in Sheol, but God will save the righteous man from
the hand of Sheol. This comes from the troubling question as to why the wicked prosper.
Again, here is the individual, retribution, and the question of justice for the upright man.
However, as Charles points out, the psalmist does not go so far as to abandon the

community (Psalm 73:13-15).132

The moral neutrality of death and the underworld become a question as time moves
on. These questions arise and are reflected in how the realm of the dead is depicted. As
stated above, Sheol begins to acquire ‘a map.’ In order to understand this map, we must

now turn to a discussion of Sheol.

1.2.1. Sheol

“For ancient man death was not the end of life. Death constituted the transition from

129 Bernstein, The Formation of Hell, Death and Retribution in the Ancient and Early Christian Worlds,
165. See also: Block, “Beyond the Grave: Ezekiel’s Vision of Death and Afterlife,” 121-28.

130 Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in Christianity.,
73.

131 Charles, 75.
132 Charles, 76-77.
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one mode of existence to another - from earthly life to afterlife in a realm of its own. In
the Hebrew Bible this realm is most commonly designated ?xw.”133 Further, “In death
the soul dies but not in an absolute sense, according to primitive Hebrew
anthropology.”134 Here is the question as to whether the dead have any knowledge of their
situation - if not then Sheol cannot be seen as similar to hell. There are two views in this

regard:

“The older view (a) which originated in the period of Semitic heathenism,
attributes to the departed a certain degree of knowledge and power in reference to
the living and their affairs; the later (b), which is derived logically from the
monotheistic doctrine of man’s nature taught in Gen. ii., iii., but was unknown in
prophetic times, declares that there is neither knowledge, nor wisdom, nor life in

the grave.”135

These views bring about the question of spirit regarding the soul and body. Mainly
what comes to light is a question of what makes man a person, that is, what makes up his
personality. If the personality is in God, meaning that personality comes from God and
his life-giving breath, then man exists in three parts - soul, spirit, body. The doctrine of
Genesis 2 and 3 shows that “the Old Testament attests, not a single and uniform doctrine
of the soul and spirit, but two essentially distinct views of these conceptions, the earlier
derived ultimately from Ancestor Worship, the later from the monotheistic account of

Genesis.”136

Thus, two beliefs about the doctrine of the eternal life provide the essential
characteristics and presuppositions regarding the soul and its relation to God. First, the
experience of Enoch and Elijah being taken up to God instead of dying. And second, the

power of Yahweh to bring the soul back from Sheol.137 These thoughts are only essential

133 Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” i.

134 Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in Christianity.,
39.

135 Charles, 39. See also: Lydia Lee, “Fiery Sheol in the Dead Sea Scrolls,” Revue de Qumrdn 27, no. 2
(106) (2015): 252.

136 Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in Christianity.,
52.

137 Charles, 56.
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to this study not in the fact that they are used to point to the existence or occurrence of
resurrection but instead to show that Sheol is associated with a later concept which can be

associated with the Christian concept of hell.

Much difficulty arises in trying to determine the exact definition of the term Sheol. It
occurs in the Bible sixty-five or sixty-six138 times, however, as will be seen, the use of the
word provokes differing ideas. Many scholars believe the term Sheol can be translated as
‘pit’139 or ‘grave,’140 however, it is most commonly associated with the realm of the dead
or the netherworld.1#! Johnston points out that the term Sheol occurs without a definite
article thus rendering it a proper noun and that it “always means the realm of the dead

located deep in the earth.”142 Sheol was also at times translated as hades, which will be

138 The NRSV uses Sheol sixty-three times. See: Footnote 1 in the Introduction of Rosenburg, “The
Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs.” Here she presents the
argument for another occurrence meaning there are sixty-six. See also: Fudge, The Fire That Consumes. A
Biblical and Historical Study of the Doctrine of Final Punishment, 45; Lee, “Fiery Sheol in the Dead Sea
Scrolls,” 266; Routledge, “Death and Afterlife in the Old Testament,” 24; Johnston, Shades of Sheol,
Death and the Afterlife in the Old Testament, 71.

139 ¢t is likewise known as ‘the pit 710> (Ezek. 26:20, 31:14, 16, 32:18, 24, 25, 29, 30; Lam. 3:53, 55; Is.
14:15, 19; Prov. 1:12, 38:17; Ps. 28:1, 30:3, 88:4, 143:7), or nniv (Is.38:17, 51:14; Ezek. 28:8; Job. 17:14,
33:18, 22, 24, 28, 30).” Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism,
and in Christianity., 35. Simcha Paull Raphael, Jewish Views of the Afterlife (Lanham: Rowman &
Littlefield Publishers, Inc., 2009), 53; Finney, Resurrection, Hell and the Afterlife: Body and Soul in
Antiquity, Judaism and Early Christianity, 25. Philip Johnston notes that the term “pit’ in its various
forms, similar to the term ‘abbadon’, are clearly synonyms of Sheol and also imply a place of judgment or
a place for the wicked. Johnston, Shades of Sheol, Death and the Afterlife in the Old Testament, 83—85.

140 Sheol “occurs sixty-five times in the Old Testament. About half of these times (thirty-one), the KJV
rendered it ‘grave’; most of the other occurrences were rendered ‘hell.”” R. Laird Harris, “The Meaning of
the Word Sheol as Shown by Parallels in Poetic Texts,” Bulletin of the Evangelical Theological Society
4.4 (1961): 129-35. See also, among others: John L. McKenzie, Dictionary of the Bible (New York:
Simon & Schuster, 1995), 800; Terje Oestigaard, “The Materiality of Hell: The Christian Hell in a World
Religion Context,” Material Religion 5.3 (2006): 318; Finney, Resurrection, Hell and the Afterlife: Body
and Soul in Antiquity, Judaism and Early Christianity, 25; Routledge, “Death and Afterlife in the Old
Testament,” 30—32; Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near
Eastern Beliefs,” 1; Charles, A Critical History of the Doctrine of a Future Life in Israel, in Judaism, and
in Christianity., 34; Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the
Abyss, the Outer Darkness Where There Is Weeping and Gnashing of Teeth., 88.

141 New Catholic Engyclopedia, Second, vol. 13 Seq-The (Detroit: Gale, 2003), 170; Routledge, “Death
and Afterlife in the Old Testament,” 24—34; Francis Brown, S.R. Driver, and Charles A. Briggs, The
Brown-Driver-Briggs Hebrew and English Lexicon with an Appendix Containing the Biblical Aramaic.
Coded with the Numbering System from Strong’s Exhaustive Concordance of the Bible. (Peabody:
Hendrickson Publishers, 2014), 982—83.

142 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 71. Rosenberg makes a similar
statement: “The substantive 7R is attested sixty-five times in the Bible; all but eight occurrences are in
poetic texts. The noun has a qital form and is apparently considered to be feminine. It appears rarely in
defective orthography and is always used without the article, i.e., as a proper noun.” Rosenburg, “The
Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” 1.
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addressed below.143 Sheol is a specific and unique term,14 “[T]he special term 278w used
in biblical Hebrew to refer to the netherworld and the realm of the dead, does not occur in

any other Semitic language.”14>

The other factor of development in this concept, which has already been stated above,
1s that the Israelites were not concerned about individual salvation, salvation instead was
aimed toward and believed to be only for the community as a whole. There was no worry
or question about why evil men prospered or good men suffered. This did not present itself
until later. This question of individual retribution was not addressed until the late 7th
century BC with Jeremiah!46 and then later with Job. When the nation disappeared

because of exile, Jeremiah established the connection between the individual and God.147

Others state that to translate the word Sheol as “grave” is erroneous.148 Rosenburg
points out that this translation does not fit even though other authors would try to force
this interpretation: “in the Bible the concept of the grave and of Sheol or its semantic
equivalents were consistently kept apart. It is only in Ezekiel (32:17-32) that the concepts
of Sheol and grave merge in a visionary description.”!4? Others point out that while there
are some doubts, it is possible to use this term as grave, however, this occurs only in

reference to Ezekiel.150

As Johnston demonstrates, Sheol appears in the Old Testament in four specific ways:

Psalmodic, occurring twenty-one times;>1 Reflective, occurring twenty times;!52

143 Bernstein, The Formation of Hell, Death and Retribution in the Ancient and Early Christian Worlds,
139.

144 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 77-79; Rosenburg, “The
Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” 1.

145 Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” 1. See
also: Fudge, The Fire That Consumes. A Biblical and Historical Study of the Doctrine of Final
Punishment, 44.

146 Charles, 4 Critical History of the Doctrine of a Future Life in Israel, in Judaism, and in Christianity.,
S8.

147 Charles, 61.
148 Pearson, “Sheol and Hades in Old and New Testament,” 304.

149 Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” 163.
See also: Block, “Beyond the Grave: Ezekiel’s Vision of Death and Afterlife.”

159 Aron Pinker, “Job’s Perspectives on Death,” Jewish Bible Quarterly 35.2 (2007): 168.

51 It occurs in Psalms sixteen times: 6:5; 9:17; 16:10; 18:5; 30:3; 31:17; 49:14; 15 (two times); 55:15;
86:13; 88:3; 89:48; 116:3; 139:8; 141:7. It occurs five other times outside the Psalms but in a similar
fashion: 1 Sam. 2:6; 2 Sam. 22:6; Is. 38:10, 18; Jonah 2:2. Johnston, Shades of Sheol, Death and the
Afterlife in the Old Testament, 71.

152 It occurs in Job eight times: 7:9; 11:8; 14:13; 17:13, 16; 21:13; 24:19; 26:6. It occurs in Proverbs nine
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Prophetic, occurring seventeen times;'>3 and narrative, occurring eight times.1>* The
books in which it occurs, as well as its usage, point to the fact that Sheol was specifically
personal to those using the term, that it is not designated to any one time in the faith of

Israel, and that it was always an indication of the underworld.1>

In this light, then, is there a connection between Sheol and hell? It has been argued
that hell is not the proper translation for Sheol as the Hebrew text does not indicate any
type of punishment within the region.1>¢ However, there are different depths of Sheol.157
Some scholars state there are not different compartments such as are indicated in later
intertestamental writings.158 Johnston, among other scholars, makes the argument that
Sheol is a place for the ungodly, the wicked (Is. 5:14; Psalms. 9:17; 31:17; 141:7; Job
21:13), sinners (Job 24:19), the immoral (Proverbs 5:5; 7:27; 9:18), and enemies of Israel
(Isaiah 14:11, 15; Ezekiel 31:15-17; 32:18-32.)15° Those who are not considered as
ungodly, Jacob, Hezekiah, and Job, also speak of descending to Sheol however, this is in
terms of the just judgement of God and in the face of an unhappy or untimely death.160
He further notes that while Sheol may have been used in referring to these people at a time
of distress or suffering, it is not used later in regards to their death at the end of a long and

fulfilling life.161

Rosenberg believes that a connection exists between Sheol and hell but that “in early

post-biblical times the notion of afterlife and consequently the nature of 2Ixw underwent

times: 1:12; 5:5; 7:27; 9:18; 15:11, 24; 23:14; 27:20; 30:16. It occurs three times in other places: Deut.
32:22; Eccles. 9:10; Song 8:6.Johnston, 71.

153 It occurs in Isaiah eight times: 5:14; 7:11; 14:9, 11, 15; 28:15, 18; 57:9. In Ezekiel three times: 31:15-
17; 32:21, 27. It occurs twice in Hosea 13:14. Once in Amos 9:2. And once in Habakkuk 2:5. Johnston,
71.

154 Tt occurs in Genesis four times: 37:35; 42:38; 44:29, 31. Twice in Numbers: 16:30, 33; and twice in 1
Kings: 2:6, 9. Johnston, 71.

155 Johnston, 71-73.

156 Block, “Beyond the Grave: Ezekiel’s Vision of Death and Afterlife,” 121-23; Bernstein, The Formation
of Hell, Death and Retribution in the Ancient and Early Christian Worlds, 165; Johnston, Shades of Sheol,
Death and the Afterlife in the Old Testament, 73-75.

157 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 73-75.

158 Johnston, 77. Mercer however argues that all the dead go to Sheol but are in different areas of varying
degrees of comfort or discomfort depending on their righteousness. Mercer, “The Destiny of the Righteous
in Israel,” 188-91.

159 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 81.
160 Johnston, 81.

161 Johnston, 81-82.
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a significant transformation and may not be used to project biblical beliefs.”162 Similar to
Johnston she also points out that Sheol is used only in the context of the wicked!®3 or of
an untimely death,16 and as such, the usage implies a punishment or punitive usage.16>
Thus, Sheol is always used in a negative sense with regard to the dead and if used in a
cosmic sense Sheol “rarely occurs in a neutral connotation (Isaiah 7:11) and never in a
positive one.”166 Pinker points out that “[t]he origin of the word sheol is not known;
however, its closeness to the Hebrew word that means ‘to ask’ raises the possibility that

sheol is a place where one can query and ask about critical matters.”167

Johnston outlines the use and description of Sheol as a place of separation from God
(Psalms 30:9; 88:5, 10-12). It is a place of forgetfulness (Psalms 6:6; 88:12; Is. 38:18;
Jonah 2:5), silence (Psalms 94: 17; 115:17), and darkness (Job 10:21; Psalm 88:6, 12; cf.
Lamentations 3:6; Sirach 22:11).168 Classic views of hell are similar, but not identical to,
both Hades, the mythical Greek realm of the dead, and the Hebrew Sheol. Sheol is a place
from which one cannot return (Psalms 49:19; 88:12; Isiah 38:10; Jonah 2:6; Job 16:22)
and it is fitted with bars (Jonah 2:6) or gates (Isaiah 38:10).16° And while many scholars
refer to Sheol as a place and final destiny for all who die, Johnston does not see this as

possible. As evidence he states that the usage of Sheol as the destiny for all occurs only

162 Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” iii.

163 Rosenburg cites the following as evidence: Wicked sent to Sheol: Pss. 9:18; 16:10-11; 31:18; 49:15;
55:16; Prov. 9:3-15; 15:24; 23:13; possibly 5:6; Num. 16:21-26, 30; Hos. 13:12-14; Isa. 5:8-14; 14:5-9;
Ezek. 32:27. Elsewhere it is not specifically stated but implied or inferred: Pss. 18:18; 49:15-16; Isa.
38:18; Jon. 2:4; Job 14:13; Prov. 5:5; 7:27; 9:18. Rosenburg, 174-75.

164 1t is mentioned explicitly that those who have gone to Sheol have died a violent death by sword: Isa.
14:19; Ezek. 31:17; 18; 32:20-29; 32:31; Prov. 7:21; Ps. 88:4-6. Those that die prematurely from severe
affliction: Isa. 38:10; 38:11; Pss. 6:3-4; 30:3; 31:8; 88:16-17. Or from intense anguish and therefore
premature: Gen. 42:38; 44:31 or from mourning Gen. 37:35. Evil is the reason for the premature death two
times: Gen. 44:29; Ps. 88:4. Lastly, there are four times when sinners have been taken down to Sheol
alive: Num. 16:29; Isa. 5:14; Ps. 55:16; Prov. 1:12. Rosenburg, 174-75.

165 Rosenburg, 43—44.

166 Rosenburg, 48. See also: Brown, Driver, and Briggs, The Brown-Driver-Briggs Hebrew and English
Lexicon with an Appendix Containing the Biblical Aramaic. Coded with the Numbering System from
Strong’s Exhaustive Concordance of the Bible., 982.

167 Aron Pinker, “Sheol,” Jewish Bible Quarterly 23.3 (1995): 168. See also: Brown, Driver, and Briggs,
The Brown-Driver-Briggs Hebrew and English Lexicon with an Appendix Containing the Biblical
Aramaic. Coded with the Numbering System from Strong’s Exhaustive Concordance of the Bible., 982.

168 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 76; Allen Cabaniss, “The
Harrowing of Hell, Psalm 24, and Pliny the Younger: A Note,” Vigiliae Christianae 7, no. 2 (1953): 67.

169 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 76; Cabaniss, “The Harrowing
of Hell, Psalm 24, and Pliny the Younger: A Note,” 67-68; Brown, Driver, and Briggs, The Brown-
Driver-Briggs Hebrew and English Lexicon with an Appendix Containing the Biblical Aramaic. Coded
with the Numbering System from Strong’s Exhaustive Concordance of the Bible., 982-83.
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twice in the entire Old Testament, once in Psalm 89:48-49 and Ecclesiastes 9:7-10, but
that these occurrences are in relation to sinful man and the absurdity of human life and

thus represent being in Sheol as the result of being under judgment.170

Rosenberg follows in this line of thinking. She points out that while the substantive
view is that Sheol is a place for all regardless of goodness or evil “[c]onsidering the fact
that Sheol is mentioned far more often in other contexts with more specific intent, such
generalization is not justified.”1”! She goes on to support this statement with the

following:

Four times does the Bible mention a disciplined way of life as counter parallel to
being remanded to Sheol. [Ps. 16:10-11; Provo 9:3-15, 15:24, 23:13; probably also
in 5:6.] Explicitly it is ten times stated that the wicked are remanded to Sheol,
[Num. 16:21-26, 30; Hos. 13:12-14; Isa. 5:8-14, 14:5-9; Ezek. 32:27; Pss. 9:18,
31:18,49:15,55:16; Job 21:7-13; probably also Job 24:19.] and may be so inferred
eight more times [Pss. 18:18, 49:15-16; Isa. 38:18; Jon. 2:4; Job 14:13; Provo 5:5,
7:27,9:18.] Eighteen times is it explicitly mentioned that those who descend to
Sheol die a violent death, by the sword, [Isa. 14:19; Ezek. 31:17,18, 32:20, 21, 22,
23, 24, 25, 26, 28, 29 (2x), 31; Provo 7:21; Ps. 88:4-6.] and three more times they
die “in blood.” [I King. 2:9; Ps. 30:4-10; Provo 1:12.] In four instances those who
are remanded to Sheol descend there alive [Num. 16:29; Isa. 5:14; Ps. 55:16; Provo
1:12.] Five times severe affliction is the cause [Isa. 38:10,11; Pss. 6:3-4,30:3, 31:8,
88:16-17]. Twice intense anguish is mentioned [Gen. 42:38, 44:31.] once
mourning [Gen. 37:35.] and twice 'evil' appears [Gen. 44:29, Ps. 88:4.] In all

instances the common denominator is premature death.172

This evidence leads to the conclusion that it is entirely plausible to draw a connection
between Old Testament ideology and the early Christian idea of hell. Therefore, it can be
seen that the theological development of Sheol holds the foundations of Christian hell.

The line of thinking which points to existence after death as well as a place where people

170 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 82-83.
171 Rosenburg, “The Concept of Biblical Sheol within the Context of Ancient near Eastern Beliefs,” 173.
172 Rosenburg, 174-75.
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end up after death, points to a connection between Sheol and hell. The movement from
the Hebrew idea of punishment of the entire people of Israel to a personal responsibility
and punishment for individual guilt, strongly links the primitive and later ideas. This
reveals yet another view of Sheol for the ancient Hebrew people. What is important to
understand is that, while the meaning of the word seems ambiguous, the fact that it is
unique among Semitic usage as well as being specifically allocated as a place for the those
who have died under judgment leads to the development and connection to later
interpretations. The idea of Sheol as being a place of separation from Yahweh can also
imply that the experience of death can and does reach into the present life of those who
are still living. It has been argued that ambiguous references to specific figures of the Old
Testament being in the clutches of Sheol reflect an experience, or state of death, which
one can experience during life.1”3 While Johnston argues against this, it cannot be denied
that for the ancient Israelite, separation from God and the community was viewed as

punishment or suffering.

1.3. The New Testament

The ideas and beliefs outlined above continued into New Testament times. What has
been translated into English as hell appears throughout the writings of the Gospels as well
as the other writings of the New Testament. Here the terms Hades, Gehenna, and Tartarus
will be examined. The problems outlined above regarding the Hebrew and the LXX do
not present the same types of difficulties in the New Testament.1’* There have been
arguments regarding the usage of the Aramaic in New Testament times especially as
pertains to Jesus with the assumption that he spoke this language as opposed to Greek,17>
but these can be set aside. It is understood that while Jesus did probably speak Aramaic
there is no reason to believe that he or the other early Christians did not speak Greek as
well.176 Aside from this is the fact that the New Testament was written in Greek and

cannot be separated or “isolated from the language of the surrounding world.”77 In

173 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 86-97.

174 Christine Mohrmann, “Linguistic Problems in the Early Christian Church,” Vigiliae Christianae 11, no.
1 (1957): 11-36.

175 Roberts, “The Language Background of the New Testament,” 196-97.

176 Roberts, 196-97; Mohrmann, “Linguistic Problems in the Early Christian Church,” 14.

177 Roberts, “The Language Background of the New Testament,” 197. However, it should be noted that:
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addition, the LXX and New Testament share a common language. However, it also must
be stated that some of the words had developed new meanings but “of the more than 5000
words in the N.T. probably less than 50 are actually new creations.”'”® This becomes
important as the words we are looking at were present in the Old Testament and, as such,
hold meaning in relation to their time and place. It should also be noted that while the
words perhaps changed in nuance,!’° they did not change in meaning. “It is this Hellenistic
Jewish Greek which was the point of departure of the early Christian Greek, and which,
in the form of the language of the Septuagint, enjoyed a lasting influence on the language
of the Greek speaking Christians.”180 As stated above, ideas and language develop but do

not change into something that was not already contained in seminal form.

In the past Hades, Gehenna, and Tartarus were all translated into English as hell.
However, in the past century, with some exceptions, it has been increasingly the custom
to leave these words untranslated as transliterations. While the common understanding of
these words, along with their usage, is still understood today as hell'®! and are very
similar, the words themselves hold various shades of meaning in their usage.182 They are
generally used in combination with other sayings such as ‘outer darkness,” ‘wailing and
gnashing of teeth,” and ‘abyss’ or ‘abaddon.’ In his work, Papaioannou examines the term
‘abyss’ or ‘the Abyss’ as a place and gives the term importance equal to Gehenna and

Hades.183 For the purposes of this study, this term will not be examined in its own right

“However revolutionary the semantic development of many existing words might be in the Greek of the
Septuagint and that of the Christians, the language is nonetheless strikingly conservative when it comes to
introducing loan-words. Greek erects a barrier against any foreign influence, and one can count the
Hebrew and Aramaic loan words in Early Christian Greek on the fingers of one hand. And even these few
foreign elements have a tendency to disappear, or else they are used in the Liturgy; or there has been made
an attempt to ‘nationalize’ them, as it were, by a false etymology.” Mohrmann, “Linguistic Problems in
the Early Christian Church,” 29.

178 Roberts, “The Language Background of the New Testament,” 198.
17 Mohrmann, “Linguistic Problems in the Early Christian Church,” 20.
180 Mohrmann, 14.

131 1t must be stated that since the late 17th century, there has been a growing disunity regarding the
afterlife and the nature of hell. Traditionalists hold the understanding that hell is a place of conscious,
eternal suffering; Conditionalists hold that the suffering will at some point cease and the ‘inhabitants’ of
hell will be annihilated, and universalists believe that hell will eventually be empty as all will be saved.
Within each of these broad categories lie manifold nuances in interpretation. Currently there is no
common agreement regarding the meaning or description of hell among Christians. See: Sadowski,
“Modern Theological Debates of Hell in the USA.”

132 Nick Wyatt, “The Concept and Purpose of Hell: Its Nature and Development in West Semitic Thought,”
Numen 56, no. 2-3 (2009): 180.

183 See: Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the
Outer Darkness Where There Is Weeping and Gnashing of Teeth., 137-74.
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as this would open the discussion far beyond the scope intended. Equally, the question of
Christ’s preaching to the dead specifically mentioned in 1 Peter 3:19, or the descent of
Christ into the “lower parts of the earth” as described in Ephesians 4:9 along with terms
like, ‘depths of the earth,” ‘outer darkness,” ‘unquenchable fire,” ‘destruction,’
‘punishment,’ etc. will not be investigated in depth as these questions would bleed out into
a vast array of other topics making the work untenable. This does not, however mean these
topics will not be discussed. They will be briefly addressed as they appear in relation to
Gehenna, Hades, or Tartarus and further expanded upon, where necessary and appropriate,
in relation to each of the early Greek authors and their writings, but only if these topics
are pertinent or relevant to their beliefs on the existence or nature of hell. Further,
questions as to when judgment is to occur or if there is a double resurrection of the body
will not be scrutinized. The concern here is the transition from the Old to the New
Testaments, the nature of beliefs in this regard, the continued understanding or
development of the terms and specifically, what Jesus himself had to say on the topic. As
is widely acknowledged, Jesus says the most about hell, more so than anyone else in the

New Testament.184

At this point the question of intertestamental writings comes to the fore. It must be
acknowledged that this corpus of writings bears significant weight on the topic at hand.
However, this set of writings falls far asunder from the focus of the early Greek writers.
So as not to diminish the significance of them but to remember that this in an introductory
chapter, these works will be examined where they pertain to the topic at hand, that being
the development and understanding of hell among the early Greek writers of the Church.
Thus, if the authors themselves use the writings or allude to passages then, in this context

and in relation to the specific author, the works will be mentioned.

1.3.1. Hades

It must be stated at the outset that the word Hades contains various meanings. Hades
was both the name of the Greek god who ruled the underworld and the name used for the

realm of the underworld itself.18> In Greek Hades means the ‘unseen’ place, realm, or

184 Papaioannou, ix.

185 D.S. Leonard Prestige and C.H. Turner, “Lexicon of Patristic Greek. Hades in the Greek Fathers,” The
Journal of Theological Studies 24, no. 96 (July 1923): 476; Fudge, The Fire That Consumes. A Biblical
and Historical Study of the Doctrine of Final Punishment, 150-51; Martin Henry, “Does Hell Still Have a
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world.18¢ For the Jewish Greek it held yet another meaning. Hades is the word most often
used in the LXX for the translation of Sheol and sometimes ‘grave’ or ‘pit’187 but it did
not, nor ever had, a connection with a the Greek god of the underworld or a god of any
kind.188 The question of the influence this word may have had in regard to the meaning
found in the New Testament will not be addressed other than to say, as is stipulated with
regard to the translation of the LXX, that for the writers of the New Testament the meaning
was that of Sheol translated as Hades in the LXX.18% However, the precise meaning of the

word can vary depending on the specific pericope in which it is being used.190

Of course, for the purposes of this research the latter, that is the use of the word Hades
to mean hell as a development of the Septuagintal meaning of Sheol, will be considered.
The identification of the word with a Greek god brings to the fore the contention that may
exist concerning possible Hellenistic influences on the development of the doctrine of
hell.191 As stated above, while these influences may hold some relevance they are beyond
the scope of this work. However, in this regard, as addressed in connection with the
translation of the Septuagint, it must be kept in mind that the work produced was wholly
Jewish in nature and not an attempt to produce something Greek. The same holds true here
in the New Testament. Also, having addressed the term Sheol, a note must be made in that
this term was not taken into consideration by those using the Septuagint. Again, the early
Church considered the Septuagint as legitimate and in no way an erroneous

misrepresentation of Sacred Scripture.

Future?,” Heythrop Journal 56, no. 1 (January 2015): 123.

136 Fudge, The Fire That Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment,
44; Howard Horton, “The Gates of Hades Shall Not Prevail Against,” Restoration Quarterly 5.1 (1961): 3;
Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., 86, 142, 235; Kim Papaioannou, “Motifs of
Death and Hell in the Teaching of Jesus: Part 1 - an Examination of Hades,” Melanesian Journal of
Theology 32, no. 2 (2016): 104-5; James Strong, 4 Concise Dictionary of the Words in the Greek
Testament; with Their Renderings in the Authorized English Version. (Nashville: Abingdon Press, 1890),
86.

137 Joseph Henry Thayer, Greek-English Lexicon of the New Testament (New York: American Book
Company, 1889), 11. The word Sheol appears in the Hebrew Old Testament sixty-five or sixty-six times,
whereas Hades occurs seventy-seven times in the LXX.

138 Johnston, Shades of Sheol, Death and the Afierlife in the Old Testament, 77-79; Fudge, The Fire That
Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment, 151.

139 Prestige and Turner, “Lexicon of Patristic Greek. Hades in the Greek Fathers,” 476; Papaioannou,
“Motifs of Death and Hell in the Teaching of Jesus: Part 1 - an Examination of Hades,” 103.

190 prestige and Turner, “Lexicon of Patristic Greek. Hades in the Greek Fathers,” 476.
191 Pieter W van der Horst, “Hellenistic Parallels to the Acts of the Apostles 2:1-47,” Journal for the Study
of the New Testament 8, no. 25 (September 1985): 50.
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Current scholarship addresses the usage of Sheol with a modern concentration on
language and usage of Hebrew and Greek as well as other source languages. For the Greek
writers and Christians of the early Church this was not a consideration. However, this
becomes exceedingly important to the question at hand. If the Hebrew scriptures are used
instead of the LXX when studying the Old Testament as the foundation of the New
Testament, a startling break occurs, and interpretations become skewed. As such, the use
of Sheol in the Old Testament and Hades in the New Testament starts the researcher down
a path to connect the two terms, which leads to erroneous conclusions that the doctrine
contained in each of the Testaments is different based on the language used.19? The
Septuagint and its use of Hades cannot be separated from the New Testament and its use
of Hades. There is no discord between the two. As demonstrated above, the Septuagint
was considered a faithful Hebrew text translated into Greek and as such it must be assumed
that a strictly Greek form of thought concerning the word Hades was not present, although
how much one can separate any Hellenistic influence is, again, debatable. Further, it
should be noted that one cannot “use modern and contemporary doctrinal questions as
spectacles through which to examine ancient texts, for the writers of which systematic

doctrinal instruction was not necessarily a primary concern.”193

The word Hades [@ong] occurs over one hundred times in the LXX1%* and eleven
times in the Greek New Testament.1%> In the New Testament it is translated in various
ways such as underworld, netherworld, death, realm or place of the dead, grave, hell, or
sometimes it is left as a transliteration of Hades. Paul uses Hades once (1 Cor. 15:55),
other than this instance the word along with other words referring to hell are completely

absent from the Pauline corpus.1°¢ However, this does not mean that allusions to final

192 Pearson, “Sheol and Hades in Old and New Testament,” 309—14.

193 Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., xvii.

194 Papaioannou, 86.
195 Matt. 11:23, 16:18; Lk. 10:15, 16:23; Acts 2:27, 31; 1 Cor. 15:55; Rev. 1:18, 6:8, 20:13,14.

George V. Wigram, The Englishman’s Greek Concordance of the New Testament Being an Attempt at a
Verbal Connecion between the Greek and the English Texts Including a Concordance to the Proper
Names with Indexes Greek-English, and English-Greek (London: Longman, Green, Brown, and
Longmans, 1840), 13—14; Wyatt, “The Concept and Purpose of Hell: Its Nature and Development in West
Semitic Thought,” 180. Papaioannou states that there are four occurrences Hades in the Synoptic Gospels,
two in Acts, and five in Revelations.Papaioannou, The Geography of Hell in the Teaching of Jesus.
Gehenna, Hades, the Abyss, the Outer Darkness Where There Is Weeping and Gnashing of Teeth., 93. The
problem of 1 Cor. 15:55 will be addressed below.

196 Finney, Resurrection, Hell and the Afterlife: Body and Soul in Antiquity, Judaism and Early
Christianity, 160—-61; Wyatt, “The Concept and Purpose of Hell: Its Nature and Development in West
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judgment are not present in his writings.1°7 It is easy to become trapped in a discussion of
translation and meaning but this can be set aside since we are dealing only with the Greek.
As such, debate still arises regarding meaning. Some believe, as outlined above, that the
use of Hades in the New Testament is the same as that in the Old Testament and believe
it denotes a temporal death. The belief is that it does not relate to the fate of the wicked,98
that Hades is the place of all the dead,°° or that Hades simply means ‘grave.’200 However,
there is no need to attempt to make guesses at what the New Testament authors meant
when they wrote Hades. It can be assured that this word, complete with all the
eschatological meaning it holds in the New Testament, was the word the authors chose in

relation to the Septuagintal rendering of the term Sheol in the Old Testament.201

Various meanings of Hades become debatable and can be skewed by modern
perspectives. If it is assumed that the meaning for the early Christians was founded in the
New Testament writings, which at different stages of development had not yet solidified,
it must be assumed that these writings not only bear witness to the revelation of God the
Father but were in accord with Jesus, God the Son. Also, given that he is indeed the one

who speaks most about Hades, the way in which he uses the word must be addressed.

To begin, Jesus has indicated that Hades is a place.?%? To what degree this place has
a physicality or is strictly metaphorical is a debate to be left aside for now as the
examination at hand is of the words used. In Matthew 16:18 Jesus tells us that Hades has
gates: “And so I say to you, you are Peter, and upon this rock I will build my church, and
the gates of Hades shall not prevail against it.” However, the meaning of the word Hades
as a location or as a state is not clear. A gate can be an entrance or door, and it is often

used in the Old Testament in conjunction with death.293 It has been debated that the

Semitic Thought,” 181.
197 Henry, “Does Hell Still Have a Future?,” 124.

198 Papaioannou, “Motifs of Death and Hell in the Teaching of Jesus: Part 1 - an Examination of Hades,”
104.

199 Papaioannou, 103,105,107; Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna,
Hades, the Abyss, the Outer Darkness Where There Is Weeping and Gnashing of Teeth., 96.

200 Papaioannou, “Motifs of Death and Hell in the Teaching of Jesus: Part 1 - an Examination of Hades,”
106.

201 Prestige and Turner, “Lexicon of Patristic Greek. Hades in the Greek Fathers,” 476.

202 David J. MacLeod, “The Sixth ‘Last Thing’: The Last Judgment and the End of the World (Rev 20:11-
15).,” Bibliotheca Sacra 157, no. 627 (July 2000): 326.

203 Job 38:17 “mdhat Oavétov”; Pss. 9:13 “mouAdv tod Oavétov”’; 107:18 “muddv tod Oovéton”.
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meaning of Hades in this regard means only death?%* or the place of the dead and holds
no meaning as a place of punishment.2%5 Here we see the difficulty in shades of meaning.
However, the phrase ‘gates of Hades’ also occurs in the Septuagint as a translation of
Sheol.2% Some interpret this to mean that the ‘gates’ are holding not only the dead within

but demonic or evil forces that could be unleashed into the world.207

Luke 16:19-31 is perhaps the most persuasive when it comes to an example of what
Jesus meant when he spoke of Hades. It is clear that this is a place of ‘torments’ (Luke
16:23, 24, 25, 28).208 [t is, therefore, expressed as a place of suffering and a place of fire,
which brings to the fore the more ‘traditional’ interpretation of the meanings of Hades
contained within the New Testament. Other than the rendering of the rich man in Hades,
in which he cries to Abraham to send Lazarus to put water on his tongue “for I am
tormented in this flame,” there is no other mention of fire in relation to Hades in the New
Testament.20° Some argue that in this parable the “bosom of Abraham” is also located in
Hades and point to Hippolytus who believed that Hades is a place where the righteous and
unrighteous are both held.219 Hippolytus’ thought will be discussed later in this work

(chapter four) but it is of importance to point out here.

Papaioannou goes further to postulate that “Hades in the NT outside the gospels... is
always connected to temporal death and the grave. It is never a place of suffering, never a
place of consciousness, and never the eschatological judgment of the wicked.”?11

However, this dismisses the metaphorical use of Hades to depict it as a place of suffering

204 Horton, “The Gates of Hades Shall Not Prevail Against,” 3.

205 Joel Marcus, “The Gates of Hades and the Keys of the Kingdom (Matt 16:18-19),” The Catholic
Biblical Quarterly 50, no. 3 (1988): 443-44.

206 Isa. 38:10 *Ev woiaug Gov.
207 Marcus, “The Gates of Hades and the Keys of the Kingdom (Matt 16:18-19),” 443-46.

208 MacLeod, “The Sixth ‘Last Thing’: The Last Judgment and the End of the World (Rev 20:11-15).,”
316.

209 This, of course, is baring Rev. 20:14, which mentions casting Hades into the lake of fire. In this regard
Hades is not described as having a characteristic of fire or being a place in which people are within flames
as it is in Luke 16:23.

210 E( Christian, “The Rich Man and Lazarus, Abraham’s Bosom, and the Biblical Penalty of Karet (‘Cut
Off),” Journal of the Evangelical Theological Society 61, no. 2 (September 2018): 513, 517; C.E. Hill,
“Hades of Hippolytus or Tartarus of Tertullian: The Authorship of the Fragment De Universo,” Vigiliae
Christianae 43, no. 2 (June 1989): 106; Ralph Cunnington, “A Re-Examination of the Intermediate State
of Unbelievers,” Evangelical Quarterly 82.3 (2010): 235. zzz page numberSee also chapter four below.

21 Papaioannou, “Motifs of Death and Hell in the Teaching of Jesus: Part 1 - an Examination of Hades,”
113.

51



in Matthew 11:23 and Luke 10:15 which follows on the “Woe to you...” of Matthew 11:21
and Luke 10:13. Why such an expletive if the eschatological meaning of ‘woe’ is not dire?
Joseph Comber suggests that Matthew 11:20-24 is clearly eschatological in nature stating
that the structure of the pericope “consists of a double series of (1) pronouncement of
judgment; (2) explanation for judgment; and (3) comparison of eschatological fates.”?12
When addressing Capernaum Jesus alludes to Isaiah 14:13-15 which contrasts ascending
to heaven and descending to Hades and Ezekiel 26:20 of being sent down to the pit.?13 In
this regard, along with the indication that Hades is a location, the great chasm between
Lazarus and the rich man in Luke 16:19-31 from which the rich man ‘looks up’ indicates
that Hades is ‘down.’21# This is also the case for Capernaum which will be thrust or
brought ‘down to hell.’215> Additionally, the use of down is traditionally used
negatively.?16 If it is not understood in a certainly negative, dire, or eschatologically
threatening way, then the meaning of heaven is also nullified. Of course, Papaioannou is
a conditionalist who does not argue against the eschatological meaning implied here but
rather the eternal existence of the soul and hell as a place of eternal conscious torment. An

argument that falls far from the scope of this thesis.?1”

In Acts 2:27 and again in Acts 2:31, Peter’s speech at Pentecost makes clear the
meaning of Hades by directly quoting the Septuagintal form of Psalm 16:10218 with a

slight alteration of tense.?’® As mentioned above, modern scholars sometimes argue that

212 Joseph A. Comber, “The Composition and Literary Characteristics of Matt 11:20-24,” Catholic
Biblical Quarterly 394 (1977): 498. The entire article paints this set of verses as well as the entire gospel
as one of having an eschatological tone. “Eschatological judgment is a dominant theme throughout
Mattew’s gospel...” Comber, 499.

213 Benedict T. Viviano, “The Gospel According to Matthew,” in The New Jerome Biblical Commentary,
ed. Raymond E. Brown, Joseph A. Fitzmyer, and Roland E. Murphy (Upper Saddle River: Prentice Hall,
1990), 653.

214 Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., 112.

215 Matthew 11:23; Luke 10:15

216 Jacko, “Struktura Symboli Wertykalnych a Ich Rola w Komunikacji Miedzykulturowej i w Zarzadzaniu
(The Structure of Vertical Symbols and Their Role in Cross Cultural Communication and Management),”
187.

217 See for example: Papaioannou, “Motifs of Death and Hell in the Teaching of Jesus: Part 1 - an
Examination of Hades,” 115.

218 Ps 16:8-11 in the Masoretic Text and English translations but 15:8-11 in the LXX. Peter Nagel, “The
Schechina Concept(s) in Acts: The Formation Potential of Old Testament Citations,” Neotestamentica 51,
no. 1 (2017): 120.

219 Gregory V. Trull, “Views on Peter’s Use of Psalm 16:8-11 in Acts 2:25-32,” Bibliotheca Sacra 161, no.
642 (2004): 446; Matt Queen, “The Gospel, Evangelism, and Missions: Exegetical Observations and
Theological Implications of Apostolic Proclamation and Action (Acts 2:22-41),” Sourthwestern Journal of
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the translation of the Hebrew Sheol into Hades and its development place a new meaning
on the word used by Peter during this speech.?20 The question arises anew as to whether
Sheol was a place for all the dead or a place of punishment. This question has been
answered above and will follow below. At this juncture however, Peter’s concern with
prophecy is important.221 It must be acknowledged that the point Peter was making had
absolutely nothing to do with the definition of Hades and everything to do with “his
contention that God raised Jesus from the dead and thus fulfilled David’s prophecy

concerning the Messiah and his resurrection.”?22

Further, the argument that Hades simply means death is cast asunder in Revelation
where all four references to Hades appear together with death. Papaioannou believes the
use of these two words used in conjunction is simply a literary device which places them
together in such a way as to express a single complex idea.?23 However, this seems
doubtful since Jesus holds the keys of both death and Hades (Revelation 1:18); Hades
follows death (Rev. 6:8);224 both death and Hades deliver up the dead (Revelation 20:13);
and both death and Hades are cast into the lake of fire as a second death (Revelation
20:14).225 In all four occurrences the language indicates two separate subjects. There is
no doubt that these verses are negative.?2¢ Further, as Lambrecht points out, the beast and

the false prophet are “thrown alive into the lake of fire that burns with sulfur” (Revelation

Theology 63, no. 1 (Fall 2020): 103; Eric Puosi, “A Systematic Approach to the Christology of Peter’s
Address to the Crowd: (Acts 2:14-36),” New Blackfriars 87, no. 1009 (May 2006): 261; Trull, “Views on
Peter’s Use of Psalm 16:8-11 in Acts 2:25-32,” 212—14.

220 Tryll points to the argument that there is dispute regarding the Septuagintal translation and that some
scholars question Peter’s understanding of Hades in this regard. See: Trull, “Views on Peter’s Use of
Psalm 16:8-11 in Acts 2:25-32,” 199-200.

221 Paul A. Himes, “Peter and the Prophetic Word: The Theology of Prophecy Traced through Peter’s
Sermons and Epistles.,” Bulletin for Biblical Research 21, no. 2 (2011): 230-32.

222 Queen, “The Gospel, Evangelism, and Missions: Exegetical Observations and Theological Implications
of Apostolic Proclamation and Action (Acts 2:22-41),” 104; Puosi, “A Systematic Approach to the
Christology of Peter’s Address to the Crowd: (Acts 2:14-36),” 259-62.

223 Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., 94; Papaioannou, “Motifs of Death and Hell
in the Teaching of Jesus: Part 1 - an Examination of Hades,” 112.

224 Yarbro Collins notes that the Hebrew Sheol is used in the same way in Ps. 49:15-16 and Hosea 13:14.
Adela Yarbro Collins, “The Apocolypse (Revelation),” in The New Jerome Biblical Commentary, ed.
Raymond E. Brown, Joseph A. Fitzmyer, and Roland E. Murphy (Upper Saddle River: Prentice Hall,
1990), 1005.

225 “Death and Hades were thrown into the lake of fire: Cf. 1 Cor. 15:26” Collins, 1005.
226 Jan Lambrecht, “Final Judgments and Ultimate Blessings: The Climactic Visions of Revelation 20,11-

21,8,” Biblica 81, no. 3 (2000): 380.

53



19:20). Also, that shortly before Hades and Death are cast into the fire, Revelation 20:10
expresses that “the devil who had deceived them was thrown into the lake of fire and
sulfur, where the beast and the false prophet were, and they will be tormented day and
night forever and ever.” One can hardly imagine that the fate will be different just three
verses later. “Moreover, it is not to be excluded that personified Death and Hades suffer
that identical judgment, since they may be taken as evil spirits, agents of the devil.”2%7
Further, John makes it clear that “Hades is the abode of the unrighteous as they wait for

the last judgment.”?228

When looking at the last occurrence of the word Hades in the New Testament a
difficulty appears. Not all Greek New Testament renderings of 1 Corinthians 15:55
contain the word @dng. Some manuscripts use Odvate instead.??? Thus the rendering
becomes an alteration of Hosea 13:14. This confuses the issue at hand as commentators
then try to find a connection and reason for the alteration of Hosea by Paul. This leads to
the conclusion that Paul finds no difference between death and Hades and is implying a
connection between Hosea 13:14 and Isaiah 25:8 as a shared context, which, if true, means
that Paul “treats Hades and Death as rhetorical synonyms.”?30 Some, such as Fudge,
suppose that Paul intentionally exchanges ‘Hades’ for death to show the “close
relationship between the two.”231 Or, that he made the change out of concern of the
confusion that could result from the use of Hades with a pagan god.?32 However, all note
that there is a direct connection between the MT and LXX form of Hosea 13:14, and it is
worth noting that the LXX retains the sense contained in the Hebrew even if the words

are slightly different.?33 This is a matter of importance as it seems theologians often omit

227 Lambrecht, 368.

228 MacLeod, “The Sixth ‘Last Thing’: The Last Judgment and the End of the World (Rev 20:11-15).,”
322.

229 Jeffrey A. Keiser, “Disarming Death: Theomachy and Resurrection in 1 Corinthians 15,” in Coming
Back to Life: The Permeability of Past and Present, Mortality and Immortaility, Death and Life in the
Acient Mediterranean, ed. Frederick S. Tappenden, Carly Daniel-Hugues, and Bradley N. Rice (Montreal:
McGill University Library and Archives, 2017), 376.

230 Keiser, 249.

21 Fudge, The Fire That Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment,
152.

232 Keiser, “Disarming Death: Theomachy and Resurrection in 1 Corinthians 15,” 389.

233 Joseph A. Fitzmyer, First Corinthians: A New Translation with Introduction and Commentary (New
Haven: Yale University Press, 2008), 606—7; F.S. Malan, “The Use of the Old Testament in 1
Corinthians,” Neotestamentica 14 (1980): 163; Raymond F. Collins, First Corinthians, vol. 7, Sacra
Pagina Series (Collegeville: The Liturgical Press, 1999), 575-79.
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mentioning the variances in text, some state overtly that Paul never uses Hades?3# and, in
some instances, claim outright that the choice of the use of Hades is erroneous and not
what Paul intended.23> Not all agree with this and write or choose versions of the text in
which Paul’s usage is Hades without further explanation.23¢ This is a danger that may lead
to choosing a specific Greek text to fit the theological idea being defended or surmised.
And one can hardy find difficulty with translation as Paul wrote in Greek unlike the Gospel
of Matthew which had been translated.?3” However, as will be seen, the early Christian
writers such as Origin used Hades when referring to Paul’s Letter showing a connection
between the Apostle and the LXX.238 This difficulty emphasizes the need to examine the
works of the Greek writers of the early Church in order to fully understand the meaning

of hell and its usage at this stage of development.

1.3.2. Gehenna

Similar to Hades, the term Gehenna did not develop in the New Testament era. Its
usage can be seen in the Old Testament and is tied to the Valley of Hinnom. The term
Hinnom occurs thirteen times in the Hebrew Old Testament.23° There are three specific
usages of the term and not always in relation to judgment or punishment: First, Gehenna
or Hinnom is used as a geographical location specifically the ‘valley of the sons of

Hinnom’ or the ‘valley of Hinnom;’240 second, it is used in relation to the religious life of

234 Malan, “The Use of the Old Testament in 1 Corinthians,” 164.

235 F.W. Farrar, I Corinthians - The Pulpit Commentary, ed. H.D.M. Spence and Joseph S. Exell (London:
Funk & Wagnalls Company, 1913), 492.

236 George T. Montague, First Corinthians (Grand Rapids: Baker Academic, 2011), 283-85.
237 Eusebius HE 3.39.16 in Viviano, “The Gospel According to Matthew,” 630.

238 Authors such as Keiser note that there are alternate renderings of 1 Cor. 15:55, noting that Patristic
writers such as John Chrysostom use what they call “a variant text.” See: Keiser, “Disarming Death:
Theomachy and Resurrection in 1 Corinthians 15,” 376, 398.

239 Josh. 15:8 and 18:16 (2 times in each); 2 Kings 23:10; 2 Chron. 28:3 and 33:6; Jer. 7:31, 7:32, 19:2,
19:6, and 32:35. See:Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the
Abyss, the Outer Darkness Where There Is Weeping and Gnashing of Teeth., 4.

240 Joshua 15:8, 18:16; Neh. 11:30. See: Papaioannou, 4-5; Chaim Milikowski, “Which Gehenna?
Retribution and Eschatology in the Synoptic Gospels and in Early Jewish Texts,” New Testament Studies
34 (April 1988): 238-39; Hans Scharen, “Gehenna in the Synoptics Part 1,” Bibliotheca Sacra 149, no.
595 (1992): 328.
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Judah;2#1 and third, as a place of a future war and restitution.?42 There is also a fourth
category of the term in non-biblical Jewish literature which purports the next stages in the
development of Gehenna.?*3 As mentioned above, this fourth category will not be

considered here.

Gehenna is reflected in the LXX in various Greek renderings,?4* however, of these
renderings only Joshua 18:16(B) uses the form I'oievva which resembles the ‘Gehenna’
of the New Testament. “And then it goes down the Valley of Hinnom, South of the
shoulder of the Jebusites, and downward to En-rogel.” “kai katapnoeror I'oevva émi
vaotov lefovcat dmd MPBog kai kataprceton €ni mnynv PoynA.” Here it is used simply as
a place name, the ‘Valley of Hinnom’ and the text has no “religious or eschatological
implications.”?4> However, as time went on the Valley of Hinnom acquired a meaning
associated with evil, punishment, and damnation in part and most accentuated by it being
the location of child sacrifice.?#¢ This becomes apparent with the reforms of Josiah?4” as
well as Jeremiah who refers to it as the ‘valley of slaughter.’248 This sets the stage so to
speak for the development of Gehenna as the eschatological place of future judgement and
final destination of the wicked.?4? It has been argued that the idea was not fully developed
until the New Testament and that intertestamental writing reflects the stages, first, “as a

place of final punishment, later as an intermediate place and finally as a purgatory, the last

241 Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., 5-6.

242 papaioannou, 6-10; Milikowski, “Which Gehenna? Retribution and Eschatology in the Synoptic
Gospels and in Early Jewish Texts,” 239.

243 Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., 12—13; Charles, A Critical History of the
Doctrine of a Future Life in Israel, in Judaism, and in Christianity., 239-41; Milikowski, “Which
Gehenna? Retribution and Eschatology in the Synoptic Gospels and in Early Jewish Texts,” 239-41.

244 Josh. 15:8 A and B and Neh 11:30 (S): pdpay ‘Ovop, Evvop, Evvop; Jer. 7:31, 32 (B): pdpayE viod
Evvoy; Jer. 19:6 (B): moAvdvdprov viod Evvop; Josh. 18:16 (A): T'ia Ovvop. 2 Chr. 28:3 (B): év
TouPevOop; 2 Chr. 28:3 (A): Tappé Evvop; 2 Chr. 33:6: T'ePavé evvop; Josh 18:16: T'aevva; Josh. 18:16
(B): vamng Zovvop; 2 Chr. 33:6: yi] Beevvop; Josh 18:16 (A): vanng viod. Papaioannou, The Geography of
Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer Darkness Where There Is Weeping
and Gnashing of Teeth., 13—14.

245 Papaioannou, 265.

246 Scharen, “Gehenna in the Synoptics Part 1, 328.

247 2 Kings 23:10, see: Scharen, 328.

248 Jer. 7:30-34; 19:1-11, see: Scharen, 328-209.

249 Scharen, 329; Augustyn Jankowski, Eschatologia Nowego Testamentu (Krakow: Wydawnictwo WAM,
2007), 146-47.
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stage of development being confined to rabbinic literature.”250 Scharen argues that in the
Old Testament the “idea of postmortem retribution is absent apart from a few faint
hints”2°1 and develops only through the apocalyptic writings of the intertestamental
period. However, as is argued above, there is a definite call to Gehenna as a place of
eschatological future judgement that does not have to be intertwined with a translational

acceptance or interpretation with Sheol.

In the New Testament the word Gehenna is used twelve times.252 Some argue that
Gehenna differs from Hades in that Hades still held a meaning similar to Sheol as the
place of all the dead but that Gehenna infers eternal punishment.2>3 Others claim that the
meaning of Gehenna is similar to that of the Old Testament as a physical location of the
garbage dump outside of Jerusalem that was continually burning.25* However, it seems
evident that when Jesus uses Gehenna it is a negative eschatological judgment.25> All the
occurrences of Gehenna in the New Testament, with the exception of James, are spoken
by Jesus and occur within the Gospels, specifically Matthew, Mark and Luke.25¢ Gehenna
is completely absent in the Gospel of John and does not occur in any of the Pauline texts.
Stipulation as to why it is used only in this regard is that it was a term most familiar to the
Jewish population and therefore not pertinent or understandable to a Greek speaking non-

Hebrew audience.?57 Gehenna is “the term most frequently used in the Synoptics in

230 Scharen, “Gehenna in the Synoptics Part 1, 329.
231 Scharen, 329.

252 Matt. 5:22, 29, 30, 10:28; 18:9; 23:15, 33; Mark 9:43, 45, 47; Luke 12:5; James 3:6, see: Papaioannou,
The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer Darkness Where
There Is Weeping and Gnashing of Teeth., 22; Scharen, “Gehenna in the Synoptics Part 1,” 330;
MacLeod, “The Sixth ‘Last Thing’: The Last Judgment and the End of the World (Rev 20:11-15).,” 316.
Note that Wyatt appears to leave out Matt. 5:30. This may be an oversight or perhaps a translational issue:
Wryatt, “The Concept and Purpose of Hell: Its Nature and Development in West Semitic Thought,” 180.
However, the word I'éevvay is used in the Greek New Testament in this pericope. Milikowsky states: “In
the New Testament the word Gehenna appears eleven times, seven times in Matthew, twice in Mark, and
once each in Luke and James.” Milikowski, “Which Gehenna? Retribution and Eschatology in the
Synoptic Gospels and in Early Jewish Texts,” 238. He does not however, give the specific verse from
Mark and also interchanges or alludes to the interchangeability of Hades and Gehenna. Strong’s Greek
Concordance (1067) lists 12 occurrences: yévvav 8 times; yeévvn once; and yeévvng 3 times.

233 Jankowski, Eschatologia Nowego Testamentu, 147.

254 Hans Scharen, “Gehenna in the Synoptics Part 2,” Bibliotheca Sacra 149, no. 596 (October 1992): 456;
Scharen, “Gehenna in the Synoptics Part 1,” 328; Henry, “Does Hell Still Have a Future?,” 124.

235 Scharen, “Gehenna in the Synoptics Part 2,” 457.

236 MacLeod, “The Sixth ‘Last Thing’: The Last Judgment and the End of the World (Rev 20:11-15).,”
316.

257 Papaioannou, The Geography of Hell in the Teaching of Jesus. Gehenna, Hades, the Abyss, the Outer
Darkness Where There Is Weeping and Gnashing of Teeth., 23.
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relation to punishment.””258 Scharen separates the usage of Gehenna by Jesus into three
categories which includes, warnings to the disciples regarding stumbling blocks,25?
warnings to the disciples regarding their own destiny,?¢0 and the judgment of the scribes

and Pharisees.261

In the Gospels it is Jesus who brings us the idea of Gehenna as a place of suffering,
punishment, and fiery torture. In Matthew 5:29-30 and Mark 9:45 Gehenna is used without
any explanation or description. However, in Matthew 18:9 and Mark 9:43, 47-48 fire is
used in associated with Gehenna.?6? Also, while Matthew 18:8 speaks only of “eternal
fire”263 alone without mention of Gehenna, Scharen observes that it is “unmistakably clear

that the same destiny is in view of both verses.”264

It seems that without the understanding of Gehenna in the context of eschatological
judgment and punishment Matthew 10:28 and Luke 12:4-5 would be confusing and
without much meaning. This is not as overt in Matthew who says that man should fear the
“one who can destroy both soul and body in Gehenna” (Matt. 10:28). Whereas Luke says
to “be afraid of the one who after killing has the power to cast into Gehenna” (Luke 12:5).
Along with the teaching regarding Lazarus, which is one of the clearest in relation to
Jesus’ teaching about judgment in the afterlife,26> both Matthew and Luke are clear on

this aspect of judgment, especially Matthew with the vision of both body and soul.26¢

Outside of the Gospels Gehenna occurs only once in James 3:6. Here James reflects
on the power of one’s speech, specifically the use of the tongue, and in this way is
connected to the Jesus narrative outlined above that the body can cause one to be thrown
into fiery Gehenna (Mark 9:43-49), as well as the caution that to call someone a fool may

result in a similar fate.267 This reference to Gehenna bolsters the argument for separation

258 Papaioannou, xvi.

259 Matt. 5:29-30; Mark 9:43-48.

260 Matt. 5:22, 10:28; Luke 12:4-5.

261 Matt. 23:15 and 23:33. See: Scharen, “Gehenna in the Synoptics Part 1,” 330.

262 Matt. 18:9 firey Gehenna: yéevvaav tod mopdg. Mark 9:43 Gehenna, unquenchable fire: yéevvav, ndp
10 toPeotov. Mark 9:47-48 the fire is not quenched: yéevvav, Top od ofévvutat.

263 Matt. 18:8 eternal fire: alp 10 aidviov.

264 Scharen, “Gehenna in the Synoptics Part 1, 335.

265 Scharen, “Gehenna in the Synoptics Part 2,” 458.

266 Scharen, 462.

267 Pheme Perkins, “Tongue on Fire: Ethics of Speech in James,” Interpretation 74, no. 4 (2020): 372-73,
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from God, emphasizing a fallen nature which, if not curbed, will result in final separation

in hell.268

1.3.3. Tartarus

Tartarus is an interesting term that appears in the both the New and Old Testaments.
It is used three times in the Old Testament?¢? and only once in the New.270 It is a Greek
word and holds a Greek meaning. Tartarus in Greek mythology is the place within Hades
or lower than Hades that is a place of punishment for the Titans.?”! Strong defines Tartarus
as “(the deepest abyss of Hades); to incarcerate in eternal torment: — cast down to
hell.”272 In the New Testament the choice of this unique word is a bit puzzling, however,
it may have been chosen because of a mixed audience of Greeks and Jews.?73 2 Peter 2
was written regarding false teachers and is often linked to Jude 1:6274 with regard to the
fallen angels and both also refer back to Genesis 6:1-4.275 Some believe that Peter uses

Tartarus to denote hell or a place of punishment specifically in regard to angels which had

https://doi.org/10.1177/0020964320936404.

268 Andrea L. Robinson, “Reflecting the Image of God through Speech: Genesis 1-3 in James 3:1-12,”
Evangelical Review of Theology 44, no. 4 (November 2020): 317.
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270 2 Peter 2:4.

27! Dimitris J. Kyrtatas, “The Origins of Christian Hell,” Numen: International Review For The History Of
Religions 56.2/3 (2009): 287; C. John Collins, “Noah, Deucalion, and New Testament,” Biblica 93, no. 3
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E. Brown, Joseph A. Fitzmyer, and Roland E. Murphy (Upper Saddle River: Prentice Hall, 1990), 1020;
Thomas R. Schreiner, I, 2 Peter Jude, vol. 37, The New American Commentary (Nashville: Broadman &
Holman Publishers, 2003), 337; Harrington, “Jude and 2 Peter,” 266.
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“The Sin of the Angels in 2 Peter 2:4 and Jude 6,” Journal of Biblical Liturature 140, no. 2 (2021): 391—
408; Neyrey, “The Second Epistle of Peter,” 1020; Schreiner, 1, 2 Peter Jude, 37:335; Harrington, “Jude
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rebelled.?’6¢ However, Peter writes that it is a place for the condemned angels who are to
be kept there for later judgment,?’7 thus making it difficult to align with Hades or
Gehenna. Another problem which presents itself is that the Greek authors paid little
attention to this particular word when it came to their discussions or writings on the
afterlife, or they indeed considered it synonymous with Hades. The only notable exception

being Hippolytus, who will be examined in chapter four of this work.?78

1.4. Eternal

One very important aspect in regard to the meaning of hell is the question of duration.
While this is indeed a modern question as it was not an immediate question for the early
Christian writers until, perhaps, Clement of Alexandria (see chapter 3 below). To begin,
there are two expressions in Greek that are translated very often as eternal &idiog and
advioc. Both of these words can be translated as eternal.2’? The first term 6106 is used
prevalently in Greek literature during the Hellenistic period but rarely in Scripture.280
According to Ramelli and Konstan, this term always means eternal or enduring but never
in relation to punishment, death, or fire when it refers to human beings.281 However, d¢id10¢

in Jude 6 regarding punishment but only in regard to evil angels.?8?

The second term dudviog is used throughout both the Old and New Testament.283 The

usage within Old Testament scripture points to a variation in meanings such as perpetual,

276 Scharen, “Gehenna in the Synoptics Part 1,” 327; Gangel, “2 Peter,” 870.

277 “For God did not spare the angels when they sinned, but condemned them to the chains of Tartarus and
handed them over to be kept for judgment” 2 Peter 2:4. Ei yap 0 000 dyyEAcv GuapTnoavIcy ovk
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Jude, 37:283.
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Fragment De Universo.”

27 See: llaria L.E. Ramelli and David Konstan, Terms for Eternity: Aiénios and Aidios in Classical and
Christian Texts, Perspectives on Philosophy and Religious Thought 9 (Piscataway: Gorgias Press LLC,
2013), chap. 1.

280 Ramelli and Konstan, 37.

281 Ramelli and Konstan, chap. 2; Ilaria L.E. Ramelli, “Reply to Professor Michael McCymond,”
Theological Studies 76(4) (2015): 832—34; Ilaria L.E. Ramelli, “Origen, Bardaisan, and the Origin of
Universal Salvation,” Harvard Theological Review 102, no. 2 (2009): 143.
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283 Tlaria Ramelli and David Konstan, “Terms for Eternity: Aidvoc and At10c in Classical and Christian
Texts,” Nova Tellus 24, no. 2 (December 2006): chap. 2.

60



permanent, ages, forever, perennial, or a long period of time. It is also used in relation to
the future world or the world to come.?8* It is interesting to note that the use of this word
is often in relation to God, and it has been argued that it only means ‘eternal’ when
referring to his name.?8> And, unlike &idioc, it is always used in the negative, that is in
relation to punishment, death, and fire, which is not surprising since didtog only occurs
twice in the Old Testament?8¢ and twice in the New.287 The conclusion can be drawn, and
is in fact by some, that didviog cannot be interpreted strictly as meaning eternal in relation
to death, fire, or punishment in Scripture or in the Greek writings of the early Church.288
However, given the use to didviog throughout Scripture it cannot be argued that it does
not. This will be examined in each of the Greek authors below, albeit briefly, in relation

to their usage of the term with words that refer to hell.

1.5. Conclusion

This first chapter outlines, in a very broad and general way, the foundations of the
development of hell in the Christian tradition. The meaning of hell, as outlined above, can
be seen to have grown out of very specific and unique Semitic usage as expressed by the
word Sheol in the Old Testament. The transition of meaning for the early Christians began
long before Jesus walked the earth and was born in and through the various translations
of the Hebrew Bible in the Septuagint. This corpus of writings was used by the early
Christians at the time of Christ and was considered to be a faithful translation of the
Hebrew text. The text was not understood as a translation but instead was used as scripture
by Greek speaking Jews of the time. This development casts no doubt that those who read
the Septuagint, and later recorded the words of Jesus, were not confused about word usage

nor added or confused the meaning of the words they were using.

A question that arises regarding the interchangeability of the words Hades, Gehenna,

and, to a lesser extent, Tartarus will be looked at as this study continues. This will be

284 Ramelli and Konstan, Terms for Eternity: Aiénios and Aidios in Classical and Christian Texts, chap. 2.
285 See: Ramelli and Konstan, 37.

286 Maccabees 10:15.2 and Wisdom 7:26.1. See: Ramelli and Konstan, 37.

287 Romans 1:20.2 and Jude 6:4. See: Ramelli and Konstan, 50.

288 Ramelli, “Origen, Bardaisan, and the Origin of Universal Salvation,” 143; Ramelli and Konstan, Terms

for Eternity: Aionios and Aidios in Classical and Christian Texts, 50.
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revealed in the writings of the early Greek authors to be examined in the following
chapters. Here it is sufficient to state that the usage most often reflects the audience to
which the writings are addressed. As time goes on and Christianity spreads, this movement
will obtain a vocabulary which will continue to develop without losing the meaning that

is rooted in Scripture.
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Chapter 2

Early Second Century Writings

2.1. Ignatius of Antioch

Ignatius of Antioch was a martyr as well as a direct successor of Peter as bishop of
Antioch.! The first century historian Eusebius is often cited in reference to Ignatius, and many
authors attribute their accounts of Ignatius to Eusebius’s work Ecclesiastical History.? Jerome
tells us that “Ignatius, as third bishop of the church at Antioch after Peter the apostle, was
condemned to the wild beasts and sent in chains to Rome in the course of a persecution
instigated by Trajan.”3 It is not known why Ignatius was arrested or why he was being

transferred to Rome.

The letters of Ignatius,* Bishop of Antioch, were written sometime between AD 98-117.5

! This is attested to by most writers and is considered to be common knowledge. For further on this topic please
see any one of the following: Kenneth J. Howell, Ignatius of Antioch and Polycarp of Smyrna a New
Translation and Theological Commentary, Early Christian Fathers Series: 1 (Zanesville: CHResources, 2009);
Ignatius of Antioch, The Letters, trans. Alistair Stewart, vol. 49, Popular Patristics Series (Yonkers: St.
Vladimir’s Seminary Press, 2013); Virginia Corwin, St. Ignatius and Christianity in Antioch, ed. David Horne
(New Haven: Yale University Press, n.d.); William Schoedel, Ignatius of Antioch: A Commentary on the Letters
of Ignatius of Antioch (Philadelphia: Fortress Press, 1985); C.P. Hammond Bammel, “Ignatian Problems,” The
Journal of Theological Studies 33, no. 1 (1982): 62-97; Allen Brent, Ignatius of Antioch and the Second
Sophistic. A Study of an Early Christian Transformation of Pagan Culture. (Tubingen: Mohr Siebeck, 2019);
Ruben Ioan Ivan, “The Connection between Salvation, Martyrdom, and Suffering According to St. Ignatius of
Antioch,” Sudia Universitatis Babes-Bolyai. Theologia Reformata Transylvamiensis 59, no. 1-2 (December
2014): 82-98; Edward Fudge, “The Eschatology of Ignatius of Antioch: Christocentric and Historical,” Journal
of the Evangelical Theological Society 15, no. 4 (1972): 231-37; Vincent van Altena, “Investigation into the
Logistics of Ignatius’s Itinerary,” Journal of European Baptist Studies 21, no. 251-76 (2021): 51-76; Ignace
d’Antioche and P.T. Camelot, Lettres [et] Martyre de Polycarpe, Sources Chrétiennes 10 (Paris: Les Editions
Rieder, 1958). Johannes Quasten, Patrology Vol. 1 The Beginnings of Patristic Liturature (Utrecht-Antwerp:
Specturm Publishers, 1966), 63.

2 See: Eusebius Ecclesiastical History 3.36.41T as cited in Howell, Ignatius of Antioch and Polycarp of Smyrna a
New Translation and Theological Commentary; Bammel, “Ignatian Problems,” 63.

3 Jerome, Vir. Ill. 16 as cited in Allen Brent, Ignatius of Antioch a Martyr Bishop and the Origin of Episcopacy
(New York: Continuum, 2009), 19-20.

4 Studies on Ignatius’ letter were collected by Krzysztof Abucewicz: See: Krzysztof Abucewicz, Ukrzyzowany
Eros Ignacego Antiochenskiego. Interpretacja w Perspektywie Historii Recepcji. (Katowice: Uniwersytet Slaski
w Katowicach, Wydziat Teologiczny, 2021).

5 Holmes, The Apostolic Fathers Greek Texts and English Translations, 170; Paul Foster, “The Epistles of
Ignatius of Antioch (Part 1),” The Expository Times 117, no. 12 (2006): 490-91.
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There were seven authentic letters written by Ignatius on his journey to Rome from Antioch,®
The Letter to the Ephesians, the Letter to the Magnesians, the Letter to the Trallians, the Letter
to the Romans, the Letter to the Philadelphians, the Letter to the Smyrnaeans, and the Letter
to Polycarp, however, in this study we are only concerned with the letter addressed to the
Ephesians.” The letters themselves were written to the communities through which Ignatius
was traveling on his journey to martyrdom in Rome.? There are several themes addressed in
these letters that are of interest to most who are reading Ignatius, however, it is only the theme
regarding the struggle against false teachers in the Church that is of interest because it is only

here that Ignatius makes a direct reference to anything that could be interpreted as hell.

2.1.1. The Letter to the Ephesians

In Chapter 11.1 of Ignatius’ Letter to the Ephesians there is a reference to the “last times”
and “coming wrath.” He writes: “These are the last times. Let us then exercise restraint, let us
fear God’s patience, that it may not turn to condemnation for us. For either let us fear the
coming wrath, or let us love the present grace - one or the other - only that we be found in
Christ Jesus to possess the true life” (Eph. 11.1).° One could easily infer that ‘condemnation’
is a reference to the final judgement. While the ‘coming wrath’ might refer to eternal

punishment, it could also be argued that this is not definitive. However, in chapter 16 there is

® For a discussion as to the authenticity of the letters see: Brent, Ignatius of Antioch a Martyr Bishop and the
Origin of Episcopacy; Milton Perry Brown, The Authentic Writings of Ignatius (Durham: Duke Univeristy
press, 1963); Ignatius of Antioch, Corpus Ignatianum: A Complete Collection of the Ignatian Epistles, Genuine,
Interpolated, and Spurious; Together with Numerous Extracts from Them, as Quoted by Ecclesiastical Writers
down to the Thenth Century; in Syriac, Greek, and Latin: An English Translation of the Syriac Text, Copious
Notes, and Introduction, trans. William Cureton (St. Paul’s Church Yard: Francis & John Rivington, 1849);
Howell, Ignatius of Antioch and Polycarp of Smyrna a New Translation and Theological Commentary, 2;
Corwin, St. Ignatius and Christianity in Antioch; Bammel, “Ignatian Problems.” Quasten, Patrology Vol. 1 The
Beginnings of Patristic Liturature, 73.

7 For our purposes, only the letter to the Ephesians will be studied as it is the only one that uses terms that refer
to judgment. According to Jared Wick Ignatius of Antioch’s letter to the Magnesians makes reference to the
descent of Christ to Sheol/Hades. In regards to Wicks’ and other scholarship on the topic see: Jared Wicks,
“Christ’s Saving Decent to the Dead: Early Withnesses from Ignatius of Antioch to Origen,” Pro Eccleasia 17,
no. 3 (2008): 283.

8 Quasten, Patrology Vol. 1 The Beginnings of Patristic Liturature, 64; Ignatius of Antioch, The Letters.

? "Ecyatot kaipoi. Aourdv aicyuvOduey, pofnddpev thv pokpodupioy tod 0god, tvo pm fpiv eig kpipa yévnro.
“H yap v péAovcav opynyv eoPnddpev fj v éveotdoav xaptv dyomncomuey, &v T@v 600 povov &v Xpiotd
’Incod bpebijvan €ig 10 dAnOwov Cijv. Greek: Holmes, The Apostolic Fathers Greek Texts and English
Translations, 192. English translation: Schoedel, Ignatius of Antioch: A Commentary on the Letters of Ignatius
of Antioch, T1.
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a more emphatic and palpable reference which more clearly refers to hell:

Be not deceived, my brothers: corrupters of homes “will not inherit the Kingdom of
God”; if then they died who did these things in the realm of the flesh, how much more
if someone by evil teaching corrupts faith in God for which Jesus Christ was crucified?
Such a filthy being will go into the unquenchable fire, like-wise also the person who

listens to him (Eph. 16.1-2).10

The references quoted above both point to the existence of the underlying certainty of
punishment, one in the coming wrath and the other in unquenchable fire. As stated above, some
of these terms must be investigated here in the works which contain them. Therefore, a brief

look at ‘coming wrath’ and ‘unquenchable fire’ as references to hell.

The first example of this inquiry is the phrase ‘coming wrath’ or ‘the wrath to come’ which
Ignatius writes as ‘péAlovoav dpynv’. The word 6pyr, meaning anger or wrath, is used 36
times in the New Testament!! and about 231 times in the Old Testament. However, ‘puéAAovcav
opynv,” (the wrath to come) is only used twice in the New Testament and it is never used in the
Old Testament.12 In this citation Ignatius is referring to Matthew 3:713 in which Jesus refers to
the wrath to come. In this regard it seems apparent that Ignatius is using the phrase in the
same manner as Jesus. There is no more explanation as the meaning, most likely for Ignatius

and his audience, is quite clear.

10 M mhaviicOe, 4dedpoi pov’ ol oikopddpot Busireiay B0l ov KANPOVOIGOLGLY. £l 0DV 01 KaTd GhpKa TadTo
nphecoviec amédavoy, TOsm PiALov Sdv oty O£0d &v koxdf] Sidackaiiq @Oeipn, VrEp Mg Tnocodg Xpiotdg
£€otavpdBn. 0 T0100T0G, PLTAPOC YEVOUEVOGS, €15 TO TOP TO AoPecTtov YWPNOEL, OpOimg Kol O AKOV®Y AVTOD.
Greek: Holmes, The Apostolic Fathers Greek Texts and English Translations, 196. English translation:
Schoedel, Ignatius of Antioch: A Commentary on the Letters of Ignatius of Antioch, 79.

' Matthew 3 :7 ; Mark 3 :5 ; Luke 3 :7 ; Luke 21 :23 ; John 3:36; Romans 1:18; Romans 2:5, 2:8, 3:5, 4:15, 5:9,
9:22; 12:19, 13:4,13:5; Ephesians 2:3, 4:31, 5:6; Colossians 3:6, 3:8; 1 Thessalonians 1:10, 2:16, 5:9; 1 Timothy
2:8; Hebrews 3:11, 4:3; James 1:9, 1:20; Revelation 6:16, 6:17, 11:18, 14:10, 16:19, 19:15.

12 Matthew 3 :7; Luke 3 :7; Paul uses 0pyfig tfig épyouévng also translated as ‘wrath to come.” Revelation 6:17
“For the great day of his wrath is come” (611 HA0ev 1| \uépa 1 peyodn tiig 0pyfic avtdv). And Revelation 11:18
“and thy wrath is come” (kou nABev 1 opyn).

13 Ignace d’ Antioche and Camelot, Lettres [et] Martyre de Polycarpe, 81.

14 “When he saw many of the Pharisees and Sadducees coming to his baptism, he said to them, “You brood of
vipers! Who warned you to flee from the coming wrath?”” Matt. 3:7. ('I6®v 6& ToALOVS T®V QopLoainy Kol
Taddovkaimy Epyouévong &l To Pamtiope adTod gimev adToic yevvipata &dvav, Tic Eméderéey DUV QUYETY dmd
Tiig perhovong opyiic).
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The second phrase is ndp 10 doPectov, which can be translated as unquenchable or
everlasting fire. While the focus of Ignatius’ eschatology is not the “unquenchable fire,” the
use of the words shows a relation to Luke 3:17 (mupi doPéotm), Matthew 3:12 (mupi acpéotw),
Mark 9:43 (ndp 10 GoPeotov), as well as 2 Clement 17:7 (mopl acPéotm).r> Because his
statements are intertwined with biblical statements, it is evident that his audience would
understand the reference. The lack of explanation implies that there already existed a belief in
hell as a real and concrete reality should one choose to wander from the Word. Schoedel writes
that “Ignatius presents traditional Christian eschatology in a much softened form.”1¢ And that:
“We may regard the whole of Ephesians 11-19 as a loosely organized unit devoted to
exhortation (11.1,2; 3.1; 15.3; 16.1), frequently recalling last things and the defeat of Satan
(11.1; 13.1-2; 14.2; 15.3; 16.2; 19.3), yet often digressing.”1”

What is supported in his letter is that Christians of the time already held an eschatology
which included hell. However, the lack of use of the word itself might lead to the conclusion
that, while the eschatology was in place, it had not developed to the point of holding the specific
name hell, but instead used biblical reference ‘everlasting fire.” This ‘unquenchable’ or
‘everlasting fire’ must not be confused with ‘eternal fire.” While Ignatius used the term eternal
life (Con aiwviog)!® as well as eternal joy (yapd aidviog),!? these terms are only used in the
positive. He never uses the word eternal (&id10¢ or aidviog) in relation to death, punishment,

or fire.20

However, in light of Ignatius’ writings, we see the intent of his eschatology is the salvation
of Christians in Christ. As Fudge points out, “Christians must continually do battle with Satan
(Eph. 13:1).”721 While Ignatius focuses more on salvation than on what may come as the result
of sin, the arguments he lays forth show that he knew of the coming wrath and was attempting

to prepare Christians to escape this fate of eternal damnation and to seek to live eternally with

15 Robert M. Grant, Ignatius of Antioch, vol. IV, The Apostolic Fathers a New Translation and Commentary
(London: Thomas Nelson & Sons, 1966), 46—47.

16 Schoedel, Ignatius of Antioch: A Commentary on the Letters of Ignatius of Antioch, 71.

17 Schoedel, 71.

18 Epistle 1.18 and 7.2.

1% Epistle 5.1

20 Ramelli and Konstan, Terms for Eternity: Aiénios and Aidios in Classical and Christian Texts, 88—89.

2! Fudge, “The Eschatology of Ignatius of Antioch: Christocentric and Historical,” 235.
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the Father.22

It also must be noted that one must avoid the deliberate manufacture of some sort of
systematic theology arising out of Ignatius. He wrote these letters under duress as a captive on
his way to Rome.?3 Aside from this fact, or because of it, one becomes aware that Ignatius

knew that every Christian should seek eternal life with God and avoid the unquenchable fire.

2.2. Shepherd of Hermas

Written in the second century, The Shepherd of Hermas is of great importance to the early
Church, so much so that at one time it was considered to be scripture.?# It is arguably the most
well-read document of the early Christian era.2> The Shepherd of Hermas is a collection of
visions, mandates (commandments) and similitudes (parables) that was written as a guide and
warning to Christians on how to maintain a moral life and enter the kingdom of God. As late
as Origin’s time it was considered scripture,6 and authors such as Irenaeus, Tertullian, and
Origin, in his early writings, considered it to be canonical.?’ In the later writings of Origin as
well as in Eusebius, Hermas was considered to be useful reading for Christians but not part of
canon. Jerome, however, was “unenthusiastic about Hermas,” referring to his visions as “an

apocryphal book full of stupidity” and “practically unknown among Latin readers.”?8

There are three surviving manuscripts of Hermas written in Greek, none of which are
complete: there is the fifteenth century Codex Athous housed at the Library of the Monastery
of Hagios Gregorios on Mount Athos and the University Library at Leipzig; the fourth century
Codex Sinaiticus at The British Museum; and Papyrus 129 from the third century which is at

22 Fudge, 235-36.

23 Donald F. Winslow, “Idea of Redemption in the Epistles of St. Ignatius of Antioch,” The Greek Orthodox
Theological Review 11, no. 1 (Summer 1965): 119. For a detailed account of the conditions Ignatius might have
faced, see: van Altena, “Investigation into the Logistics of Ignatius’s Itinerary.”

24 Robert M. Grant, An Introduction, vol. 1, The Apostolic Fathers a New Translation and Commentary (New
York: Thomas Nelson & Sons, 1964), 3; Geza Vermes, Christian Beginnings from Nazareth to Nicaea (New
Haven: Yale University Press, 2012), 173.

25 Carolyn Osiek, Sheperd of Hermas a Commentary, Hermeneia - a Critical and Historical Commentary on the
Bible (Minneapolis: Fortress Press, 1999), 1.

26 Grant, An Introduction, 1:3.
27 Vermes, Christian Beginnings from Nazareth to Nicaea, 173.

28 Grant, An Introduction, 1:20.

67



the University of Michigan.?? All of these, plus a few other fragments written in Greek, have
been joined together but still do not give us a complete account of the writing. There are two

Latin versions, an Ethiopic translation, and fragments in Middle Persian and Coptic.30

The form of the writing is considered by some as apocalyptic or an apocryphal
apocalyptic.3! Others, however, believe it to be of a different genre altogether. Carolyn Osiek
calls this “apocalyptic paraenesis”3? which means that, according to her, Hermas is concerned
with the well-being of the of the Church and its suffering members from a perspective that lies
outside this world. It is concerned with conversion and, not only that, conversion within a

(119

certain time frame. It holds the same form as the ““parenetic salvation-judgment oracles’ of the

same form as those in Revelation 2-3.”33 She writes:

The Christian apocalyptic interest in paraeneis means that the social function of
apocalypticism has changed in response to situations. The spirit of apocalypticism is no
longer simply expectation of the eschaton, but a look backwards to what has already
happened in Christ, who is present in the church speaking through the apostles and
prophets. Christian apocalyptic therefore collapses the difference between this world

and the world to come, so that there is only one time, the end time.34

This idea of apocalypticism brings to the fore the place Hermas holds in regard to the
theological development of hell. Hell is very often associated with apocalyptic writing, for it
is here that one most often discovers writing aimed at conversion by showing and telling what

the result of refusal to repentance will entail. Conversion or repentance means turning to a way

29 See: Campbell Bonner, “A Papyrus Codex of the Shepherd of Hermas,” Harvard Theological Review 18, no.
2 (April 1925): 115-27; Campbell Bonner, “A New Fragment of the Shepherd of Hermas (Michigan Papyrus
44-H),” Harvard Theological Review 20, no. 2 (April 1927): 105-16.

30 Graydon F. Snyder, The Shepherd of Hermas, ed. Robert M. Grant, vol. 6, The Apostolic Fathers a New
Translation and Commentary (London: Thomas Nelson & Sons, n.d.), 1-2.

31 Lawrence J. Johnson, Worship in the Early Church. An Anthology of Historical Sources, vol. One
(Collegeville: Liturgical Press, 2009), 53; Holmes, The Apostolic Fathers Greek Texts and English Translations,
445; Vermes, Christian Beginnings from Nazareth to Nicaea, 173. Quasten, Patrology Vol. 1 The Beginnings of
Patristic Liturature, 92.

32 Osiek, Sheperd of Hermas a Commentary, 11-12.
3 Osiek, 11.
3 Osiek, 11-12.
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of living where harmony with self, fellow, and God are the aim in this life which points toward

salvation at some future time.

Osiek points out that apocalyptic writing most often is the result of severe pressures on a
group which places the group in dire peril of death or persecution.3> What makes Hermas
unique, is that it was written in a time in which persecution of the Church was not imminent.
There was no certain end on the horizon for this particular group of Christians living in Rome.
However, as explained above, the eschaton was still at hand, it was just not overtly present.
This was a time when the waiting for Christ had become, not one of certain expectation that
the Parousia would occur at any moment but had transformed into one of patient expectation.
The apocalyptic suddenness had waned, but not to such an extent that Hermas himself failed
to stress the certain outcome. As is expressed below, Hermas explains that metanoia must occur
before the tower is finished (Hermas 103.6, 112.4), thus revealing that the eschaton, while not

immediately perhaps at hand, was still looming.

The underlying tone of Hermas shows that, to this point, the idea of eternal damnation, as
well as the life that leads to it, were already present in the society in which Hermas lived. The
ideas were not new nor were they something Hermes felt exceeding compelled to explain in
detail. As Osiek explains, this society had hitherto been an oral society.3¢ The transition to the
written word and reliance upon written documents was not the norm. It was something that
was only beginning. The evidence in Hermas is such that this oral understanding is reflected
by metaphor. This could be done because the oral tradition was already supported by such an

understanding.

Hermas was not an educated man from the upper classes who would have had an extensive
education in literature and writing. As evidenced in his own writing, it is likely that Hermas
had the ability to write, as most other businessmen of the time had, but only to the extent that
was necessary to keeping simple books. Osiek, in her explanation as to the oral nature of the
society in which Hermas lived, points to the fact that “the woman church reads aloud to Hermas
(vis. 1.3.3-4), and only a year later does he receive a written text, which requires two weeks of
prayer and fasting from him to be able to read (2.1.3-4; 2.2.1).”37 This, in fact, must have been

a daunting task for him. However, as Patricia Cox Miller believes, this text was indecipherable

35 Osiek, 10-12.
36 Osiek, 13-16. See also: chapter 1
37 Osiek, 15.
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because it was “dream writing” and he was illiterate in this. She writes, “part of Hermas’
‘therapy’ — his initiation into metanoia, repentance, and so into salvation—is literacy: he must
learn to read the images of dream.””38 Fifteen days later he is given the “‘knowledge of writing’
(gnosis tés graphes).”’3? Hermas can only become literate through the dreams themselves, thus

this is not ordinary literacy.*0

There is evidence regarding the identity of Hermas throughout his own work. He was a
former slave, now a freed man,*! a prosperous businessman or farmer, a husband and father
whose family had gone astray from the ways of virtue, and most likely a former Jew or of
Jewish descent. He wrote in Greek and lived in Rome.*? The Muratorian Canon and others
speculate that he was the bother of the Roman bishop Pius I, who was Bishop of Rome from
about 140-154 A.D.#3 Many suspect the work was written earlier, closer to the year 100. There
is also much speculation as to the authorship of the work. Many theories held that there was
more than one author, or if only one author, it was written over a long period of time. Today,
most scholars put the authorship down to a single writer, who was either of Jewish descent or
had been educated in the Jewish tradition, lived in Rome, and had experience or lived in the
Hellenistic tradition. This is evidenced by the writing itself, as noted above, the scene of the
Shepherd of Hermas is Rome and its environs, it was written in Greek, and has a great many

references to the Old Testament.*4

2.2.1. Hell in the Shepherd of Hermas

As with most of the early Christian writings, the word hell is not specifically used in the

Shepherd of Hermas. Instead, Hermas uses allegory and paraenesis*> to describe what will

38 Patricia Cox Miller, “'All the Words Were Frightful’: Salvation by Dreams in the Shepherd of Hermas.,”
Vigiliae Christianae 42, no. 4 (1988): 331, https://doi.org/ttps://doi.org/10.2307/1584281.

3 Miller, 331.
40 Miller, 332.
41 Osiek, Sheperd of Hermas a Commentary, 21-22.

42 Johnson, Worship in the Early Church. An Anthology of Historical Sources, One:52; Vermes, Christian
Beginnings from Nazareth to Nicaea, 173.

43 Snyder, The Shepherd of Hermas, 6:19; Holmes, The Apostolic Fathers Greek Texts and English
Translations, 446—47. Quasten, Patrology Vol. 1 The Beginnings of Patristic Liturature, 92.

4 Osiek, Sheperd of Hermas a Commentary, 9—10.
4 Osiek, 11.
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happen if one continues living in a way contrary to God. As is described above, one of the main
premises of this thesis is that the idea of hell had developed enough theologically to this point
that an understanding of what would be present at death, which Hermas translates as the
ultimate separation from God after death, was already present and commonly understood. It
also meant that if one were to continue with his dastardly deeds, the result would be eternal
(aiwviov) suffering with no hope of redemption. This is what awaited the Christian, or any

other person, who chose to live by the way that leads to death and did not repent.

The call to repentance and shades of the “two-ways” theology are evident throughout

Hermas. The first example, which is a strong metaphor of hell, is in Parable 4:

“But the Outsiders and the sinners, the withered trees that you saw, will be found to be
withered and fruitless in that world, and will be burned as firewood, and will be obvious
because their conduct in their life was evil. For the sinners will be burned because they
sinned and did not repent, and the outsiders will be burned because they did not know

the one who created them” [53.4].46

While the main premise of the Shepherd of Hermas, as stated above, is to convince the
reader to choose life. The overtones are that one is forgiven in Baptism and must maintain that
standard. If one strays, then one must repent.*” If repentance does not occur, then the result is
death and being burned. Here the striking reference to the common idea of hell as a place of
fire and damnation is obvious and apparent. Also present here is the idea that if one does not
know his creator then he faces the same fate. Separation from God either by ignorance or choice

leads to “death” that is a separation from God resulting in being burned.

The next occurrence with reference to Hell also includes a reference to evil spirits or angels

who are tempters:

46 160 8& E0vm Kad ol duomtiod, 8 e16eg 6 SEvSpa Ta Enpd, ToodTol eDpedcovTaL ENpoi Kai dxaprol v Eketv
@ aidvL, Kol og EbAa katakavdicovTal, Kol gavepoi Esovtot Tt 1 TPAEG avTdY ToVNPA YEYovey &V T (of
avT@V. 0l PEV Yop apoptmAol kavdfioovtol ot fjpaptov Kol o0 petevonoav to 8¢ E0vn kavbnoovtotl 6Tt 0dK
&yvocav Tov Ktioavta avtovs. Hermes 53.4. Greek and English translation: Holmes, The Apostolic Fathers
Greek Texts and English Translations, 566—67. For alternate Greek see: M. Whittaker, Die Apostolischen Viiter
1. Der Hirt Des Hermas [Die Griechischen Christlichen Schrifisteller, 2nd ed., vol. 48 (Berlin: Akademie-
Verlag, 1967).

47 Quasten, Patrology Vol. 1 The Beginnings of Patristic Liturature, 98.

71



And he said to me, “Do you see this shepherd?” “I see him, sir,” I replied. “This,” he
said, “is the angel of luxury and deception. He crushes the souls of God’s servants who
are empty and turns them away from the truth, deceiving them with evil desires in which
they perish. 2 For they forget the commandments of the living God and live pleasurably
in worthless luxury, and are destroyed by this angel, some to death and some to
corruption.” 3 I said to him, “Sir, I do not understand what ‘to death’ and what ‘to
corruption’ mean.” “Listen,” he said. “The sheep that you saw happily skipping about
are those people who have been turned away from God completely and have handed
themselves over to the lusts of this world. Among these, therefore, there is no
repentance leading to life, because they have also blasphemed against the Lord’s name.
For such as these, there is death. 4 But the sheep that you saw that were not skipping,
but were feeding in one place, are those who have handed themselves over to acts of
luxury and deception, but have not spoken any blasphemy against the Lord. These,
therefore, have been corrupted from the truth; for them there is the hope of repentance,
by which they are able to live. So corruption has some hope of renewal, but death has

only eternal destruction” [62 1-4].48

Here the Angel of Repentance is telling Hermas that there is hope of salvation if only one
does not blaspheme against the Lord. It appears that those who have “handed themselves over”
but have not blasphemed do not hold the entire death sentence, that is to be cast into hell which
the Angel calls “death,” under the condition that they repent. This also leads to the following
verses which describe the “angel of punishment” who punishes those who have sinned but not

yet blasphemed, which leads to the imagery reminiscent of purgatory. Considering the Jewish

4 Koi Aéyer por BAémeig tov mowéva todtov; PAéne, enpi, kopie. Otoc, pnotv, &yyeloc Tpu@fic Kol dmdng
gotiv. 00TOG EKTPIfEL TAC YuYAG TV Sovdmv oD 00D @V KeVAY Kol KOTOoTPEPEL 0dTOVC 6o ThC dANOeiag,
dmatdy antovg Taig Embvpiong Toig movnpaic, 8v aig dmdrivvton. 2 Ephavidvovial yop v évioldv tod Osod
100 {®VTOG Kal TOPEVOVTOL ATATOLG Kod TPLQAIS pataiong, Kol aroAlvuvtol D70 ToD AyyELOL TOVTOL, TVA UEV EiG
Bavorov, Tva 8¢ eig katapbopdy. 3 Aéywm avtd KOple, 00 YIVOOK® £Y® Ti £6TV €i¢ Bdvartov Kai i gig
Kow:a(peopdw "Axove, pnoiv & 8188g wpoPara ihapa Kol GKtpt(bvw obtoi glotv oi (’mecnacuévm 0o tod Oeod
€1g T€A0g Kol TapadedmKOTES E0vTodg Todg Embupiong Tod aidvog tomon v T00T01C 0DV peTdvota {ofig ovK, dtt
npocs@nmxv KaTd ovoua T0D Kl)plOl) Broacenuioy Tdv ToovTOV 0vV 6 Bdvortoc. & 8¢ £ideg un oKIPTOVTO GAA" &V
évi Tome Pookopueca, 0UTol gioty ol Tapadednkoteg PEv EavTodg Taig TPLEAIS Koi dmatals, i 88 TOV Khptov
008V éBAacenuNcay. obTol ovV Kate@Bupuévol giciy amd Tiic dAnOeic év Tovtolg Amic ot petovoiog &v N
Sovavton {foat. 1 kotaedopd ovv EATida &gl dvavemoemg Tva, 6 88 Bdvatog dnmiewy Exel aidviov. Hermes
62.1-4. Greek and English translation: Holmes, The Apostolic Fathers Greek Texts and English Translations,
584-87. Note that the manuscript used by Holmes differs slightly from: Whittaker, Die Apostolischen Viiter 1.
Der Hirt Des Hermas [Die Griechischen Christlichen Schrifisteller. Here the citation is 62.1-5.
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background and various references to the Old Testament by Hermas, a parallel is not difficult

to draw between this “angel of punishment” and the ruler of hell, Satan.

Here the imagery of hell and the common themes are quite striking. First, we have the
angel who lures those whose souls are already “empty.” Hermas asks that the difference
between “to death™ and “to corruption” be explained. In the explanation we see very clearly
the demarcation between those believed to have a chance at redemption and those who do not.
The latter are destined “to death” (Bdvartov) and “eternal destruction” (dndAewv Exetl aimdviov).
This gives a clear understanding of the underlying theme in which death, as separation from

God, is eternal punishment in hell.

The question arises as to the meaning of “eternal” in Shepherd. The English rendering for
0 8¢ Bdvatog anmAewy &xet aidviov can also be translated as: “death implies ruin in the word to
come.”*? In this regard, according to Ramelli and Konstan, the term ai®viov or aimviog follows
the New Testament usage in meaning the future word rather than eternity.>® This, however, as
stated above, is not a definitive explanation. Hermas himself does not go into great detail to

explain the meaning as his point is metanoia.

As Parable 6 continues paragraph 6.7 speaks again of the luxuries that lead to death.
Hermas asks for clarification, and it is given him. Once more it is repeated that those who
continue on the path of evil, who continue to turn from God and do not repent, will be handed
over. In this statement it is clear that while there are temptations, as above with the angels who
“lure” and “tempt” souls, the action is that of the individual and by their own choice they cast
their fate: “the harmful luxuries mentioned above bring torments and punishments to them; and

if they persist and do not repent, they bring death upon themselves.”>1

Continuing on, the same language is seen repeated several times in Parable 8.6:

“Listen,” he said. “Those whose sticks were found withered and eaten by grubs are the

apostates and traitors to the church, who by their sins have blasphemed the Lord, and

49 Ramelli and Konstan, Terms for Eternity: Aiénios and Aidios in Classical and Christian Texts, 92.
30 Ramelli and Konstan, 91-92.

31 aiitn odv 1) TpLER cVUEOPAC EoTtv Toig Sovdotg Tod Bgod Kol {wiv Tepimotsiton 6 avOpdT® T To1vTE 0l
8¢ PraPepai Tpueai ai Tpogpnuéval Pactvous Kol Tipmpiog tepurotodviarl £0v 8¢ EMUEIVOOL KOl )
petovonemaotv, Odvatov Eavtoig tepurolodvral. English translation: Holmes, The Apostolic Fathers Greek Texts
and English Translations, 593. Greek: Whittaker, Die Apostolischen Viter I. Der Hirt Des Hermas [Die
Griechischen Christlichen Schriftsteller, vol. 48, para. 65.7.
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in addition were ashamed of the Lord’s name by which they were called. These,
therefore, utterly perished to God. And you see that not one of them repented, even
though they heard the words that you spoke to them, which I commanded you. From
people of this sort of life has departed...So you see,” he said, “that repentance from sin

brings life, but failure to repent means death” [72.4; 72.6].52

One of the main criticisms of Hermas is his insistent repetition. This is one of the
difficulties which led so many to believe in multiple authorship. But as Osiek explains this is
also a mark of oral tradition.>3 But here again, Hermas expresses the need to repent. Over and
over in obvious ways the choice is life or death. Many commentators point out that the
overriding theme of Hermas is that forgiveness and eternal life with God is initially through
Baptism.>* There was much debate in the early Church as to whether forgiveness of sins or
repentance was even possible after baptism but in the view of Hermas there is no confusion.
Hermas is a call to repent. It is the possibility of forgiveness and life with God even after a
lapse to sin once baptism has been received, where if repentance is sought with true desire the

sinner can avoid punishment.

Because of the excessive repetition, it becomes obvious that “life” as a metaphor for living
with God or in heaven and that “death” is separation from God or hell. To deny the parallel
becomes increasingly more difficult. There is no other direct reference to the punishment of
those who are to be “cast out” again until the ninth parable. The main function of Hermas is to
convince the faithful to repent, not to be duplicitous, and to faithfully uphold their beliefs by
virtuous actions. In Parable 9.19 again the idea of death as a place with no chance of salvation

or redemption is mentioned.

“From the first mountain, the black one, are believers such as these: apostates and

blasphemers against the Lord, and betrayers of God’s servants. For these there is no repentance,

52 "Akove, (pncw OV oi papsor Enpod kai BsBpwusvou VO oNTOG evps@noow otoi gictv of dmootdTar Koi
npodoTan THG EkkAnoiag Kot Bkaccpn uncowtsg év 1aig auaptwug avT@AV TOV KOPLov, £TL 8¢ Kol enatcxvv@svreg 10
Svopo 10D kvpiov 16 nuAn0v €n’ avTog. ovToL OVV gig TEAOG dmdAovTo Td Oed. PAémelc Se &1 00SE gl AVTAY
usrsvon(se Kainep GkovoavTeg To Pripota & ELdAnoag, & cot Evetethauny amo v TovTeV 1 Lo
AméoTn...PAETELG OVV, PNoiv, OTL 1| peTdvola TV AvoptmA®dV (ony &xel, T6 de un petavotjcal Odvatov. Hermas
72.4; 72.6 Greek and English translation: Holmes, The Apostolic Fathers Greek Texts and English Translations,
608-11.

53 Osiek, Sheperd of Hermas a Commentary, 13-16.
3 Osiek, 28-30.
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but there is death, and this is why they are black, for their kind is lawless” [96.1].5> Here the
references are clear. Where there is no repentance there is death. Their blackness for their kind
of lawlessness perhaps metaphorically gives us images of hell, the burning and fire of

damnation, but this cannot be directly proven. Following this is the second line which states:

And from the second mountain, the bare one, are believers such as these: hypocrites
and teachers of evil. These, then, are like the first in not having the fruit of
righteousness. For as their mountain is without fruit, so also people such as these have
the name, but are devoid of faith, and there is no fruit of truth in them. To these, then,
repentance is offered, if they repent quickly; but if they delay, their death will be with
the first group [96.2].56

Within this context, as in the first, we see that the options remain the same following the “two

ways” theology, choose life and repent or choose death and eternal suffering.

As with most ideas of hell, there go with it evil spirits or spirits of punishment. These are
the fallen angels, demons, or evil spirits who carry out the damning punishments within hell.
As in parable 6 with the mention of the “angel of luxury” or being turned over to the one who
will inflict this punishment, parable 9 has the same overtones and references. Again, this is not
directly mentioning the place or theological existence known as hell in which the punishment
will be carried out, but it does fall in line with the developing idea. We see this in Parable 9.20
where it is written: “So, if they repent and do something good, they will live to God; but if they
persist in their actions, they will be handed over to those women, who will put them to death”

[97.4].57 And in Parable 9.21: “But if they do not repent, they have already been handed over

55 Ex 10D pdrov dpovg 1o pélavog oi motedoavieg To1odtol giotv dmoostdrat koi BAdcenuot gig TOV KhpLov
Kod TpodoToL TOV S0VAWMY TOD. TOVTOLG 88 HETAVOLN OVK E0TL, OavaTtog 8¢ £oTt, kai 1t ToDTo Kol HéELAVES lot Kol
yap O yévog avT®v dvopdv éotv. Greek and English translation: Holmes, The Apostolic Fathers Greek Texts
and English Translations, 656-57.

56 ¢k 3¢ oD devtépov Bpovg Tob Yikod oi mieTEDGVTES TOloDTOL gicty: Vmokpital koi Si1ddokalotl movnpiac. Koi
0DTo1 0DV T0i¢ TPOTEPOIC BO10 £lG1, T EXOVTES KAPTOV StkaochVIIC: O Yap T dpog adT@V fkaprov, 0Bt Kai
ot GvBpwmot oi Tolotot Gvopa HEV Exovoty, ano ¢ TG TioTe®S KeVOL giot Kol 00OELG £V adTOlg KapTOg
éAnOeiac. TovTolC 0DV HETAVOLO KeTTaL, &0V ToD HETAVORGMGY: £0v 88 Ppadivmot, Hetd TdY Tpotépmv Eotal O
Bavatog avtdv. Greek and English translation: Holmes, 656-59.

7 <gdv oDV HeTovonomat Kol dyaddv TL momemat,> (Roovtar ¢ 0ed: &t 68 émusivoot Toig mpdéeoty adTdv,
nmapadodfcovtor Taic yovai&iv ékeivorg, aitvec avtovg Bavatdoovoty. Greek and English translation: Holmes,
660-61.
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to the women who take away their lives” [98.4].58 And again in 9.22 “So these will, if they
repent, live to God, but if they do not repent they will dwell with the women who do them
harm” [99.4].59 In 9.23 [100] however, we see, perhaps, a reference to the evil spirit who is the
source of this punishment and responsible for carrying out the death of those who chose to turn
away from God by their decision not to repent but to carry on in their own way. Once again,
as Hermas is apt to do, what has already been said is repeated, but perhaps in clearer language,
the need for repentance in order to avoid everlasting punishment: 100.5 “But I, the angel of
repentance, am telling you, whoever holds this view must lay it aside and repent, and the Lord
will heal your previous sins if you cleanse yourself of this demon. But if you do not, you will

be handed over to him to be put to death” [100.5].60

In paragraph 9.26 [103] there are multiple references to death as the result of the inability
or unwillingness to repent. While perhaps the reference to death alone is insufficient to bring
about a comparison to the theological idea of hell, lines such as 9.26.2 in reference to deacons
who have carried out their ministry badly, profiting from their ministry easily lead to this
conclusion: “If, therefore, they persist in the same evil desire, they are dead and there is no
hope of life for them. But if they turn about and fulfill their ministry purely, they will be able
to live” [103.2].61 Or in line 9.26.8 “These, therefore, are short in their faith because of their
conduct toward one another, but some repented and were saved. And the rest of those who are
like this can be saved, if they repent; but if they do not repent, they will meet their death at the

hands of those women whose power they have” [103.8].62

One aspect of hell is its finality. The inability to repent after a specific point at which time

38 gALA Kol oDTOL £6v TaYD peTavoncmoty, <duvicovtar (oot £av 88 Py petavoncmoty,™> 1idn mapadedopévor
giol 1aig yovaiéi toig amopepopévarg v (onv avt@v. Greek and English translation: Holmes, 660—61.

39 obtol ovV 8dv] peTovorcmaot, {icovion T® O &0v 8& U HETAVONGMOGL, KATOIKHGOVGL HETY TAHV YOVOILK®BY

AV Tovnpevopévoy gig avtovg. Greek: Whittaker, Die Apostolischen Viiter 1. Der Hirt Des Hermas [Die
Griechischen Christlichen Schriftsteller. English translation: Holmes, The Apostolic Fathers Greek Texts and
English Translations, 663.

60 Aéym 8[& O]u[iv, 6] Eyyelog Thg netovoiac: doot TodTnv Exete TV dipesty, andBecOe adTV Kol HETAVOTGOTE,
Kol 0 KOP1og 1GoeTan DUDY TO TpoTep[a apaptipata,] £0v kKabapionte £avTong dmd TouToL T0D dotoviov: €l 6
w1, mapadodnoecdes avtd €ig Oavatov. Greek and English translation: Holmes, The Apostolic Fathers Greek
Texts and English Translations, 662—63.

1 xoi éowtoic mepuromaodpevor &k tiig Staxoviag fig Ehapov Staxovijcar: édv odv émueivoot T avti] Embopic,

améBavov Kkai ovdepio anToic EATic Lwiig: £0v 08 EMOTPEYWOOL Kol AyVAG TEAEIDOMGL TNV dtakoviay avTdy,
dvvnoovtar Cfjoat. Greek and English translation: Holmes, 666—67.

2 ohto1 0vV KoAoPoi gicty Gmd THC TioTEMG ATAY S1i TV TPEEWY fiv EYOVCIY £V £00TOIG TIVEG 8¢ petevoncay

Kol éodBnoav. Kol ol Aowroi ol TolodTol Hvieg dHvavTal cwbival, 4V HETOVONCMGOLYV: 0V O [UT] LETAVONOWOOLY,
amo @V yovark@v gketvav, Ov v Suvapy Exovoty, drmodovodvrat. Greek and English translation: Holmes,
666—67.
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the soul is lost completely and left to suffer the torments of eternal damnation or separation. In
Hermas the building of the tower is where we see reference to this: “And I do not say this
regarding these days, that anyone who denies the Lord from now on to be saved; but for those
who denied him long ago repentance seems to be a possibility. If, however, any are about to
repent, let them do so quickly, before the tower is completed, or else they will be destroyed by
the women and put to death” [103.6].63

There are three other places in the ninth parable that make direct references to choosing
life by repentance or choosing to suffer the consequence, that is death. For these excerpts, 9.32
[109.4] and 10.2 [112.4], only fragments of the Greek text are available.®* At the end of the
ninth parable, “final exhortations” are made and once again a call to repentance before the end:

“Mend your ways, therefore, while the tower is still being built” [109.1].65

The structure of parable 9.32 “is reminiscent of the teaching in the Mandates.”®® Here
there is a metaphor presented about keeping one’s spirit, the one given to each person by the

Lord, clean and undamaged.

If, therefore, you become so upset about your garment and complain because you did
not get it back undamaged, what do you think the Lord, who gave you the spirit
undamaged, will do to you when you return it completely useless so that it cannot be
of any use at all to its Lord? For its usefulness began to be impaired when it was
corrupted by you. Will not the Lord of this spirit punish you with death because of this
deed of yours?” [109.4].67

83 koi TobTo 0VK &ig TavTag TAC UépOg Aéym, Tva Tig dpvnoduevog petdvotoy MG adbvatov yép dott cobijvar
TOV pHéEAOVTO VOV apveicBal Tov KOpLov £avtod- GAN’ €keivolg Toig mdAo Npvnuévolc dokel keichon petdvora. &
TIG OUV PEALEL HETAVOETY, TopvOC YeVESHm Tpiv TOV mOpYoV AmoteAecOijvar: €l 82 i, H1d TV yovark@dv
katopOapnoeton €ig Oavartov. Greek and English translation: Holmes, 666—67.

% For 109.4 see: Whittaker, Die Apostolischen Viiter I. Der Hirt Des Hermas [Die Griechischen Christlichen
Schrifisteller, vol. 48, sec. Fragmenta (P. Oxy. 3.404). . For 110.2 see: Whittaker, vol. 48, pt. Fragmentum in F
(cod. Paris. gr. 1143).

65109.1 Remediate ergo vos, dum adhuc turris aedificatur. Latin and English translation : Holmes, The
Apostolic Fathers Greek Texts and English Translations, 676-77.

8 Carolyn Osiek, “The Genre and Function of the Shepherd of Hermas,” Semenia 36 (1986): 256.

67 Si igitur tu doles de vestimento tuo, et quereris quod non illud integrum tibi dedit, et tu eum totum inutilem
redigisti, ita ut in nullo usu esse possit domino suo? Inutilis enim esse coepit usus eius, cum sit corruptus a te.
Nonne igitur dominus spiritus eius propter hoc factum tuum <morte te> adficient? Latin and English translation:
Holmes, The Apostolic Fathers Greek Texts and English Translations, 676-77.
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In the following citation, the Shepherd is conversing with Hermas who replies that the
Lord will certainly punish, leading once again of the overall call of sinners to repentance. “All
these things that are written above I, the shepherd, the angel of repentance, have declared and
spoken to God’s servants. If you believe them and hear my words, and walk in them and mend
your ways, you will be able to live. But if you persist in wickedness and bearing malice—no
one of this kind will live to God. Everything that I was to say I have now said to you” [110.1].68
This is the conclusion of parable 9. The statement is definitive. There is no salvation without

repentance. Those who repent will “live to God” and those who do not will perish.

In the last parable, 10, we see the conclusion, with Hermas at home and the Shepherd
warning him to maintain his attitude of repentance to continue to walk faithfully as he has been
because “all who fulfill his commandments will have life, and the one who does so will have
great honor with the Lord” [112.4].69 As always, the entreaty to the way of life is laid out and
is followed by the way of death. “But all who do not keep his commandments are running away
from their own life and oppose him. But such people have their own honor before God. So
those who oppose him and do not follow his commandments hand themselves over to death,
and every one of them is guilty of his or her own blood” [112.4].70 In this last statement, the
threats come to fruition. Throughout the writing being put to death at the hands of the women,
or the angel of luxury and evil spirits, here the full weight is revealed and the responsibility for

their death is their own.”!

The Shepherd of Hermas is perhaps the most expressive of the idea of hell to this point in
early Christianity. It bears the mark of Jewish thought but is clearly Christian in nature. It
comes also on the tail end of the Jewish apocalyptic period. The intertestamental period was
coming to a close. Canon was being defined and cemented. Hermas was to fall outside Canon,

as stated above, but still held weight in the community, was widely read, and was considered

8 <todto mdvta T0 Tpoyeypaupéve> &yd 6 Towuny O dyyehog Tiig petavoiag Edeia kai EAdAnca ¢ d0OAm Tob
0e0D. £av melcbijte [€v] avTolg Kal dkovoNTE TOV PGtV pov <Kol Topgvbijte £v adToic™ Kai katopOdonte
TG 000VC VUAV, (Tloat dVvacbe. £av 0& Tapapeivnte Tf] SoMOTNTL Kol pvnokakiq, ovdelg TV To100TmV (et
1@ 0e®. tadta Tavra AeddAnton Duiv o prjpata. Greek and English translation: Holmes, 678—-79.

% Quicumque autem mandata huius efficiunt, habebunt vitam, et hic apud dominum magnum honorem. Latin
and English translation: Holmes, 680-81.

70 Quicumque vero huius mandata non servant, fugiunt a sua vita et adversus illum <sunt, hic autem apud
dominum habet honorem suum. Quicumque ergo guerint adversus illum,> nec mandata eius sequuntur, morti se
tradunt, et unusquisque eorum reus fit sanguinis sui. Latin and English translation: Holmes, 680-83.

"I Osiek, “The Genre and Function of the Shepherd of Hermas,” 260.
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by many as having authority or at the very least was significantly influential.

Perhaps the significance of the ability of Hermas to give us the imagery of hell lies in its
apocalyptic style. Because the apocalyptic uses parables this imagery is easier to maintain.
However, the structure of Hermas lends to support an oral tradition within which the “two
ways” theology, prominent in the Jewish apocalyptic, comes through clearly. Beyond this, the
call to repentance, which distinguishes Hermas, leads to a fully Christian rendering of the
debates that were swirling around the early Christian environs. Hermas in its language and
style point to the already existing theology of hell, much to the point that little clarification was

necessary.

2.3. Clement of Rome and Second Clement

2.3.1. Clement of Rome

1 Clement or the First Epistle of Clement is an intertestamental writing that was composed
sometime around AD 96 to 98.72 This letter is considered to be “the most important 1st-century
Christian document outside the New Testament.”’3 It’s authorship appears to be undisputed as
early source documents “unanimously ascribed [the letter] to Clement of Rome.”7* Modern
scholarship follows suit with most acknowledging that the letter was probably written by Pope

St. Clement I of Rome.”>

Clement himself is identified as the fourth Pope or the third after Peter.”¢ Whether he was
of Jewish origin or Greek, a freedman of the household of the Emperor’s cousin or, as Origen
claims, the Clement that Paul mentions in Philippians, is disputed as there is conflicting source

information.”” However, it is acknowledged that he “is the first of the successors of Peter of

2 JN.D. Kelly and M.J. Walsh, Oxford Dictionary of Popes (Oxford: Oxford University Press, 1986), 4. P.F.
Beatrice, “Clement of Rome, Letters Of.,” in Encyclopedia of Ancient Christianity, ed. Angelo Di Berardino
(Grand Rapids: IVP Academic, 2014), 549.

3 Kelly and Walsh, Oxford Dictionary of Popes, 4.
74 Beatrice, “Clement of Rome, Letters Of.,” 549.
75 Kelly and Walsh, Oxford Dictionary of Popes, 4.

76 Charles George Herbermann, ed., “Clement,” in The Catholic Encyclopedia Vol. 4: Clandestinity-Dioce
Chancery, 1914, 13; Kelly and Walsh, Oxford Dictionary of Popes, 3—4.

7 Kelly and Walsh, Oxford Dictionary of Popes, 4; Holmes, The Apostolic Fathers Greek Texts and English
Translations, 35. Herbermann, “Clement,” 15.
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whom anything is known, and is the first of the ‘Apostolic Fathers.””78 Irenaeus writes that
“having seen and conversed with the Apostles, Clement was a repository of the their teaching

and tradition.””? Tertullian and Hegesippus tell us that Clement was ordained by Peter.8°

The First Letter of Clement to the Corinthians was written from the Church of Rome and
not from Clement himself, this is reflected by the fact that Clement is not mentioned in the
letter.81 It is a letter of admonition regarding the schism that was developing in the Corinthian
church. It is a call from Rome to the Corinthian church to maintain unity for the sake of all.
This letter is often cited as the foundation for the authority of Rome over other churches and

to some extent papal primacy.8? For our purposes however, this is not the point of focus.

Clement uses the word hades (§ong®? or @dov®*) in chapter 4.12 and again chapter 51.4.
The word he uses is only of interest to us because of its context. In both chapters Clement is
referring to the Septuagint. In both instances there is a clear reference to Numbers 16. Clement
writes: “Jealousy brought Dathan and Abiram down alive into Hades, because they revolted
against Moses, the servant of God” [4.12].85 Later he writes: “For it is good for a person to
confess his transgressions rather than to harden his heart, as the heart of those who rebelled
against Moses the servant of God was hardened. Their condemnation was made very clear, for

they went down to Hades alive and death will be their shepherd” [51.3-4].86

Both of these references are to the Old Testament and quoted from the Septuagint. The

8 Herbermann, “Clement,” 12.

7 Herbermann, 13; Kelly and Walsh, Oxford Dictionary of Popes, 3; Pope Benedict XV1, Church Fathers from
Clement of Rome to Augustine (San Francisco: Ignatius Press, 2008), 7.

8 Harold Bertram Bumpus, The Christological Awareness of Clement of Rome and Its Sources (Cambridge:
University Press of Cambridge, 1972), 36; Herbermann, “Clement,” 13.

81 Bumpus, The Christological Awareness of Clement of Rome and Its Sources, 34; Pope Benedict XV, Church
Fathers from Clement of Rome to Augustine, 8.

82 Pope Benedict XV1, Church Fathers from Clement of Rome to Augustine, 7-11; Henry Chadwick, The Early
Church (London: Penguin Books, 1993), 41-47; Raymond E. Brown and John P. Meier, Antioch and Rome New
Testament Cradles of Catholic Christianity (New York: Paulist Press, 1983), 159-83.

8 Brittany Burnette and Terri Moore, eds., 4 Reader’s Lexicon of the Apostolic Fathers (Grand Rapids: Kregel
Publications, 2013), 24, 50.

8 Holmes, The Apostolic Fathers Greek Texts and English Translations, 50, 114.
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question as to the development of the theological idea of hell is difficult to discuss at this point.
First, because we do not know the exact origin of Clement. Was he more influence by Jewish
thinking or Hellenistic? If he were of Jewish origin, we could conclude that his references were
to Sheol and render a Jewish Christian trajectory, pointing to something similar to what has
been mentioned above regarding the idea of place for the dead, to which, in this reference,
points to everlasting torment. An everlasting torment that would not see the resurrection of the
body. One would have to know more about his origins in order to render any kind of
determination of the theological trajectory of his thinking. Second, the references are to the
Old Testament and as such we can discern, if nothing else, a reference to Sheol or the nether
world. More than this we cannot claim. Clement does not have any other reference to eternal
damnation, punishment, or suffering. To descend to the netherworld or Hades alive suggests to
the modern mind a clear reference to hell but to the Corinthians we cannot be sure. Clement

makes no New Testament references to hell, Hades, the netherworld, or Gehenna.

Some, however, conclude that / Clement does in fact follow the New Testament in the
message of salvation and damnation. Brian Daily states that: “For the author of / Clement, in
any case, both the future punishment of the unfaithful and the future reward of the just are
guaranteed by God’s fidelity to his promises (11.1; 34.3; 7, 35.2-3.)87 This, however, is not
the common conclusion, not because there is no credence to the idea but because not much

attention is paid to the eschatology of / Clement.

1 Clement does leave us with a very Christian understanding of maintaining unity and
living an upright life which will lead to Christ. Its main focus is to bring the Corinthians back
into a unified, charitable community. And while there is reference to the afterlife, this is not its
main focus or main message. Therefore, while / Clement does in fact have an eschatology
which leans toward establishing an understanding of hell as being present and an existing part
of the theology of the Church in the first century, it is not conclusive and can only be used in a

Cursory manor.

2.3.2. Second Clement

2 Clement, also known as the Second Epistle of Clement, was attributed to Clement of

87 Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology, 10.
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Rome. According to most scholars 2 Clement was not written by the same author who
composed / Clement and it is not a letter. It is, in fact, the oldest sermon or homely outside the
New Testament.88 There is a theory that “2 Clement, dating from 98-100, is a discourse given
to the Corinthian church by the presbyters who owed their restitution to the intervention of /
Clement.”®® This, however, is not the commonly held view. While it’s authorship is unknown
it has been dated to the early half of the second century, most authors placing it closer to the
middle of the that century.?® The association with / Clement could be attributed to the fact that
the two works were circulated together and by the fifth century were included in the Codex
Alexandrinus.°! During the first centuries, much like / Clement, 2 Clement was considered or
read as part of the New Testament. The two are put together as early as Eusebius. He mentions
the letter but later rejects it as “unauthentic on the grounds that it is not cited by early writers.”92
Copies of the text that still exist are the Codex Alexandrinus from the 5th century, Codex
Hierosolymitanus from 1056, and the Syriac translation 1169-1170, / Clement is preserved in

these as well.?3

2 Clement is a much shorter discourse and has a much more apocalyptic stance. There are
five clear references to what could be identified, directly or indirectly, as a reference to hell.
Each of these references have a correlation to the Old Testament. One author writes that 2
Clement 1is usually described as a homily based on Isaiah 54.1.94 2 Clement also has more
references to the apocalyptic New Testament writings. “For example, a loosely reproduced
version of Matthew 10:16 is followed by a dialogue unknown to the canonical evangelist...”9>
"For the Lord says, '"You will be like lambs among the wolves.' But Peter answered and said to
him, 'What if the wolves tear the lambs to pieces?' Jesus said to Peter, 'After the lambs are dead,

let them fear the wolves no longer, and as for you, do not fear those who, though they kill you,

88 Holmes, The Apostolic Fathers Greek Texts and English Translations, 183; Vermes, Christian Beginnings
from Nazareth to Nicaea, 163.

% Brown and Meier, Antioch and Rome New Testament Cradles of Catholic Christianity, 166.

90 Vermes, Christian Beginnings from Nazareth to Nicaea, 163; Holmes, The Apostolic Fathers Greek Texts and
English Translations, 133; Cyril C. Richardson, ed., Early Christian Fathers (New York: Simon & Schuster,
1966), 183.

! Andrew F. Gregory, “2 Clement and the Writings That Later Formed the New Testament,” in Reception of the
New Testament, ed. Christopher M. Tuckett (Oxford: Oxford University Press, 2005), 251.

92 Richardson, Early Christian Fathers, 184.
%3 Holmes, The Apostolic Fathers Greek Texts and English Translations, 135-36.
%4 Gregory, “2 Clement and the Writings That Later Formed the New Testament,” 251.

95 Vermes, Christian Beginnings from Nazareth to Nicaea, 164.
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are not able to do anything else to you, but fear the one who, after you are dead, has the power

to cast soul and body into the flames of hell' [5.2-4]."%

The “flames of hell” here is translated from the Greek yéevav mupdc. As was mentioned
about, the author of 2 Clement uses a New Testament rendering. This, again, as in / Clement
does not necessarily show a trajectory in development in the theological rendering of hell, but
what it does do is provide context for the movement from Sheol toward Gehenna. The
movement from the Judaic thinking toward a fully Christian thought based on the words of

Jesus.

The next mention of hell is in the next chapter. It begins with “No servant can serve two
masters” [6.1] For what good is it, if someone gains the whole world but forfeits his life?”
[6.2].97 Again, 2 Clement much more so than / Clement draws on the New Testament. The
following shows the development toward a choice between God and punishment: “For if we
do the will of Christ, we will find rest; but if we do not — if we disobey his commandments—
then nothing will save us from eternal punishment” [6.7].98 Eternal punishment (aimviov
KoAdoewg) coincides with Gehenna in this regard and is a natural progression. Here is an
example of salvation / damnation. While carrying the weight of the New Testament it is again,
a naturally occurring example of the development of thought in the direction which will merge
Gehenna with the notion of eternal punishment. This, however, is not conclusive and is
challenged by those who believe that the reference to punishment and the idea contained therein
is too widespread to prove any theory that the author is basing his writing on the New

Testament.%?

The next reference follows in chapter 7.6 and is repeated again toward the end of the work
in chapter 17.5: “For concerning those who have not kept the seal, he says: their worm will not

die and the fire will not be quenched and they will be a spectacle for all flesh.”100 Here is a

% 2 Myer yap 6 kOplog "Eoecle mg dpvia dv uéom Akov. 3 dmokpideic 88 6 ITétpog avtd Aéyet Edv odv
SracmopdEmoty oi Avkot T dpvia; 4 einev 6 Tnoodg 1 Métpe M| poPeicOmcay & dpvia TodS ADKOVG HETH TO
amobovelv avtd Kol DUELG Un) PoPeicbs ToVg AmoKTEVVOVTAC DUAG Kol UNOEY VVIV SUVAUEVOLG TTOLETY, GAAN
@ofeicbe tov peta 10 amobaveilv vudg Exovra EEovaiav Yuyiig kol cdUoTog ToD PAAELV €1V Yéevay TLPOG.
Holmes, The Apostolic Fathers Greek Texts and English Translations, 142-45.

97 A reference to Matthew 6:24 and 6:26, Mark 8:36, and Luke 9:25 and16:13. Aéyet 8¢ 0 x0proc Oddeic oixétng
dvvaran dvuei kupiolg doviedey. Ti yap T0 d@elog, Eav TG TOV KOoUOV BAovKepdNan TV 8¢ Yoy (Numbf.
Holmes, 144-45.

% worodveg yop tO BéAnua 10D Xpiotod edpfoopey avamovoty &i 8¢ prye, 008&v fudg Pooeton &k Tiig aimviov
KOMAGEWG, £0V TOPAKOVGMUES TAOV EVTOA®Y avtod. Holmes, 14445,

9 Gregory, “2 Clement and the Writings That Later Formed the New Testament,” 276.
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reference to both the Old Testament (Isaiah 66:24) and the New (Mark 9:48). There is
disagreement here, however, some claim that there is absolutely no reference to the Gospel of

Mark as this quotation is almost word for word from the Septuagint.101

The last occurrence is similar to the above: “But the righteous, ... when they see those who
have gone astray and denied Jesus by their words or by their actions are being punished with
dreadful torments in unquenchable fire...” [17.7]192 Whether or not these are based solely on
the Old Testament is not significant as the references are close enough to the New Testament
to warrant reflection on the progression of thought. There will be punishment by torments in

unquenchable fire.

2 Clement in its eschatological thinking is summed up nicely by Vermes who states that,
“2 Clement is concerned with determining the moment of the eschatological D-day, the time
of God’s final manifestation...”1%3 This homily shows that the idea of hell, by this time, is
reflected in the early Christian writings. The idea of unquenchable fire, the worm that does not
die, and eternal punishment are already contained and not even questioned as an eschatological

fact of the coming judgement.

2.4. Justin Martyr

Justin Martyr was a convert to Christianity who wrote various works in the defense of
Christianity to a non-Christian audience. What we know of him is derived mostly from what

he tells of himself in his own writings.1%4 He was born sometime between 100 and 110105 in

oPfecOnoetal, kai Esovton gig dpaoty maor capki. Holmes, The Apostolic Fathers Greek Texts and English
Translations, 14647, 160—61.

101 Gregory, “2 Clement and the Writings That Later Formed the New Testament,” 274.

102 oi 3¢ Sikauot... tav Bedomwvror TOVG AoTOXNGAVTAC KOl Apvnoapévoug it Tdv Adyav fi S1d Tdv Epymv Tov
‘Incodv, dnwe koddlovtot dewvaic Bacavolg Topl doPéot... Holmes, The Apostolic Fathers Greek Texts and
English Translations, 160—63.

103 Vermes, Christian Beginnings from Nazareth to Nicaea, 165.

104 Justin Martyr, The First Apology; The Second Apology; Dialogue with Trypho, Exhortation to the Greeks;
Discourse to the Greeks; The Monarchy, or the Rule of God, ed. Thomas B. Falls, vol. 6, Fathers of the Church
(New York: Christian Heritage, 1948), 9.

105 Sara Parvis and Paul Foster, Justin Martyr and His Worlds (Minneapolis: Fortress Press, 1966), xiii; Justin
Martyr, The First Apology, The Second Apology; Dialogue with Trypho, Exhortation to the Greeks, Discourse
to the Greeks; The Monarchy; or the Rule of God.
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Flavia Neapolis in Syria Palaestinal%¢ (First Apology 1.1), which today is known as Nablus.107
He converted to Christianity around the year 130, which can be gleaned from his writing.108 In
the Dialogue with Trypho, Justin quotes Trypho as saying he is a “Hebrew of the circumcision,
a refugee from the recent war” (Dialogue 1.3.)19° Minns and Parvis point out that this is
generally believed to refer to the Jewish Revolt led by Simon bar Kokhba that occurred between
132 and 135AD.110 [n whatever manner the information is viewed, it places Justin’s conversion
squarely in the early 130s. Justin, as his name bears witness, was martyred sometime between
the years 163 and 168. Eusebius’s Chronicon places his death in the year 154, while the
Chronicon Paschale marks it in the year165, however, “neither pretends to be a hard date.”111
The Syrian Chronical marks his death as 165 A.D. while others hold it to be during the “reign

of Marcus Aurelius - probably somewhere between 163 and 167.7112

Justin wrote various works, three of which we know to be authentic; the Apology on Behalf
of Christians, the Second Apology, and Dialogue with Trypho the Jew. Justin’s Apology on
Behalf of Christians,113 commonly referred to as the First Apology, was written sometime
between 138 and 156, although most place the date of writing to 153-155.114 His second work

is called The Second Apology 11> and was written sometime between 147 and 161.116 Parvis

106 Justin Martyr, Justin, Philosopher and Martyr: Apologies, ed. Dennis Minns and P.M. Parvis, Oxford Early
Christian Tests (Oxford: Oxford University Press, 2009), 32; Justin Martyr, The First Apology, The Second
Apology; Dialogue with Trypho, Exhortation to the Greeks; Discourse to the Greeks, The Monarchy; or the
Rule of God, 6:9.

107 Justin Martyr, The First Apology; The Second Apology; Dialogue with Trypho, Exhortation to the Greeks;
Discourse to the Greeks; The Monarchy, or the Rule of God, 6:9.

108 Arthur J. Bellinzoni, Sayings of Jesus in Justin Martyr, vol. 17, Supplements to Novum Testamentum
(Leiden: E.J. Brill, 1967), 1; Justin Martyr, The First Apology,; The Second Apology; Dialogue with Trypho,
Exhortation to the Greeks, Discourse to the Greeks;, The Monarchy; or the Rule of God, 6:12.

199 Tpvemv, enot, yedoduor gipi 82 ‘EPpoioc &k mepitopdic, puydv TOv viv yevouevov moiepov. Georges
Archambault, Justin Dialouge Avec Tryphon, Text Grec, Traduction Frangaise Introduction, Notes et Index,
vol. Tome 1 (Paris: Librairie Alphonse Picard et Fils, 1909), 104.

110 Justin Martyr, Justin, Philosopher and Martyr: Apologies, 33.

1 Justin Martyr, 32. See also: Bellinzoni, Sayings of Jesus in Justin Martyr, 17:1; Justin Martyr, Works Now
Extant of S. Justin the Martyr, vol. 40, Library of Fathers of the Holy Catholic Church (Oxford: J.H. and Jas.
Parker; F. and J. Rivington, 1861), ii.

121, 'W. Barnard, Justin Martyr: His Life and Thought (Cambridge: Unversity Press, 1967), 13.
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114 There are various dates given for the writing of the First Apology, for further discussion on this topic please
see: Justin Martyr, Justin, Philosopher and Martyr: Apologies, 37; Justin Martyr, xiii.
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116 Justin Martyr, The First Apology; The Second Apology; Dialogue with Trypho, Exhortation to the Greeks;
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and Foster place the date closer to 154-155.117 There is controversy over these dates as some
consider the Second Apology to be an appendix to the First or perhaps written by some of
Justin’s students after his execution.!18 If this is true then the date of writing would be sometime
between 169 and 180.11° The Dialogue with Trypho the Jew1?0 is Justin’s third authentic work.
It was written sometime between 153 and 161. The dates for this work are somewhat easier to
pin down as Justin himself refers to his First Apology in the Dialogue (120.6) thereby proving
it must have been written around the same time or after the First Apology.1?! There are various
other works which Justin completed or have been attributed to him, however, the three listed
above are the only surviving works which scholars agree are genuinely his and therefore are

the ones that will be examined here.122

2.4.1. Hell in the works of Justin Martyr

In his three authentic works Justin mentions what we would interpret as hell fifteen
times and Gehenna twice. These will be cited below and will be examined only when there is
an inference to or interpretation as hell. Justin also refers to the “conflagration” which will not

be discussed as this is a reference to the final judgment which, while necessary to the subject

Discourse to the Greeks, The Monarchy, or the Rule of God, 6:115.
17 Parvis and Foster, Justin Martyr and His Worlds, xiii.

118 «Paul Parvis addresses the notorious problem of the relation of the apologies to one another... He argues here
that what we currently know as the Second Apology was produced by Justin’s pupils after his sudden death at
the hands of the Roman authorities, from portions that he himself excised from his first apology, to take account
of, among others, the condemnation of Valentinians.” Parvis and Foster, 3.

119 Justin Martyr, The First Apology; The Second Apology; Dialogue with Trypho, Exhortation to the Greeks;
Discourse to the Greeks; The Monarchy, or the Rule of God, 6:115.
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121 Justin Martyr, Justin, Philosopher and Martyr: Apologies, 153; Justin Martyr, The First Apology, The
Second Apology; Dialogue with Trypho, Exhortation to the Greeks,; Discourse to the Greeks;, The Monarchy; or
the Rule of God, 6:139; Parvis and Foster, Justin Martyr and His Worlds, xiii.

122 There are various works attributed to Justin. Of these, the three mentioned above are the only surviving
works to date which scholarship attributes definitively to Justin. Other lost or unknown works include
Handbook (Syntagma) Against All the Heresies, this is referred to by Justin himself in the First Apology (cf.
26.8). In his work Against the Heresies Irenaeus refers to a work by Justin called Against Marcion. There are six
other works attributed to Justin by Eusebius of Caesarea in his Church History. These are: Two Apologies
which may or may not be those we consider to be authentic, Against the Pagans, Against Pagans (also referred
to as Refutation), On the Soul, The Harpist (=Psaltes), and On the Soul. There are nine other works attributed to
Justin that come to us in Parisinus graecus 450 as well as Against the Pagans (=Ad Graecos) and Letter to
Diognetus which were often included with the works of Justin but now is clear do not belong to his authorship.
For more information see: Parvis and Foster, Justin Martyr and His Worlds; Barnard, Justin Martyr: His Life
and Thought, 172.
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of hell, must be dealt with separately as Justin provides two different accounts of the final days.
One depicts the “conflagration” in the Apology and another referring to a Millennial Jerusalem

in the Dialogue.123

Justin also speaks at length about demons, wicked or evil spirits, the serpent and the Devil.
Again, while this subject is central to our idea and understanding of Hell, these exist beyond
the confines of the everlasting eternal fire which is associated with the eschatological hell.
Demonology will therefore remain outside the purview of this examination but will be used as

evidence when it is referenced in direct connection with the topic at hand.

2.4.2. The First Apology

There are twelve separate references to Hell in the First Apology. The first is in Chapter 12:

12.1 Yet we more than all peoples are your allies and fellow soldiers for peace, since
we think it impossible for one who does evil, or is grasping, or a schemer, to escape
God’s notice and that each goes to eternal punishment or salvation just as his actions
deserve. 12.2 For if all people knew this no one would choose evil even for a little,
knowing that he is going to be condemned to eternal fire, but he would restrain himself
in every way and adorn himself with virtue so that he might obtain good things from

God and be saved from the regions of punishment.124

What can be seen here are the two aspects which depict the idea of hell as it stood in the early
centuries. In this case, a bit more development of the idea can be seen because Justin is making
a point to non-Christians. Eternal punishment (aioviav k6Aaowv) is the simplified basis of hell.

The two ideas Justin is expressing here are: First, that each person, by his actions determines

123 For a discussion on the topic of millennialism in the Dialogue please see: Oskar Skarsaune, The Proof from
Prophecy a Study in Justin Martyr’s Proof-Text Tradition: Text-Type, Provenance, Theological Profile (Leiden:
E.J. Brill, 1987), 401-9.

124 12.1 Apwyoi & Dpiv kai cOppoyor Tpdg eipvny mévimv pdviav pdAlov dvlpodrmv, ol tadta So&dlopev, Mg

LaBely 00V kaxoepydv | mAeovéky 1 EniBovlov adbvatov eivan kol Ekaotov 8n° aimviay kOAaowy 1 conpioy
Kot a&lav 1@V mpaewv mopevechat. 12.2 €l yap ol mhvtec GvOpwmot Tabto £yivokov, oK &v Tig TV KoKioy
TPOG OAlyoV TpEito, Yvdokwv Topedesbot €n” aiwviav 810 Tupog KaTadikny, AL’ €k TavTOg TPOTOL E0VTOV
GUVETYE Kol EKOGLEL APETT OTmg TV Tapd ToD O0D TOYO1 Ayad@dV Kol TdV KOAAGTNPI®V ArnAloypuévog gin.
Justin Martyr, Justin, Philosopher and Martyr: Apologies, 100—-103.
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his place in eternity. It has been argued that Justin uses the word aiwviav as meaning the world
to come, but there is no evidence that it does not mean eternal.12> He adds nothing to the term

and states it in his writings as if it is already understood by his audience.

The second idea is that knowledge of the outcome, that is eternal punishment in fire
(aioviav dud Topog Katadikny), should prevent the person from committing any act that would
result in said eternal punishment. What is, however, also very well expressed in this instance
is that the choice to do evil is within the grasp of the one who is acting. Therefore, Justin
appeals to non-believers that Christians would not do anything evil because they know the
consequences of such action and that the logical assumption to make would be that anyone

with this knowledge would never “choose evil even for a little while.”

The next mention of hell or eternal punishment occurs is in chapter 15.2: “And: ‘If your
right eye causes you to stumble, pluck it out, for it is better for you to enter the Kingdom of
Heaven with one eye, than with two eyes to be sent to eternal fire.”126 Here, hell is depicted as
eternal fire (aidviov ©dp). In this instance, Justin does not use the exact language of the
Gospels, it is clearly a mix between Mt. 5:29, 18:9 and Mk. 9:47. However, he uses the phrase
eternal fire in used as expressed in the New Testament.'?” This is an example of Justin’s use
of the Gospel materials. Throughout his writing the assumption is made clear that the works or
sources he is using have authoritative value.1?8 As in this example, the link to the Apostles as
well as a reliance on these materials demonstrate the underlying acceptance in the Christian

community of hell as eternal fire.

Justin, once more, demonstrates his reliance upon the Apostles in the quote from chapter
16 below. The text is a mix of Mt. 24:5 and Mt. 7:15, 16, 19. However, in this instance there
is a much stronger tie to some other source writings, possibly the Pseudo-Clementine Homilies,

which Justin uses in combination with the Gospels.1?? “16.12 Then there will be weeping and

125 Ramelli and Konstan, Terms for Eternity: Aionios and Aidios in Classical and Christian Texts, 97.

126 15.2 kai- “Ei 6 0¢Bainoc cov 6 de£10¢ okavdoilel og, Exoyov antdv, cuUPEpeL Yap oot Hovopdaiuov
gloeMBelv gic Vv Pacileiov (208 a) v ovpavdV f petd T@V 600 TEpEOTivar £ig T aidviov wdp Justin Martyr,
Justin, Philosopher and Martyr: Apologies, 112—13.

127 Ramelli and Konstan, Terms for Eternity: Aionios and Aidios in Classical and Christian Texts, 96.

128 A.J. Bellinzoni describes at length the connections of the Gospels and other patristic materials to the writings
of Justin Martyr. Please see the conclusion of his book for an expansion on this idea: Bellinzoni, Sayings of
Jesus in Justin Martyr, 17:139-42.

129 Willis A. Shotwell, The Biblical Exegesis of Justin Martyr (London: S.P.C.K., n.d.), 27; Bellinzoni, Sayings
of Jesus in Justin Martyr, 17:95.
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gnashing of teeth, when, while the just shine like the sun, the unjust are sent to the eternal fire.
16.13 For many will come in my name outwardly clothed in the skins of sheep but inwardly
being ravenous wolves; from their works you will know them. And every tree which does not
produce good fruit is cut down and thrown on the fire.”130 The language and imagery used here
is reminiscent of the Shepherd of Hermas. This is not to suggest Justin used Hermas as a source
material, but rather to draw a line toward a connection with the Gospels and the underlying

trend of Christian thinking.

The wording of the following citation shows strong, if not identical, usage of language
from not only the Gospels, but, as in the above chapter, other source materials such as 2
Clement and the Pseudo-Clementine Homilies: 13! “19.7 Do not fear those who kill you and
after this are not able to do anything. Fear rather the one who is able after death to send both
soul and body to Gehenna. 19.8 And Gehenna is a place where those are going to be punished
who live unjustly and do not believe that these things will happen just as God taught through
Christ.”132 Along with the language similarities to the Gospel, the concept is repeated that after
death punishment will occur for the unjust or those who do evil. Again, included in this thinking
is that the choice to do something unjust is realized as unjust by the one who is taking the
action. That which would prevent this behavior, that is, a belief based on the fear of everlasting

punishment in Hell for which the perpetrator has been warned through Christ, is ignored.

This idea, which has already been discussed, is reiterated in the following passage: “21.6
But, as we said before, the evil demons did these things. But we have been taught that only
those who live holy and virtuous lives close to God are made divine, and we believe that those
who live wickedly and do not reform are punished in eternal fire.”133 In this section, Justin

states plainly the Christian belief. Eternal fire once more is the depiction of hell. Of course,

130 16.12 161E 1A 000OpOG EoTan Kol Bpuypdg TV 086vTav dtav oi pév Sikatot Adpemsty dg O fliog, oi 8¢ dducot
mEPT@VTOL €i¢ TO aidviov TTop. 16.13 TloAloi yap fiEovowy €mi T@ dvopati pov EEmbev pev Evdedvpévor déppota
npoPdrav, Ecwbev 8¢ Gvteg AMokol dpmayeg £k T@V Epywv avtdv Emtyvd (210 a) oecbe adtoe. miv d¢ dEvopov
L1} oodv KaAOV EkkOmTeTOL Kot €ig TOp BaAleton. Justin Martyr, Justin, Philosopher and Martyr: Apologies,
118-21.

131 Bellinzoni, Sayings of Jesus in Justin Martyr, 17:107-11; Shotwell, The Biblical Exegesis of Justin Martyr,
24.
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UETO TO Amobavelv kal youynyv kol odpo gig yéevvay EuPareiv.” 19.8 1 8¢ yéevva éott tOmog EvBa koddleahon
péEALOLOLY 01 GdikmG PrdcavTeg kai ur| Totevovteg Tadta yevioeohal, doa 6 Bedg 810 ToD Xprotod £5idate.
Justin Martyr, Justin, Philosopher and Martyr: Apologies, 128-29.
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here, the use of demons is considered. Justin quite frequently shows the link between men who
are influenced by evil demons and the resulting choice to live an unjust or wicked life.
However, the choice to either live by virtue or to repent remain with the evildoer and as such,

a refusal to do so will result in eternal punishment in everlasting fire.

Along the lines of demons and punishment, Justin continues with the following: “28.1 For
the leader of the evil demons is called by us Serpent, and Satan, and the Devil, as you are able
to learn by examining our writings, whom Christ indicated beforehand will be sent into the fire
with his army and with the human beings who follow him to be punished for an unending
age.”’13% It is interesting to note two points. The first is that Justin reinforces his argument by
referring to “our writings.” This connects his writings and thinking to the Christians of his time
and this particular line of thought as clearly accepted by the community. The second point is
that of “Serpent, and Satan, and the Devil,” which are terms that are directly tied to the imagery
of hell, will also be “punished for an unending age” (koAacOncopévoug OV Anépavtov aidva.)
Even if Justin were using the word aicdviov to mean ages, the phrase above lends itself to
unending ages, or eternity. Again, unending punishment combined with the Devil begin to
move toward a development of hell that one sees today in modern belief and in the writing of

Justin it is not questioned.

The following text draws in another example of what has already been seen above. Hell is
“punishment through eternal fire” (k6Aaov S Tupog aiwviav) to those who do not repent.
“45.6 But even if you read these words with hostile intent, you can do nothing further, as we
said before, than kill which bears no harm to us, but which works punishment through eternal
fire to you and to all who are unjustly hostile and are not converted.”13> Also, note that Justin’s
statement that those who ““are not converted” will fall to the same punishment, should not be
construed as a statement that all who are not Christian will go to hell. While this, in fact, is a
possible interpretation of this sentence it will not be addressed here as it falls outside the

purview of this work.

Next, there is a combination and a repetition of what has already been mentioned above:

134 28.1 Iap” Huiv pév yap 6 apymyEtng TV KokdV Satuovaov deig Koleitol kai catavag koi d1iforog dg kai &k
TAOV NUETEPOV GLYYPOUUATOV EpgLviicavtes pabelv duvache: dv gig 10 Tp mepenoecsbaor (215 b) peta tiig
avToD GTPATIAG KOl TOV EMOUEVOV AVOpORTOY KOAAGONGOUEVOLG TOV ATEPOVTOV aidVa TPOEUNVLOEY O XPIoTAG.
Justin Martyr, 158-59.

135 45.6 £i 8¢ ai vueic dg &xOpoi évienEecde T0iode Toig Aoyolg, o TAéov Tt SvacOe, (g TPOEPNUEY, TOD

poveveLy, Omep MUV pEV ovdepiav PAAPNY @épeL, DUTV 6€ Kai Taot T0ig Adikwg ExOpaivovct kai pun
petoTdepévolg kKOAao d1d Tupog aiwviav Epyaletat. Justin Martyr, 198-99.
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52.3 For the prophets proclaimed beforehand his two comings: one, indeed, which has
already happened, as of a dishonoured and suffering human being, but the second when
it is proclaimed that he will come with glory from the heavens with his angelic army,
when also he shall raise the bodies of all human beings who have existed, and he shall
bestow incorruptibility on those of the worthy but those of the unjust he will send to

the everlasting fire, everlastingly subject to pain, with the evil demons.13¢

Once again, along with the final judgment, all of humanity will be divided between those that
are just and unjust, and those who are unjust will be sent to “everlasting fire... subject to pain,

with the evil demons.”

In a continuation, chapter 52 again addresses the eternal fire. “52.7 And what kind of
consciousness and punishment the unjust are going to be, hear the things said similar in this
regard. 52.8 They are these: ‘Their worm shall not cease, and their fire shall not be quenched.
52.9 And then they shall repent when they shall gain nothing.”137 Also, the language used is

very similar to Mark 9:48 “Where their worm does not die, and the fire is not quenched.”

The last reference to hell in the First Apology simply reiterates what has been said before.

54.2 For when they heard through the prophets that the future coming of Christ was
proclaimed and that the impious among human beings were going to be punished by
fire, they threw many so-called sons of Zeus into the discussion, considering they would
be able to bring it about that human beings would consider the things said about Christ

to be a marvelous fable, and similar to the things said by the poets.138

136 52.3 §00 yap antod mapovsiog Tpoekpvéav oi po@fital - piov pév, THv §on yevouévny, dg dtipov kol
manTod avBpmmov, TV 8¢ devTépav Gtav petd 60ENG £€ oLPAVAV HETA TTG AyyehKiic 00TOD GTPATIAG
mapayevioeoat KeKNPLTAL, OTE KO TO COWOTO AVEYEPET TAVTOV TOV YEVOUEV®V AvOpOTOV, Kol TdV Pev a&imv
&vdvoel apbopoiov, TdV & adikwv &v aictnosl aiwvig PETO TAV PUVA®VY SULUOVOV EIC TO AidVIOV TOP TELYEL
Justin Martyr, 210-11.

137527 &v dig 8¢ aicOnoet kol koldoet yevécsOar pédhovoty ol ddtkot, dkodoate TV Opoing eig Todto
glpnuévov. 52.8 o1t 8¢ Tadto ‘O oKk®ANE avTtdV 00 Tavdfcetat, kai 10 Thp avT@v 00 oPfecbncetal.’ 52.9 kai
TOTE PHETAVONOOVGLY, §TE 0VOEV MPEANGovot. (229 a) Justin Martyr, 210-13.

138 54.2 dxovcovteg Yap 10 TV TPOENTAHY KNPLGGOUEVOV TOPAYEVIGOLEVOV TOV XPIoTOV KOi
KolacOnoopévoug 810 Tpdg ToVG AoePElc TAV avBpmrwv, Tpogfdiiovto ToOALOVG AeyBTval Agyopévoug viohe
@ A, vopifovteg duvioeoBan Evepytioal tepatoroyiov NyfHoacbor Tovg avOpdTovs 10 mepi TOV Xp1oTtov Kol
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Throughout the First Apology Justin uses language consistent with the New Testament. The
ideas are linked to earlier writings as well showing how eternal punishment in fire continues
to hold as a real consequence for sin. There is little doubt that this is how hell is understood

both for Justin and his audience at this point.

2.4.3. The Second Apology

Justin’s Second Apology contains only three references to hell. The first one is found in

chapter 1:

1.2 For, apart from those who have accepted that the unjust and licentious will be
punished in eternal fire and that the virtuous and those who lived like Christ come to
dwell with God in absence of suffering, apart that is, from those who have become
Christians, everyone everywhere who is corrected by a father or neighbour or child or
friend or brother or husband or wife, because it is difficult to change and because of the
love of pleasure and because it is difficult to turn toward the good *** And our enemies
the wicked demons suborn such judges as these—their subjects and devotees—to kill

us.139

Here the same is repeated that, in contrast to those who will be saved, the unjust will be
“punished in eternal fire,” (aiwvip moni kohacOncesOar). Also, the reference “our enemies the
wicked demons” continues entangling the image of Hell with demons and the Devil. But it is
also interesting to note that there seems to be a development of thought in contrast to what was
seen above in Ch. 19.8 of the First Apology. Justin acknowledges the difficulty in turning

toward the good as well as the influences of “wicked demons” and the sway they hold over

Spota Toic Vo TV otV AgyOeiot. Justin Martyr, 218-19.

1391.2 mavtoyod yap d¢ 8v cagpovilnrat Ko Tatpdg fi Yeitovog fi Tékvov fi eilov i 4dehpod §j avdpog f
Yovokog (Ympig Tdv nelofévimv To0g Adikovg Kol AKOAGGTOVG £V aiwvie Tupi koAacOnceshat, Tovg &’
EvapEToug kai opoimg Xprotd Prdoavtog év anabeig cvyyevésHar 1@ Bed—AEyouey 6€ TAV YeEVOUEVDV
Xprotiavdv) 810 10 duouetabeTov Kol EIANJ0VOV Kol SLEKIVITOV TTPOG TO KOAOV Opufjcal kai ol padiot
daipoveg, &xfpaivovteg NIV Kol TOLG TO0VTOVG SIKAGTAS EYOVTEG VTTOXEPIOVG Kol AoTpeHOVTOC, POVEDEWV TIUAC
napackevdlovotv. Justin Martyr, 270-73.
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human beings. With this language there can be seen evidence of the Christian struggle as well

as the need for redemption and correction by fellow Christians.

Next Justin calls on his readers to embrace right reason. The knowledge of hell explained
as punishment by eternal fire should be enough, it seems to him, to call those living senseless
lives to return to right reason. He expresses this clearly here: “2.2 But when she learnt the
teachings of Christ she came to her senses, and tried to persuade her husband to come to his,
reporting what she had been taught, and telling him of the punishment in eternal fire that will

come to those who live senselessly and not according to right reason.”140

Justin’s final citation in the Apologies regarding hell or its description is in chapter 7. This
is the longest portion of the work dedicated to the topic. In it Justin draws all the elements

which have been discussed above together:

7.2 For as we have indicated, the demons have always been at work to stir up hatred
against all those who, in any way at all, have taken pains to live according to reason
and to flee from evil. 7.3 It is hardly surprising, then, that the demons we expose are at
work to stir up much more hatred against those who live not according to a part of the
spermatic reason but according to the knowledge and contemplation of the whole
reason, that is, of Christ. Imprisoned in eternal fire, they shall reap a fitting punishment
and retribution. 7.4 For if they are even now overpowered by human beings who call
upon the name of Jesus Christ, this is an indication of the further punishment in eternal
fire which will come to them and to those who serve them. 7.5 For that this would be

so all the prophets foretold, and Jesus our teacher taught.141

This chapter not only sums up what has been mentioned above, it makes clear that the “name

of Jesus Christ” will overcome demons and aid those who call on his name. This Justin connects

140 2 2 émei 8¢ 100 1o Xprotod Siddypato Eyve, Eomepovicdn kai Tov 8vipa dpoing cagpovelv meidety
£MEPaTOo, TO O1BAYUATO AVAPEPOVCH TV TE UEYYOLOAV TOIC OV GOYPOVOS KOl LETA AOYOL OppoD frodotv
£ogopat &v alwvig mupi KOAac aroyyéAlovaa. Justin Martyr, 272-73.

1417 2 6 yap Eonuévapey, Tavtog Tovg KoV Ommednmote kotd Adyov Blodv omovddlovtog Kol kakiov gedyety
oeicOon del Eviipynoay oi daipoec. 7.3 00SEY € BovpacTOV €l TOVC 0V KOTA GEPLOTIKOD AdYOL HEPOG GAAN
Koo TV 100 mavtog Adyov § £ott Xprotod, yvdowv kai Bempiav moAd pdilov wcegichot ol daipoveg
Eleyyopevor évepyodorv, of v a&iov (196b) koéraocty Kol Tipmpioy Kopicovtal &v aimvig mopl EykieloBévtec.
7.4 €l yap 010 1@V avBpmdmwv §o1 did ToD ovopatog ITncod Xpiotod Nrtdviat, Sidayud £t Thg Kol peAlovong
avToic AoTpevovaty anToic Eecbat &v Tupl aimVim KOAGCE®S. 7.5 oUTMG YOp KOl Ol TPOQTITaL TAVTESG
npoeknpuéav yeviceohat, kai Tncodg 0 fuétepog d1dackarog £6ida&e. Justin Martyr, 298-99.
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with the prophets, as well as the teachings of Jesus, giving credence to the idea that this line of
thinking has its roots in the community of believers. In the following section The Dialogue

with Trypho the Jew will be examined along with its use of similar language and ideas.

2.4.4. Dialogue with Trypho the Jew

There are two instances in the Dialogue with Trypho in which Justin mentions Hell. They

are as follows:

5.3 “On the other hand,” he continued, “I do not claim that any soul ever perishes, for
this would certainly be a benefit to sinners. What happens to them? The souls of the
devout dwell in a better place, whereas the souls of the unjust and the evil abide in a
worse place, and there they await the judgement day. Those, therefore, who are
deemed worthy to see God will never perish, but the others will be subjected to
punishment as long as God allows them to exist and as long as He wants them to be

punished.”142

Here is an example of the discussion that develops around millenniumism.43 While, this
topic will not be discussed at length, it does tend to muddy the waters, so to speak, regarding
the picture of Hell that has been, thus far, expounded and is consistent with the early Greek
writings. The point may be made, however, that because Justin is discussing the topic with a
Jew, it is possible that he is considering the Jewish conception of Sheol, which he may have
been familiar with, as he alludes to a time of separation and suffering before punishment.
However, this combined with the idea that the sinner will exist as long as God allows them to

and also to be punished for as long as God wants, tends to throw new light on the topic. This

142 ADAGL v 008E GmoBviorely QUL TGOS TOC YuyAS £Yd: Epponov Yap My O AAN0O@M Tol kouoic. GAAY Ti;
TAG HEV TAV gVGEPAV €V KPEITTOVI TOL YDPW HEVELY, TAG O& ASIKOVE KOl TOVNPAS £V YEIPOVL, TOV TG Kpioemg
gxdgyopuévac xpovov 10te. oUTmg ol pév, GEat Tod Bgod paveioat, ovk dmobviokovoty ETt ai 8¢ koAalovtat,
Eot’ v anTag Kai etvar kai koAdlesOat 6 0gdg 0éA. Archambault, Justin Dialouge Avec Tryphon, Text Grec,
Traduction Frangaise Introduction, Notes et Index, Tome 1:30. English translation: Justin Martyr, The First
Apology; The Second Apology; Dialogue with Trypho, Exhortation to the Greeks, Discourse to the Greeks; The
Monarchy; or the Rule of God, 6:157.

143 For a deeper discussion on this topic see: Skarsaune, The Proof from Prophecy a Study in Justin Martyr’s
Proof-Text Tradition: Text-Type, Provenance, Theological Profile, 401-9.
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begins to move toward a hell that is eternal yet has the possibility of an end for certain souls,
thus leading to a discussion of Annihilationism, even though he begins by saying “I do not
claim that any soul ever perishes.” However, as Kaye points out, “there is no absolute
contradiction between the two statements; which may be reconciled by saying, that God wills
the punishment to be eternal.”'#* There is the possibility that the punishment of the wicked
may have an end, but it seems that this is excluded by Justin’s language. Kaye further elaborates
that: “The bodies of the bad will also be rendered immortal, in order to endure the eternity of
suffering to which they are destined. The place of future punishments he calls by the name
Gehenna.”145> Because these topics regarding hell are alluded to only in this one place, they
will not be developed further beyond speculation in this investigation. However, neither can

they be discounted completely as irrelevant.

The final mention of hell is in Chapter 45.3 “At this second Advent of Christ, some will
be condemned to suffer eternally in the fires of Hell, while others will be eternally free from
suffering, corruption, and sorrow.”14¢ The line of thinking followed in this quote agrees with
what is written in the Apologies. It is a return to the entrenched idea of Hell as a place of eternal

suffering in fire.

In looking at Justin’s work and its reference to hell, two divergent thoughts appear. The
first, seen in the Apologies, is that hell consists of the place where evildoers will be punished
for eternity in everlasting fire. However, in the Dialogue he states that at the judgement fire
will destroy everything as in the time of Noah. When God will punish men for a time and then
destroy them along with evil angels and demons and they will cease to exist.1#” It must be
realized that Justin was not confused on his beliefs or that of Christians, but that he was in fact
writing to suit his audience. “Justin’s language varies according to his theme, not according to

his stage of development as a Christian Philosopher.”148

144 John Kaye, Some Account of the Writings and Opinions of Justin Martyr (London: F. and J. Rivington,
1853), 102.

145 Kaye, 102.

146 yai 6 BGvortog kataepovndf Kkai &v tfj devtépa avtod 10D XpioTod Tapovsia 4md THV TOTEVOVIOVY oDTH Kai
gvapéotmg (OvTov Tavcntat TEAeov, Dotepov UNKET” Gv, Otav ol pev €ig kpiow kol KaTadikny 100 Tupog
amavotog koAaleoHat Tepeddoty, ol 8¢ &v drabeiq kai dpbapoiq kai dAvmig [cf. Apoc., XXI, 4]. Archambault,
Justin Dialouge Avec Tryphon, Text Grec, Traduction Frangaise Introduction, Notes et Index, Tome 1:200-202.
English translation: Skarsaune, The Proof from Prophecy a Study in Justin Martyr’s Proof-Text Tradition: Text-
Type, Provenance, Theological Profile, 215.

147 Barnard, Justin Martyr: His Life and Thought, 167.
148 Barnard, 168.
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What Justin writes regarding hell in his three authentic works also coincides with what is
written in the Gospels and reflects the sayings of Jesus. It must be noted that Justin did not rely
on the Gospels as we understand them today, as Canon had not been established. “Justin lived
during the relatively short period of transmission between the time when the Apostolic Fathers
were still dependent, at least in part, on oral tradition and the time when Irenaeus assumed the
authority of the Fourfold Gospel about 180.”14% However, the frequent quotation of scripture
and the similarities in his writing shows that Justin was, no doubt, familiar with the sayings of
Jesus and the narrative material available to him at the time.1>0 He was also, as is pointed out

above, familiar with other patristic writings in circulation at the time.

All of this points to Justin’s overall awareness of Christian beliefs as well as his
participation in the teaching of this belief. This bolsters the argument that the thought on hell
reflected in his writings demonstrates how the concept of hell was developing at the time. Justin
was a prominent teacher in Rome and there is reason to believe that he and his students
developed “catechisms, manuals for instruction against heresies, [and] harmonistic texts of the
synoptic gospels.”151 There also exists a link to Alexandria showing Justin’s influence
throughout the Christian world of the time.1>2 This should support the assumption that Justin
did in fact reflect in his writings the set of beliefs commonly held among Christians regarding

hell and do provide a reliable picture of the development of this belief to this point in time.

2.5. Polycarp and the Martyrdom of Polycarp

2.5.1. Polycarp

Polycarp of Smyrna is perhaps one of the most important figures of the early Christian

church and is considered by both Irenaeus and Eusebius “to be a significant link in the chain

149 Bellinzoni, Sayings of Jesus in Justin Martyr, 17:4.

139 For an in depth discussion on the use of material available to Justin, as well as a comprehensive comparison
of the language used by Justin with that of the Gospels see: Bellinzoni, Sayings of Jesus in Justin Martyr.

151 Bellinzoni, 17:141.
152 Bellinzoni, 17:141.
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of apostolic tradition.”153 Polycarp was martyred when he was 86 years old.1>* While there is
speculation as to the date of his death, the length of his life puts him in touch with the sub-
apostolic era.!>> The year of his death ranges from 155 to 168.156 There is, however, debate
amongst historians as to the exact date. The theory that Polycarp was a disciple of the apostle
John puts his death closer to 150 and his birth around the year 70. Because this thesis wishes
to show that hell and the belief in what hell is has a common understanding from apostolic

times, this question is pertinent to the discussion.

While the only surviving work that is attributed to Polycarp of Smyrna is the Letter to the
Philippians, other letters may have been written by him. There is, however, no surviving
evidence other than the references Irenacus made about Polycarp writing letters to other
churches, which shows that he knew of them.!>7 Polycarp was a well-known figure in the
Church during his lifetime and what we know of him comes to us, not only from his Letter to
the Philippians, but from the letters of Ignatius and the writings of Irenaeus and Eusebius as

well.158 Also, among the writings that bear witness to Polycarp is The Martyrdom of Polycarp.

There are two questions of interest with Polycarp. The first is, of course, any reference he
may have made regarding hell in his Letter to the Philippians and statements recorded in the
work The Martyrdom of Polycarp. The second question of equal importance is his connection,
if any, with the sub-apostolic church. This question will help bolster the general thesis that the
theological idea of hell had been developed to the extent that it was an already accepted idea
that needed no explanation. Also, that Polycarp’s “existence and his writings stand on guard

against attempts to claim that during the second century Christianity was completely

153 Michael W. Holmes, “Polycarp of Smyrna, Letter to the Philippians,” The Expository Times 118, no. 2
(November 2006): 53; Grant, An Introduction, 1:64; Holmes, The Apostolic Fathers Greek Texts and English
Translations, 272; William R. Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, vol. 5, The
Apostolic Fathers A New Translation and Commentary (Camden: Thomas Nelson & Sons, 1967), 3.

154 J.B. Lightfoot, Clement, Ignatius, & Polycarp Pt 2, vol. 1, The Apostolic Fathers (Peabody: Hendrickson
Publishers, 1889), 437; Grant, An Introduction, 1:64; Holmes, “Polycarp of Smyrna, Letter to the Philippians,”
53.

155 Grant, An Introduction, 1:13.

156 Grant, 1:64; Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:49; Holmes, “Polycarp of
Smyrna, Letter to the Philippians,” 53; Lightfoot, Clement, Ignatius, & Polycarp Pt 2, 1:438; Holmes, The
Apostolic Fathers Greek Texts and English Translations, 272.

157 Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:3.

158 Schoedel, 5:3. See also: Ignatius of Antioch, The Letter of Ignatius to Polycarp, and The Letter of Ignatius to
the Smyrnaeans; Eusebius, Historia Ecclesiastica; Irenaus, Adversus haereses; as well as Tertullian, De
Praescriptione 32.
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transformed.”159

2.5.2. The Letter of Polycarp to the Philippians

The Letter of Polycarp to the Philippians was written in response to a request from the
Philippians themselves, as is seen in chapter 3 of his letter: “I am writing you these comments
about righteousness, brothers, not on my own initiative but because you invited me to do so”
[3.1].169 As well as Chapter 13 in which Polycarp tells the Philippians that he is sending his
own letter along with the one from Ignatius which they had requested.'®1The letter itself is one
of exhortation calling the Philippians to follow Christ Jesus and the way of life he passed onto
them through the Apostle Paul. He also addresses “The Matter of Valens’1%2 who was a
presbyter among them. Overall, the letter is mostly intent on calling the people to follow the
way of the Lord and this is grounded firmly upon sacred scripture, to which he eludes, if not
quotes directly, throughout the letter.163 The Letter of Polycarp to the Philippians has only one
reference to hell specifically, and in this case, he uses the word “Hades” ¢oov. In the first
chapter he writes: “I also rejoice because your firmly rooted faith, renowned from the earliest
times, still perseveres and bears fruit to our Lord Jesus Christ, who endured for our sins, facing
even death, whom God raised up, having loosed the birth pangs of Hades” [1.2].164 The phrase
“birth pangs of Hades” is a reference to Acts 2:24.165 However, Schoedel notes further that
“death” not “Hades” is used in Acts 2:24 and perhaps this juxtaposition with 1 Peter 1:8

reflected in the following line: “Though you have not seen him, you believe in him with an

159 Grant, An Introduction, 1:64.

160 Tadra, adedpot, 00K dpavtd émtpéyag ypdeon VUiV Tepi tiig dikaochvng GAL" énel ¥ pelc mpoenekaAécac
ye. Holmes, The Apostolic Fathers Greek Texts and English Translations, 282—83.

161 Holmes, 297.
162 Holmes, 293.

163 There is much discussion regarding Polycarp’s use of Scripture, arguing for both his contact with the apostle
John and his knowledge of the importance of the books of the New Testament. See, for example, the
introduction to the following translation works for more information: Holmes, 272—77; Schoedel, Polycarp,
Martyrdom of Polycarp, Fragments of Papias, 5:3—6.

164 i 6t 1y PePaio tiig TioTem VUdY Ppila, £€ dpyoinv KatayyeAhopévn xpovov, uéxpt viv Stapévet kai
KOPTOQOPETL €1¢ TOV KOpLov MUV Incodv Xpiotdv, 8g DIEUEvEY DIEP TOV ApopTIdV UGV Eng BaviTov
Katovtioot, Ov fiyelpev 0 0e0g, Aoag tag mdivag tod ddov-. Holmes, The Apostolic Fathers Greek Texts and
English Translations, 280-81.

165 Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:13.
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inexpressible and glorious joy...” [1.3]1¢ is Polycarp drawing on “Petrine” material which
“greatly increases the likelihood that he knew the book of Acts.”167 Schoedel continues by
showing the parallel to Psalm 18.4 (cf. 116:3) in the Septuagint referring to the expression
“pangs of death” followed by “pangs of Hades” to Polycarp’s writing, however, he discounts
the conclusion that his reference or that of Acts “is a variant of ‘an old kerygmatic formula.’*’168
These statements show the connection with Polycarp and his familiarity with the New
Testament, which in turn give Polycarp contact with the apostolic era as well as authority.
However, one must remember that the New Testament was not formed by canon until much

later.169

While the references may seem to be of little significance, other than to establish authority
or placement and familiarity with the New Testament writings, it could be argued that “[w]hen
he quotes Christian books from memory we can be sure that they were generally accepted in
his day...”170 This gives support to the argument that the ideas contained within the writings of
the Christian books, as well as the letter of Polycarp himself, and the ideas contained therein
were generally accepted ideas and beliefs. Or, at least, if not accepted, certainly not foreign to

the audience.

His contact with the apostle John is perhaps secondary but not altogether unimportant. If
Polycarp had contact with the apostle, and was in fact one of his disciples, he would have been
greatly influenced by his teaching and thus it would be carried on through Polycarp and his
work. While neither hypothesis can be confirmed it is easy enough to reach a conclusion
without stretching too far that Polycarp did indeed hold and carry to the next century those
ideas held by the Christians who walked with Jesus.

166 gic 6v ovk 180vTeg motedete yapd dvekharfte Koi dedofacpévn,... Holmes, The Apostolic Fathers Greek
Texts and English Translations, 280-81.

167 Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:13.
168 Schoedel, 5:13.

169 The canon of Scripture is first listed by the Council of Laodicea (ca. 360) followed by Innocent I’s Letter
Consulenti Tibi to Exsuperius, Bishop of Toulouse (405) and by Gelasius I’s Decree of Gelasius (time
unknown). Further, it was not until the General Council of Trent Fourth Session (8 April 1546) that the Canon
of Scripture was listed as recognized by the Council in the Decree of Reception of the Sacred Books and
Apostolic Traditions. See: J. Neuner and Jacques Dupuis, eds., The Christian Faith in the Doctrinal Documents
of the Catholic Church, Seventh (New York: Alba House, 2000), 98, 102.

170 Robert M. (Robert McQueen) Grant, “Polycarp of Smyrna,” Anglican Theological Review 28, no. 3 (July
1946): 146.
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2.6. Martyrdom of Polycarp

The Martyrdom of Polycarp was not written by Polycarp but is an account of his
martyrdom that was written within a year of his death (15.1) by eyewitnesses (18.3).171 This
letter from the Church at Smyrna “is the oldest written account of a Christian martyrdom
outside the New Testament.”172 It is also considered to be the “first of the martyr acts from the
early Church.”173 The exact date of Polycarp’s martyrdom, when The Martyrdom of Polycarp
was written, and who was the actual author of the work, are all questions of debate. These
questions, along with the specific mention of or allusion to Hell used within the context of the
martyrdom account, are all pertinent to further unraveling the process by which the analysis of
the question of the development of the idea of hell progressed or was sustained within the first

centuries.

As is stated in the section above on the Polycarp’s Epistle to the Philippians, the year of
his death ranges from 150 to 168.174 We find the first clue to his death from the work itself:

Now the blessed Polycarp was martyred on the second [day] of the emerging month of
Xanthicus, seven [days] before the calends of March, on a great Sabbath, in [the] eighth
hour. And he was arrested by Herod in [the] high priesthood of Philip [the] Trallian,
Statius Quadratus being proconsul, but while Jesus Christ reigns throughout the ages,
to whom [be] the glory, honour, majesty, [and] eternal dominion, from generation to

generation. Amen (21).17>

171 Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:46-85; Holmes, The Apostolic Fathers
Greek Texts and English Translations, 298-333.

172 Holmes, The Apostolic Fathers Greek Texts and English Translations, 298.
173 Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:47.

174 Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and
Commentary (Oxford: University Press, 2013), 191-200; Schoedel, Polycarp, Martyrdom of Polycarp,
Fragments of Papias, 5:78-79; Grant, An Introduction, 1:64; Holmes, The Apostolic Fathers Greek Texts and
English Translations, 272; Lightfoot, Clement, Ignatius, & Polycarp Pt 2, 1:438; Holmes, “Polycarp of Smyrna,
Letter to the Philippians,” 53; Massey Hamilton Shepherd, “The Martyrdom of Polycarp, Bishop of Smyrna, as
Told in the Letter of the Church of Smyrna to the Church of Philomelium,” in Early Christian Fathers, ed. Cyril
C. Richardson (New York: Simon & Schuster, 1996), 144; Massey Hamilton Jr. Shepherd, “The Letter of
Polycarp, Bishop of Smyrna, to the Philippians,” in Early Christian Fathers, ed. Cyril C. Richardson (New
York: Simon & Schuster, 1996), 121.

175 Maptopet 82 6 paxdprog IoAvkapmog unvog Eaviikod devtépa ictapévov, tpd éntd kolavddv Maptiov,
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Given the description of the date laid out above, that is, “the second [day] of the emerging
month of Xanthicus, seven [days] before the calends of March, on a great Sabbath™ (21), as
well as, the mention of Trallian and, more specifically, Statius Quadratus, the exact day of his
martyrdom has been established with astonishing precision by some as February 23, 155 or
February 22, 156.176 Eusebius accounts the martyrdom of Polycarp to have occurred in 166 or
167, however, most modern scholars discount this as a legitimate date.l’”” There is also
speculation of a later date,1”8 however, as Holmes notes “a date as late as 177 (the year which
several Christians were martyred in Lyons; cf. Eusebius Church History 5.1.1-63) is
intrinsically unlikely.”17° It must be kept in mind that chapter 21 of the martyrdom account is
considered a later addition to the text by many!8® and therefore “clearly great caution is

necessary in using it for dating the martyrdom of Polycarp.”181

As stated above, chapter’s 15 and 18 refer to The Martyrdom of Polycarp having been
written within one year of his death by eyewitnesses. “And when a great flame blazed forth,
we to whom it was granted to see - saw a miracle. And we were preserved in order to announce

to the rest the things that had happened” (15.1).182

This chapter informs us that the date of writing must have been within a time not far

removed from the event considering the eyewitness was still living. Chapter 18 shows the

aimVv10G Ao yevedc eig yeveav, aunyv. Holmes, The Apostolic Fathers Greek Texts and English Translations,
238.[328] English translation: Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp:
Introduction, Text, and Commentary, 269.

176 See: Holmes, The Apostolic Fathers Greek Texts and English Translations, 301-2; Schoedel, Polycarp,
Martyrdom of Polycarp, Fragments of Papias, 5:78-79.

177 Grant, An Introduction, 1:71; Holmes, The Apostolic Fathers Greek Texts and English Translations, 301;
Chadwick, The Early Church, 29; Shepherd, “The Martyrdom of Polycarp, Bishop of Smyrna, as Told in the
Letter of the Church of Smyrna to the Church of Philomelium,” 147.

178 Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and
Commentary, 191.

179 Polycarp, 191; Holmes, The Apostolic Fathers Greek Texts and English Translations, 301.

139 For a more thorough look at the question of chapter 21 as a later addition please see: Holmes, The Apostolic
Fathers Greek Texts and English Translations, 301-2; Polycarp, Polycarp’s Epistle to the Philippians and the
Martyrdom of Polycarp: Introduction, Text, and Commentary, 328-30; Grant, An Introduction, 1:71; Schoedel,
Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:78.

181 Schoedel, Polycarp, Martyrdom of Polycarp, Fragments of Papias, 5:78.

182 eydng 8¢ dxhopydong Aoydg, Oadua sidopey, oig idiv 8560n ol kol tnpHdnuey i T dvayysilol Toig
Ahowoic Ta yevoueva. Holmes, The Apostolic Fathers Greek Texts and English Translations, 322. English
translation: Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp. Introduction, Text,
and Commentary, 260-61.
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writing to be within proximity of the event by about a year: “Gathering there together with
gladness and joy, so far as possible, the Lord will permit us to celebrate the birthday of his
martyrdom, both for the commemoration of those previous contestants and for the training and

preparation of ones to come” (18.3).183

The information as to the time of Polycarp’s death and when the account was written lead
to many conclusions. But primary to this research, as stated previously, the time of writing and
language used shows (as will be demonstrated below) the acceptance and integration of Hell
in of second century Christian thinking. Beyond the information available to the modern
reading in the work itself, Eusebius used The Martyrdom of Polycarp in his writings.184 This

squarely places the work to have been written prior to the early to mid-fourth century.

The debate over when The Martyrdom was written continue even into modern scholarship.
Some argue the text to be a forgery, others that it is a legitimate work, while still others claim

(1313

it to be a “‘theologized’ authentic witness event.”185> The authenticity of the work itself, that is,
was it a factual event that took place as the writer tells us, is for our purposes, of less importance
than the language used and the date from which the writing, forgery or otherwise, emerged.
The language used to depict the common understanding of hell, as will be demonstrated below,

shows that the idea was present and accepted by individuals of that time.

Who the actual author of the letter was, is of far less significance to the topic, however, it
must briefly be addressed. The letter itself states in the inscription that it is from “[t]he church
of God sojourning at Smyrna.”186 This depicts that the community is the author. However,
there is debate regarding this as chapter 20.1 points to Marcion as a possible author: “You

indeed, then, revealed that the happenings might be revealed to you at length. But we, for the

133 "EvOa, dog Suvatodv Mpiv cuvayopévolg év dyodidost kai yapd mapéiet O kdplog émteleiv Thy 1o paptupiov
avTod NUEPaY YevEDNIOV, €lG T TNV TV TPonOANKOTOV PvunV Kol TdV HEALOVTOV Goknciv Te Kol EToyacioy.
Holmes, The Apostolic Fathers Greek Texts and English Translations, 326. English translation: Polycarp,
Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and Commentary,
264-65.

184 Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and
Commentary, 171; Holmes, The Apostolic Fathers Greek Texts and English Translations, 300-301; Grant, An
Introduction, 1:70-71; Shepherd, “The Martyrdom of Polycarp, Bishop of Smyrna, as Told in the Letter of the
Church of Smyrna to the Church of Philomelium,” 144.

185 Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and
Commentary, 186.

136 *H gxxAnoio tod Oeob 1 mapotkodoa Tpdpvav. Holmes, The Apostolic Fathers Greek Texts and English
Translations, 306. English translation: Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of
Polycarp: Introduction, Text, and Commentary, 240—41.

102



present, have reported in summary through our brother Marcion.”187 And in 20.2 to Evarestus:

“Those of us salute you. Likewise, Evarestus, the one having written, with his whole

household.”’188

The above citations can be disputed at length.18® The question of who Marcion was,
whether he was the author or simply the scribe or perhaps the person who carried the letter to
the church of Philomelium. The same is asked of Evarestus, and while the information is
pertinent to the academy and the historicity of the text, in this investigation the question as to
who these individuals were and their function regarding the text hold a completely different
value. That value is contained in the information of the letter. It was written to a community
from a community. The individuals were given value in the letter as members of the community
which, in turn, lends itself to the reasonable assumption that both communities held the same
or similar beliefs. And that the language as well as the concepts contained therein were
understandable and accepted by both communities. As Hartog points out, “Even if Marcion
uniquely served as ‘the primary author,’ the character of the letter remains communal.”19° This
is a shared response and a “social or collective memory.”1°1 The account is written with first
person plural pronouns and “mirrors the traditions, religious experiences, and ‘demands and
challenges’ of the community.”192 All of which give weight and support to the thesis that hell
was recognized and unquestioned as a common understanding of the community and second

century Christianity.

There are only two passages (Ch. 2.3 and Ch. 11.2) within the text that refer to hell. Neither
passage uses the word Hades. However, as has been seen to be typical of this period, the

references are to eternal punishment ai®viov k6Aactv, and the eternal aimviov fire or fire which

187 'Y ueic pév odv néwwcate 1t mietdvav SnAwmbijvar dUiv T yevoueva, fueig 88 kotd 0 mapdv Og 8V ke@ooim
pepnvokapey die tod adedpod Nudv Mapkiovog. Holmes, The Apostolic Fathers Greek Texts and English
Translations, 328. English translation: Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of
Polycarp: Introduction, Text, and Commentary, 266—67.

138 [Tpocayopevete mavTag Tovg dryiovg. DG oi cOV UiV Tpocayopedovsty koi Evdpestog 6 ypiyag movoiket.
Holmes, The Apostolic Fathers Greek Texts and English Translations, 328. English translation: Polycarp,
Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and Commentary,
266—67.

189 Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and
Commentary, 165-67.

190 polycarp, 166.
1 Polycarp, 166.
192 Polycarp, 166.
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is not extinguished cfgvvopevov.

Chapter 2.3 shows merit in the martyr’s actions. Hartog translates the chapter as follows:
“And giving attention to the grace of Christ, they despised the earthly torments, redeeming
[exemption from] eternal punishment through one hour. And the fire of the inhuman torturers
was cool to them, for they set before [their] eyes escape from the eternal and never-

extinguished [fire].”193

Holmes translation, as stated above, differs slightly: “And turning their thoughts to the
grace of Christ they despised the tortures of this world, purchasing at the cost of one hour an
exemption from eternal punishment. And the fire of their inhuman torturers felt cold to them,
for they set before their eyes the escape from that eternal fire which is never extinguished...”194
In both translations the same theme is apparent. hell is depicted as, which is consistent with the

time period, “eternal punishment,” and “never-extinguished fire.”

“But Polycarp [said], “You threaten with a fire that burns for an hour, and after a short
while is extinguished. For you do not know the fire of the coming judgement and of [the]
everlasting punishment that is being reserved for the ungodly” [11.2].195 This shows that,
consistent with other writings of this time, Hell is depicted as a place or existence of eternal
punishment in everlasting fire. The difference we see in the martyrdom account is, not only the
belief of the eyewitness as to what awaited Polycarp as well as his torturers, but Polycarp
himself states the Christian held belief to his persecutors. Again, as stated in relation to the
other writings, which have been heretofore examined, as with other Christian ideas, hell was
held concretely as a belief. There is no questioning or debate. The statements are made with
the simple understanding that these are the things to come. Of course, here the threat of the
Parousia is not eminent as perhaps it is with earlier writings. As time elapsed leading Christians
further away from the event of Christ, the urgency of the coming judgement diminished. The

reality of the judgment itself did not lessen any however, and as time moved on from the first

193 xai tpocéyovtec i Xp1oTob YapiTt THV KOGUIKGY KOTEQPIVOLV Pactvoy, it udc dpag THv aidviov
KOLaowy EEayopalopevor. kol To Tp v avToic Yoypov 10 TdY dmnvidy Pocavictdy’ Tpd dQOuAU®Y Yap lyov
QUYELY 10 aidviov kai undémote oPevvopevov. Holmes, The Apostolic Fathers Greek Texts and English
Translations, 308. English translation: Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of
Polycarp: Introduction, Text, and Commentary, 242-43.

1% Holmes, The Apostolic Fathers Greek Texts and English Translations, 309.

195 ¢ 52 Iohdkapmog [IDp Ametheic T TpOg Mpav KatdUevov Koi et OAlyov oBevvopevov, dyvogic yap To Tiig
pelhotong kpicewmg kol aimviov koldoecs Toio doeféot Tnpovpevov ndp. Holmes, 317-19. English translation:
Polycarp, Polycarp’s Epistle to the Philippians and the Martyrdom of Polycarp: Introduction, Text, and
Commentary, 254-55.
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through the second century, the knowledge and certainty of Hell continued solidly in Christian

understanding.

2.7. Conclusion

The beginning of the second century shows that the theology or thinking about hell had
not yet developed beyond a reliance on Scripture. It was still an idea that was not fully formed
among the early writers. All the above writers use the terms contained in the New Testament.
The references are either imagery of fire or suffering and, while at times can be interpreted as
the present, it is understood to be in the world to come. This was the end of the apocalyptic era,
when an oral tradition was still in effect. The movement to a reliance on the written word was
still developing and the meaning held in the apocalyptic literature was waning. The above
writers refer to hell as fire, punishment, and separation from God. In this regard, it appears that
this though has not developed beyond the New Testament. No interpretation is attempted, and
the writers seem to assume that the audience to which they are writing, will understand the tone

and import of their texts.
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Chapter 3

Late Second - Early Third Century Writings

3.1. Letter to Diognetus

The Letter to Diognetus has an interesting history. Its origin, author, as well as the
time and place it was written are all unknown.! Originally it was thought to be the work
of Justin Martyr, however this has since been disabused.? What we can say about the
work is that it bares similarities to several second-century apologetic writings,3 with some
drawing the conclusion that it is the work of Hippolytus.* The Church Fathers make no
mention of the it> nor is there any record of the letter or its contents until the middle ages
when it was discovered in a fish market by a young Latin cleric.® Later it was destroyed
by fire, but there were copies in existence which have been saved.” Given that, however,

most scholars place the date of writing sometime in the late second or third century.8

! Anders Klostergaard Petersen, “Heaven-Borne in the World: A Study of the Letter to Diognetus,” in In
Defence of Christianity: Early Christian Apologists (Frankfurt am Main: Peter Lang, 2014), 127; Holmes,
The Apostolic Fathers Greek Texts and English Translations, 688; Henry G. Meecham, The Epistle to
Diognetus: The Greek Text with Introduction, Translation and Notes (Manchester: Manchester University
Press, 1949), 3; Ehrman, The Apostolic Fathers, 11:122-29; Richardson, Early Christian Fathers, 205;
Darryl W. Palmer, “Atheism, Apologetic, and Negative Theology in the Greek Apologists of the Second
Century,” Vigiliae Christianae 37, no. 3 (1983): 237-38.

2 Petersen, “Heaven-Borne in the World: A Study of the Letter to Diognetus,” 126; Ehrman, The
Apostolic Fathers, 11:125-26; Meecham, The Epistle to Diognetus: The Greek Text with Introduction,
Translation and Notes, 5, 16, 61-62; Richardson, Early Christian Fathers, 205—6; R.H. Connolly, “The
Date and Authorship of the Epistle to Diognetus,” The Journal of Theological Studies 36, no. 144
(October 1935): 347-53.

3 Petersen, “Heaven-Borne in the World: A Study of the Letter to Diognetus,” 127, 135-37; Ehrman, The
Apostolic Fathers, 11:124-26; Robert M. Grant, Greek Apologists of the Second Century (Philadelphia:
The Westminster Press, 1988), 178.

4 Connolly, “The Date and Authorship of the Epistle to Diognetus.”

5 Holmes, The Apostolic Fathers Greek Texts and English Translations, 688; Paul Foster, “The Epistle to
Diognetus,” The Expository Times 118, no. 4 (2007): 162; Meecham, The Epistle to Diognetus: The
Greek Text with Introduction, Translation and Notes, 3; Ehrman, The Apostolic Fathers, 11:127;
Richardson, Early Christian Fathers, 205.

® Foster, “The Epistle to Diognetus,” 162; Petersen, “Heaven-Borne in the World: A Study of the Letter to
Diognetus,” 124; Ehrman, The Apostolic Fathers, I1:128.

7 Petersen, “Heaven-Borne in the World: A Study of the Letter to Diognetus”; Holmes, The Apostolic
Fathers Greek Texts and English Translations, 689-90; Ehrman, The Apostolic Fathers, I1:128;
Meecham, The Epistle to Diognetus: The Greek Text with Introduction, Translation and Notes, 68; Grant,
Greek Apologists of the Second Century, 178; Richardson, Early Christian Fathers, 205.

8 Meecham, The Epistle to Diognetus: The Greek Text with Introduction, Translation and Notes, 16-19;
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The part of the letter that is of interest is chapter 10.7-10.8. This poses a particularly
interesting problem as there is a break after 10.8. At this point in the text there is a note
in the manuscript margin that reads “and here the copy has a break.” This break is of
interest for several reasons which will be addressed below. For the time being, the one

passage which refers to hell states:

10.7 Then you will see that though your lot is on earth, God lives in heaven,
then you will begin to declare the mysteries of God; then you will both love and
admire those who are punished because they refuse to deny God; then you will
condemn the deceit and error of the world; when you realize what is the true life
in heaven, when you despise the apparent death here on earth, when you fear
the real death, which is reserved for those who will be condemned to the eternal
fire that will punish to the very end those delivered to it. 10.8 Then you will
admire those who for righteousness' sake endure the transitory fire, and you will

consider them blessed, when you comprehend that other fire...10

This section of the tenth chapter specifically refers to punishment that can be considered
as punishment in hell. It is the “real death” as opposed to the “apparent death here on
earth.” It is specifically for those that are “to be condemned to the eternal fire that shall
punish those delivered over to it unto the end.” This passage articulates the second
coming, judgment and punishment in eternal fire ndp 10 aidviov which seems to be

understood generally as hell.

Meecham notes that the author of Diognetus refers to judgment in general terms, the

one exception being this statement.!! He points to the certainty of this judgment which is

Ehrman, The Apostolic Fathers, I1:127; Holmes, The Apostolic Fathers Greek Texts and English
Translations, 687-89; Grant, Greek Apologists of the Second Century, 178.

° Ehrman, The Apostolic Fathers, 11:125, 154; Richardson, Early Christian Fathers, 222.

10 761e Ogdion TUYYAveY &mi yiig 6T B0 &v oVpavoig TohtedeTal, TOTE poThpla 0o AuAelv Gpén, ToTE
ToVG KoAaopévoug émt T ur| BéAev apvicacBar Beov kai Bavpdoeic, Tote TG AmATNG TOD KOGLOV Ko
T TAGVNG KatayvadoT, dtav 10 dAN0dG &v odpavd (v <émyv@de,> dtav ToD dokobvtog EvOdtou
Katopmoviong, 6tav tov dviwg Bdvatov eopndiic, 6c puidoceTal Toig katakpOncopévolg gig 10 Tip 1O
aimviov, 6 Tovg TapadodEvTag avTd PEYXPL TEAOVG KOAAGEL 8. TOTE TOVG DITOUEVOVTOG VIIEP SIKOOGVVNG
‘Bavpaoelc 0 Thp T0° <TPOGKALPOV,™> Kol pokapioels, dtav keivo 10 nhp Ertyvée “...". Holmes, The
Apostolic Fathers Greek Texts and English Translations, 712-13.

! Meecham, The Epistle to Diognetus: The Greek Text with Introduction, Translation and Notes, 42.

107



evident "in most Christian writers of the period."'? Meecham also notes that there are
some who believe that Diognetus contradicts himself concerning this Judgment, claiming
that Diognetus himself says that force is not one of God’s attributes (vii. 4). However,
Meecham defends this by clearly pointing out that Diognetus thought this judgment was
not from God but rather the consequence of sin. “Judgement is less the forcible exertion
of God’s power over men than the just and inevitable ‘reward’ of sin in ‘punishment and
death’ (ix, 2).”13 This language shows that the author of Diognetus concludes that
punishment is the result of judgment, it is eternal, it is freely chosen by man himself, and

that this punishment of the “real death” is eternal.

While Diognetus does reference both the New Testament, at times directly, and the
Old Testament indirectly,'* his lack of citation, or even acknowledgement of the
scriptures, reflect both that apologists of this time rarely cited scripture directly and had
little reason to do so since the gentile audience would find no value or authority to these

sources.15

As stated above, there is a clear break at the end of the tenth chapter. It is believed
that the section of the letter which follows most likely belongs to another work.1®As such
we cannot be certain if the author wrote more on the topic. Most agree that since the
author addresses the questions he laid out in the beginning, there would not have been
much more to this part of the work but, of course, of this we cannot be certain.1” If, in
fact, this hypothesis is true, then we can state the subject of eternal fire was understood
by the reader and did not need additional explanation. But again, due to the break, this is

only speculation.

In the first chapter of this thesis many terms for hell were investigated. In Diognetus
we see the term: wop 16 aimviov. This particular term and its interpretation are important.
Meecham, Holmes, Richardson, and Ehrman all translate mop t6 ai®viov as ‘eternal

fire.’18 In this regard it can be assumed that eternal fire was understood as hell. The

12 Meecham, 42.
13 Meecham, 42.
14 Meecham, 53-58.
15 Meecham, 56.

16 Holmes, The Apostolic Fathers Greek Texts and English Translations, 689; Ehrman, The Apostolic
Fathers, 11:122-26.

17 Meecham, The Epistle to Diognetus: The Greek Text with Introduction, Translation and Notes, 136;
Holmes, The Apostolic Fathers Greek Texts and English Translations, 669, 713; Ehrman, The Apostolic
Fathers, 11:124, 154-55; Richardson, Early Christian Fathers, 222.

18 Meecham, The Epistle to Diognetus: The Greek Text with Introduction, Translation and Notes, 88-89;
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question does arise as to the use of the word eternal ai®viov and its meaning. As already
stated, it has been argued that in this sense it means in the world to come rather than
eternal.1® However, it is used in relation to the real death dvtwg Odvatov as opposed to
the apparent (doxodvtog) death here on earth. This terminology has a finality to it, thus
the interpretation as the world to come has sense but the interpretation as eternity seems

a better interpretation given the finality and sense of the passage.

Of course, a particular problem arises as two types of fire are discussed. That of the
eternal fire to the end and that of fire for a season which must be endured and also counted
as blessed in receiving it. There should be no confusion in this as the fire that must be
endured for a time refers to the earlier sentence, which is a reflection on those who
suffered for the sake of Christ “then shalt thou both love and admire those that are
punished because they will not deny God” [10.7]. Of course, as stated above it is difficult

to discuss any further implications or in-depth revelations as the passage is not complete.

One can assume that this imagery was generally understood. That, at the time of the
writing, the author as well as his audience had a general idea of the terminology as well
as its implications. Again, considering the letter is addressed to a Greek audience, it can
be assumed that the fire of punishment after death recalled the fires of hades, which would
hold significance for a Greek audience. The lack of evidence does not prove the point,
but it must be remembered that this terminology was being worked out and as such it
should be assumed that the question as to the exact nature of hell, which is neither the
point of the letter nor its focus, was just not a question in the mind of the reader of the

letter.

3.2. Athenagoras of Athens

Another Christian apologist from the late second century is Athenagoras of Athens.??
Two works are attributed to this author; Legatio sive Supplicatio pro Christianis and De
resurrectione. Only the Legatio sive Supplicatio pro Christianis concerns this thesis as

the other, while speaking of the resurrection, does not address the topic of hell as such.

Holmes, The Apostolic Fathers Greek Texts and English Translations, 712—13; Ehrman, The Apostolic
Fathers, 11:154-55; Richardson, Early Christian Fathers, 221.

19 Ramelli and Konstan, Terms for Eternity: Aiénios and Aidios in Classical and Christian Texts, 91.
20 Richardson, Early Christian Fathers, 291-92.

109



Similar to the Epistle of Diognetus, it is difficult to specify much about the author or his
work due to the fact that the earliest manuscript dates to the tenth century.?1Again, similar
to Diognetus there is scant mention of the manuscript among authors of the time and no

mention of the work by the Church Fathers.22

Legatio sive Supplicatio pro Christianis in known in English as either Embassy or
Plea for the Christians, was written sometime between the years 176 and 180.23 Chapter
31 is where mention of eternal damnation is found in Athenagoras. Here he is responding
to the accusation of “impious feasts and forbidden intercourse between the sexes.””?4 The
accusation was cannibalism from which the early Christians often had to defend
themselves, mostly because only the baptized were allowed to participate in the Eucharist
and the secrecy of the ritual brought about suspicion and accusation among those who

were not allowed access to the Eucharistic meal.25

Athenagoras' defends the practice in the following:

If we were persuaded that our life here below was the only one we would live,
there would be reason to suspect us of wrong doing in serving flesh and blood and
yielding to the temptations of gain or lust. But since we are aware that God knows
what we think and say both night and day and that he who is totally light sees also
what is in our hearts; and since we are persuaded that when we depart this present
life we shall live another life better than that here, a heavenly one, not earthly, so
that we may then abide with God and with his help remain changeless and
impassible in soul as though we were not body, even if we have one, but heavenly
spirit; and, alternatively, since we are convinced that, if we fall with the rest of

men, we shall live another life worse than that here in realms of fire (for God did

21 Richardson, 291.
22 Richardson, 290.

23 Richardson, 191-92; William R. Schoedel, “Christian ‘Atheism’ and the Peace of the Roman Empire,”
Church History 42, no. 3 (1973): 309; L.W. Barnard, “The Embassy of Athenagoras,” Vigiliae
Christianae 21, no. 2 (May 1967): 88-90; Leslie Barnard, “Notes on Athenagoras,” Latomus 31, no. 2
(1972): 413—-15; T.D. Barnes, “The Embassy of Athenagoras,” The Journal of Theological Studies 26, no.
1 (April 1975): 111-14; Robert M. (Robert McQueen) Grant, “Irenaeus and Hellenistic Culture,”
Harvard Theological Review 42, no. 1 (January 1949): 42; Rick Perhai, “Chiliasm in the Early Church
until Nicea: Apologists,” The Journal of Ministry & Theology 16, no. 2 (2012): 99; Palmer, “Atheism,
Apologetic, and Negative Theology in the Greek Apologists of the Second Century,” 243.

24 Alexander Roberts, James Donalsdson, and Aurtur Cleveland Coxe, eds., Volume 2: Fathers of the
Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire), Ante-
Nicene Fathers. (New York: Christian Literature Publishing Co., 1885), 145.

25 Richardson, Early Christian Fathers, 293.
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not create us like sheep or beasts of burden, and it would not be incidental if we
were to be destroyed and disappear); since all this is so, it is not likely that we

should want to do evil and deliver ourselves up to the Judge to be punished.?¢

Athenagoras makes several things clear. First, that human beings will have an ‘afterlife,’
one which he refers to as a ‘another’ life, and that there is an explicit distinction between
the soul of a human and that of an animal. He also makes clear that there will be two ways
in which people will exist in this other life, either one of unity with God or “a worse one
in fire” and that this is a “life” of punishment. Hence, we see the continuing theme of

judgment, fire, and punishment which is echoed throughout the early Church.

Secondly, and perhaps more important for this study, is the implication that the
human soul is immortal, and that the human being consist of a physical body and immortal
soul.?” The distinction between the human soul and that of an animal or created being is
clear: “for God did not create us like sheep or beasts of burden, and it would not be
incidental if we were to be destroyed and disappear.” As such, the question arises, what
becomes of the human whose choice is against God? Athenagoras states that for such a
person a worse life in fire awaits, making clear his argument that Christians would surely

not do the things they are accused of for fear of a just punishment in hell.

Athenagoras does not write much concerning hell, but what he does write is clear. It
should always be kept in mind that the apologists were writing for a specific audience
who had a very different idea of the afterlife. Thus, we see the very clear distinction

between body and soul and that while this distinction is important to the Christian, it does

26 g1 pgv yap &va tov &vtadfo Plov Prdoecdon éneneiopeda, kiv vrontedely £vijv Sovievovtog copki Koi
aipatt § képdovg | mbupiag EAdTTong yevouévoug uopteiv: nel 88 peotniévor psv oig dvwoolpey, oig
AodoDpev kol vikTmp kai ped’ nuépav tov Oeov oidapey, Tavra 8& Mg odToV Gvta Kol T &V Tf] Kapdig
NUAV opav, meneiopedo <6&> tod &vtadbo anarrayévieg Biov Piov Erepov PidoecHan dpeivova 1 KoTd
ToV £vBade Kai Emovpdviov, ovK Emiyelov, g av petd Beod kal oLV Oed dxlveig kol drabdeic v yoynv
0Vy ¢ oapKeg KAV EYwUEV, GAL MG 0VPAVIOV TVEDUO LEVOUEY, 1| GUYKOTOTITTOVTEG TOIG AOUToig XEipova
Kai 810 TVPOgG (00 Yap Kol NUdc ¢ TpdPota 7 Volvyla, Tapepyov Kai tva droroipeda Kol
apavicOeinuev, Emhacey 0 0g0g), £l TOVTOIG OVK €lKkOC NpAG E0glokakelv 008’ abToLG TG 0 080g), £l
TOVTOLG OVK €1Kk0G NWAG E0gLoKaKeEV 008” aDTOVG TG HEYAA® TOPadIdOVaL KOAAGONGOUEVOLG SIKOOTH
(Legatio 31.4.) Athenagoras, Legatio and De Resurrectione, trans. William Schoedel, Oxford Early
Christian Tests (Oxford: Clarendon Press, 1972), 76-79.

27 Robert M. Grant, “Athenagoras or Pseudo-Athenagoras,” Harvard Theological Review 47, no. 2 (April
1954): 122. Here in Athenagoras we see the expression of the immortality of the soul centuries prior to
the Second Lateran Council which declared that the soul is immortal. Lateran Council V; The Human
Soul (against the Neo-Aristotelians). DS 1440s; Denzinger 738; See: Denzinger, The Sources of Catholic
Dogma, 237; Perhai, “Chiliasm in the Early Church until Nicea: Apologists,” 99.
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not result in a disunity. One point that Athenagoras makes, which is indeed interesting, is
that man will surely be resurrected with flesh (cdpxeg) but even though we will have this
flesh it will be in spirit (mvedpa). Athenagoras does not explain what this means. There
is further discussion on the resurrection of the body in the treaties On the Resurrection,

however, there is no discussion of hell in that work.

While there is not much to discuss when it comes to Athenagoras and his thoughts
on hell, it is sufficient to see that he follows with the other Greek writers of the time with
the same terminology and ideas. This does not show much of a development in the

theology of hell, but it does express a consistency which is quite important.

3.3. Theophilus of Antioch

Another second century apologist is Theophilus of Antioch. He wrote three books
under the title 7o Autolycus, written to a private person, as well as a broader audience,
regarding the defense of the Christian faith.?® The date of the work is sometime after 180
and is only surmised from his reference to the death of Marcus Aurelius.?® While evidence
of Theophilus’ writings survive in reflections or direct references of other early Christian
writers, there is little known about the author and there are no surviving manuscripts until

the 10th century.30

Book 1.14 is where the first reference to hell is found. He writes the following:

If you will, you too must obey him and believe him, so that after disbelieving now
you will not be persuaded later, punished with eternal tortures. These tortures
were predicted by the prophets, but later poets and philosophers stole them from
the holy scriptures in order to make their own teaching seem trustworthy. In any

case, however, they too foretold the punishments to come upon the ungodly and

28 Robert M. Grant, Theophilus of Antioch Ad Autolycum (Oxford: Oxford University Press, 1970), ix;
Perhai, “Chiliasm in the Early Church until Nicea: Apologists,” 100; Palmer, “Atheism, Apologetic, and
Negative Theology in the Greek Apologists of the Second Century,” 246.

2 Grant, Theophilus of Antioch Ad Autolycum, ix; Palmer, “Atheism, Apologetic, and Negative Theology
in the Greek Apologists of the Second Century,” 246; Robert M. Grant, “The Problem of Theophilus,”
Harvard Theological Review 43, no. 3 (July 1950): 179.

30 Grant, Theophilus of Antioch Ad Autolycum, xix; Deirdre Joy Good, “Rhetoric and Wisdom in
Theophilus of Antioch,” Anglican Theological Review 73, no. 3 (1991): 323-24; Grant, “The Problem of
Theophilus,” 180.
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the incredulous, so that these punishments might be attested to all and no one

might say, ‘We did not hear nor did we know’ [cf. Kerygma Petri, fr. 3].

If you will, you too must reverently read the prophetic writings. They will be your
best guides for escaping the eternal punishments and for obtaining the eternal
benefits of God. For he who gave the mouth for speech and formed the ear for
hearing and made eyes for vision [Exod. 4:11; Ps. 93:9] will examine everything
and will judge justly, rewarding each one in accordance with what he deserves
[Rom. 2:6]. To those who with endurance seek imperishability through good
works, he will give eternal life [Rom. 2:7], joy, peace, rest and the totality of good
things which eye has not seen nor ear heard, nor have they entered the heart of
man [1 Cor. 2:9]. But to the unbelieving, who despise and disobey the truth but
obey unrighteousness [Rom. 2:8], when they are full of adulteries and fornications
and homosexual acts and greed and lawless idolatry [1 Pet. 4:3], there will come
wrath and anger, tribulation and anguish [Rom. 2:8f.], and finally eternal fire

will overtake such men [I 14].31

What is seen in this first reference is quite clear. To go against God, to do what one is
commanded not to do, will result in eternal punishment (aicwviolg Tipmpioig). Further he
clarifies that this will be eternal fire (mdp ai®viov). In keeping with the language of the
other apologists, Theophilus continues with what is understood and described in modern

language as hell.

A problem arises in Book II Chapter 27. Theophilus, brings answers to the question

31 moderEv ovv Lafav TV YIVOUEV®Y KOl TPOOVATEPOVIUEVOY OVK GmoTd, GAAY TIoTEDm TeEdapydy
0ed- ®, £ PovAel, Kol 6L VTOTAYMOL TGTEVOV 0T, U VOV dmicThoAC TEGOTC AvidpEVog, TOTE &V
aimviog Tip®piog.

Qv TIHOPIGY TPOEIPNUEVOV VIO THV TPOENTAY LETOYEVEGTEPOL YEVOLEVOL 01 TOMTOd Ko PIAOGOQPOL
Exleyav €K T@V ayiov ypae@v, yevopevot ol Tomtol kol GOcopot EKAeyay €K TV ayinv ypoedv, £ig TO
doypata avT@v a&dmoto yevnBfvol. ANy kol obTol TPoginov mepl TOV KOAGGEMY TAV HEALOVG DV
goeo0on &mi Tog AoePElc kol dmicTone, dmog T EUpdpTUPO TEGLY, TPOC TO YA Eimelv TIvag BTt 0DK
NKOVGAUEV OVOE EYVOLEV.

Ei 8¢ Poviet, koi oV Eviuye @ULOTIL®E TOIG TPOPNTIKAIC YPaPaic: Kol a0Tal 6€ TPAVOTEPOV OO YHGOVGLY
TPOG TO EKPVYELV TOG aUmVIOVg KOAGGELS Kol TUYELV TV alwvioy dyaddv Tod 0g0d. 0 Yap dovg 6TON EiG
10 AoAglv kol TAAocag od¢ eic TO dkovely kai momacag 0OaALOG i TO Opiv £E5TAcEL T8 ThVTO Kai KPIVET
70 dikatov, amoddovg EkGote Kotd a&iov T@V eb@v. Toig pev Ko’ vropoviy did Epyov dyaddv
rodot v dgdapsiov dopioeton {ofv aidviov, xapdv, eipfvny, dvamovcty koi TAf0n dyaddy, Gv obte
dPBaANOC £1dev 0UTE 0VC fikovcey oBte &ml kapdiav avOpdmov dvéPN: Toig 8¢ dmictolg Kai
Kotoppovntoig kai dretdodot tij aAnbeiq, metBopévolg 6¢ T adwiq, £xav EueOpmVTOL potyeiong Kol
mopveioug kol dpoevokortiong kol mieove&iong kol taic abepitoig eidmAolatpeiong, Eotar Opyn kai Bvpog,
OLiIy1g kal otevoywpia: Kol TO TEAOG TOVG TolovTovg KabéEeL hp aimviov. Grant, Theophilus of Antioch
Ad Autolycum, 18-21.
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of man’s immortality. He says that God created man both immortal and mortal.32 His
thinking, much like that of other early writers, is that God gives man immortality. Here
he expresses that this is all a result of man’s freely choosing between a life with God or
a life of sin.33 He writes: “For as by disobedience man gained death for himself, so by
obedience [cf. Rom. 5:18-19] to the will of God whoever will can obtain eternal life for
himself. For God gave us a law and holy commandments; everyone who performs them
can be saved [cf. Matt. 19:25] and, attaining to the resurrection [cf. Heb. 11:35], can
inherit imperishability [1 Cor. 15:50] [II 27].34

While Theophilus follows through with the imperishability of man he does not
address the immortality of the those who have fallen. This may be due to his difficulty
with the resurrection (I 13) and his struggle with an adequate defense. While he does

address the topic briefly, it is lacking.35

He states only “that God is powerful enough to bring about the general resurrection
of all men” [I 13].36 Grant purports that he does address this stating: “In the resurrection
is included every man (I 13), even those who are dead (II 38).”’37 While he does not go
into depth on the topic, his understanding of eternal suffering in hell is a clear indication

of his belief.38

Further in Book II chapter 36, Theophilus quotes the Sybil, first with a mention of
Hades, which can be seen as understood in the Greek sense but Theophilus believes that
she “was inspired by God in the same way as the prophets (II 9)3% and seems to support

what she is saying:#? “You offer sacrifices to demons who are in Hades” [II 36].41He

32 Grant, 238-39.

33 James D. Tabor, “The Theology of Redemption in Theophilus of Antioch,” Restoration Quarterly 18,
no. 3 (1975): 166-67.

3 E3wkev yop O Oedg Nuiv vopov kol vioddg dylog, B¢ mdig O momoag Svvatal codijvar kol Thg
avootdoemg Tuydv kKAnpovoufjol v aebapoiv. Grant, Theophilus of Antioch Ad Autolycum, 70-71.

35 Robert M. Grant, “Theophilus of Antioch to Autolycus,” Harvard Theological Review 40, no. 4
(October 1947): 233; Tabor, “The Theology of Redemption in Theophilus of Antioch,” 167. Parsons
disagrees with Grant and believes Theophilus' rhetorical devices are useful for the time in which he was
writing. Stuart E. Parsons, “Coherence, Rhetoric, and Scripture in Theophilus of Antioch’s Ad
Autolycum,” The Greek Orthodox Theological Review 53, no. 1-4 (Spring-Winter 2008): 155, 169.

36 6 Bedg motfjoon THV KaOOAKTV dvacTacty andviov avOpdrwmy. Grant, Theophilus of Antioch Ad
Autolycum, 18-19.

37 Grant, “Theophilus of Antioch to Autolycus,” 252.

38 Tabor, “The Theology of Redemption in Theophilus of Antioch,” 162—64.

39 Grant, “Theophilus of Antioch to Autolycus,” 241.

40 Carl Curry, “Theogony of Theophilus,” Vigiliae Christianae 42, no. 4 (1988): 318.

41 Saipoot to Busiog émomoate Toiow &v &dn-. Grant, Theophilus of Antioch Ad Autolycum, 88—89.
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further quotes the Sybil, stating that those who do not know God as king and continue on
in a way which calls God’s judgment upon them will suffer in what can be understood

very clearly as hell.

Therefore a flame of burning fire is coming upon you;
You will be burned in flames daily forever,

Put to shame for your false useless idols.

But those who worship God, the true and eternal,
Receive life, for eternal time

Dwelling in the luxuriant garden of paradise,

Eating sweet bread from the starry heaven [II 36].42

Theophilus goes on to say that these statements of the Sybil are true: "Now that these
statements are true and useful and just and lovely [Phil. 4:8] is obvious to all men, and
also those who act in evil fashion must necessarily be punished in accordance with their
actions."43 The punishment being, as outlined above, eternal fire. Finally, in the last
chapter (38) of book II, Theophilus outlines that the prophets, poets and philosophers all
believe in the conflagration and just punishment of the wicked, among other things. The
question of the immortality of the body for those who sin is left to the side and not
addressed but it seems as though Theophilus believes the eternal suffering of the wicked
is obvious and states that “All these matters will be understood by everyone who seeks
for the Wisdom of God and is pleasing to him through faith and righteousness and good

deeds.”*4

The eschatology of Theophilus is at times unclear along with the rest of his theology.

42 tobvekev oicBopévolo Topog célag Epyet’ £¢° Vudc’
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Grant goes to lengths to point this out.#> However, his eschatology does derive from
earlier Christian writers and, while Grant insists that Theophilus is greatly influenced by
Hellenistic Jewish thought along with the Stoics because of the use of the terms
gkmbpwolg and dmokatdotooic, he does admit that the teaching of Theophilus “is

grounded in a literal interpretation of the New Testament.”’46

In Theophilus there is a continuation of what the early Church believed about hell.
It is a place of eternal punishment, freely chosen by man, as well a one which is of eternal
fire. The resurrection of the body and Theophilus understanding of the immortality of
man, add to the existing understanding of hell as a place where the man who walks away

from God shall be punished in flames for all eternity.

3.4. Irenaeus of Lyons

Irenaeus of Lyons lived in the latter half of the second century.4” There is very little
actually recorded about his life and although his Adversus Haereses was written
sometime between 174 and 189,%8 it does not appear until Erasmus published the Latin
translation of Adversus Haereses in 1526.4° Irenaeus is important to this study for many
reasons, but a fundamental one is his methodology. Irenaeus relies on the use of scripture
and tradition in outlining his arguments against heretics, as well as of the Rule of Faith,>0

all of which enhances the link to his place in the line of succession leading from the

45 Grant, “Theophilus of Antioch to Autolycus.”
46 Grant, 255.

47 Richardson, Early Christian Fathers; Alexander Roberts and James Donalsdson, eds., Volume 1: The
Apostolic Fathers with Justin Martyr and Irenaeus, vol. 1, The Ante-Nicene Fathers: Translations of the
Writings of the Fathers down to A.D. 325 (Buffalo: The Christian Literature Co., 1885), 646.

48 Robert M. Grant, Irenaeus of Lyons, The Early Christian Fathers (New York: Routledge, 1997), 6;
Richard Hemmerdinger and Bertrand Marcel, “Trois Nouveaux Fragments de I’ Adversus Haereses de
Saint Irenee,” Zeitschrift Fiir Die Neutestamentliche Wissenschaft Und Die Kunde Der Alteren Kirche 53,
no. 3—4 (n.d.): 254; Mary Ann Donovan, One Right Reading?: A Guide to Irenaeus (Collegeville:
Liturgical Press, 1997), 9—10; Sancti Irenaei, Vol. I Sancti Irenaei Episcopi Lugdunensis Libri Quinque
Adversus Haereses, ed. W.W. Harvey (Cambridge: Cambridge University Press, 1857), vii; Grant,
“Theophilus of Antioch to Autolycus,” 227-28.

4 Richardson, Early Christian Fathers, 343—57; Sancti Irenaei, Vol. I Sancti Irenaei Episcopi
Lugdunensis Libri Quinque Adversus Haereses, ix.

50 Donovan, One Right Reading?: A Guide to Irenaeus, 3. Donovan writes: Because he is convinced that
the Scriptures belong to the Christian community in such a way that any valid interpretation must be
consistent with the faith of the community, an authoritative interpretation of the faith for him includes
authoritative interpretation of the faith for him include authoritative interpretation of the Scriptures."
Donovan, 5.
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Apostle John to Polycarp and directly to Irenaeus himself.>! Irenaeus tells of his own
personal contact with Polycarp.>2 As Richardson states: “Through them he could almost
join hands with Jesus himself...”53 In this way Irenaeus participated in the school of John.
“Seen against the background of this school, Irenaeus no longer appears as a bolt out of
the blue at the end of the second century, but rather a faithful witness to a tradition of
theology that is remarkably consistent, profound, and dynamic.”>* Grant says that
Irenaeus does not represent “the whole of second-century Christianity, but he does
represent the majority of views outside of Alexandria...”>> Irenaeus himself states the
importance of this succession by opening his ‘Rule of Truth’ or ‘Rule of Faith’ with the
supposition that the Church “has received from the apostles and their disciples this

faith...” (LIB/GR.1.2.1; MASS 1.x.1).56

Also, important to note is the use of New Testament materials as well as materials
written by other writers of the early Greek Church such as I Clement, Justin Martyr, and
Shepherd of Hermas, and Ignatius of Antioch among others.5” As stated from the
beginning of this thesis, these connections are of the upmost importance for they show
that this line of thinking was a continuation from the beginning. Irenaeus, more than most
writers to this point, draws on the sources of these early Greek writers as well as the New

Testament and is a close reflection of modern methodologies.

Irenaeus wrote several works, the most important of which, for this study, is On the

Detection and Refutation of Knowledge Falsely So Called, better known as Against the

5! Richardson, Early Christian Fathers, 347; Grant, Irenaeus of Lyons, 1-4; Donovan, One Right
Reading?: A Guide to Irenaeus, 9.

52 Grant, Irenaeus of Lyons, 2-4; Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin
Martyr and Irenaeus, 1:646; Sancti Irenaei, Vol. 1 Sancti Irenaei Episcopi Lugdunensis Libri Quinque
Adversus Haereses, Vvii.

53 Richardson, Early Christian Fathers, 353.

54 John Behr, “St. Irenaeus of Lyons and the School of John,” Phronema 34, no. 2 (2019): 2.

55 Grant, Irenaeus of Lyons, 1.

36 apd 62 TV AmooTOA®V, Kai TdV Eketvov padntdv moparaBodsa (GR.Lii) et ab Apostolis, et
discipulis eorum accepit eam fidem (LIB. Lii). Sancti Irenaei, Vol. I Sancti Irenaei Episcopi Lugdunensis
Libri Quinque Adversus Haereses, 90. NOTE: Harvey places this in chapter 2 of Book 1, whereas the

English translation is located in chapter 10 of Book one (Mass. I.x.1). See: Roberts and Donalsdson,
Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:679.

The Rule of Faith is that in which Irenacus demonstrates and believes that the truth of the Church is
passed on and does not change. His belief that the Valentinians had changed, altered or disfigured the
truth of the faith is one reason for his writing AH. For a discussion on the Rule of Faith see: Donovan,
One Right Reading?: A Guide to Irenaeus, 11-12; Thomas C.K. Ferguson, “The Rule of Truth and
Irenaean Rhetoric in Book 1 of ‘against Heresies,”” Vigiliae Christianae 55, no. 4 (2001): 372.

57 Richardson, Early Chﬁstian Fathers, 352-53; Grant, Irgnafzus of Lyons, 1; Th.-André Audet,
“ORIENTATIONS THEOLOGIQUES CHEZ SAINT IRENEE: Le Contexte Mental d’une INQZXIZ
AAHOHEL,” Traditio 1 (1943): 15, https://doi.org/10.1017/S0362152900017505.
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Heresies or Adversus Haereses. It was written primarily as a treaties against the
Valentinians as, in Irenaeus’ view, it was the most dangerous the of heresies which existed
at that time.>8 Adversus Haereses consists of five books which lay out the true faith as

well as address various heresies.>?

When thinking of Irenaeus, the topic of hell does not usually come to mind. It will
be shown below where Irenaeus addresses the topic in reference to other topics, however,
based on what he writes, his understanding of the subject is clear. When addressing the
topic of hell in his books it is always in relation to those who have sinned and are
unrepentant or in reference to the Devil and his angels for whom hell was created. The
vocabulary used by Irenaeus on the topic is as follows: Book I has passages that refer to
everlasting fire as well as Hades. Book II addresses hell, hellfire, eternal fire, and
everlasting fire. Book III eternal fire, everlasting fire, hell and the belly of hell. Book IV
has passages that address eternal fire, everlasting fire, hell, everlasting perdition,
everlasting death, and everlasting destruction. Book V speaks about the final state of
sinful man in more detail and holds a reference to John’s 'lake of fire,' unquenchable fire,
eternal fire, everlasting fire, the eternity of the soul in hell, as well as the idea of a self-
chosen separation from God. Irenaeus does mention Hades and the depths of the earth
and Christ’s descent as well as a warning to sinners. However, he mainly writes about
Christ’s descent regarding Marcion but gives no interpretation of the orthodox faith on
this point since he was more concerned with Marcion and his mutilation of Scripture. Not
all the aforementioned terminology will be addressed in each specific book as sometimes
there is only a passing use of the word and most often it is a citation of Scripture. But
where the terminology clearly reveals Irenaeus’ conception of hell the passage will be

addressed.

3.4.1. Adversus Haereses Book 1

The first passage where hell is mentioned in Adversus Haereses is Book 1.1.10,
which lays out the beliefs that the Church holds, or as Irenaeus states to “contrast orthodox

unity with heterodox diversity.”®® He writes within his “Rule of Faith”: “that He may

58 Grant, Irenaeus of Lyons, 6.

39 Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:640-47,
Richardson, Early Christian Fathers, 349-54.

0 Donovan, One Right Reading?: A Guide to Irenaeus, 15.
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send ‘spiritual wickedness,” and the angels who transgressed and became apostates,
together with the ungodly, and unrighteous, and wicked, and profane among men, into

everlasting fire” (MISS. I.x.1).61

This chapter is of interest for many reasons, primary among them, for our purposes,
is that this is a statement of what the Church believes as the ‘Rule of Faith.’¢? This
continues to be important, not just for the fact that Irenaeus is outlining the truth in
adherence to scripture but in the fact, in relation specifically to hell, that those who choose
to defy God and continue in wickedness will be recipients of an everlasting fire (aidviov
ndp). This in contradiction to the Valentinian belief that those who do not poses the
spiritual spark of life and are not chosen, will be destroyed along with all matter (4H 1.7,
1 and 5).63 Irenaeus is consistent throughout his work with this conception, as will be

seen below.

Irenaeus also uses the word hades in Book I. Here Irenaeus is arguing against
Marcion’s belief that the body itself cannot be saved and that Christ saved sinners who

had died in the Old Testament:

In addition to his blasphemy against God Himself, he advanced this also, truly
speaking as with the mouth of the devil, and saying all things in direct opposition
to the truth— that Cain, and those like him, and the Sodomites, and the Egyptians,
and others like them, and, in fine, all the nations who walked in all sorts of
abomination, were saved by the Lord, on His descending into Hades (inferos), and
on their running unto Him, and that they welcomed Him into their kingdom. But
the serpent which is Marcion declared that Abel, and Enoch, and Noah, and those
other righteous men who sprang from the patriarch Abraham, with all the
prophets, and those who were pleasing to God, did not partake in salvation. For
since these men, he says, knew that their God was constantly tempting them, so
now they suspected that He was tempting them, and did not run to Jesus, or believe

His announcement: and for this reason he declared that their souls remained in

6 ki kpiocty Sucaiav &v Toig Mot TowoNnTal TO PV TVELIATIKA THG Tovnpiag, Kai dyyélovg [todg]
mopaPePnkotog, Kai &v Anootacig yeyovoTag, Koi Tovg AcePEls, kai adikove, kal avopove, kol
BAaocenovg TdV avBpodnmv gig T aidviov wop. (GR./LIB L.ii) Sancti Irenaei, Vol. I Sancti Irenaei
Episcopi Lugdunensis Libri Quinque Adversus Haereses, 91. English translation (MASS 1.x.1): Roberts
and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:680.

62 Grant, Irenaeus of Lyons, 49-50.

8 Donovan, One Right Reading?: A Guide to Irenaeus, 35.

119



Hades (inferos) (MASS. 1.27.3).64

In this chapter Irenaeus does not defend or define hell or hades but simply is pointing out
the errors of Marcion. However, it is clear here that Irenaeus believes and expects that
those who do evil and do not repent, even those who came before Christ, will stay in hell,
while those who did not do evil and have repented will join the Lord. He will later refer
to Death and Hades as a place where all are held until the final judgment. This emphasizes

Irenaeus belief in an intermediate state.

3.4.2. Adversus Haereses Book 2

Unfortunately, there are only parts of the Greek manuscripts preserved for Adversus
Haereses Book 2. However, the Latin has survived. Irenaeus does not focus on hell in
this book but has a passing reference to “the eternal fire which the Father has prepared
for the devil and his angels,”®> of Matthew 25:41 as well as Luke’s rich man in hell
(MASS. 2.24.4). Further on he states very clearly that we do not know many things and

must leave them in the hands of God:

Since, therefore, we know but in part, we ought to leave all sorts of [difficult]
questions in the hands of Him who in some measure, [and that only,] bestows
grace on us. That eternal fire, [for instance,] is prepared for sinners, both the Lord
has plainly declared, and the rest of the Scriptures demonstrate. And that God

fore-knew that this would happen, the Scriptures do in like manner demonstrate,

6 Super blasphemiam autem que est in Deum, adjecit et hoc, vere Diaboli os accipiens, et omnia
contraria dicens veritati: Cain et eos qui similes sunt ei, et Sodomitas, et Agyptios, et similies eis, et
omnes omnino gentes, qua in omni permixtione malignitatis ambulaverunt, salvatas esse a Domino, cum
descendisset ad inferos, et accurrissent ei, et in suum assumpsisse regnum; Abel autem et Enoch, et Noe,
et reliquos justos, et eos qui sunt erga Abraham Patriarchas, cum omnibus Prophetis, et his qui placuerunt
Deo, non participasse salutem, qui in Marcione fuit serpens praconavit. Quoniam enim sciebant, inquit,
Deum suum semper tentantem eos, et tunc tentare eum suspicati non accurrerunt Jesu, et propterea
remansisse animas ipsorum apud inferos dixit (LIB. 1.25.1; GR 1.29) Sancti Irenaei, Vol. I Sancti Irenaei
Episcopi Lugdunensis Libri Quinque Adversus Haereses, 218—19. English (MASS. 1.27.2) translation:
Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:726-27.

%5 Bt ignis autem ceternus, quem preeparavit Pater diabolo et angelis ejus. (LIB 2.6.1; GR 2.6) Sancti
Irenaei, Vol. 1 Sancti Irenaei Episcopi Lugdunensis Libri Quinque Adversus Haereses, 268. English
(MASS. 2.7.3): Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and
Irenaeus, 1:759.
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since He prepared eternal fire from the beginning for those who were [afterwards]
to transgress [His commandments]; but the cause itself of the nature of such
transgressors neither has any Scripture informed us, nor has an apostle told us,
nor has the Lord taught us. It becomes us, therefore, to leave the knowledge of
this matter to God, even as the Lord does of the day and hour [of judgment], and
not to rush to such an extreme of danger, that we will leave nothing in the hands
of God, even though we have received only a measure of grace [from Him in this

world] (I1.28.7).66

Here Irenaeus puts forth Scripture as the measure by which we know that God has
prepared eternal fire for those who transgress his commands. For Irenaeus this is not
debatable since the Lord has taught us this truth, as to the rest, meaning those who will
be punished there, must be left to God. Of course, Irenaeus’ methodology is what holds
his argument together. And finally in Book II, Irenaeus takes the time to spell out the
teaching of Scripture, stating that the Lord taught that those who do not love their enemies
are in danger of hell-fire (ignem gehenne) and goes on to cite Matthew 25:41 again and
also Mark 9:44 saying that “He shall send the unrighteous, and those who do not the
works of righteousness, into everlasting fire, where their worm shall not die, and the fire

shall not be quenched” (MASS. 2.32.1).67

Irenaeus does not bother to expand on this or explain further. For him, what Scripture
says is the truth and does not need clarification. Through this, as in the rest of the passages
which cite Matthew 25:41, this image of eternal fire and suffering holds the meaning of

hell for Irenaeus.

3.4.3. Adversus Haereses Book 3

% Quoniam quidem transgressoribus ignis &ternus preparatus est, et Dominus manifeste dixit, et reliquee
demonstrant Scripturae. Et quoniam prasciit Deus hoc futurum, similiter demonstrant Scripture,
quemadmodum et ignem @&ternum his qui transgressuri sunt, praparavit ab initio: ipsam autem causam
naturg transgredientium, neque Scriptura aliqua retulit, nec Apostolus dixit, nec Dominus docuit.
Dimittere itaque oportet agnitionem hanc Deo, quemadmodum et Dominus hora et diei; nec in tantum
periclitari, uti Deo quidem concedamus nihil, et heec ex parte accipientes gratiam. (LIB 2.43.3; GR
2.49).Sancti Irenaei, Vol. I Sancti Irenaei Episcopi Lugdunensis Libri Quinque Adversus Haereses, 356—
57. English (MASS. 2.7.7) Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr
and Irenaeus, 1:831.

7 mittet in ignem ceternum, ubi vermis ipsorum non morietur, et ignis non exstinguetur. (L1B. 2.48.4; GR.
2.56) Sancti Irenaei, Vol. I Sancti Irenaei Episcopi Lugdunensis Libri Quinque Adversus Haereses, 372.
English (MASS. 2.32.1) Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr
and Irenaeus, 1:845.
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In Book three of Adversus Haereses, the statement of the 'Rule of Faith' is seen once
more along with Irenaeus' insistence that the truth is found nowhere other than in the
Catholic Church. This time, he writes in the context of the authority and the right
interpretation of the Church.®® Irenaeus makes clear the line of tradition and authority
under which Scripture should be interpreted. He refers to Jesus as Savior and Judge: “The
Saviour of those who are saved and the Judge of those who are judged, and sending into
eternal fire those who transform the truth, and despise His Father and His advent"
(3.4.2).%° As will be seen throughout his writing, Irenacus most often uses references to
Scripture when referring to hell. He quotes Acts 2:27 “Thou wilt not leave my soul in
hell” (3.12.2);70 Matthew 10:28 “Fear not them which kill the body, but are not able to
kill the soul; but rather fear Him who is able to send both soul and body into hell”
(3.18.5);71 and, a reference to Jonah 2:2, “I cried by reason of mine affliction to the Lord

my God, and He heard me out of the belly of hell” (3.20.1).72

Later in Book 3 a very clear picture of hell starts to emerge. Here Irenaeus begins to
develop his thinking on the topic. Whereas before, he relied solely on Scripture, here he

begins to explain what is before him:

And this same thing does the Lord also say in the Gospel, to those who are found
upon the left hand: “Depart from me, ye cursed, into everlasting fire, which my
Father has prepared for the devil and his angels;” indicating that eternal fire was

not originally prepared for men, but for him who beguiled man, and caused him

% Donovan, One Right Reading?: A Guide to Irenaeus, 63—66.

0 Yortiipa tdv colopévav kai Kpimiy tdv kptvopévev kol méumovta eig thp aidviov Todg mopayopaKTag
g aAnOeig kol katappovntag Tod [atpog avtod Kol Tiig Tapovaiog avtod. Irénée de Lyon, Contre Les
Hereésies, Livre 3, ed. L. Doutreleau and A. Rousseau, vol. 2, Sources Chrétiennes 211 (Paris: Les
Editions du Cerf, 1974), 49. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with
Justin Martyr and Irenaeus, 1:863.

70 811 oV EyroTareiyelg TV Yuyny pov &ic adnv ovde. Irénée de Lyon, Contre Les Hérésies, Livre 3,
2:181. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and
Irenaeus, 1:889.

LMy poPn0Ofite 4md 16V G0 TdV GTOKTEVVOVIMV TO GO, THV 38 YoV U Suvapévay dmokTeivol’
@ofnonte 0¢ pdriov tov Exovra E€ovoiav kai odpo kol yoynyv Bodeiv gic v yéevvav.” Irénée de Lyon,
Contre Les Heéreésies, Livre 3,2:357-59. English: Roberts and Donalsdson, Volume 1: The Apostolic
Fathers with Justin Martyr and Irenaeus, 1:923.

2 “EBomoa &v OAyet pov mpodg Koprov 1ov Oedv pov, kai £i61kovcéy pov £k kotdiag 6dov” Irénée de
Lyon, Contre Les Hérésies, Livre 3, 2:387. English: Roberts and Donalsdson, Volume 1: The Apostolic
Fathers with Justin Martyr and Irenaeus, 1:929.
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to offend—for him, I say, who is chief of the apostasy, and for those angels who
became apostates along with him; which [fire], indeed, they too shall justly feel,
who, like him, persevere in works of wickedness, without repentance, and without

retracing their steps (3.23.3).73

It is clear that while the eternal fire was not made for man, there will be a consequence
for the wickedness and unrepentance of sinners and this fire will be eternal (aicdviov).
Irenaeus is focused more on Christ and his final victory over death and doesn’t focus on
the differences between physical death and an absolute death which will come after
judgment.”* However, it is clear that this is punishment for sin, that those who do not
repent will experience this as a result of judgment and that this is in fire for eternity (ndp

10 0i®OVIOV).

3.4.4. Adversus Haereses Book 4

In Adversus Haereses Book 4, Irenacus looks to see how the New Testament outlines
what was prophesied in the Old Testament.”> But equally important, and for this study
vastly more on point, is that in this section of Adversus Haereses Irenaeus argues that
while the human body is matter, and immortality concerns man as such, free will becomes
paramount and the final judgement therefore leads either to eternity with God or suffering
in everlasting fire.”® There is reference to Christ’s descent into hell (IV.27.2) but similar
to 1 Peter 3:19-20, to which he is referring, there is simply a reference to the regions
beneath the earth. It is, however, again shown in this chapter that those who sin will be
sent into eternal fire (4.27.4; 4.28.1; 4.40.1; 4.40.2). In quiet a lengthy section Irenaeus,
basing his thoughts upon scripture, shows that those who chose to sin will be cast away

and separated from the presence of God. He writes:

3 To antd 82 Todto koi 6 Kdpiog &v 14 edayyehe toig &€ edmvipmv edpiokouévolg enotv “Ilopevece,
KOTNPOopEVoL, €ig T0 TTop T aidviov 6 Nroipacey 6 Tatip pov @ Soforg kai Toig dyyélolg antod”,
onuaiveov 6Tt 00 Td AvOpOT® TPONYOLUEVOG TToipacTal TO aidviov Thp, GAAR TG ATaToavTL Kol
TPOSKOYL PNGiv TOMoavTL TOV AvOpwToV Kol dpyny® Tiig ArocTaciog Kol Tolg GUVITOGTAGY 0UT®
ayyéhoig Omep dikaime Aol yovTal Kol ol Opoimg avTolg AUETAVONTME KO AVETIOTPOQ®S TOTG T KoKiog
gmuévovteg Empévovteg Epyots. Irénée de Lyon, Contre Les Hérésies, Livre 3, 2:453-55. English:
Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:942.

4 Donovan, One Right Reading?: A Guide to Irenaeus, 92.
> Donovan, 98.

76 Donovan, 101.
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As then the unrighteous, the idolaters, and fornicators perished, so also is it now:
for both the Lord declares, that such persons are sent into eternal fire; and the
apostle says, “Know ye not that the unrighteous shall not inherit the kingdom of
God? Be not deceived: neither fornicators, nor idolaters, nor adulterers, not
effeminate, nor abusers of themselves with mankind, nor thieves, nor covetous,
nor drunkards, nor revilers, nor extortioners, shall inherit the kingdom of God.”
And as it was not to those who are without that he said these things, but to us, lest
we should be cast forth from the kingdom of God, by doing any such thing, he
proceeds to say, “And such indeed were ye; but ye are washed, but ye are
sanctified in the name of the Lord Jesus Christ, and by the Spirit of our God.” And
just as then, those who led vicious lives, and put other people astray, were
condemned and cast out, so also even now the offending eye is plucked out, and
the foot and the hand, lest the rest of the body perish in like manner. And we have
the precept: “If any man that is called brother be a fornicator, or covetous, or an
idolater, or a railer, or a drunkard, or an extortioner, with such an one go not to
eat.” And again does the apostle say, “Let no man deceive you with vain words;
for because of these things cometh the wrath of God upon the sons of mistrust. Be
not ye therefore partakers with them.” And as then the condemnation of sinners
extended to others who approved of them, and joined in their society; so also is it
the case at present, that “a little leaven leaveneth the whole lump.” And as the
wrath of God did then descend upon the unrighteous, here also does the apostle
likewise say: “For the wrath of God shall be revealed from heaven against all
ungodliness and unrighteousness of those men who hold back the truth in
unrighteousness.” And as, in those times, vengeance came from God upon the
Egyptians who were subjecting Israel to unjust punishment, so is it now, the Lord
truly declaring, “And shall not God avenge His own elect, which cry day and night
unto Him? I tell you, that He will avenge them speedily.” So says the apostle, in
like manner, in the Epistle to the Thessalonians: “Seeing it is a righteous thing
with God to recompense tribulation on them that trouble you; and to you who are
troubled rest with us, at the revealing of our Lord Jesus Christ from heaven with
His might angels, and in a flame of fire, to take vengeance upon those who know
not God, and upon those that obey not the Gospel of our Lord Jesus Christ: who

shall also be punished with everlasting destruction from the presence of the Lord,
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and from the glory of His power; when He shall come to be glorified in His saints,

and to be admired in all them who had believed in Him (4.27.4).77

Through the use of Scripture, Irenaeus continuously describes the punishment of sinners
in terms of being cast out from the kingdom of God into eternal fire. But here it must be
mentioned that Irenaeus views hell as the separation from God, which will become
paramount in Book 5, therefore, to be “cast forth from the kingdom of God” is to be sent
to hell as is implied by the reference to Mark 9:47 and Matthew 18:9 as well as

“punishment with everlasting destruction from the presence of the Lord.”

In Chapter 28 he writes against those who focus solely on the abundant grace of God

but do not take into consideration His judgement.

Inasmuch, then as in both Testaments there is the same righteousness of God
[displayed] when God takes vengeance, in the one case indeed typically,
temporarily, and more moderately; but in the other, really, enduringly, and more

rigidly: for the fire is eternal, and the wrath of God which shall be revealed from

77 Koi domep kel oi dducot ko eidmroldrpar kol mdpvor Lonyv dndiecav, obtmg kol Evtadda, Tod pv
Kvupiov &ig 10 7top 10 aimviov meppdnoesbor todg T0100T0VG Pricavtog, Tod 8¢ droctorlov *““H ovk
oidate” gimdvtog, “OtL ddkor @god Paciieiav ov KAnpovopuncovot, Mn thavicbe obte mopvol obte
gldmAoraTpor obte poyoi ovte pakokol ote dpoevokoital oite kKAEmTar odte TAgovékTal oUTe PEBvoot
otite hoidopot odte Gprayeg Pacideiog Ogod ov KAnpovouncovety” Kol 6Tt 0b Tpog ToVG EEMTEPOVE
10070, AALG TPOG NUAC AEyel, Tva un ékPAbdpev £ktog Tiig Bactieing Tod Ogod 010010 TL Epyacipevol,
gmiveyke  “Koi todtd tiveg fite dAAY dnehodoace, dALY yidointe, dAAG 88kadOnTe &v Td dvouatt
10 Kvpiov 'Incod Xpiotod kai &v 1@ [vedpott tod Ocod udv.” Koi donep £xel éEapupilovto ol
PODAO TPAGGOVTEC KOl TOVG Aotmovg drapbeipovieg, Opoimg kol &vradba 0pBaipog te €aipetan O
oKovoaAilmv Kai movg kai ¥eip, tva 0 Aouwdv pr cuvamdAntol cdpa kol Exopey v vioAny  ““Edv Ti¢
a0l @Og dvopalopevog Topvog §| mieoveéktg 1| €dwAordTpng | Aoidopog i pébvooc 1 Gpmas, Td To100T®
unde ovveabielg ” kai TAAY eNoiv 0 ATO6TOA0G “Mndeic VUG dmatdte Kevoig Aoyolg did Tadta yop
Epyeton 1} OpyM 10D Ood £mi TodC VIOV ThC dmedsiag ) odv yivesOe cuppétoyor avtdv.” Koi domep
€KEL TG TAV AUAPTAVOVTOV Kai 01 AOTol UETETYOV TIHmpPiog GTL GLVEVIOKOVY HDTOTG Kol
GLVAVESTPEPOVTO, OVTMG Kail EvtadBa “uikpa {oun dlov 10 evpapa orot . Kai domep £kel ig Tovg
adikovg opyn katéPfave Beod, kai Eviadbo Opoing 0 andcToldg Pnov  “Amokolvmtetal yap opyn Ocod
an’ ovpavod émi Toav dcéPelay kai adikiov avBpmnwv Tdv TV dAn0eiay &v adwkia kateyoviov”. Kol
domep Kel gig Tovg Alyvrtiovg adikwg (npodvrag tov Topani £kdiknoig anod @god yiveto, obTwg Kol
évtadfa, tod pev Kvpiog eindvrog “O & Bedg o un momor v €kdiknoty Td¢ EKAeKT@®Y anTod TdV
Bodvtov adtd NuéPag kai voktog; Nai Aéyw® DUiv, momeel TV EKdikn oy avtdv &v TdxeL”, ToD o1
GmoGTOAOL £V Tf] TPOg Beccarovikeic ovtwg “Eimep dikaov”, prioavtog, “moapt Oed avtamododvol Toig
OLiBovoty vudg OATYV kai duIv toig BMPopévorg dveoty ped’ Muidg, &v i dmokaAdyel Tod Kupiov Incod
4’ ovpavod pet’ dyyédwv Suvapemc avTod Kol v Aoyl TLpOg d180vTOog EKSIKNGLY TOIG VT €I00OG1 A0V
Kod Toi¢ pr| bakovovat T@ evayyeri® Tod Kupiov Incod, oitveg diknv Ticovotv aidviov md Tpocmmo
1o Kvpiov xai aro tiig 86Eng Tiig ioyvog avtod, dtav EAOn Evéoachijval v toig ayiolg avtod Kai
Bavpabijvon év miot 1oig moteboacw.” Irénée de Lyon, Contre Les Hérésies, Livre 4, ed. L. Doutreleau
et al., Sources Chrétiennes 100 (Paris: Les Editions du Cerf, 1965), 749-55. English: Roberts and
Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:1032-33.
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heaven from the face of our Lord (as David also says, “But the face of the Lord is
against them that do evil, to cut off the remembrance of them from the earth”),
entails a heavier punishment on those who incur it—the elders pointed out that
those men are devoid of sense, who [arguing] from what happened to those who
formerly did not obey God, do endeavor to bring in another Father, setting over
against [these punishments] what great things the Lord had done at His coming to
save those who received Him, taking compassion upon them; while they keep
silence with regard to His judgment; and all those things which shall come upon
such as have heard His words, but done them not, and that it were better for them
if they had not been born, and that it shall be more tolerable for Sodom and
Gomorrha in the judgment than for that city which did not receive the word of His

disciples (4.28.1).78

Here again the same idea of punishment and separation from God as eternal and in fire.
There is also the differentiation between a lighter punishment, understood as that of those
who may repent or the fire which may help the sinner return to God, and that of eternal

punishment for those who do not repent and continue in their separation from God.

The following paragraph continues with the same theme:

For as, in the New Testament, that faith of men [to be placed] in God has been
increased, receiving in addition [to what was already revealed] the Son of God,
that man too might be a partaker of God; so is also our walk in life required to be
more circumspect, when we are directed not merely to abstain from evil actions,
but even from evil thoughts, and from idle words, and empty talk, and scurrilous-

language: thus also the punishment of those who do not believe the Word of God,

8 Tfig avtiig 0vv obong dikotokpioiog Tod Ocob £koi e kol Eviadfa, kel pudv TUmKGG Kol TPosKaipmg
Kol peTpime, évradbo 8¢ aAnO&C Kol aimving kol AroTopmS - aidViov Yop TO TP, Kol 1 dn’ ovpavod
amokaAvTopévn 0pyn o Ogod “amd Tpocmmov Tod Kupiov” fudv, kabng koi 6 Aavid pnow’
“TIpéowmov 8¢ Kupiov émi mo100tog Kok tod é£0Ae0pedoat £k yi] TO LvnpoOGLVOY 0VTOV”, TAgiova TV
TIH®PioV TaPEYEL TOIG EUTITTOVOLY €15 DTNV - TAVY AVONTOVG £08ikvELY O TPEGPOTEPOG TOVE EK TV
oupPefnrotov toig mio drneBodot 1@ O mepdvtag dAlov tapeisodyewy [atépa, avritiBéviog pev
o0 6 Kopilog tpog 10 odaor Tovg deEopévong antov EMBMV memoinkev EAENGOG aDTOVS, CLOTAVTAS OF
mep ThiG Kpicemg owtod kol 660 cupPNoeTol Toig AKoVGAGT TOVG AGYOLGS 0DTOD Kai UT| TOMoasct, Kai &t
KaAOV v odToig £l 0k dyevviiOncay, kai 8Tt “avektdTepov Zoddpoig kai Popdpporg Eotan &v fuépa
Kkpioewg 1 1] moOAeL Ekeivn TOV Adyov TV padntdv avtod. Irénée de Lyon, Contre Les Hérésies, Livre 4,
755-57. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and
Irenaeus, 1:1034.
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and despise His advent, and are turned away backwards, is increased; being not
merely temporal, but rendered also eternal. For to whomsoever the Lords shall
say, “Depart from me, ye cursed, into everlasting fire,” these shall be damned for

ever (IV.28.2).7°

In summation of the doctrine above he writes:

Paul also refers to this event when he says, “if, however, it is a righteous thing
with God to recompense tribulation to them that trouble you, and to you that are
troubled rest with us, at the revelation of the Lord Jesus from heaven, with His
mighty angels, and in a flame of fire.” Others again, speaking of Him as a judge,
and [referring], as if it were a burning furnace, [to] the day of the Lord, who
“gathers the wheat into His barn, but will burn up the chaff with unquenchable
fire,” were accustomed to threaten those who were unbelieving, concerning whom
also the Lord Himself declares, “Depart from me, ye cursed, into everlasting fire,
which my Father has prepared for the devil and his angels.” And the apostle in
like manner says [of them], “Who shall be punished with everlasting death from
the face of the Lord, and from the glory of His power, when He shall come to be

glorified in His saints, and to be admired in those who believe in Him” (4.33.11).80

There can be no doubt as to the meaning of hell understood by Irenaeus. For him there is

Q¢ yop &mi tfj ko 1 €ig Oedv mioTic NOEHON TdV AvBpdRmv, Tposdfkny Aapodca TovV Yiov 10D Ocod
ica kol GvOpwmog yévnton puétoyog Oeod Kkai 1 dxpipeia Thg AvaoTpoPfg EVETATY, 00 HOVOV TMV KOK®Y
Epyov anéyectot kKeEAEVOUEVOVY UMDV GAAY KOl TOVNp@Y Slodoyiop®dv Kol apydv pnudtov Kol
gvTpaTEMAV, 00TM 01 Kol 0 GAeBpog 1@V dneiBovvtov Td Adye Tod Ocod kai dtipnaloviov avTod TV
TOPOLGIAY KOl VITOGTPEPOVTOV €1G TA OTIo® EMAeovachT], UNKETL TPOGKAPOG AAA™ QUMVIOE YEVOUEVOG.
Oig yap av gimm 6 Koprog “TTopedecde dm’ £pod, oi katnpapévor, gic o ©dp aidviov”, odtol Ecoviat del
katakekppévol. Irénée de Lyon, Contre Les Herésies, Livre 4, 757-59. English: Roberts and
Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:1034-35.
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ayiog avTod kai Bavpacdfvor v toig motevcaowy’. Irénée de Lyon, Contre Les Hérésies, Livre 4, 827—
29. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus,
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a judgment and a punishment for those who transgress the law of God. It is understood
clearly as a punishment of eternal fire, as is described in the Scriptures. He holds this

image in accord with the Gospels and the teachings of Christ as well as his apostles.

In chapters 36-40 of Book IV, Irenaeus highlights human freedom and God as the
judge of all.81 He uses the word hell (hades doov), which we will also see later in the
work, in relation to Matthew 11:23-24: ““And thou, Capernaum,’ He said, ‘is it that thou
shall be exalted to heaven? Thou shalt go down to hell. For if the mighty works which
have been done in thee had been done in Sodom, it would have remained unto this day.
Verily I say unto you, that it shall be more tolerable for Sodom in the day of judgment
than for you’” (4.36.3).82

Also, there is use of eternal darkness, in this sense the opposite of the eternal light of
God. The following excerpt once again points to the truth as Irenaeus sees it, that hell is
a self-chosen consequence. That those who choose to be with God and seek his goodness

will find eternal rest in His light and those who do not choose eternal darkness.

For as in the case of this temporal light, those who shun it do deliver themselves
over to darkness, so that they do themselves become the cause to themselves that
they are destitute of light, and do inhabit darkness; and, as I have already
observed, the light is not the cause of such an [unhappy] condition of existence to
them; so those who fly from the eternal light of God, which contains in itself all
good things, are themselves the cause to themselves of their inhabiting eternal
darkness, destitute of all good things, having become to themselves the cause of

[their consignment to] an abode of that nature (IV.39.4).83

81 Donovan, One Right Reading?: A Guide to Irenaeus, 129.

82 «“Kai ov 8¢, Kagapvaodp”, Een, “un £mg ovpoavod dywbnon; “Eng 85ov kataprion 6t &i év Zodopoig
gyeviiOnoav ai duvApeLg ol yevopeval &v 6o, Epevey Gv péypt tiig onuepov TANY A&y VUiV, LodOHO0IG
avektotepov Eotan £v NuEPY kpioewc fj VUAV” Irénée de Lyon, Contre Les Hérésies, Livre 4, 891-93.
English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus,
1:1064.
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yeyovoteg. Irénée de Lyon, Contre Les Herésies, Livre 4, 973. English: Roberts and Donalsdson, Volume
1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:1080.
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In the next chapter Irenaeus outlines that, again, the one God will separate the good
from the bad and has also prepared the eternal fire for the devil and apostate angels.8*
Here is also eternal fire and outer darkness, that which is chosen by the individual in his

free will.

It is therefore one and the same God the Father who has prepared good things with
Himself for those who desire His fellowship, and who remain in subjection to
Him; and who has the eternal fire for the ringleader of the apostasy, the devil, and
those who revolted with him, into which [fire] the Lord has declared those men
shall be sent who have been set apart by themselves on His left hand. And this is
what has been spoken by the prophet, “I am a jealous God, making peace, and
creating evil things;” thus making peace and friendship with those who repent and
turn to Him, and bringing [them to] unity, but preparing for the impenitent, those
who shun the light, eternal fire and outer darkness, which are evils indeed to those

persons who fall into them (IV.40.1).8>

He continues with various references to Matthew 25:32-42, as well as Matthew 13:40-43
again making the point that the fire was not originally intended for man but for Satan and

his angels:

If, however, it were truly one Father who confers rest, and another God who has
prepared the fire, their sons would have been equally different [one from the
other]; one, indeed, sending [men] into the Father's kingdom, but the other into
eternal fire. But inasmuch as one and the same Lord has pointed out that the whole
human race shall be divided at the judgment, “as a shepherd divideth the sheep
from the goats,” and that to some He will say, “Come, ye blessed of My Father,

8 Donovan, One Right Reading?: A Guide to Irenaeus, 135.
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i} dmoTayf] Td Tap’ AT NTOAKAS Gyadd, T@ d& dpyNyd Tiig dmootaois SofoAy Kai Toig
GLVATOGTAGLY AT AyYELOLS TO QiMVIOV THP NTOWAKAG, €1 O meppdnoecsbar Epn 0 Kvpiog ovg &ig ta
apiotepa dlakpifévtog. Kai tobto ot 1o gipnuévov 170 tod tpogntov  ““Eyd Ogoc InAwtg, motdv
glpvny kol kTilov Kokd 7, €Tl PV ToVg PETAVOOTVTOG Kol EMGTPEPOVTAG TPOG ODTOV TOLDV EIPHVIV Kol
QMo Kol Eveoty couvTIOEUEVOC, £l 8 TOVC UT| HETOVOODVTAG, AAAL (PEVYOVTAG 0TOD TO PMC, TTOP
aimviov Kol EEMTEPOV GKOTOG NTOWAK®DG, GTVE £6TL KOKA TOIC Eunecodotv €ig avtd. Irénée de Lyon,
Contre Les Héreésies, Livre 4, 975. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers
with Justin Martyr and Irenaeus, 1:1080.
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receive the kingdom which has been prepared for you,” but to others, “Depart
from me, ye cursed, into everlasting fire, which My Father has prepared for the
devil and his angels,” one and the same Father is manifestly declared [in this
passage], “making peace and creating evil things,” preparing fit things for both;
as also there is one Judge sending both into a fit place, as the Lord sets forth in
the parable of the tares and the wheat, where He says, “As therefore the tares are
gathered together, and burned in the fire, so shall it be at the end of the world. The
Son of man shall send His angels, and they shall gather from His kingdom
everything that offendeth, and those who work iniquity, and shall send them into
a furnace of fire: there shall be weeping and gnashing of teeth. Then shall the just
shine forth as the sun in the kingdom of their Father.” The Father, therefore, who
has prepared the kingdom for the righteous, into which the Son has received those
worthy of it, is He who has also prepared the furnace of fire, into which these
angels commissioned by the Son of man shall send those persons who deserve it,

according to God's command (4.40.2).86

In the following chapter Irenaeus explains further that: “Inasmuch as the Lord has
said that there are certain angels, [viz. those] of the devil, for whom eternal fire is
prepared; and as, again, He declares with regard to the tares, ‘The tares are the children
of the wicked one’ it must be affirmed that He has ascribed all who are of the apostasy to

him who is the ringleader of this transgression” (4.41.1).87

86 Ei 8¢ élhog v 6 v avémavcty xapiidpevoc Iothp koi §AA0g 6 T Tp frouakag @dg, Sidpopot By
gyévovro kol Yioti, 6 pév eic v 100 Hatpog Pactreiov méummv, 6 8¢ i aidviov mdp. AN €nel €1 kol 6
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wpoPata amd TAV EpipmV”, Kol TOiC uev Epel” “Agdte ol edAoynuévor Tod Ilatpdg pov, kKAnpovouncate
TV frotpacuény VULV Pactreiv”, toig 8¢ “Tlopebecbe an’ £uod, ol katnpapévol, &ic 1o aidviov wdp, 6
froipacey 6 Hathp pov 16 SPore kai Toig dyyéhoig adtod 7, €i¢ kol 6 adtog athp avepdTatol
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Irenaeus, 1:1080-81.
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There are several points that Irenaeus is making with these quotes of Scripture and
the discussion, however, it is very clear that hell is a choice of the individual, that those
who sin and choose to walk away from God will be cast into the eternal fire prepared for

the devil and his angels.

3.4.5. Adversus Haereses Book 5

For Irenaeus, the salvation of the flesh is of the upmost importance in Book 5.88
The Incarnation and the unity of Christ with man in that regard lead not only to salvation
and everlasting life with God, but equally to eternal damnation which one will also
experience in the flesh. Common to second-century writers was the idea that there is a
moral death, this is the death as the result of sin.8 However, Irenacus “does not
distinguish between physical death and moral death, but between physical death and the

total, final death of the human composite. Sin causes that death.”0

For those things which have been predicted by the Creator alike through all the
prophets has Christ fulfilled in the end, ministering to His Father's will, and
completing His dispensations with regard to the human race. Let those persons,
therefore, who blaspheme the Creator, either by openly expressed words, such as
the disciples of Marcion, or by a perversion of the sense [of Scripture], as those
of Valentinus and all the Gnostics falsely so called, be recognized as agents of
Satan by all those who worship God; through whose agency Satan now, and not
before, has been seen to speak against God, even Him who has prepared eternal
fire for every kind of apostasy. For he did not venture to blaspheme his Lord
openly of himself; as also in the beginning he led man astray through the
instrumentality of the serpent, concealing himself as it were from God. Truly has
Justin remarked: That before the Lord's appearance Satan never dared to

blaspheme God, inasmuch as he did not yet know his own sentence, because it

Gmavtoc TPocEYpaYEY EKEIVD TM ApyNYD YEYovoTL TanTng Thic Topafdoswc. Irénée de Lyon, Contre Les
Heérésies, Livre 4, 983. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin
Martyr and Irenaeus, 1:1082.

88 Donovan, One Right Reading?: A Guide to Irenaeus, 141.
8 Donovan, 159.
% Donovan, 160.
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was contained in parables and allegories; but that after the Lord's appearance,
when he had clearly ascertained from the words of Christ and His apostles that
eternal fire has been prepared for him as he apostatized from God of his own free-
will, and likewise for all who unrepentant continue in the apostasy, he now
blasphemes, by means of such men, the Lord who brings judgment [upon him] as
being already condemned, and imputes the guilt of his apostasy to his Maker, not
to his own voluntary disposition. Just as it is with those who break the laws, when
punishment overtakes them: they throw the blame upon those who frame the laws,
but not upon themselves. In like manner do those men, filled with a satanic spirit,
bring innumerable accusations against our Creator, who has both given to us the
spirit of life, and established a law adapted for all; and they will not admit that the
judgment of God is just (5.26.2).°1

It is clear from the above passage that hell has been prepared for the devil and his angels.
Here we also see examples of Satan’s control and influence over those who choose to
walk away from God. And Irenaeus also makes clear that the punishment these choose to

bring upon themselves is, in fact, just.

In Chapter 27 Irenaeus fiercely defends human free will and, again, points to hell as

being self-chosen as well as being separation from God.?? He cites scripture with the
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metaphor of the wheat and the tares, and the goats that are sent into the unquenchable fire

prepared by God for Satan.

If the Father, then, does not exercise judgment, [it follows] that judgment does not
belong to Him, or that He consents to all those actions which take place; and if
He does not judge, all persons will be equal, and accounted in the same condition.
The advent of Christ will therefore be without an object, yea, absurd, inasmuch as
[in that case] He exercises no judicial power. “For He came to divide a man
against his father, and the daughter against the mother, and the daughter-in-law
against the mother-in-law;” and when two are in one bed, to take the one, and to
leave the other; and of two women grinding at the mill, to take one and leave the
other: [also] at the time of the end, to order the reapers to collect first the tares
together, and bind them in bundles, and burn them with unquenchable fire, but to
gather up the wheat into the barn; and to call the lambs into the kingdom prepared
for them, but to send the goats into everlasting fire, which has been prepared by
His Father for the devil and his angels. And why is this? Has the Word come for
the ruin and for the resurrection of many? For the ruin, certainly, of those who do
not believe Him, to whom also He has threatened a greater damnation in the
judgment-day than that of Sodom and Gomorrha; but for the resurrection of

believers, and those who do the will of His Father in heaven (5.27.1).93

In the following paragraph, Irenacus makes it clear that this punishment is
everlasting and eternal.?* This is shown by the contrast between eternal good with God

which, in turn, makes logical sense that punishment will also be eternal. And, once again,
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punishment is self-imposed by the individual choosing to walk away from God.

And to as many as continue in their love towards God, does He grant communion
with Him. But communion with God is life and light, and the enjoyment of all the
benefits which He has in store. But on as many as, according to their own choice,
depart from God, He inflicts that separation from Himself which they have chosen
of their own accord. But separation from God is death, and separation from light
is darkness; and separation from God consists in the loss of all the benefits which
He has in store. Those, therefore, who cast away by apostasy these forementioned
things, being in fact destitute of all good, do experience every kind of punishment.
God, however, does not punish them immediately of Himself, but that punishment
falls upon them because they are destitute of all that is good. Now, good things
are eternal and without end with God, and therefore the loss of these is also eternal
and never-ending. It is in this matter just as occurs in the case of a flood of light:
those who have blinded themselves, or have been blinded by others, are for ever
deprived of the enjoyment of light. It is not, [however], that the light has inflicted
upon them the penalty of blindness, but it is that the blindness itself has brought
calamity upon them: and therefore the Lord declared, “He that believeth not is
condemned already, because he has not believed in the name of the only-begotten
Son of God;” that is, he separated himself from God of his own accord. “For this
is the condemnation, that light is come into this world, and men have loved
darkness rather than light. For every one who doeth evil hateth the light, and
cometh not to the light, lest his deeds should be reproved. But he that doeth truth
comes to the light, that his deeds may be made manifest, that he has wrought them

in God (V.27.2).9
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Here a word on Irenaeus use of eternal. It has been argued by some that his use of
the word aimviog for eternal means in the word to come, as argued above, and that the
use of eternal aicdviog when referring to God holds a different meaning than when used
in conjunction with punishment. However, it would appear that in the fragment above,
that Irenaeus uses eternal without end, aicdviog xai dredevtntog, signifying eternity. He

uses this phrase both in relation to things of God and to punishment in fire.

Ramelli argues that because this section of Irenaeus' writing is a fragment, one
cannot determine the context in which the phase is used. Perhaps it is not his writing but
that of someone else.?® While this is a most important observation, it appears as though
the use of aidviog throughout the writing of Irenaeus is consistent. To this point, with
repetition and Scripture as his evidence, he indicates that those who choose, by their own
free will, to walk away from God will experience the eternal effects of this choice.
However, as stated above, Irenaeus was not writing about his conception of hell, which
should be kept in mind. However, ai®viog kai dteAedtnrog seems clear, it means endless,

eternity without end.

The above theme is carried forward in the following chapter (28):

Inasmuch, then, as in this world (ai®vt) some persons betake themselves to the
light, and by faith unite themselves with God, but others shun the light, and
separate themselves from God, the Word of God comes preparing a fit habitation
for both. For those indeed who are in the light, that they may derive enjoyment
from it, and from the good things contained in it; but for those in darkness, that
they may partake in its calamities. And on this account He says, that those upon
the right hand are called into the kingdom of heaven, but that those on the left He

will send into eternal fire for they have deprived themselves of all good (5.28.1).97
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Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus, 1:1151-52.

96 Ramelli and Konstan, Terms for Eternity: Aiénios and Aidios in Classical and Christian Texts, 93.

97 Brel oDV &V () aiddvi To0T® 01 PEV TPOsTPEXOLGL TG QOT Kai S1dt T mioTemg £vodoty £0Todg T
Bed, ol 8¢ apicTavtar 10D PMTOC Kol dpopilovety Eavtodg 10D B0, Epyetar 0 Adyog Tod Oeod T0ig
oL TNV appolovoav oiknow Endywv, Toig HEV &V TM OTL TO ATOAXVEY ADTOVG TGV £V 0OTH AyaddV,
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de&udv avaxaréoesbon €ig v 100 [atpog Pactreiv, ToVg 6¢ £ ApLoTEPAOV €I TO AUMVIOV TP TEUYEWY
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Irenaeus makes clear that the choice to move toward God and the light is available even
now to those who freely choose it. It is equally clear that the opposite is also true. Both
are available now, meaning the choices the individual makes today has consequences in
the world to come. The consequences for those who chose to walk away from God will

be eternal fire aidviov wp.

Irenaeus continues this line of thinking as he writes about the end of times and the
Antichrist saying that: “wherefore also shall he deservedly ‘be cast into the lake of fire’”

(5.28.2).98

In the next paragraph Irenaeus makes the claim, which leads many to believe that he
believed in or proposed the doctrine of millennialism also known as chiliasm.?® This
claim leads to an explanation which touches on the difference between the fire in which
the just will be purified and refined as opposed to that of eternal fire for those who reject
God: “And for this cause tribulation is necessary for those who are sacred, that having
been after a manner broken up, and rendered fine, and sprinkled over by the patience of
the Word of God, and set on fire [for purification], they may be fitted for the royal
banquet” (5.28.4).100 Here he quotes Ignatius of Antioch as an example of becoming
purified for God: “I am the wheat of Christ, and am ground by the teeth of the wild beasts,
that I may be found the pure bread of God” (5.28.4).101

In Chapter 29, there is again mention of fire, but it is one which will come upon the
earth for six-thousand years. It can be understood that this is a different fire, Irenaeus had
already made clear that the reward of living with God will be eternal light just as the fiery
punishment will eternal. In Chapter 30 he continues with his discussion of the Antichrist

stating: “But when this Antichrist shall have devastated all things in this world, he will

£00TOVG Yap mhvtov Eotépnoay TV ayaddv. Irénée de Lyon, Contre Les Hérésies, Livre 5, 2:347-49.
English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and Irenaeus,
1:1152.

%8 310 kol Sikaing gig Ty Muvnv PAnOfcetar 100 mopdc. Irénée de Lyon, Contre Les Hérésies, Livre 5,
2:351. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and
Irenaeus, 1:1152-53.

% Perhai, “Chiliasm in the Early Church until Nicea: Apologists,” 107-8.

100 K ai $161 TodTo koi 1 OATyig vaykoio toig cmlopévolc, tva, Tpdmov Tive AemtuvOivTeg Kol
GLHELPABEVTES S10. THC DTOUOVTS TM AOY® ToD Og0d Kol TupwOEVTES, EmTndEIol EGOVTOL EIG TNV TOD
Baociréwc evmyiov. Irénée de Lyon, Contre Les Hérésies, Livre 5,2:361.

106 “5it6¢ gipn ToD Xprotod kai d1” 630vimv Onpiov dARBopat, tva kabapdc Ocod Eptog e0edd.” Irénée de
Lyon, 2:361-63. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr

and Irenaeus, 1:1154.
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reign for three years and six months, and sit in the temple at Jerusalem; and then the Lord
will come from heaven in the clouds, in the glory of the Father, sending this man and

those who follow him into the lake of fire” (V.30.4).102

In Chapter 31 Irenaeus defends the preservation of our bodies as orthodox. He
addresses what can be called the intermediate state and Christ’s descent into the depths

of earth for the liberation of those who died before his coming:

But the case was, that for three days He dwelt in the place where the dead were,
as the prophet says concerning Him: “And the Lord remembered His dead saints
who slept formerly in the land of sepulture; and He descended to them, to rescue
and save them.” And the Lord Himself says, “As Jonas remained three days and
three nights in the whale's belly, so shall the Son of man be in the heart of the
earth.” Then also the apostle says, “But when He ascended, what is it but that He
also descended into the lower parts of the earth?” This, too, David says when
prophesying of Him, “And you have delivered my soul from the nethermost hell;”
and on His rising again the third day, He said to Mary, who was the first to see
and to worship Him, “Touch Me not, for I have not yet ascended to the Father;
but go to the disciples, and say unto them, I ascend unto My Father, and unto your

Father (V.31.1).103

Following this, he once again addresses what appears to be the intermediate state,
quoting scripture (Revelation 20:12-15 as well as Matthew 25:41) regarding a general

resurrection prior to the judgment which will lead to the ultimate eternal end, either with

102°Epnudcavtog 8¢ T00Tov ThvTa &v 16 KOGH® Paciiedsavtog T &tn tpla kai pfjvag & kai kadicovtog
€ig tov &v Tepocordpoig vaodv, éredetar 0 Kopilog €€ ovpav@v mi vepeldv &v 60&n Tattpdc, Ekeivov pev
Kol TOVG DITAKOVOVTAG 0OT® €1g TNV Alpvny 10D mopog tépnwv. Irénée de Lyon, Contre Les Hérésies,
Livre 5, 2:387. English: Roberts and Donalsdson, Volume 1. The Apostolic Fathers with Justin Martyr
and Irenaeus, 1:1159.

103 Novi 8¢ tpsic uépog Epoitnoey oD foav oi TeTeAevTNKOTES, KAOMOE 6 TPOPHTNG PNGL TEPL AVTOD
“Epviodn Koprog tdv ayiov vekp®dv a0ToD TOV TPOKEKOIUNUEVOV E1G YAV YOUATOG, Kol KATEPT TPOG
adtodg pocacOu avtovg, clco avtods.” Kai antog 8¢ 6 Kdplog “Qonep”, pnoiv, “fv Tovig &v i
KO 10D KATOVG TPEIC NUEPAS Kal TPELG VOKTOG, 0UTmg Eotan 0 Y10g T0D AvOpdmov €v Tij Kapdid Tiig
YAG.” AAAG Kai O amdoTtohog avtod enow “To 8¢ avéPn i Eotiv, €l un 6t kol KoTéPn €1lg T0 KoTMOTEPQ
¢ vAic;” Todto kol Aavd gl adtdv mpoenTevmy etnev “Kai Eppocwm Thv yuynv pov & ddov
KoToTdtov.” Avactig 08 Tf tpitn NUEPQ, T TPMTOG 10000t aTOV Mopiy kai Tpockuvnedon EAeyey’
“Mn drtov pov, obmw yap avapépnra tpog ov Matépa, ALY TOpEHOL TPOC TOVG HOBNTAG KOl e
avtoig” avafaive tpog tov [atépa pov kai Matépa Vudv.”’Irénée de Lyon, Contre Les Hérésies, Livre 5,
2:391-93. English: Roberts and Donalsdson, Volume 1: The Apostolic Fathers with Justin Martyr and
Irenaeus, 1:1160.
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God or in the fire of hell.

And he sets forth, too, the things connected with the general resurrection and the
judgment, mentioning “the dead, great and small.” “The sea,” he says, “gave up
the dead which it had in it, and death and hell delivered up the dead that they
contained; and the books were opened. Moreover,” he says, “the book of life was
opened, and the dead were judged out of those things that were written in the
books, according to their works; and death and hell were sent into the lake of fire,
the second death.” Now this is what is called Gehenna, which the Lord styled
eternal fire. “And if any one,” it is said, “was not found written in the book of life,

he was sent into the lake of fire” (V.35.2).104

Here death and hell contain the dead and, further, he points out that this is Gehenna,
accordingly, those who are not in the book of life will be thrown into the lake of fire. This
seems to be the clearest expression of the idea of hell in his writing since he does call this
Gehenna. Specifically, the Gehenna to which the Lord called eternal fire. This is of
importance because it could be construed that there are two such fires, the first of
purification for sinner and saved alike and the second, that of the second death outlined
in Revelation 20:14, is a different fire or judgment, separate from what Jesus is speaking
about. However, Irenacus makes it clear here that there is no difference, that Jesus is

speaking about the ultimate fire when he says Gehenna.

Throughout the work Irenaeus uses the term wrath of God, usually when citing
scripture. However, it cannot be discerned if this is always in relation to hell, or that the
wrath of God pertains to the ultimate punishment that Irenaeus refers to as everlasting or
eternal fire or punishment. In the last chapter of book 5 he states that men shall actually

be raised, and the world will not be annihilated. Thus, stating that the evil will be sent to

104 K o Tor Aoy ThC kaBoMKTig GvacTacede Te Kai kpicemg kdmyeitat, Adymv “todg vekpolg, Todg
peydioug kol tovg pikpovc”. ““Edwmke” yap, pnotv, “n 0dlacoo todg vekpong Tovg €V adTH, Kol O
Bavorog kai O @ong Edmrav ToVG VEKPOLS TOVG &V aTolg, kai BifAia fvoiyOncov. ALY pfv Kol Tig
Cofic”, enolv, “fvoiyxdn 1o Biiiov, kai Ekpidncav ol vekpol €k TAV yeypapupévaVy €v toig BipAiolg katd To
Epyo avtédv. Koi 6 0dvorog kai 6 ddng éBAntncay gic v AMuvny tod mopde, ko eivon v Apviy Tod
TVPOG TOV deVTEPOV BAvatov.” Altn 8¢ EoTv 1] Kahovpévn yéevva, fiv kai 6 Koprovg gipnie Top aidviov.
“Kai €f 11¢”, pnotv, “ody e0pédn &v 1@ PiPAio tiic Lofic Yeypapupévog, EBANON eig v Alpvny 10D mupdc.
Irénée de Lyon, Contre Les Hérésies, Livre 5, 2:445—47. English: Roberts and Donalsdson, Volume 1:
The Apostolic Fathers with Justin Martyr and Irenaeus, 1:1172.
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hell for eternity and not be annihilated.

It can be concluded that Irenaeus did believe in hell as everlasting fire of punishment
for those who freely chose to walk away from God. This choice is one of following the
flesh as opposed to the Spirit. The Spirit, according to Irenaeus, leads to God and eternity
with him, while following sin and the flesh leads to this separation.19> The importance he
places on the resurrection of the body shows that all men will be resurrected physically

and not annihilated.

3.5. Clement of Alexandria

Titus Flavius Clemens, known as Clement of Alexandria (AD150-215)106 wrote
around the turn of the third century.107 Clement authored several works: Protrepticus,
Paedagogos, The Stromata, and Who is the Rich Man that Shall be Saved? There are also
a number of fragments of his writing that remain embedded in the writings of others. For
the most part this study is only interested in the works of Clement which have reference
to hell or what may be interpreted as hell. As such, the following will be investigated:
Book I of Protrepticus, Book Il of Paedagogus, Books V, V1, and VII of The Stromata,
two citations from the Fragments one from Catena from Nicetas Bishop of Heraclea and
a fragment from the Barocc. MS. Maximus the Confessor which refers to a work by
Clement called On Care for the Soul, as well as a section of Who is the Rich Man that
Shall be Saved?

195 Donovan, One Right Reading?: A Guide to Irenaeus, 160.

106 A with all the early writers, the exact date of his life is in question. See: M. David Litwa, “You Are
Gods: Deification in the Naassene Writer and Clement of Alexandria,” Harvard Theological Review 110,
no. 1 (January 2017): 132; Daniel Lee Worden, “Clement of Alexandria: Incarnation and Mission of the
Logos-Son” (St. Andrews, University of St. Andrews, 2016), 8-10; Roberts, Donalsdson, and Coxe,
Volume 2: Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of
Alexandria (Entire), 166—67; Daley, The Hope of the Early Church. A Handbook of Patristic
Eschatology, 44; Jasper Hyldahl, “Clement of Alexandria; Paganism and Its Positive Significance for
Christianity,” in In Defence of Christianity. Early Christian Apologists, ed. Jacob Engberg, Anders-
Christian Jacobsen, and Jorg Ulrich, vol. 15, Early Christianity in the Context of Antiquity (Frankfurt am
Main: Peter Lang GmbH, 2014), 139-58; Fudge, The Fire That Consumes. A Biblical and Historical
Study of the Doctrine of Final Punishment, 272; Pope Benedict XVI, Church Fathers from Clement of
Rome to Augustine, 27; John Randall Sachs, “Apocatastasis in Patristic Theology,” Theological Studies
54, no. 4 (December 1993): 618; Clayton N. Jefford, “Clement of Alexandria and Gnosis: A Dissertation
in Review,” Perspectives in Religious Studies 20, no. 4 (Winter 1993): 382; Daniel Jugrin, “The Way of
ANAAYZIZ: Clement of Alexandria and the Platonic Tradition,” Studia Philosophiae Christianae UKSW
52, no. 2 (2016): 72.

107 _itwa, “You Are Gods: Deification in the Naassene Writer and Clement of Alexandria,” 132.
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3.5.1. Protrepticus

Clement authored the Exhortation to the Heathen known also under the name
Protrepticus sometime between 190-197.108 In this writing Clement tries to sway his
audience to abandon their false ways by pointing out the errors inherent in their way of
living.199 While some argue that it was written to convert pagans to Christianity, others
propose the theory that it was a call for Christians who had returned to their pagan beliefs

to come back to the fold.110 In either case it is a call to conversion.

In chapters 9 and 10 of Book I of the Exhortation to the Heathen (Protrepticus)
Clement refers to hell twice. First in Chapter 9, when referring to Matthew 25:41-46,
Clement writes in regard to those choosing to walk away from God: “He bestows
salvation, you sink into destruction; He confers everlasting life, you wait for punishment,
and prefer the fire which the Lord ‘has prepared for the devil and his angels’”
(Protrepticus 1X.83.2).111 As has been seen with other writers of this time, Clement

alludes to hell by using this particular verse of Matthew.

In Chapter X he again does not so much as use the word hell or hades but speaks of
punishment after death. Here there is no mention of an ‘eternal’ punishment or ‘eternal’

fire but fire and punishment after death is the overriding theme.

“And you know not that, of all truths, this is the truest, that the good and godly
shall obtain the good reward, inasmuch as they held goodness in high esteem;

while, on the other hand, the wicked shall receive meet punishment. For the author

108 Paul Robert Saieg, “Non-Logical Methods of Persuasion in Clement of Alexandria’s Protrepticus.,” St.
Viadimir’s Theological Quarterly 59, no. 3 (2015): 261; Hyldahl, “Clement of Alexandria; Paganism and
Its Positive Significance for Christianity,” 140; Worden, “Clement of Alexandria: Incarnation and
Mission of the Logos-Son,” 55; Peter W. Ensor, “Clement of Alexandria and Penal Substitutionary
Atonement,” The Evangelical Quarterly 83, no. 1 (January 2013): 23.

109 Saieg, “Non-Logical Methods of Persuasion in Clement of Alexandria’s Protrepticus.,” 264.

110 Sajeg, 266; Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas,
Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire), 167; Hyldahl, “Clement of
Alexandria; Paganism and Its Positive Significance for Christianity,” 140; Worden, “Clement of
Alexandria: Incarnation and Mission of the Logos-Son,” 13—14; Ensor, “Clement of Alexandria and Penal
Substitutionary Atonement,” 23.

M7 woRv Sopeitor aidviov, DUES 8¢ TV KOAuoY dvapévete, Kol “10 mhp” 88 Tpockoneite, “O froipacey 6
KOp1og T® SrafOA® kai Toig dyyéhotlg avtod.” Clément d’Alexandrie, Protreptique, ed. Claude Mondésert
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of evil, torment has been prepared; and so the prophet Zecharias threatens him:
“He that hath chosen Jerusalem rebuke thee; lo, is not this a brand plucked from
the fire?” What an infatuated desire, then, for voluntary death is this, rooted in
men’s minds! Why do they flee to this fatal brand, with which they shall be
burned, when it is within their power to live nobly according to God, and not
according to custom? For God bestows life freely; but evil custom, after our
departure from this world, brings on the sinner unavailing remorse with

punishment” (X.90.1-3).112

Here the punishment referred to comes “after our departure from this world.” This brings
a clear image of hell, although the word hell, as with most of the writers to this point, is
not used. The French renders a similar saying but slightly different. “For God gives life,
while perverse custom, after departure from this world, mixes vain repentance with
punishment.”113 This gives the impression that those who do not, in fact, repent being
subject to punishment. This is important because, as will be explained below, Clement
seems to allude to a redeeming punishment.11* However, if one does not repent does

Clement still believe that redemption is possible?

3.5.2. Pedagogus

Peedagogus, was written shortly after the Exhortation, most likely around 197.115

The purpose was perhaps to convert pagans, or to help those who had converted to

12yodc ppoddoc, dra dypeio, Ppovrideg kevoi, kai ovk {ote Mg mavTdg pdAlov Todto dAndéc, 811 dpa ol
pev ayabol kai BeocePeig ayadiic TG apopiic Tev&ovtar Tayabov TETUNKAITES, 01 € €K TAV EVavTimV
7Tovnpoi TG KATaAANAoL Timpiog, kol T ye dpyovtt Thg Kokiog ExMptntol KOANoLS. ATEIAET YOOV odT®
0 TpoPNTNG Zayopiog “EmTunoat &v ool 0 EékdeEdpevog v Tepovsaf” odk idov TodT0 d0AOg
gEeomacpévog ék mopdc;” Tic odv &1t 1ol avOpdmorg dpekig Eyxertar OavéTov kovciov; Ti 8& 16 SuAd
Bovatneopm ToVTE TPOCTEPELYAGLY, Ped 0 kataprexOrcovTol, ££0v Pidvar KaAMS katd TOV Ogdv, 0D
Katd 10 £€00g; Ogoc pev yop Lony yapiletar, £00g dg movnpov PeTd TV EVOEVEE Amadlhoyv HETAVOLOY
Kevnv aua tipopig tpootpifetat... (X.90.1-3). Clément d’ Alexandrie, Protreptique, 158—-59. English:
Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian, Athenagoras,
Theophilus, and Clement of Alexandria (Entire), 431.

13Car Dieu donne la vie, tandis que la coutume perverse, aprés le départ d’ici-bas, méle au chitiment un
vain repentir...” Clément d’ Alexandrie, Protreptique, 158—59. English translation mine.

114 Minois, Histoire Des Enfers, 172-74.

115 Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian,
Athenagoras, Theophilus, and Clement of Alexandria (Entire), 168; Hyldahl, “Clement of Alexandria;
Paganism and Its Positive Significance for Christianity,” 140; Worden, “Clement of Alexandria:
Incarnation and Mission of the Logos-Son,” 155; Ensor, “Clement of Alexandria and Penal
Substitutionary Atonement,” 24.
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Christianity to keep Christ in front of them as their only and most perfect Instructor.116
This work contains only one reference to hell. It occurs in the eleventh chapter of Book
III. “And if you require the reason, it will further tell you, ‘For by the beauty of woman
many have gone astray, and at it affection blazes up like fire;” the affection which arises
from the fire which we call love, leading to the fire which will never cease in the
consequence of sin” (Pedagogus X1).117 It can only be assumed that Clement is speaking
of fire as the punishment of sin in the afterlife, although often Clement’s writing is not
entirely clear weather punishment will occur before or after death.1'® This becomes
interesting as later it will be seen that Clement alludes to punishment as being corrective,
meaning that the punishment will in fact at some point cease. This is not the case here. It
might be concluded from this that Clement did in fact hold an idea of punishment that
never ends for those, as above, who are unrepentant. Or it could simply be that what

Clement thought on punishment in the afterlife developed over time.

3.5.3. Stromata

The Stromata is a set books written on various miscellaneous topics. The first part
was written around the year 194 and was most likely finished around the year 202.11°
Books five and six of the Stromata refer to hell, with a reference in Book two on Christ’s
decent into hades. There is a theory that Book I chapter 27 indicates that the punishment
of the afterlife is only one of correction,'?? however the text refers more to correction of

sinners in this life, thus, to conclude that (in this particular section) it applies to the

116 Saieg, “Non-Logical Methods of Persuasion in Clement of Alexandria’s Protrepticus.,” 167; Hyldahl,
“Clement of Alexandria; Paganism and Its Positive Significance for Christianity,” 141; Worden,
“Clement of Alexandria: Incarnation and Mission of the Logos-Son,” 16; Ensor, “Clement of Alexandria
and Penal Substitutionary Atonement,” 24.
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160. English translation: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second Century:
Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire), 622.

118 Sachs, “Apocatastasis in Patristic Theology,” 618.

119 Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian,
Athenagoras, Theophilus, and Clement of Alexandria (Entire), 168; Hyldahl, “Clement of Alexandria;
Paganism and Its Positive Significance for Christianity,” 140; Worden, “Clement of Alexandria:
Incarnation and Mission of the Logos-Son,” 12; Ensor, “Clement of Alexandria and Penal Substitutionary
Atonement,” 27.

120 Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology, 46; Fudge, The Fire That
Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment, 273.
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afterlife is speculative.

3.5.3.1. Stromata Book 5

In Book V, Clement speaks about the Greeks plagiarizing the philosophy of the
Hebrews, who he refers to as ‘Barbarians.’1?1 Here Clement outlines the thinking of the
Greeks and their interpretation of Tartarus, which he describes as being ‘borrowed’ from
the Hebrew Gehenna. This becomes very important to the argument below as Clement
not only claims that the Barbarian (Hebrew) wisdom came before the Greek religions, but
also argues that Christianity was ever present before Judaism.122 Clement writes in the
opening lines: “Let us add in completion what follows, and exhibit now with greater
clearness the plagiarism of the Greeks from the Barbarian philosophy” (Stromata

V.14).123

Regarding hell, Clement writes in the same chapter: “Punishments after death, on
the other hand, and penal retribution by fire, were pilfered from the Barbarian philosophy
both by all the poetic Muses and by the Hellenic philosophy” (Stromata Book V Ch.
XIV).124  Here Clement gives the example from Plato’s Republic pointing to its

derivation from Scripture and Moses:

“Then these men fierce and fiery to look on, standing by, and hearing the sound,
seized and took some aside; and binding Aridaus and the rest hand, foot, and

head, and throwing them down, and flaying them, dragged them along the way,

121 Henry Chadwick, “Clement of Alexandria General Introduction,” in Alexandrian Christianity. Selected
Translations of Clement and Origen (Louisville: John Knox Press, 2006), 20; Hyldahl, “Clement of
Alexandria; Paganism and Its Positive Significance for Christianity,” 145-46; Fudge, The Fire That
Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment, 273; Jelle Wytzes,
“Paideia and Pronoia in the Works of Clemens Alexandinus,” Vigiliae Christianae 9, no. 2 (July 1955):
151.

122 Hyldahl, “Clement of Alexandria; Paganism and Its Positive Significance for Christianity,” 145-47.

123 Greek: 108’ £Efic <mpoc>amodotéov kol Thv &k Tfig PapPBépov @rhocoeiog EAANviKV Khomiv
capéotepov 1o mapaoctatéov (Stromata V.14.89.1.) Clemens Alexandrinus, Stromata Buch I-VI, ed.
Otto Stahlin (Leipzig: J.C. Hinrichs Verlag, 1939), 384. English: Roberts, Donalsdson, and Coxe, Volume
2: Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria
(Entire), 984.

124Greek: Tég e o petd 0dvatov KoAUGELS Kol THV 816 TupdC TiHmpioy dmd THg PapPipov eriocopiac f
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tearing their flesh with thorns.” For the fiery men are meant to signify the angels,
who seize and punish the wicked. “Who maketh,” it is said, “His angels spirits;
His ministers flaming fire.” It follows from this that the soul is immortal for what
is tortured or corrected being in a state of sensation lives, though said to suffer.
Well! Did not Plato know of the rivers of fire and the depth of the earth, and
Tartarus, called by the Barbarians Gehenna, naming, as he does prophetically,
Cocytus, and Acheron, and Pyriphlegethon, and introducing such corrective

tortures for discipline?12> (Stromata Book V.14.)

This connection is important because Clement did indeed use the Old as well as the New
Testaments showing the connection between the two. The argument that Clement viewed

the punishments of hell as a place of correction seems to be clearly reflected here.126

3.5.3.2. Stromata Book 6

Book VI chapter 6 does address the topic of hell but only in relation to Christ’s
descent into hades. This poses a problem or perhaps an interesting question. As stated
above, there is a belief that Clement, other than the above reference, alludes to a purifying
or redemptive punishment. In some cases, it is difficult to conclude whether the
punishment is during this lifetime or after death. Here, the discussion is clearly after

death. He states the following:

Wherefore the Lord preached the Gospel to those in Hades. Accordingly the

125¢¢ytod0o 1 &vSpeg dyprot, didmupot ideiv, mapestdrec, Katopavidvoveg O EO&ypa, Tovg pev idig

TapaAaPOVIES Tyov, TOV 88 Aptdaiov kol Tod¢ SAAOVG cuuTOSicavTeg YeIpdc Te Kol TOS0G Kol KEQPUATV,
KataPardvieg koi kdeipavteg, EIAKoV Tapd TV 630V 8kTog 8T° AoTaAdOMVY KVATTOVTES.” Oi P&V YOp
Gvopec ot didmupot dyyéAovg avTd Bovrovtor dnrodv, ot TapaiaPfdvieg Tovg ddikovg kordlovov: “o
ToOLRV” ,eNoi, “ToLG AyyEAOLC ADTOD TVELUATO KO TOVG AEITOVPYOLS avToD Thp QAEYOV.» Emetar 8¢
TOVTOIC THY YouymV givan aBdvatov. O yop koralopevov fj taudevdpevov &v aicOnoet dv (R, kav maoysy
Méymran. i 8”; ovk 0idev 6 TIMGTmv kai Topdg ToTapodg Kol tfig Yiic T Babog, Tv mpdc tdv PapPépwmv
I'éevvav koovpévny Taptoapov Tomtikdg ovoualmv, Kokutov te kai Axépovta kol [Mupupreyébovta kol
ol Té TvVaL €1g TV Taidgvoty cwepovilovta mapelcdywy kohaothpila; Stromata V.14.90.6 - 91.3
Clemens Alexandrinus, Stromata Buch I-VI, 385-86. English: Roberts, Donalsdson, and Coxe, Volume 2:
Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria
(Entire), 984-85.

126 Fudge, The Fire That Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment,
273.
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Scripture says, “Hades says to Destruction, We have not seen His form, but we
have heard His voice.” It is not plainly the place, which, the words above say,
heard the voice, but those who have been put in Hades, and have abandoned
themselves to destruction, as persons who have thrown themselves voluntarily
from a ship into the sea. They, then, are those that hear the divine power and voice.
For who in his senses can suppose the souls of the righteous and those of sinners

in the same condemnation, charging Providence with injustice?12?

But how? Do not [the Scriptures] show that the Lord preached the Gospel to those
that perished in the flood, or rather had been chained, and to those kept “in ward
and guard”? And it has been shown also, in the second book of the Stromata, Ch.
IX that the apostles, following the Lord, preached the Gospel to those in Hades.
For it was requisite, in my opinion, that as here, so also there, the best of the
disciples should be imitators of the Master; so that He should bring to repentance
those belonging to the Hebrews, and they the Gentiles; that is, those who had lived
in righteousness according to the Law and Philosophy, who had ended life not
perfectly, but sinfully. For it was suitable to the divine administration, that those
possessed of greater worth in righteousness, and whose life had been pre-eminent,
on repenting of their transgressions, though found in another place, yet being
confessedly of the number of the people of God Almighty, should be saved, each

one according to his individual knowledge.128

And, as I think, the Saviour also exerts His might because it is His work to save;

127 Mbdmep 6 khplog ednyyedicato kai toic &v Aidov. dnoi yobv 1 ypaer] “Aéyet 6 Adng i dnwleig”
£1d0¢ pgv avtod ok gidopey, poviyy 88 adtod frodcapey.” Ovy 6 Tomog 81 Tov PWVIV AaPav einev Td
TPOEPNUEVA, AL Ol &V “A1B0V KATATAYEVTEG KOl €IG ATMAEILY E0VTOVG EKdEdmKOTEG KaBATEP EK TIVOG
vedg €ig BdAacoav EkOvTeg Amoppiyavteg, 0vTol Toivuy €iciv ol érakodoavteg Tig Oging Suvaueme te Kai
QoViig émel Tic av £0 Qpovav &v il kotadiky Kol Tog TV Sucaimv kol Tag dpapToAdy droldfot elvar
yuyds, adwciav tig Tpovoiog katayiwv; (Stromata V1. 6.44.23 - 45.1-9) Clément d’ Alexandrie, Les
Stromates VI, Sources Chrétiennes, no 446 (Paris: Les Editions du Cerf, 1999), 150-52. English: Roberts,
Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian, Athenagoras,
Theophilus, and Clement of Alexandria (Entire), 1044.

128 T{ 8°; odyi dnhodotv ednyyericOar TOV KOPLOV TOIG TE AMOAMASSIY &V T() KOTOKAVGUD, LEAAOV 2
TENESNUEVOLG, Kol TOTG €V eLANKT] T€ Kol Ppovpd; Aédetktan 88 KUV TM SELTEP® LTPMUATEL TOVG
8mooTOLOVE BcoA0VOMC TH KVPin Kol ToOg &V Aldov ednyyehouévong  Expfiv yép, oipot, domep kimep
Kkavtadhao, o0TMg 8¢ KAKEIGE TOVG ApioTovg TOV padNTdV tpntag yevésHat Tod didackdAiov, tv’ 6 pev
tovg €€ ‘EBpaiv, of 8¢ ta £6vn €ig Emotpobnv dydymaot, TOLTEGTIV TOVG £V SIKOOGUVT TH} KOTd VOOV Kol
Koo PrAocoeio PePfrokdtog pév, ob Tehelg 88, AL auapTnTIK@dG dtamepovapévoug Tov Biov. Tovti yap
Empemev i Ogig olkovopig Tovg a&iav pdAlov EoynkoTag v dikoloov Kol Tporyovpévag Bepfrorotac £l
T€ 101G TANUUEANBETGL peTavevonkoTag, Kav v dAAD TOT® TOY®G £E0HOLOYODUEVOL, £V TOIG TOD BE0D
Svtag 10D mavToKpATOPOG KOTh TV OIKEIY EKAGTOV YV@CLY cwbfvor. (Stromata V1, 45.4- 46.1)
Clément d’Alexandrie, Les Stromates VI, 152—54. English: Roberts, Donalsdson, and Coxe, Volume 2:
Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria
(Entire), 1044-45.
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which accordingly He also did by drawing to salvation those who became willing,
by the preaching [of the Gospel], to believe on Him, wherever they were. If, then,
the Lord descended to Hades for no other end but to preach the Gospel, as He did
descend; it was either to preach the Gospel to all or to the Hebrews only. If,
accordingly, to all, then all who believe shall be saved, although they may be of
the Gentiles, on making their profession there; since God’s punishments are
saving and disciplinary, leading to conversion, and choosing rather the repentance
than the death of a sinner; and especially since souls, although darkened by
passions, when released from their bodies, are able to perceive more clearly,

because of their being no longer obstructed by the paltry flesh.12°

If, then, He preached only to the Jews, who wanted the knowledge and faith of
the Saviour, it is plain that, since God is no respecter of persons, the apostles also,
as here, so there preached the Gospel to those of the heathen who were ready for
conversion. And it is well said by the Shepherd, “They went down with them
therefore into the water, and again ascended. But these descended alive, and again
ascended alive. But those who had fallen asleep, descended dead, but ascended
alive.” Further the Gospel says, “that many bodies of those that slept arose,” —
plainly as having been translated to a better state. There took place, then, a

universal movement and translation through the economy of the Savior.130

One righteous man, then, differs not, as righteous, from another righteous man,

whether he be of the Law or a Greek. For God is not only Lord of the Jews, but

129 Bvepyel 8¢, oluon, kai 6 cotip, el 10 odlewv Epyov antod dmep ovv kol memoinkey, TovG ig avTOV
motedoat Pefovinuévong Sud Tod KnpvypaTog, 6ol ToT’ £TuyoV YEYOVOTES, EAKVGN0 €ig cmtnpiav. Ei
YOOV 0 KOpLog 81’ 0VdEV ETepov €ig A1dov katiAbev 1] did 10 gdayyedicachat, Homep KoTiAbey, fiTol
névtog ényyekicato §j povoug Efpaiove. Ei pév odv névtog, codfcovion mévieg ol motedoavies, ki &€
£0vdV 6vteg TOYWOLY, EE0OAOYNOAEVOL 1jdT| £l GOTNAPLOL Kol TTodevTIKAL 0l KOAAGELS ToD B0 &ig
EMOTPOPTV dyovoot kol TNV petdvotay tod dpaptmiod pdilov | Tov Odvatov aipoduevat, koi Tobto
KaBopdTEPOV 1PV SVVAUEV®Y TV COUATOV ATNALAYLEVOV YOXDV TADECTY EMGKOTAVTAL, S0 TO
unkétt émmpocbeiclo copkim (Stomata VI 46.1-3). Clément d’Alexandrie, Les Stromates VI, 154.
English: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian,
Athenagoras, Theophilus, and Clement of Alexandria (Entire), 1045.

130 E{ §¢ Tovdaiovg pdvov ednyyelicoro, oig Edeumev 1 S1d 10D cotipog Emyvosic e kai mioTic, SHAOV
OV O¢ Gpa ATPoc®TOANTTOL dvTog ToD Be0D Kai ol drdoToAoL, Kabdmep Eviada, obTmg KAKeT TOVG &
£0vayy émmdeiovg eic mioTpoenv nyyeAicavto, kol koAdg eipnran ¢ Mowévt “Katéfnoav odv <uer’
adT@V £ig 0 DOwP, AL’ ovTol pév (Ve kKotéfnoay kol (dvieg avéPnoav” ékeivor 82 ol
TpokeKoUNUéEVOL vekpol katéfnoav, {dvteg 0& avéfnooay.” Nai punv kol cOpoatd enot to gvayyéliov
TOMA TAV KeEKOUNUEVOV dvesTaohat, gig apeive dnAovott petotedeuévav taéwv. I'éyovev Gpa Tig
KkaBoAikT| Kivnoig ki petdfectg katd v oikovopiay 10 cwtiipog (Stromata VI, 46.4- 47.1). Clément
d’Alexandrie, Les Stromates VI, 154-56. English: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of
the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire),
1045.
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of all men, and more nearly the Father of those who know Him. For if to live well
and according to the law is to live, also to live rationally according to the law is
to live; and those who lived rightly before the Law were classed under faith, and
judged to be righteous,—it is evident that those, too, who were outside of the Law,
having lived rightly, in consequence of the peculiar nature of the voice, though
they are in Hades and in ward, on hearing the voice of the Lord, whether that of
His own person or that acting through His apostles, with all speed turned and
believed. For we remember that the Lord is “the power of God,” and power can

never be weak.131

So I think it is demonstrated 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 is always at work. Accordingly, in
the Preaching of Peter, the Lord says to the disciples after the resurrection, “I
have chosen you twelve disciples, judging you worthy of me,” whom the Lord
wished to be apostles, having judged them faithful, sending them into the world
to the men on the earth, that they may know that there is one God, showing clearly
what would take place by the faith of Christ; that they who heard and believed
should be saved; and that those who believed not, after having heard, should bear

witness, not having the excuse to allege, We have not heard.13?

What then? Did not the same dispensation obtain in Hades, so that even there, all

131 Alkarog totvuv Sucaiov kadd dikatdg €otv 0O Stopépet, £6v € voukdg ) &év te “EAAny ov yap
‘Tovdaimv povav, Taviav 8¢ avBpmrwv 0 B0 KOPLOg, Tpooe EoTEPOV OE TOV £yvmkdtmy Ttathp. Eil yap
7O KOA®DG Brodv Kol vopipwg £oti frodv kol t0 e0AGYmG Blodv katd vopov £6ti Blodv, dpOdg o6&
BePrmrdteg oi mpd vopov gig mioTty loyicOncay Kol Sikarot elvan kpidnoav, SHAGY mov kol Todg EKkTdg
VOOV YEVOUEVOLG 10 TNV TRG Wuydlg 1610t Ta, 0pbids PePrmridtoag, €l kai &v Adov ETvuyov Gvieg Kai &V
Ppovpd, Erakovcavtag Thg Tod Kupiov Vg, gite Thg avbevTikig €ite Kai TAg 510 TAV ATOGTOM®Y
gvepyodong, 7 téyog dmotpagiivai e kai motedoat. Mepvipedo yap &t SHvouug tod 0god oty O
KOpovg Kol ovK Gv mope dobevioon dvvaulg (Stromata V1, 47.2 - 3). Clément d’ Alexandrie, Les
Stromates VI, 156-58. English: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the Second
Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire), 1045—-46.
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io0dmT0G TC TPOC Ematpéyovtag ite éviabba gite kai dAAaydOL. OV yap Evtadba povov 1 EvepynTikn
@Oavet, mavtn 0¢ 0Tt Kol del Epyaletal. Avtika &v @ I1étpov Knpdypatt 6 kOp1dg onot Tpog Tovg
pabntog petd ™y avaotacwy ““EEgle&apuny dudc dddeka, podntag kpivag a&iovg pod, odg 6 KOPLog
N0éAn eV, Kol AmocTOAOVS TIGTOVG T1YNGAUEVOG Elval, TEUTOV £ TOV KOGHOV edayyeMicacOal Tovg KaTd
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HOPTUPNOMGLY, OVK EX0TEG AmOAOYioV Eimely " 00K Nkovoauey” (Stromata V1. 47.4- 48.2) Clément
d’Alexandrie, Les Stromates VI, 158. English: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of the
Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire), 1046.
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the souls, on hearing the proclamation, might either exhibit repentance, or confess
that their punishment was just, because they believed not? And it were the exercise
of no ordinary arbitrariness, for those who had departed before the advent of the
Lord (not having the Gospel preached to them, and having afforded no ground
from themselves, in consequence of believing or not) to obtain either salvation or
punishment. For it is not right that these should be condemned without trial, and
that those alone who lived after the advent should have the advantage of the divine
righteousness. But to all rational souls it was said from above, “Whatever one of
you has done in ignorance, without clearly knowing God, if, on becoming
conscious, he repent, all his sins will be forgiven him.” “For, behold,” it is said,
“I have set before your face death and life, that ye may choose life.” God says that
He set, not that He made both, in order to the comparison of choice. And in
another Scripture He says, “If ye hear Me, and be willing, ye shall eat the good of
the land. But if ye hear Me not, and are not willing, the sword shall devour you:

for the mouth of the Lord hath spoken these things.”133

Again, David expressly (or rather the Lord in the person of the saint, and the same
from the foundation of the world is each one who at different periods is saved,
and shall be saved by faith) says, “My heart was glad, and my tongue rejoiced,
and my flesh shall still rest in hope. For Thou shalt not leave my soul in hell, nor
wilt Thou give Thine holy one to see corruption. Thou hast made known to me

the paths of life, Thou wilt make me full of joy in Thy presence.”134

133 T{ oBv; OOyl koi &v Atdov 1) o) Yéyovev oixovopia; “Tvo kékel nécot ai ool dkodcacat Tod
KknpOypoToc i TV potdvoloy évieifovton f| Ty kohacty Sikaiav givar, 8i Gv odk énictevcay,
dporoyfomoty. "Hv 8 &v mheoveiog ov tiic Tuyovong Epyov tovg mpoeleAninddtag tiic mapovsiog Tod
Kupiov, U edNyYEMOUEVOLG PUNOE £ aDTAOV TNV OiTiOY TOPOCYKOUEVOLS KOTO TO Tioteboot 1 N, fTot Tiig
compiag fi Tiig kokoewg petacygiv. OV yap mov BEC TodG PEV Gkpitog katadedikdodal, Hovoug & Tobg
peta TV Topoveiov T Oglog dmoielavkévan dikatocvvng. [ldcog & dvmBev Taic Woyaic eipnton Taig
hoyaic” ““Oca v dyvoig Tig VUMV Emoincev ur| eidmg cap®dg TOV bV, £0v ETYVOLG UETAVONOT), TAVTO,
avT® apednoetal Ta apaptpote.” ““Idov yap “enoti, tébeika Tpd TPOcMOTOV VUMV TOV BdvaTov Kol TV
Comv, éxhé€acBar v Lonv”, Tpog oOyKpiow khoyiig Tebeicbat Aéywv 0 Bgdg, oV Temomkévar dpem. Kot
&v £1épa ypai Aéyel ““Eav dkodonté pov kai Oednonte, ta dyada tiig yiig payecbe éav 8¢ un dxovonté
pov unde Bgnonte, pdyopa VUAG KaTESETAL TO Yap oTOMO KVpiov ELdANGey Tt (Stomata V1. 48.11 -
49.4). Clément d’Alexandrie, Les Stromates VI, 158—61. English: Roberts, Donalsdson, and Coxe,
Volume 2: Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of
Alexandria (Entire), 1046.
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0000¢ Lwfic” mMAnpdoelg pe edepocHvig HETE ToD Tpocmnov cov” (Stromata V1. 49.5-14). Clément
d’Alexandrie, Les Stromates VI, 160—62. English: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of
the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire),
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The are several points to be discerned from the rather lengthy quote above. First, we see
that Clement clearly believes that those who came before Christ should be afforded the
same chance at redemption through the Lord as those who came after Jesus had blessed
the earth with the Good News of salvation. From these points it can be seen that
redemption, of course only for those who are willing and ready to convert, is possible
from hell.13> The statement that “since God’s punishments are saving and disciplinary,
leading to conversion, and choosing rather the repentance than the death of a sinner; and
especially since souls, although darkened by passions, when released from their bodies,
are able to perceive more clearly, because of their being no longer obstructed by the paltry
flesh” makes clear Clement’s belief that first, God wants all to be redeemed and second,

that it is possible, if not easier, for the soul to freely choose God after death.

3.5.3.3. Stromata Book 7

Book VII of the Stromata poses a difficulty in the search for Clement’s idea of hell.
Hans urs Von Balthasar states that Book VII chapter 12 shows that those “who have
hardened their hearts will be compelled to repent by the necessary chastisements... About
others, however, I shall remain silent.”136 Clement seems to view the fire of punishment
as something that can occur in everyday life to bring the sinner back to God. He also does
not speak of this fire as eternal nor punitive, as Clement sees Christ as the teacher who
will bring men to absolute goodness.137 Sachs says the following: “Once delivered from
all punishment which had to be suffered as a ‘salutary’ chastisement due to sin, the soul
finally attains ‘that perfect end which is without end’ in the contemplation of God ‘with
true understanding and certainty’ and is thereby transformed, healed, and divinized in a
‘final restoration.””138 Part of the difficulty lies in that Clement uses the term
apokatastasis as many as 16 times.13° However he uses the term in many different ways

not always meaning what the term is associated with today, that of universal restoration

1044-46.

135 Wytzes, “Paideia and Pronoia in the Works of Clemens Alexandinus,” 153.

136 yon Balthasar, Dare We Hope “That All Men Be Saved”? With a Short Discourse on Hell, 238.
137 Sachs, “Apocatastasis in Patristic Theology,” 618-20.

138 Sachs, 619.

139 Sachs, 619.
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in God.1#0 However, to this point in his writing, and some would argue overall, Clements

“whole theology of divine punishment leads precisely in that direction.”141

3.5.4. Fragments

Another, and what would probably be the clearest example of Clement’s thinking
about hell, is outlined in a fragment from Maximus the Confessor entitled “On Care for
the Soul.” It has been cited as a work by Clement of the same name.142 “All souls are
immortal, even those of the wicked, for whom it were better that they were not deathless.
For, punished with the endless vengeance of quenchless fire, and not dying, it is
impossible for them to have a period put to their misery.”'3 This ‘fragment’ is
troublesome in its authenticity. As Crosby notes, this ‘fragment’ of Clement of
Alexandria most likely belongs to the pseudo-Clementine Homilies,** although many

give authorship to Clement of Alexandria.14>

This seems to produce a problem when examining the thinking of Clement in regard
to hell. If this fragment belongs to Clement of Alexandria, then his thinking can be seen
to contain both the belief of eternal damnation as well as hell as place of corrective
punishment. If this fragment belongs instead to the pseudo-Clementine homilies, then his

idea, as stated above, seems to lead toward that of only a redemptive punishment leading

140 Sachs, 619.
141 Sachs, 619.

142 Daniel J. Crosby, “The Tyranny of Authority: Eternal Damnation in the Fragments of Clement of
Alexandria” (Bryn Mawr, Bryn Mawr College, 2017), 1.

13 A04vortol mdican ai yoyod, kol Tdv dcefdv, aig duevov Ny ur aeddptovg sivor. Kolaldpevor yap Hmd
70D AoPETOV TLPOG AmEPAVT® TIHOPIY Kai pt) Bviokovoeal, £l Kakd T@ £aVTAV TEAOG AaPeiv ovK
&yovow. The cited text comes originally from John Potter, ed. Clementis Alexandrini Opera, Quae
Exstant, vol. 2 (Oxford: Sheldonian Theater, 1715), 1020. Cited from: Crosby, 1. English: Roberts,
Donalsdson, and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian, Athenagoras,
Theophilus, and Clement of Alexandria (Entire), 580.

144 ps.-Clementine Homily XI, chapter XI: “...For the soul even of the wicked is immortal, for whom it
were better not to have it incorruptible. For, being punished with endless torture under unquenchable fire,
and never dying, it can receive no end of its misery.” Philip Schaff, ed., Volume 8: The Twelve
Patriarchs, Excerpts and Epistles, the Clementia, Apocrypha, Decretals, Memoirs of Edessa and Syriac
Documents, Remains of the First Age, Ante-Nicene Fathers (Grand Rapids: Christian Classics Ethereal
Library, 1885), 1000. a0dvatog yap 1) woyr| kol Tdv 4oepdv, oig dueivov fiv pn dedaptov odtiy Exew.
KOAAGOUEVT YOP VIO TOD AGPREGTOV TLPOG ATEPAVT® TIUOPIY Kod Ut} Bviiokovaa, €l Kak@ T@ avTiig
Téhog haPelv ovk Exet. Ps.-Clem. Rom. Hom. 11.11.2. Crosby, “The Tyranny of Authority: Eternal
Damnation in the Fragments of Clement of Alexandria,” 2.

145 Fudge, The Fire That Consumes. A Biblical and Historical Study of the Doctrine of Final Punishment,
272.
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to salvation.146 Perhaps this question of provenance can be left to the historians and from
the theological side it can be stated that the question of the fragment may bear witness to
the theology of the time showing that hell was thought to be a place of everlasting
punishment and that Clement is an outlier in his theological thought. Of course, it must
still be maintained that Clement does not give a definitive statement on the belief that all

will be restored or that many will exist with the torments of everlasting fire.

3.5.4. Who is the Rich Man That Shall be Saved?

The final citation which discusses hell in Clement is found in the work: Who is the
Rich Man that shall be Saved? This work was written after Stromata and was written to
help those who were wealthy move toward salvation.4” In chapter 24 Clement writes the

following:

You may even go against wealth. Say, "Certainly Christ does not debar me from
property. The Lord does not envy." But do you see yourself overcome and
overthrown by it? Leave it, throw it away, hate, renounce, flee. "Even if thy right
eye offend thee," quickly "cut it out." Better is the kingdom of God to a man with
one eye, than the fire to one who is unmutilated. Whether hand, or foot, or soul,
hate it. For if it is destroyed here for Christ's sake, it will be restored to life

yonder.148

This statement is simply a reiteration of the Gospel (Mk. 9:47; Mt. 18:9). It is difficult to

glean Clement’s understanding, although one could say that he does not doubt the word

146 Crosby, “The Tyranny of Authority: Eternal Damnation in the Fragments of Clement of Alexandria,” 3.
147 Worden, “Clement of Alexandria: Incarnation and Mission of the Logos-Son,” 31.

8Greek: Avvacon kol TV ypnpHatov Enitpocdey ival; epacov kol ovkambyel oe XploTog TiG KTHGEMG,
0 KOP1og 00 POOVET. AL OpGc GEOVTOV NTTMUEVOV DI’ AVTAV KOl AVOTPETOUEVOV; BOES, PTYoV. Hion ooV,
amotaat, eOye: «kv 0 86E10G 6oV 0PHAALOG GKAVIAAILN o8, TAYEMG EKKOYOV aDTOV» OPETDTEPOV
£tepo@Oiu® Pacireio B0 1 OAOKANP@ TO TOP* KAV YEIP KAV TOVG KAV 1) WYoyT|, LiGTIG0V aOTAV. av Yap
&vtadfa ardAntol VEp Xprotod, <€kel cwdfoetar> (quis dives salvetur 24.1-2). Clemens Alexandrinus,
Clemens Alexandrinus, ed. L. Fruchtel and O. Stahlin, 2nd ed., vol. 3 (Berlin: Die griechischen
christlichen Schriftsteller, 1970), 159-91. English: Roberts, Donalsdson, and Coxe, Volume 2: Fathers of
the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria (Entire),
1250.
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of the Lord and sees the fire as a real punishment.

In chapter 33 Clement, while warning his readers about judging who is and who is
not worthy, says to be careful, for one may be mistaken. In his warning he writes in a
very traditional way about the punishment by fire:14° “For though sparing, and aiming at
testing, who will receive meritoriously or not, it is possible for you to neglect some that

are loved by God; the penalty for which is punishment of eternal fire” (33.3).150

The last example comes from chapter 37:

For this also He came down. For this He clothed Himself with man. For this He
voluntarily subjected Himself to the experiences of men, that by bringing Himself
to the measure of our weakness whom He loved, He might correspondingly bring
us to the measure of His own strength. And about to be offered up and giving
Himself a ransom, He left for us a new Covenant-testament: My love I give unto
you. And what and how great is it? For each of us He gave His life, -- the
equivalent for all. This He demands from us in return for one another. And if we
owe our lives to the brethren, and have made such a mutual compact with the
Saviour, why should we any more hoard and shut up worldly goods, which are
beggarly, foreign to us and transitory? Shall we shut up from each other what after
a little shall be the property of the fire? Divinely and weightily John says," He that
loveth not his brother is a murderer," the seed of Cain, a nursling of the devil. He
has not God's compassion. He has no hope of better things. He is sterile; he is
barren; he is not a branch of the ever-living supercelestial vine. He is cut off; he

waits the perpetual fire.151

149 Sachs, “Apocatastasis in Patristic Theology,” 118.

159Greek: £k pév yap 1ob @eidecbau koi mpoomoigicOar Sokipdle Todg edAOY™G Ty Ut} TevEouévoug
gvdéyetal oe kol Beopldv dperfical Tivorv, oD T Emripiov kOAaoig Epmupog aidviog: (quis dives
salvetur 33.3). Clemens Alexandrinus, Clemens Alexandrinus, 3:159-91. English: Roberts, Donalsdson,
and Coxe, Volume 2: Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and
Clement of Alexandria (Entire), 1255. See also: Daley, The Hope of the Early Church. A Handbook of
Patristic Eschatology, 46.

B1Greek: 81 tobto koi adtog Kotiilde, S16 Todto dvOpmnov évédv, d1d TodTo T AvOpdRmV Ekdv Enadey,
tva TpoOg TV Nuetépay dobévelov obg Nydmnoe petpneic Nag tpog TV E0VTOD SHVOUY AVTILETPTON).
Kol PEA@V omévdesbot kai AOTPOV £0VTOV MO0V Kouvv MUV S1oBnKnv KotoApmdver: “aydmany Ouiv
Sidwpt v Euny.” Tig 8¢ £otv INKNV KATOMUTAVEL «Ayamny DUV Sidwmpt Thv Eunv. » Tig 8¢ €0ty abm
Kod 1O61; VIEP NUAOV EKAGTOV KOTEOMKE TV Yoymyv v dvtaiov Tdv SAwv: Tadtnv NUdc vep GAARADY
avtamontel. €1 8¢ TG WYuyog 0peilopey T0ig AdeAPOIS, Kai ToldTnV TNV GUVONKNY TPOG TOV CMOTHP
avOmporoyniueda, £t Td 10D KOGUOL, TO TTOYX Kol AALOTPIA Kol Tapappéovta, kabeipopey
TapevOpEVoL; AAMNA®Y drokAgicopey, O petd pkpov £Egt to mdp; Oeing ye kai émmvowng 6 Todvvng “o
i @GV ot “Tov adeleov avOpwmokTovog £oti,” omépua tod Kdw, Opéppa 1od dtaforov, Beod
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What is shown above again alludes to a state of suffering for an extended time in fire. It
would be difficult to conclude that this is a corrective punishment with a chance of some

relief in the end.

Overall, the writing of Clement brings the first hint at the question of eternal
suffering in the afterlife. As noted above, Clement does not forcefully claim that all
suffering, during this life and the one after, is only corrective. He also does not forcefully
claim that it is not. Clement is where the idea of hell begins to peak the minds of the early
Greek writers in the sense of understanding how God’s love could relate to such an end.
It seems that Clement shows that this torment of suffering, during life or thereafter, falls
to the choice of the one suffering. That should one repent, then the suffering would be

corrective, however, if one does not repent it would continue.

3.6 Conclusion

The closing of the second century begins to see a development in the idea of hell in
many regards. The theology of the above writers continues to stay grounded in the
reference to Scripture, however, questions begin to arise about the meaning of the
resurrection of the flesh, the fire of Gehenna which Jesus speaks about, love of God, and
the meaning behind the punishment in the afterlife. Part of this development comes from
the need to defend Christian thinking, as seen with the apologists. Part comes from the
theologians themselves reflecting on the love of God, the self-will of man, and the forces
of evil which are beyond each person. As time is moves on, the thoughts regarding the
afterlife are further addressed. This second half of the second century is where new

questions arise, and new thinking is developed in response.

OTAQYYVOV 0VK EYeL,EATION KPETTOVOVY 0VK EYel, Aomopdc £0Tv, dyovos £0Ty, 0UK 0Tl KATjUa THiG del
{mong vrepovpaviog apmélov, EkkonteTat, TO TP GOpovv avauével (quis dives salvetur 37.3-6). Clemens
Alexandrinus, Clemens Alexandrinus, 3:159-91. English: Roberts, Donalsdson, and Coxe, Volume 2:
Fathers of the Second Century: Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria
(Entire), 1257.
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Chapter 4

Early to Mid-Third Century Writings

4.1. Hippolytus

While little is known of the early life of Hippolytus, it is believed that he was born
sometime between 170-175.1 Hippolytus, it is believed, was a student of Irenaeus, whether
through direct contact with him or through reading his works it is not known.2 Of course, this
is important in that it is often clear that Hippolytus relies on the theology of Irenaeus and the
connection to Irenaeus also ties Hippolytus to Christ through a line of succession from Irenaeus
to Polycarp to John who was a disciple of Jesus.? What is perhaps known of him, but is still
disputed, is that he brought schism to the church and set himself up as pontiff (becoming the
first anti-pope) until the persecutions of Maximus, at which time he was exiled, recanted of his
error and died in Sardinia around the year 235-239 to be counted among the martyrs of the

Church.*

Hippolytus was a prolific writer. He wrote on a myriad of topics including Scripture,

morality, and dogma as well as topics such as geography and history.> Much of his work was

! Thomas Carson and Joann Cerrito, eds., New Catholic Encyclopedia Vol. 6 Fri-Hoh, 2nd ed. (Detroit: Thomas
Gale, 2003), 858.

2 Alexander Roberts, James Donalsdson, and Cleveland Coxe, eds., Volume 5: The Writings of the Fathers down
to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix., Ante-Nicene Fathers. Translations of the Fathers
down to A.D. 325. (New York: Charles Scribner’s Sons, 1919), 3; Johannes Quasten, Patrology Vol. 2 - The
Ante-Nicene Literature after Irenaeus (Westminster: Christian Classics, Inc., 1986), 163; Connolly, “The Date
and Authorship of the Epistle to Diognetus,” 347; Henryk Pietras, “Po$miertelna Kariera Sw. HIpolita,” Vox
Patrum 32 (1997): 63.

3 Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus,
Cyprian, Caius, Novatian, Appendix., 7; Connolly, “The Date and Authorship of the Epistle to Diognetus,” 349—
52.

4 Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus,
Cyprian, Caius, Novatian, Appendix., 6; Daley, The Hope of the Early Church. A Handbook of Patristic
Eschatology, 38; Kelly and Walsh, Oxford Dictionary of Popes, 11; Oskar Skarsaune, “The Development of
Scriptural Interpretation in the Second and Third Centuries - except Clement and Origen,” in Hebrew Bible, Old
Testament: The History of Its Interpretation. From the Beginnings to the Middle Ages (Until 1300), ed. Magne
Sabg (Gottingen: Vandenhoeck & Ruprecht, 1996), 434; Quasten, Patrology Vol. 2 - The Ante-Nicene
Literature after Irenaeus, 164; Pietras, “Posmiertelna Kariera Sw. Hlpolita,” 61-63.

5 Skarsaune, “The Development of Scriptural Interpretation in the Second and Third Centuries - except Clement
and Origen,” 434; Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 163—64.

154



lost due, in part, to the fact that Hippolytus wrote in Greek at a time when Latin was the
dominant language of the Church. However, many fragments have survived, some of which
have been preserved through other authors.® The question of authorship regarding many of his
works is still debated among scholars.” This is in part due to most of his work being lost but it
is also due to the fact that Hippolytus himself does not acknowledge or mention these writings
in the authentic fragments that have survived. One example of where he does claim his writing
as his own is his work Christ and the Antichrist which he references and calls his own in his
Commentary on Daniel 8 Another example of the difficulty with authenticity of authorship is
seen in the fragment On the Psalms. This is attributed to Hippolytus because of a statue of
Hippolytus on which is engraved a list of writings.® However, St. Jerome, for example, who
was familiar with the writing does not acknowledge him as the author.1® However, regarding
the works below, it is important to note that verification of authorship is somewhat of a
secondary issue. Even if authorship is dubious, the writing still reflects the thinking of the time

period and is therefore pertinent to this study.!!

4.1.1. About Christ and the Anti-Christ

Hippolytus wrote a work entitled About Christ and the Anti-Christ'? around the year

200.13 It is the most “comprehensive discussion on the problem of the antichrist in patristic

® Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 166; Pietras, “Po$miertelna Kariera
Sw. Hlpolita.”

7 Skarsaune, “The Development of Scriptural Interpretation in the Second and Third Centuries - except Clement
and Origen,” 434; A. Whealey, “Hippolytus’ Lost ‘de Universo’ and ‘de Resurrectione:” Some New
Hpyotheses,” Vigiliae Christianae 50, no. 3 (1996): 244; A. Whealey, “Pseudo-Justin’s ‘De Resurrectione’:
Athenagoras or Hippolytus?,” Vigiliae Christianae 60, no. 4 (November 2006): 420-30; Pietras, “Pos$miertelna
Kariera Sw. HIpolita”; Allen Brent, Hippolytus and the Roman Church in the Third Century Communities in
Tension before the Emergence of a Monarch-Bishop, vol. XXXI, Supplements to Vigiliae Christianae. Formerly
Philosophia Paturm. Texts and Studies of Early Christian Life and Language (Leiden: E.J. Brill, 1995), 1-2.

8 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 171.

® Brent, Hippolytus and the Roman Church in the Third Century Communities in Tension before the Emergence
of a Monarch-Bishop; Pietras, “Posmiertelna Kariera Sw. Hlpolita,” 64; Pierre Nautin, Hippolyte et Josipe
Contribution a I’histoire de La Littérature Chrétienne Du Troisieme Siecle (Paris: Les Editions du Cerf, 1947),
17-18.

10 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 175.

! Skarsaune, “The Development of Scriptural Interpretation in the Second and Third Centuries - except
Clement and Origen,” 434-35.

12 See: Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology, 38-39; AJ. Visser, “A
Bird’s-Eye View of Ancient Christian Eschatology,” Numen 14, no. Fasc. 1 (March 1967): 13—-15.

13 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 170.
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literature.”1* Hell is mentioned in this work but only in relation to scripture. In chapter 17 he
cites Isaiah 14:12-17.15 This citation is a reference to hades, which modern translations render
as Sheol. Further on in chapter 45 he writes about John the Baptist as the forerunner of Christ
in all things,® even in his descent to preach to those captive in hades, so that he might imitate

Christ in all things.'” And in chapter 53 he quotes Isaiah 14.18

In chapter 65 Hippolytus states, again using scripture, what can be interpreted as his belief,
that those who choose God will rise again to eternal life and those who don’t will be punished
in hell.1® He quotes Daniel 12:2 “And many of them that sleep in the dust of the earth shall
arise, some to everlasting life, and some to shame and everlasting contempt.”20 Again, it may
be questioned as to the use of everlasting or eternal. Hippolytus uses {onv aidviov for
everlasting life and aioydvnv aidviov for everlasting punishment. The term ai®viov is used for
both. In this way it can be understood as eternal or everlasting. As outlined in previous chapters,
while this may be disputed, it seems clear that Hippolytus understands the scriptural meaning.
In the same chapter he continues citing John saying: “Blessed and holy is the one who shares
in the first resurrection. The second death has no power over these” (Revelation 20:6).21 He
continues on to explain: “For the second death is the lake of fire that burns” (Revelation

21:18).22 He ends the chapter with the strong statement that seems to leave no doubt as to his

14 Quasten, 171.

15 For English translation see: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to
A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix., 207-8. For Greek see: H. Achelis, Hippolyt’s
Kleinere Exegetische and Homiletische Schriften [Die Griechischen Christlichen Schrifisteller 1.2 (Leipzig: J.
C. Hinrichs’sche Buchhandlung, 1897), 12—-14.

16 Hill, “Hades of Hippolytus or Tartarus of Tertullian: The Authorship of the Fragment De Universo,” 113.

17 For English see: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325.
Hippolytus, Cyprian, Caius, Novatian, Appendix., 213. For Greek: Achelis, Hippolyt’s Kleinere Exegetische and
Homiletische Schriften [Die Griechischen Christlichen Schriftsteller 1.2, 29.

18 For English see: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325.
Hippolytus, Cyprian, Caius, Novatian, Appendix., 215. For Greek see: Achelis, Hippolyt’s Kleinere Exegetische
and Homiletische Schrifien [Die Griechischen Christlichen Schrifisteller 1.2, 35.

1 Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology, 39; Frederick C. Grant, “The
Eschatology of the Second Century,” The American Journal of Theology 21, no. 2 (1917): 204.

20 kai TOALOL T®V 8V i XDUATOg AVasTHGOVTOL, 00TOL £i¢ {oNV aidviov, kai ovTol gig dveldioudv Kol &ig
aioyovny aioviov. Greek: Achelis, Hippolyt’s Kleinere Exegetische and Homiletische Schriften [Die
Griechischen Christlichen Schriftsteller 1.2, chap. 65.2-3. English translation: Roberts, Donalsdson, and Coxe,
Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix.,
218.

2 Tobavvng 88 Aéyet: ,,pakdprog kai frylog O Exov uépoc &v Tf| avaoTdcel Tf Tpdtn - &l ToVTOVY 6 de0TEPOC
Bavatog ovk Eyet E€ovoiav. Achelis, Hippolyt’s Kleinere Exegetische and Homiletische Schrifien [Die
Griechischen Christlichen Schriftsteller 1.2, chap. 65.9-11. English translation: Roberts, Donalsdson, and Coxe,
Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix.,
218.

2.6 yap dedrepog TovTmV O Sevtepog Bdvatog ovk Exel éEovaiav. Achelis, Hippolyt's Kleinere Exegetische and
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belief in a hell that is punishing and everlasting, again by quoting Scripture:

But what saith He to the wicked? "Depart from me, ye cursed, into everlasting fire,
prepared for the devil and his angels, which my Father hath prepared." And John says,
"Without are dogs, and sorcerers, and whoremongers, and murderers, and idolaters, and
whosoever maketh and loveth a lie; for your part is in the hell of fire." And in like
manner also Esaias: "And they shall go forth and look upon the carcasses of the men
that have transgressed against me. And their worm shall not die, neither shall their fire

be quenched; and they shall be for a spectacle to all flesh."23

Hippolytus seems to understand the meaning outlined in Scripture. Here hell is described as

one of fire (yéevvav 10D mupdc) which is unquenchable (avtdv 00 cPecOnceTON).

4.1.2. Philosophumena

In another work by Hippolytus entitled The Refutation of all Heresies or Philosophumena,
Hippolytus lays out the beliefs and philosophies of various Greek writers. Of the ten books
which were written around the year 222, toward the end of the Hippolytus’ life, only eight

remain, books II and III have been lost.24

In book I Hippolytus mentions hades (Awdov) in reference to Plato’s belief in the

immortality of the soul and postmortem judgements,2°> as well as Epicurus’s rejection of any

Homiletische Schriften [Die Griechischen Christlichen Schrifisteller 1.2, chap. 65.10-11. English translation:
Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian,
Caius, Novatian, Appendix., 218.

B 1poc 8¢ Tovg AvOpoLG Ti PN oLY; ,,mopedecde dm’ Epod oikatnpapévor gig To mp 1O aidviov O froipacey O
mathp Hov @ SBoOrm Kol Toig dyyéhotg avtod. Tmdvvng 8¢ Aéyet: ,,EEm ol Khveoskal ol PoPAKOL Kal 01 TOPVOL
Koi 0l POVEIC Kol 01 €I0A0AATPOL Kol TG PIADY Koi TOIDV YeDOOG™, Tt ,,TO HEPOG VUMDY 0TIV €IC TNV YEEVVAV
10D TVPOC™. dpoing 8¢ kol Hodlog enoiv: kol éEeledoovtan kai dyovtal T KOAO TOV AvOpOT®V TRV
mapaPePnkotav v Euoi- 6t 0 oKOANE aTAV 00 TEAELTNOEL, Kai TO Thp avT@V 00 cPfectncetal, Kol Ecovtar ig
Opaotv mhon capki.” Achelis, Hippolyt’s Kleinere Exegetische and Homiletische Schriften [Die Griechischen
Christlichen Schriftsteller 1.2, chap. 65.16-24. English translation: Roberts, Donalsdson, and Coxe, Volume 5:
The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix., 218—19.

24 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 166; Roberts, Donalsdson, and Coxe,
Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix.,
130-31.

25 For English see: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325.
Hippolytus, Cyprian, Caius, Novatian, Appendix., 18. For Greek see: Hippolytus and M. Marcovich, Hippolytus.
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such postmortem trials.?6 There is no other mention of hell in the remaining books with the
exception of the very strong statement at the end of Book 10. Here, again, it seems very clear

what Hippolytus believes about hell:

Such is the true doctrine in regard of the divine nature, O ye men, Greeks and
Barbarians, Chaldeans and Assyrians, Egyptians and Libyans, Indians and Ethiopians,
Celts, and ye Latins, who lead armies, and all ye that inhabit Europe, and Asia, and
Libya. And to you I am become an adviser, inasmuch as I am a disciple of the
benevolent Logos, and hence humane, in order that you may hasten and by us may be
taught who the true God is, and what is His well-ordered creation. Do not devote your
attention to the fallacies of artificial discourses, nor the vain promises of plagiarizing
heretics, but to the venerable simplicity of unassuming truth. And by means of this
knowledge you shall escape the approaching threat of the fire of judgment, and the
rayless scenery of gloomy Tartarus, where never shines a beam from the irradiating
voice of the Word! You shall escape the boiling flood of hell’s eternal lake of fire, and
the eye ever fixed in the menacing glare of fallen angels chained in Tartarus as
punishment for their sins; and you shall escape the worm that ceaselessly coils for food

around the body whose scum has bred iz.27

The first thing within this particular writing is the use of the word Tartarus (Taptdpov).28 As

stated above, it may have been because Hippolytus was writing on the topic of Greek

Refutatio Omnium Haeresium [Patristische Texte Und Studien 25] (Berlin: Refutatio, 1986), bk. 1.19.11-12.

26 For English see: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325.
Hippolytus, Cyprian, Caius, Novatian, Appendix., 21. For Greek see: Hippolytus and Marcovich, Hippolytus.
Refutatio Omnium Haeresium [Patristische Texte Und Studien 25], bk. 1.22.5.

27 Tolodtog 6 mepi 10 Ogiov dANONc Adyoc, @ dvOpwmotl "EAAvé e Kol BapPapot, XaAddiol e kai Acciptor,
Aiydrtioi te kol Aifveg, Tvdol te kai Aifiomeg, Keltol te kol ol otpatnyodvieg Aotivol, Tdvieote ol v
Evponny, Aciov Te kai APonv katokodvie. oig cOpBovAiog £yo yivopat, giiavdpdmon Adyov drdpymv
pabng [kai] ehavBpwmrog, 6mwg Tpocdpapdvtes ddaydijte map’ MUAV, Tic 6 Gvimg Bg0c Kol <tig> 1 TovTOL
g0TOKTOG dNIovPYia, U TPOCEYOVTEG GOPIGLOCLY EVIEXVMVAOY®V, UNOE HATAIOS EmayyeAiong KAEYIAOY®V
aipeTikdv, GAN" GAnOsiog GKOUTOL AmAOTNTL GEUVTT. AU TIC émyvdoeng Ekpediece émepyopévny mupdg KpiceEmg
ametiny, koi Taptapov {opepod Sppa apatioTov, Kt0 Adyov ewvilg un kata kol Taptdpov Lopepod dupa
APAOTIGTOV, VO AGYOL EWVT|G [T KAToAape<0>év, kai Bpacuov devvdov Aipuvng yevwnipiog eAoyog, Kol
TAPTAPOVYWV AYYEL®V KOAUGTAV <POPEPOV> O, Al HEVOV €V ATEILT], KOl CKOAN KO, GMUOTOG AITOVGiay,
<AmaOoTOC> EMOTPEPOUEVOV ETL TO EKPpdoay odpa og émotpoenv. Hippolytus and Marcovich, Hippolytus.
Refutatio Omnium Haeresium [Patristische Texte Und Studien 25], bk. 10.34.1-3. English translation: Roberts,
Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius,
Novatian, Appendix., 152-53.

28 See chapter one on Tartarus.
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philosophy and was using Greek terms. However, he is also citing scripture in this regard as
can be seen with the allusion to Jude 1:6 and fallen angels. The imagery is quite strong making
it easy to conclude that, for Hippolytus, hell is a place of fallen angels suffering punishment

for their sins, it is a fiery, gloomy place, and it is separation from God.

4.1.3. Commentary of Proverbs

In the Commentary on Proverbs Hippolytus writes about hell and Tartarus in the following

way:

Wherefore, in order to teach us this, he uses the examples of Sheol (Hades), and the
love of women, and hell (Tartarus), and the earth that is not filled with water. And water
and fire, indeed, will never say, “It is enough.” And the grave (Hades) in no wise ceases
to receive the souls of the unrighteous men; nor does the love of sin, in the instance of
the love of women, cease to be given to fornication, and it becomes the betrayer of the
soul. And as Tartarus, which is situated in a doleful and dark locality, is not touched by
a ray of light, so is every one who is the slave of sin in all the passions of the flesh like
the earth not filled with water, he is never able to come to confession, and to the laver

of regeneration, and like water and fire, never says, “It is enough.”2°

Hippolytus states again that hell will be dark and gloomy and is the place for all those who are
a slave of sin and the passions. He does continually use the Greek word Tartarus as well as
Hades, but here does not differentiate between the two. They both are the place of punishment

for those who choose evil.

2 8Onc kai Epmg yuvoikog kai tépToapog Koi v odk épmmlapévn Ddatog, koi Bdmp kai dp 0d uf einwoty

GpKEL”. OV yap TPOTOV O ddNG OO SAEITEL SEXOUEVOS WVYAS AVOU®Y AvOpOT®Y, 0008 O Epmg THg apaptiog, Mg
YOVOIKOG, TOHOETAL EKTOPVED®V, TPOSOTNG TG E0VTOD WuYTiG dG TIG YEVOUEVOC. TAPTAPOG O del Ev Avypmogt Kol
Copmder TO® VTLAPYWV, 00 KaToAapPaveTor VO AKTIVOG POTOG 0VTMOG E0TL TAG O £V mavTl TABEL 6aPKOGC ,,TH
AUOPTiQ SOVAEDWV MG ,,YT] PN EUTITAaUEVT DOATOG undémoTE €l EE0HOAOYNGLY KOl ,,A0VTPOV TOAVYEVEGTAG
EMBETV duvdpevog, m¢ ,,bdwp Kol Thp ur Aéyovta apkel”. Achelis, Hippolyt’s Kleinere Exegetische and
Homiletische Schriften [Die Griechischen Christlichen Schriftsteller 1.2, pt. Die (meist echten) Fragmente des
Vaticanus 1802, 164-165. English translation: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the
Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix., 174.
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4.1.4. Commentary on Daniel, On Luke, On the Psalms, and Expository Treatise against

the Jews.

Hippolytus mentions the descent of Christ into hell in his Commentary on Daniel, (chapter
10.16)30 written around the year 204,31 and also in his work entitled: On Luke (chapter 23).32
This does not concern this thesis as the passage gives no indication on the nature of hell or
Hippolytus’s thoughts on the matter and therefore will not be investigated here. Also, in his
Commentary on the Psalms regarding psalm 4:15,33 he mentions the descent alive into Hades
but, again, no description or any other information on the topic is given. Further, in his
Expository Treatise Against the Jews Hades is mentioned three times (para. 2, 3) all in relation

to the prophetic reflection of Christ in the psalms.3*

4.1.5. De Universo

The last and probably most significant for this study is that of a work attributed to
Hippolytus is entitled Against Plato, on the Cause of the Universe3> most commonly referred
to by its Latin title De Universo. There continues to be controversy regarding authorship3® even
though it appears that Hippolytus himself refers to this work at the end of the Philosophumena
(10:32), Jerome refers to it as his work, and it is listed on the statue of Hippolytus which
contains the list of his works.37 In this work there is a rather lengthy section devoted to a very

vivid description of hell:

30 Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus,
Cyprian, Caius, Novatian, Appendix., 190.

31 Bracht, “The Four Kingdoms of Daniel in Hippolytus’s Commentary on Daniel,” 167; Quasten, Patrology
Vol. 2 - The Ante-Nicene Literature after Irenaeus, 171-73. For more regarding the eschatology of Hippolytus
in this writing see: Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology, 39.

32 Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus,
Cyprian, Caius, Novatian, Appendix., 194.

33 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 175; Roberts, Donalsdson, and Coxe,
Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian, Appendix.,
202.

34 Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus,
Cyprian, Caius, Novatian, Appendix., 219, 220.

35 See: Daley, The Hope of the Early Church. A Handbook of Patristic Eschatology, 39-40.
36 See: Hill, “Hades of Hippolytus or Tartarus of Tertullian: The Authorship of the Fragment De Universo.”
37 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature afier Irenaeus, 195.
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And this is the passage regarding demons. But now we must speak of Hades, in which
the souls both of the righteous and the unrighteous are detained. Hades is a place in the
created system, rude, a locality beneath the earth, in which the light of the world does
not shine; and as the sun does not shine in this locality, there must necessarily be
perpetual darkness there. This locality has been destined to be as it were a guard-house
for souls, at which the angels are stationed as guards, distributing according to each
one’s deeds the temporary punishments for (different) characters. And in this locality
there is a certain place set apart by itself, a lake of unquenchable fire, into which we
suppose no one has ever yet been cast; for it is prepared against the day determined by
God, in which one sentence of righteous judgment shall be justly applied to all. And
the unrighteous, and those who believed not God, who have honoured as God the vain
works of the hands of men, idols fashioned (by themselves), shall be sentenced to this
endless punishment. But the righteous shall obtain the incorruptible and unfading
kingdom, who indeed are at present detained in Hades, but not in the same place with
the unrighteous. For to this locality there is one descent, at the gate whereof we believe
an archangel is stationed with a host. And when those who are conducted by the angels
appointed unto the souls have passed through this gate, they do not proceed on one and
the same way; but the righteous, being conducted in the light toward the right, and being
hymned by the angels stationed at the place, are brought to a locality full of light. And
there the righteous from the beginning dwell, not ruled by necessity, but enjoying
always the contemplation of the blessings which are in their view, and delighting
themselves with the expectation of others ever new, and deeming those ever better than
these. And that place brings no toils to them. There, there is neither fierce heat, nor
cold, nor thorn; but the face of the fathers and the righteous is seen to be always smiling,
as they wait for the rest and eternal revival in heaven which succeed this location. And
we call it by the name Abraham’s bosom. But the unrighteous are dragged toward the
left by angels who are ministers of punishment, and they go of their own accord no
longer, but are dragged by force as prisoners. And the angels appointed over them send
them along, reproaching them and threatening them with and eye of terror, forcing them
down into the lower parts. And when they are brought there, those appointed to that
service drag them on to the confines of hell. And those who are so near hear incessantly

the agitation, and feel the hot smoke. And when that vision is so near, as they see the
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terrible and excessively glowing spectacle of the fire, they shudder in horror at the
expectation of the future judgment, (as if they were) already feeling the power of their
punishment. And again, where they see the place of the fathers and the righteous, there
are also punished there. For a deep vast abyss is set there in the midst, so that neither
can any of the righteous in sympathy think to pass it, nor any of the unrighteous dare to

cross it.

Thus far, then, on the subject of Hades, in which the souls of all are detained until the

time which God has determined.38

In the above citation there is a very clear statement of how Hippolytus sees hell. There are
several points of interest, one of which is that hell is a holding place for all the dead, righteous
and unrighteous alike, until the final judgement.3? It is under the earth and is dark. It also

resembles that of the Old Testament Sheol in that there are levels. The description here is also

38 kai o0TOg P&V O TEPT Sopdvev Adyog. Tepl 8¢ §dov &v @ cuvéyovrar Yoyl Sikainv te kol ddikmv dvarykoiov
gimelv. 0 GOng TOTOG 0TIV £V Tf] KTIGEL AKATACKEDAGTOC, YMPIOV DTOYELOV, £V () PG KGOV 0VK EMAGUTEL.
PMTOG TOIVLV &V TOVTQ TG YOPI® U KOTOAAUTOVTOC AVAYKT GKOTOG SINVEKDG TUYYAVEWY. TODTO TO YWPIOV OOG
@POvPIOV AmevepnOn Yoyoic, 8¢° @ kateoTddnoay &yyelot, PPovPOL, TPOG TAG EKACTOV TPAEEIS SIOVEHOVTEG TG
TV TOTWV TPOGKOIPOVS KOAAGELS. 8V ToVT® 88 T® ywpin TOmoc dpmpiotai Tig AMpuvng mopdg doPéotov &v @ uiv
o03Emm TVl KaTapepipOon dTEAnpapey, Eokendcdon 8¢ gig TV Tpowpiopévny Huépav mapd tod Beod, v 1)
dwaiag kpicewg andeooig pia mdow aimg tpooeveydij kal ol pev ddwot kai Bed dmeldnoavteg Té e paToia
Epya xelp®dv avOpOTOV, KOTEGKEVAOTUEVE EIBMAN, MG B0V TIUNoAVTEG TANTNG TG Aidiov KOAAGEMG MG aiTiol
oo UAT®V YeVOUEVOL TpoKplidGty, ol 8¢ dikatot Thig apbapTov Kol dvekAgintov Baciieiog TOX®GY, Ol &V T®
681 VOV pév cuvéyovar 6L’ od T® odTd TOT® O Ko ol dikatot. pia yap gic Todto 1o ywpiov kébodoc, ob T
TOAY £peoTdTA APYAyYELOV G0 OTPATIY TEMOTEVKANEY, Fiv TOANV S1EA0OVTES 01 KOTOYOUEVOL DTIO TAOV EMTL TAG
YUyag TETOYOEADOVTES Ol KOTAYOUEVOL DTO TMV ML TAG WUYOG TETAYUEVOV GYYEL®Y OV Ll 050G TTOPEVOVTAL,
GAN o1 pev dikarot ig 6e€10 POTAYM®YOVUEVOL Kol VIO TV EPEGTMTMV KOTO TOTOV AyyEA®Y DUVODUIEVOL dyovTol
gig ymplov poTevdy, &v O ol ar’ dpyfig dikoior ToTevovTal, ovy VI’ AvEyKkNg KPoToOUEVOL ALY TTig TGV
opoUEVOVY dyaddv Oag del AmoAavoVTES Kai Tf] TMV EKAGTOTE KOVADY OPOUEVOV TPOGOOKIY NOOUEVOL KAKETVAL
ToUTOV Peltiova 7yoduevot, oig O TOTOG 0D KOpATHPAPOG Yivetal, o0 Kavcsmy ob kpdog ob Tpiforog &v avtd,
GAN” 1) TOV TOTEPOV SIKAI®V TE OPOUEVT OYIG TAVTOTE PELOLY AVAUEVOVTOV TV UETA TOUTO TO Ympiov
avamovow Kol aioviay Bioo &v ovpavd: todtov 8¢ dvopatt kKAniCopev kdAmov APpadu. oi 8¢ ool aplotepa
Elcoval DO AyyEA@Y KOAAGTMY OVKETL EKOVGImG TopeLOUEVOL BAAY peTdl Blog d¢ Séopiot EAkopEevOrL, oi¢ ol
£peoTtdTeG Ayyehot Emyeh®dvTeg dlamépmovton Enoveldilovtec Kol @oPepd dupatt Enanelodvieg Kol gig o
Katdtepo pépn Hbodviec, odg dryopévoug EAkovcty ol épeotdtec g mAnciov T yedvvrg, g yyioveg dvteg
10D pgv Bpoopod adroAsintog érakodovat kol tod Tiig 0épung dtpod odk dpolpodoty, adTiig 08 ThG £yyiovog
Syemg v poPepav kai vepParrdving EavOny B<av 10D TPOg g TV PoPepav kai vrepParidviwg EavOny
Béav Tod TVPOG OPAVTEG KATOTETAN YL, Tf] TPOoGdokiy Tfig perhovong kpicewg 116N dvvauet koAaldpevorl. GAAY
Kai 0DTOL TOV TdV Sikaimv ydpov kol Todg Sukaiovg Opdat, kai &1’ adTd TovTE Kohalduevor: xdog yap Podd Kol
péya va pEcov EoThpikTal, Mote ufte dikalov cupradnoavta TpocdéEachon punte Goucov ToAuncavTa,
S1eM0iy. odtog 6 mepi Gdov Adyog, &v @ ai yuyol maviev kotéyovial dxpt kapod, dv 6 0£d¢ Gpioev vacTacty
t6te TAvTev tomoapevoc. Karl Holl, Fragmente Vornicanischer Kirchenvater Aus Den Sacra Parallela
(Leipzig: J. C. Hinrichs’sche Buchhandlung, 1899), 137-39. English translation: Roberts, Donalsdson, and
Coxe, Volume 5: The Writings of the Fathers down to A.D. 325. Hippolytus, Cyprian, Caius, Novatian,
Appendix., 221-22.

39 Hill, “Hades of Hippolytus or Tartarus of Tertullian: The Authorship of the Fragment De Universo,” 105, 108.
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very similar to that of the description of Tartarus above.*® The one thing very clear in
Hippolytus is that there are angels appointed to guard the abode. These ideas will bring the
question of the intermediate state to mind, this will not be examined here but must be mentioned

because Hippolytus has this as a function of hell.

The following comes from the final remaining fragment of De Universo attributed to

Hippolytus:

and to the lovers of iniquity shall be given eternal punishment. And the fire which is
unquenchable and without end awaits these latter, and a certain fiery worm which dieth
not, and which does not waste the body, but continues bursting forth from the body
with unending pain. No sleep will give them rest; no night will soothe them; no death
will deliver them from punishment; no voice of interceding friends will profit them. For

neither the righteous seen by them any longer, nor are they worthy of remembrance.*!

Again, this is a very vivid image of hell and what it will contain. Eternal punishment
(aioviov k6Aaowv) and the fire is without end (ndp doPeostov). Among the early Greek writers
featured in this study, Hippolytus has the most to say about hell as far as the description. He is
very clear about the punishment being everlasting, the fire unquenchable, and that hell is a
place of complete darkness. There can be no doubt that Hippolytus believes this is the end for
sinners. He also says that this place has no one in it as those who await the final judgment are
held nearby. This may bring forth more questions but for the time being it has been shown

what, according to Hippolytus, the terrain of hell looks like.

4.2. Origen

40 Hill, 115.

41 10ig 8¢ TV POV EpacToic TV aidVIoV KOMGTY GITOVELOVTOG Kol TOVTOLG LEV TO TOp BoPeotov dlapévet

Kol ATELEDTNTOV, GKOANE O TIG EUTVPOC LT TELEVTAV UNdE oM. SoPOEipOV ATOHGTMC OSVVNV £K COOTOG
EkPpaoowv Tapapével. ToVTOVG 0VY VITVOG Avoradoet, 00 VOE Tapnyopnoet ob BGvoTog Tig KOAUGE®MG AmolvGEL,
0D TAPEKANGIC GUYYEVAV LEGITEVGAVTOVY OVAGEL. 0V Yap ETL Sikanol H1’ odTdv OpdvToL 00SE pviumg yivovan
acwo, (91-97). Holl, Fragmente Vornicanischer Kirchenvater Aus Den Sacra Parallela, 141. English
translation: Roberts, Donalsdson, and Coxe, Volume 5: The Writings of the Fathers down to A.D. 325.
Hippolytus, Cyprian, Caius, Novatian, Appendix., 222-23.
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Origen was born in or around the year 185 in Alexandria*? and died in Tyre from the
effects of sever torture in the year 253.43 He is one of the most well-known figures when it
comes to the eternal restoration of all to God (apocatastasis) known as universalism.** He is
recognized as the successor of Clement of Alexandria and as an amazing scholar both in terms
of his range of writing and the originality of his thinking.#> Much is known about Origen and
his life thanks to the writings of Eusebius,*¢ as well as those of Gregory the Wonderworker,

Jerome, and Photius.4”

Because of the extent of Origen’s writings, only those that focus on the topic of hell will
be examined in detail. It must be stated at the outset that there will be no discussion of
apocatastasis. The focus of this work remains on hell and Origen’s writing about it. There are
four primary terms that will be explored, hell, hades, Gehenna, as well as fire (eternal,
unquenchable, etc.) A fifth term will be examined in relation to its baring on Origen’s concept

or thinking regarding hell, that is, outer darkness.

To begin, there are several passages in which Origen uses the word hades in relation to
Greek mythology. These passages will be noted where appropriate with little explanation as
they do not apply to this research. Other passages will be noted when the citation of scripture
mentions terms that relate to hell, i.e. hades, Gehenna, eternal fire, etc. these will only be noted
regarding the work in which they may be located. It must be mentioned that this in not
exhaustive. Origen uses these phrases many times, but have no bearing on the topic at hand,

hence, they will be left unmentioned.

42 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 37; Origéne, Traité Des Principes,
Tome I. Livres I et II. Introduction, Texte Critique de La Version de Rufin, Traduction, trans. Henri Crouzel and
Manlio Simonetti, Sources Chrétiennes 252 (Paris: Les Editions du Cerf, 1978), 10; Allan Menzies, ed., Volume
9: Ante-Nicene Fathers. Translations of the Fathers down to A.D. 325., vol. IX (New York: Charles Scribner’s
Sons, 1906), 291. Origen, Origen Homilies on Jeremiah Homily on 1 Kings, trans. John Clark Smith, vol. 28,
The Fathers of the Church a New Translation (Washington D.C.: The Catholic University of America Press,
1998), xiii.

43 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 40; Menzies, Volume 9: Ante-Nicene
Fathers. Translations of the Fathers down to A.D. 325.,1X:291. Origen, Origen Homilies on Jeremiah Homily
on I Kings, 28:xiv.

4 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 87-91; Sachs, “Apocatastasis in
Patristic Theology,” 620—40; Ramelli, “Origen, Bardaisan, and the Origin of Universal Salvation.”

4 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 37; Minois, Histoire Des Enfers, 94.

46 See: Eusebius of Caesarea, Eusebius’ Ecclesiastical History: Complete and Unabridged, trans. C.F. Cruse
(Peabody: Hendrickson Publishers, 1998), 191-96, 198, 202, 208, 213-14, 219, 221; Quasten, Patrology Vol. 2
- The Ante-Nicene Literature after Irenaeus, 37.

47 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 37.
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4.2.1. De Principiis

De Principiis, written between the years of 220-230, is perhaps the first manual of dogma
or Christian system of theology ever written.*8 However, there is little left of the original work
and those which do remain have at times included doubtful additions.*® In this work Origen
expands on the topic of hell beginning in his prologue. The original Greek is lost so reliance is
upon the Latin translation by Rufinus. In the fifth paragraph of the prologue the following is

stated:

After these points, also, the apostolic teaching is that the soul, having a substance and
life of its own, shall, after its departure from the world, be rewarded according to its
deserts, being destined to obtain either an inheritance of eternal life and blessedness, if
its actions shall have procured this for it, or to be delivered up to eternal fire and
punishments, if the guilt of its crimes shall have brought it down to this: and also, that
there is to be a time of resurrection from the dead, when this body, which now “is sown
in corruption, shall rise in incorruption,” and that which “is sown in dishonour will rise

in glory” (De Principiis prologue 5.)>°

Here there is no discussion of the meaning of hell but it is clear that “eternal fire and
punishments” will be the consequence of sin.>! At this point a review of which words Origen
used to describe eternal fire must be left to the side since the original Greek is not available.

This will, however, be addressed later in this chapter.

In chapter five Origen writes on the topic of Justice and Goodness. Here he writes the

48 Quasten, 57. Although it could be argued that Irenaeus was the first to form a systematic theology for
Christians.

49 Quasten, 58.

50 Post haec iam quod anima substantiam uitamque habens propriam, cum ex hoc mundo discesserit, pro suis
meritis dispensabitur, siue uitae aeternae ac beatitudinis hereditate potitura, si hoc ei sua gesta praestiterint, siue
igni aeterno ac suppliciis mancipanda, si in hoc eam scelerum culpa detorserit; sed et quia erit tempus
resurrectionis mortuorum, cum corpus hoc, quod nunc incorruptione seminatur, surget in incorruptione, et quod
seminatur in ignominia, surget in gloria. Origéne, Traité Des Principes, Tome I. Livres I et II. Introduction,
Texte Critique de La Version de Rufin, Traduction, 82. English translation : Alexander Roberts, James
Donalsdson, and Frederick Crombie, eds., Volume 10: Translation of the Writings of the Fathers down to A.D.
325. The Writings of Origen., Ante-Nicene Fathers. (Edinburgh: T. & T. Clark, 1869), 4.

51 See: Minois, Histoire Des Enfers, 94-95.
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following: “Why do they not rather hear the Father of our Lord Jesus Christ in the Gospels,
preparing fire for the devil and his angels?”’>2 In the same section Origen uses the term ‘outer

darkness’ quoting Matthew 22:12,13.

...and then ordered his servants, “Bind him hand and foot, and cast him into outer
darkness, there will be weeping and gnashing of teeth.” Let them tell us who is that
king who entered in to see the guests, and finding one among them with unclean
garments, commanded him to be bound by his servants, and thrust out into outer
darkness... Nay, what else is there so unjust charged by them against the God of the law
as to order him who had been invited by His servants, whom He had sent to call good
and bad alike, to be bound hand and foot, and to be thrown into outer darkness, because

he had on unclean garments? (De Principiis - chapter 2, 2).53

The tenth chapter of Book 2 contains an explicit statement on the subject of hell. Entitled:
“On the Resurrection, and the Judgment, the Fire of Hell, and Punishment.” this chapter begins

with a discussion on the resurrection of the body:

But since the discourse has reminded us of the subjects of a future judgment and of
retribution, and of the punishments of sinners, according to the threatenings of holy
Scripture and the contents of the Church's teaching — viz., that when the time of
judgment comes, everlasting fire, and outer darkness, and a prison, and a furnace, and

other punishments of like nature, have been prepared for sinners— let us see what our

52 Quin potius audiant in euangeliis patrem domini nostri lesu Chrisit ignem praeparantem diabolo et angelis
eius.Origene, Traité Des Principes, Tome 1. Livres I et II. Introduction, Texte Critique de La Version de Rufin,
Traduction, 294. English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the
Writings of the Fathers down to A.D. 325. The Writings of Origen., 99.

53 Tunc ait ministris: Ligantes ei pedes et manus mittite eum foras in tenebras exteriores, ibi erit fletus et stridor
dentium. Dicant nobis: quis est iste rex, qui ingressus est uidere disumbentes et inueniens inter eos quandam
sordidis indumentis iubet eum uinctum per ministros suos in tenebras exteriores detrudi... quid aliud est quod
iusto deo obiciunt, immo quid tale est quod in deo legis criminantur, quale est ut eum, qui ab his seruis quos
ipse miserat uocare bonos et malos fuerat inuitatus, iuberet eum pro sordidioribus indumentis uinctum manibus
pedibusque in exteriores tenebras preacipitari? Origene, Traité Des Principes, Tome I. Livres I et II.
Introduction, Texte Critique de La Version de Rufin, Traduction, 294-96. English translation: Roberts,
Donalsdson, and Crombie, Volume 10: Translation of the Writings of the Fathers down to A.D. 325. The
Writings of Origen., 100.
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opinions on these points ought to be.>*

Again, because the text comes to us in Latin which translates the everlasting fire as ignis

aeternus, that is eternal fire, a definitive statement on the meaning cannot be given here.

Overall, however, the tone is clear, punishment will come after judgment. In the next paragraph

Origen outlines how the body will be resurrected, regarding those who have sinned he says:

...that even the body which rises again of those who are to be destined to everlasting
fire or to severe punishments, is by the very change of the resurrection so incorruptible,
that it cannot be corrupted and dissolved even by severe punishments. If then, such be
the qualities of that body which will arise from the dead, let us now see what is the

meaning of the threatening of eternal fire.5>

Here is the heart of the problem. What exactly is meant by “the threatening of eternal fire?”

The following paragraph reads:

We find in the prophet Isaiah, that the fire with which each one is punished is described
as his own; for he says, "Walk in the light of your own fire, and in the flame which you
have kindled." By these words it seems to be indicated that every sinner kindles for
himself the flame of his own fire, and is not plunged into some fire which has been
already kindled by another, or was in existence before himself. Of this fire the fuel and
food are our sins, which are called by the Apostle Paul "wood, and hay, and stubble.”
And I think that, as abundance of food, and provisions of a contrary kind and amount,

breed fevers in the body, and fevers, too, of different sorts and duration, according to

5% Sed quoniam nos sermo commonuit de iudicio futuro et de retributione ac suppliciis pecatorum secundum
quod comminantur sanctae scripturae et ecclesiastica praedicatio continet, eo quod iudicii tempore ignis
aeternus et tenebrae exteriores et carcer et caminus et alia his similia peccatoribus praeparata sint, uideamus
quid etiam de his sentiri oporteat. Origene, Traité Des Principes, Tome I. Livres I et II. Introduction, Texte
Critique de La Version de Rufin, Traduction, 374. English translation: Roberts, Donalsdson, and Crombie,
Volume 10: Translation of the Writings of the Fathers down to A.D. 325. The Writings of Origen., 136.

55 ita tamen ut etiam eorum, qui ad ignem aeternum uel ad supplicia destinandi sunt, per ipsam resurrectionis
permutationem ita corpus incorruptum sit quod resurgit, ut ne suppliciis quidem corrumpi ualeat ac dissolui.
Origene, Traité Des Principes, Tome I. Livres I et II. Introduction, Texte Critique de La Version de Rufin,
Traduction, 382. English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the
Writings of the Fathers down to A.D. 325. The Writings of Origen., 140.
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the proportion in which the collected poison supplies material and fuel for disease (the
quality of this material, gathered together from different poisons, proving the causes
either of a more acute or more lingering disease); so, when the soul has gathered
together a multitude of evil works, and an abundance of sins against itself, at a suitable
time all that assembly of evils boils up to punishment, and is set on fire to chastisements;
when the mind itself, or conscience, receiving by divine power into the memory all
those things of which it had stamped on itself certain signs and forms at the moment of
sinning, will see a kind of history, as it were, of all the foul, and shameful, and unholy
deeds which it has done, exposed before its eyes: then is the conscience itself harassed,
and, pierced by its own goads, becomes an accuser and a witness against itself. And
this, I think, was the opinion of the Apostle Paul himself, when he said, "Their thoughts
mutually accusing or excusing them in the day when God will judge the secrets of men
by Jesus Christ, according to my Gospel."” From which it is understood that around the
substance of the soul certain tortures are produced by the hurtful affections of sins

themselves.56

Here Origen clearly begins to lay out a pattern of thinking which points to a theology of hell
that is the result of the individual himself and not prepared or inflicted upon him by another.
He continues this line of thinking in the following paragraph which should be produced in full
because of the important line of thinking. Origen brings the tortures of hell into the present

with comparisons to which all can relate:

56 Si ergo ita se habet qualitas eius corporis, quot resurget a mortuis, uideamus nunc quid sibi uelit ignis aeterni
comminatio. Inuenimus namque in Esaia propheta designari uniuscuiusque proprium esse ignam quo punitur; ait
enim: Ambulate in lumine ignis uestri et in flamma, quam accendistis uobismet ipsis. Per quos sermones hoc
uidetur indicari, quod unusquisque peccatorum flammam sibi ipse proprii ignis accendat, et non in aliquem
ignem, qui antea iam fuerit accensus ab alio uel ante ipsum subtiterit, demergatur. Cuius ignis esca atque
materia sunt nostra peccata, quae ab apostolo Paulo ligna et faenum et stipula nominantur. Et arbitror quod sicut
in corpore escae abundantia et qualitas uel quantitas cibi contraria febres generat, et febres diuersi uel modi uel
temporis secundum eam mensuram, quam intemperies collecta materiam suggesserit ac fomitem febrium (quae
materiae qualitas, ex diuersa intemperie congregata, causa uel acerbioris morbi uel prolixioris existit): ita anima
cum multitudinem malorum operum et abundantiam in se congregauerit peccatorum, conpetenti tempore omnis
illa malorum congrgatio efferuescit ad supplicium atque inflammatur ad poenas; cum etiam mens ipsa uel
consientia per diuinam uirtutem omnia in memoriam recipiens, quorum in semet ipsa signa quaecdam ac formas,
cum peccaret, expresserat, et singulorum, quae uel foede ac turpiter gesserat uel etiam impie commiserat,
historiam quandam scelerum suorum ante oculos uidebit expositam: tunc et ipsa conscientia propriis stimulis
agitatur atque conpungitur et sui ipsa efficitur accusatrix et testis. Quod ita sensisse etiam Paulum apostolum
puto cum dicit: Inter se inuicem cogitationibus accusantibus aut etiam defendentibus in die, qua iudicabit deus
occulta hominum secundum euangelium meum per lesum Christum. Ex quo intellegitur quod circa ipsam
animae substantiam tormenta quaedam ex ipsis peccatorum noxiis affectibus generantur. Origéne, Traité Des
Principes, Tome I. Livres I et II. Introduction, Texte Critique de La Version de Rufin, Traduction, 382—84.
English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the Writings of the Fathers
down to A.D. 325. The Writings of Origen., 140—41.
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And that the understanding of this matter may not appear very difficult, we may draw
some considerations from the evil effects of those passions which are wont to befall
some souls, as when a soul is consumed by the fire of love, or wasted away by zeal or
envy, or when the passion of anger is kindled, or one is consumed by the greatness of
his madness or his sorrow; on which occasions some, finding the excess of these evils
unbearable, have deemed it more tolerable to submit to death than to endure perpetually
torture of such a kind. You will ask indeed whether, in the case of those who have been
entangled in the evils arising from those vices above enumerated, and who, while
existing in this life, have been unable to procure any amelioration for themselves, and
have in this condition departed from the world, it be sufficient in the way of punishment
that they be tortured by the remaining in them of these hurtful affections, i.e., of the
anger, or of the fury, or of the madness, or of the sorrow, whose fatal poison was in this
life lessened by no healing medicine; or whether, these affections being changed, they
will be subjected to the pains of a general punishment. Now [ am of opinion that another
species of punishment may be understood to exist; because, as we feel that when the
limbs of the body are loosened and torn away from their mutual supports, there is
produced pain of a most excruciating kind, so, when the soul shall be found to be
beyond the order, and connection, and harmony in which it was created by God for the
purposes of good and useful action and observation, and not to harmonize with itself in
the connection of its rational movements, it must be deemed to bear the chastisement
and torture of its own dissension, and to feel the punishments of its own disordered
condition. And when this dissolution and rending asunder of soul shall have been tested
by the application of fire, a solidification undoubtedly into a firmer structure will take

place, and a restoration be effected (I11.X.5).57

57 Bt ne satis tibi difficilis huius rei intellectus appareat, considerari possibil est ex his passionum uitiis, quae
animabus accidere solent, id est cum uel flammis amoris exuritur anima uel zeli aut liuoris ignibus maceratur,
aut cum irae agitatur insania uel tristitiae inmensitate consumitur, quomodo horum malorum nimietates aliquanti
intolerabiliter ferentes, mortem subire quam huiuscemodi cruciatus perpeti tolerabilius habuere. Requires sane si
his, quitiiorum malis istis, quae supra diximus, inretiti sunt nec emendationis aliquid in hac uita adhuc positi
comparare sibimet potuerunt et ita ex hoc mundo abscesserunt, sufficiat illis ad poenam quod illis ipsis
perdurantibus in se noxiis affectibus cruciantur, id est irae uel furoris uel insaniae uel maeroris, quorum utique
mortiferum uirus nullo in hac uita emendationis medicamento mitigatum est; an his affetibus immutatis
generalis poenae stimulis uexabuntur,

Sed et aliam suppliciorum speciem intellegi arbitror posse, quia sicut sentimus soluta corporis membra atque a
suis inuicem diuulsa conpagibus inmensi doloris generare cruciatum, ita cum anima extra ordinem atque
conpagem uel eam armoniam, qua ad bene agendum et utiliter sentiendum a deo creata est, fuerit inuenta nec
sibimet ipsi rationabilium motuum conpagine consonare, poenam cruciatumque putanda sit suimet ipsius ferre
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Here it could be believed that Origen is speaking of apocatastasis. First, as in the above
paragraph, Origen points to the effects of passions on the person. These passions and sins are
what burn in the person. These ‘pains of hell’ so to speak, are not inflicted on the sufferer.
Also, he seems to allude to a general punishment separate from the punishment of one’s own
sins. However, this is not elaborated upon here. It is when these are all burned away, meaning
his own sin, that is the “wood, and hay, and stubble” of St. Paul, that a new “structure will take

place, and a restoration be effected.”

In paragraph six of the same chapter, Origen again writes about the possibility of

restoration. He continues to describe what the fire of hell means:

There are also many other things which escape our notice, and are known to Him alone
who is the physician of our souls. For if, on account of those bad effects which we bring
upon ourselves by eating and drinking, we deem it necessary for the health of the body
to make use of some unpleasant and painful drug, sometimes even, if the nature of the
disease demand, requiring the severe process of the amputating knife; and if the
virulence of the disease shall transcend even these remedies, the evil has at last to be
burned out by fire; how much more is it to be understood that God our Physician,
desiring to remove the defects of our souls, which they had contracted from their
different sins and crimes, should employ penal measures of this sort, and should apply
even, in addition, the punishment of fire to those who have lost their soundness of mind!
Pictures of this method of procedure are found also in the holy Scriptures. In the book
of Deuteronomy, the divine word threatens sinners with the punishments of fevers, and
colds, and jaundice, and with the pains of feebleness of vision, and alienation of mind
and paralysis, and blindness, and weakness of the reins. If any one, then, at his leisure
gather together out of the whole of Scripture all the enumerations of diseases which in
the threatenings addressed to sinners are called by the names of bodily maladies, he

will find that either the vices of souls, or their punishments, are figuratively indicated

discidii, et inconstantiae suae atque inordinationis sentire supplicium. Quaeque animae dissolutio atque diuulsio
cum adhibiti ignis ratione fuerit explorata, sine dubio ad firmiorem sui conpagem instaurationemque solidatur.
Origene, Traité Des Principes, Tome I. Livres I et II. Introduction, Texte Critique de La Version de Rufin,
Traduction, 384—86. English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the
Writings of the Fathers down to A.D. 325. The Writings of Origen., 141-42.
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by them. To understand now, that in the same way in which physicians apply remedies
to the sick, in order that by careful treatment they may recover their health, God so
deals towards those who have lapsed and fallen into sin, is proved by this, that the cup
of God's fury is ordered, through the agency of the prophet Jeremiah, to be offered to
all nations, that they may drink it, and be in a state of madness, and vomit it forth. In
doing which, He threatens them, saying, that if any one refuse to drink, he shall not be
cleansed. By which certainly it is understood that the fury of God's vengeance is
profitable for the purgation of souls. That the punishment, also, which is said to be
applied by fire, is understood to be applied with the object of healing, is taught by
Isaiah, who speaks thus of Israel: "The Lord will wash away the filth of the sons or
daughters of Zion, and shall purge away the blood from the midst of them by the spirit
of judgment, and the spirit of burning."” Of the Chaldeans he thus speaks: "You have the
coals of fire; sit upon them: they will be to you a help.” And in other passages he says,
"The Lord will sanctify in a burning fire" and in the prophecies of Malachi he says,
"The Lord sitting will blow, and purify, and will pour forth the cleansed sons of Judah"
(I1.X.6).58

Here there are two important points. The first is that it appears that Origen believes that

58 Multa sunt etiam alia quae nos latent, quae illi soli cognita sunt, qui est medicus animarum nostrarum. Si enim
ad corporis sanitatem pro his uitiis, quae per escam potumque collegimus, necessariam habemus interdum
austerioris ac mordacioris madicamenti curam, nonnumquam uero, si id uitii qualitas depoposcerit, rigore ferri
et sectionis asperitate indigemus, quodsi et haec suppergressus fuerit morbi modus, ad ultimum conceptum
uitium etiam ignis exurit: quanto magis intellegendum est medicum nostrum deum uolentem diluere uitia
animarum nostrarum, quae ex peccatorum et scelerum diuersitate collegerant, uti huiuscemodi poenalibus curis,
insuper etiam ignis inferre supplicium his, qui sanitatem animae perdiderunt?

Cuius rei imagines etiam in scripturis sanctis referuntur. Denique in Deuteronomio sermo diuinus peccatoribus
comminatur quod febribus et frigoribus et aurugine puniatur, et occulorum uacillationibus et mentis alienatione
et paraplexia et caecitate ac debilitate renium cruciandi sint. Si qui ergo ex otio de omni scriptura congreget
omnes languorum commemorationes, quae in comminatione peccatoribus uelut corporearum aegritudinum
applellationibus memorantur, inueniet quod animarum uel uitia uel supplicia per haec figuraliter indicentur. Vt
autem intellegamus quia ea ratione, qua medici adiutoria languentibus adhibent, ut per curas reparent sanitatem,
etiam deus agit circa eos, qui lapsi sunt et deciderunt, indicio est illud, quod per Hieremian prophetam iubetur
calix furoris dei propinari omnibus gentibus, ut bibant et insaniant et euomant. In quo comminatur dicens quia si
qui noluerit bibere, non mundabitur. Ex quo utique intellegitur quod furor uindictae dei ad purgationem proficiat
animarum. Quoniam autem et ea poena, quae per ignem inferri dicitur, pro adiutorio intellegitur adhiberi, Esaias
docet, qui de Israhel quidem sic dicit: Abluet dominus sordes filiorum et filiarum Sion, et sanguinem expurgabit
e medio ipsorum spiritu iudicii et spiritu adustionis. De Chaldaeis autem sic dicit: Habes carones ignis, sede
super eos, hi erunt tibi adiutorio, et in aliis dicit: Sanctificabit eos dominus in igne ardenti, et in Malachia
propheta ita dicit: Sedens dominus conflabit sicut aurum et argentum populum suum, conflabit et purgabit et
fundet purgatos filior Iuda. Origéne, Traité Des Principes, Tome I. Livres I et II. Introduction, Texte Critique de
La Version de Rufin, Traduction, 386-90. English translation: Roberts, Donalsdson, and Crombie, Volume 10:
Translation of the Writings of the Fathers down to A.D. 325. The Writings of Origen., 142-43.
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those who are in error and do not see this error due to the depth of their sin, or if they have lost
soundness of mind, God will use this fire to burn out the evil and sin. And the second is that
this is done in order to cure or heal the person. One point, however, is difficult in this writing
and leads to a different consideration. Origen writes: “that the cup of God's fury is ordered,
through the agency of the prophet Jeremiah, to be offered to all nations, that they may drink it,
and be in a state of madness, and vomit it forth. In doing which, He threatens them, saying, that
if any one refuse to drink, he shall not be cleansed.” The problem here is that, it seems, there
is always the moment of choice for the individual. What will happen to those who chose not to

drink? They shall not be cleansed; they shall not be restored.

The seventh paragraph addresses another punishment but this time as a separation from
the Holy Spirit. He writes: “But the fate also which is mentioned in the Gospels as overtaking
unfaithful stewards, who, it is said, are to be divided, and a portion of them placed along with
unbelievers, as if that portion which is not their own were to be sent elsewhere, undoubtedly
indicates some kind of punishment on those whose spirit, as it seems to me, is shown to be
separated from the soul.”>® He goes on explain that this separation can be described in three
ways. First, is the separation of the spirit from the soul outlined above. The spirit meaning that
which was given in baptism or by grace. Second, that by his own freewill, man can choose to
fall from the image and likeness of God which was given to him at his creation, and this can
be separated from the person. And third, that the person can be separated from the guardian
angel who was assigned to him. These separations leave him among the unbelievers. And what

is the fate of the unbelievers? This question is not addressed here.

In paragraph eight, Origen addresses a topic that heretofore has not been addressed, that

of the outer darkness to which Jesus referred.®® He writes:

But the outer darkness, in my judgment, is to be understood not so much of some dark
atmosphere without any light, as of those persons who, being plunged in the darkness

of profound ignorance, have been placed beyond the reach of any light of the

9 Sed et illud, quod de dispensatoribus non bonis in euangelio dictum est, qui diuidendi dicuntur, et pars eorum
cum infidelibus poni, tamquam ea pars, quae ipsorum propria non sit, aliorsum mittenda, sine dubio genus
aliquod indicat poenae eorum, quorum, ut mihi uidetur, separandus ab anima spiritus indicatur. Origene, Traité
Des Principes, Tome I. Livres I et II. Introduction, Texte Critique de La Version de Rufin, Traduction, 390-92.
English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the Writings of the Fathers
down to A.D. 325. The Writings of Origen., 143—44.

0 Matthew 8:12, 22:13, 25:30.
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understanding. We must see, also, lest this perhaps should be the meaning of the
expression, that as the saints will receive those bodies in which they have lived in
holiness and purity in the habitations of this life, bright and glorious after the
resurrection, so the wicked also, who in this life have loved the darkness of error and
the night of ignorance, may be clothed with dark and black bodies after the resurrection,
that the very mist of ignorance which had in this life taken possession of their minds
within them, may appear in the future as the external covering of the body. Similar is

the view to be entertained regarding the prison.6!

Here it is outlined that the bodily resurrection will reflect the state of the sinner. This has been
interpreted as another example of the use of allegory.®? However, as is seen above with
Irenaeus, the body will indeed be resurrected and as Origen implies, the judgment will come at

this time and not before.

Book 3 of De Principiis has only two references to hell. The first is found in Chapter 1
paragraph 6 of the Greek which refers to Matthew 25:41 “Depart, you cursed, into everlasting
fire.”63 There has been emphasis on Origen’s use of the word ai®viov, but it should come as
no surprise that here he uses this term as he is quoting Scripture.®* The second reference to hell
is in chapter 2 paragraph 5 when he refers to Matthew 16:18 and one such as Peter, against
whom the gates of hell will not prevail.®> Book 4 contains only one reference to hell. Here,
Origen points to hades as a place that has more than one area depending on the sin a person

commits. He writes:

61 Se et exteriores tenebras, ut ego opinor, non tam aerem aliquem obscurum et sine ullo lumine intellegendum
puto, quam de his, qui profundae ignorantiae tenebris inmersi extra omne rationis et intellegentiae lumen effecti
sunt. Videndum quoque est, ne forte etiam illud isste sermo significet, quod sicut sancti corpora sua, in quibus
sancte et pure in huius uitae habitatione uixerunt, lucida et gloriosa ex resurrectione suscipient, ita et impii
quique, qui in hac uita errorum tenebras et noctem ignorantiae dilexerunt, obscuris et atris post resurrectionem
corporibus induantur, ut ea ipsa caligo ignorantiae, quae in hoc mundo interiora eorum mentis obsederat, in
futuro per exterius corporis appareat indumentum. Similiter quoque etiam de carcere sentiendum est. Origene,
Traité Des Principes, Tome I. Livres I et II. Introduction, Texte Critique de La Version de Rufin, Traduction,
392. English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the Writings of the
Fathers down to A.D. 325. The Writings of Origen., 144.

62 See: Minois, Histoire Des Enfers, 96-97.

8 pogdecbe oi kampapévor €ig 1o Tip 10 aidviov. Origéne, Traité Des Principes Tome III (Livres Il et IV),
trans. Henri Crouzel and Manlio Simonetti, Sources Chrétiennes 268 (Paris: Les Editions du Cerf, 1980), 38.
English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the Writings of the Fathers
down to A.D. 325. The Writings of Origen., 167.

64 See: Ramelli and Konstan, Terms for Eternity: Aiénios and Aidios in Classical and Christian Texts, 126.

% Qrigene, Traité Des Principes Tome III (Livres IlI et 1V), 174; Roberts, Donalsdson, and Crombie, Volume
10: Translation of the Writings of the Fathers down to A.D. 325. The Writings of Origen., 233.

173



And perhaps as those here, dying according to the death common to all, are, in
consequence of the deeds done here, so arranged as to obtain different places according
to the proportion of their sins, if they should be deemed worthy of the place called
Hades; so those there dying, so to speak, descend into this Hades, being judged
deserving of different abodes—better or worse—throughout all this space of earth...

(De Principiis 4.1.24).66

Origen seems to allude to hell as a place where all go after death. In this regard it resembles
Irenaeus thinking about the first death, the Tartarus of Hippolytus, and the Jewish Old
Testament view of Sheol. This can be seen in from the Latin of Rufinus. He translates the same

section as follows:

For perhaps as those who, departing this world in virtue of that death which is common
to all, are arranged, in conformity with their actions and deserts— according as they
shall be deemed worthy— some in the place which is called “kell,” others in the bosom
of Abraham, and in different localities or mansions; so also from those places, as if
dying there, if the expression can be used, do they come down from the “upper world”
to this “hell.” For that “hell” to which the souls of the dead are conducted from this
world, is, I believe, on account of this distinction, called the “/ower hell” by Scripture,
as is said in the book of Psalms: “You have delivered my soul from the lowest hell” (De

Principiis, IV, 1, 23).67

66 Téya 8¢ domep oi £viedBev katd TOV KooV Odvatov dmodvijokovTeg &k TV Eviadda mempayuévov
oikovopodvta, €l kpBeiev GE101 TOD KOAOVUEVOL Y®PIoL {60V, TOT®V SLPOP®Y TVYXAVELY KATA TV GVAAOYiov
TAV apoptudtov  obtng ol ékeibey, v’ olitmg einw, drodviiokovteg ig TOV {01V TodTOoV KaTafaivovat,
Kpvopevol d&ot T@v Tod TavTOg TEPLYEIOV TOTOL dloPOpwV oikntnpinv... Origeéne, Traité Des Principes Tome
I (Livres 11l et 1V), 378. English translation: Roberts, Donalsdson, and Crombie, Volume 10: Translation of the
Writings of the Fathers down to A.D. 325. The Writings of Origen., 174.

87 Fortassis enim sicut hi, qui de hoc mundo secundum communem istam mortem recedentes pro actibus et
meritis suis dispensantur, prout digni fuerint iudicati, alii quidem in locum, dqui dicitur inferus, alii in sinus
abraham et per diuersa quaeque uel loca uel mansiones: ita etiam ex illis locis uelut ibi, si dici potest, morientes,
a superius in hunc inferum descendunt. Nam ille inferus, ad quem hinc morientium animae deducuntur, credo ob
hanc distinctionem inferus inferior ab scriptura nominatur, sicut dicit in psalmis: Et liberasti animam meam de
inferno inferiori. Origéne, Traité Des Principes Tome IlI (Livres III et IV), 378. English translation : Roberts,
Donalsdson, and Crombie, Volume 10: Translation of the Writings of the Fathers down to A.D. 325. The
Writings of Origen., 333.
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It is not clear however, given the differences in translation and the fragments of Greek, what
the thought of Origen is in this particular instance. That death is common to all is clear,
however, to where these souls go after this common death is not; to Hades, from which all shall
be judged, or as the Latin implies, some to hell and others to the ‘bosom of Abraham’? It
appears in this regard that the deeds committed before death decide on the place of the sinner
in hell. This hades has levels depending on the acts one committed in life and in this way
resembles the Sheol of the Old Testament in its layers and depths. However, because of the
difficulties with translation and the limited fragments, it is not possible to state with certainty
what the belief actually is. Also, it must be considered the Origen himself is subject to

development of thought, so it is paramount that his later writings are examined.

4.2.2. The Letter to Julius Africanus

The letter Julius Africanus is another work of Origen that has survived intact. It was
written around the year 240AD and addresses the canonicity of certain passages in the Book of
Daniel.®8 Here Origen only mentions Gehenna in relation to the words of Jesus spoken in

Matthew 23:33: “You serpents, you generation of vipers, how can you escape the damnation

of Gehenna?”’6?

4.2.3. Contra Celsum

Perhaps his most important apologetical work is the treatise Against Celsus written after
a friend requested that he write on the topic in the year 246.70 It is a refutation of a treatise 7True
Discourse written by Celsus which has been lost, however, as a result of Origen’s work almost

the entirety of this work by Celsus can be reproduced.”! There are many references to hell in

%8 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature afier Irenaeus, 74.

9" 0pe1g, yevvipato £8vdv, T eOyNTe md Tiig Kkpicewc Tiig yeévvng; J.P. Minge, ed., Patrologiae Cursus
Completus, Series Latina, 1844, loc. Vol. 11, page 68, line 18.

70 Quasten, Patrology Vol. 2 - The Ante-Nicene Literature after Irenaeus, 53; Origéne, Contre Celse Tome I
(Livers I et II), trans. Marcel Borret, Sources Chrétiennes 132 (Paris: Les Editions du Cerf, 1967), 15.

" Quasten, Patrology Vol. 2 - The Ante-Nicene Literature afier Irenaeus, 52.
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this work. However, while mentioning the chapters which hold reference to the topic, only
those that bear a direct meaning on this study will be mentioned as to do otherwise would be

imprudent.

In book 1 of Against Celsus only chapter 66 mentions the ‘helmet of hades’ (Aidoc
Kuvénv).”2 In book 2, chapters 16,73 17,74 and 55,7> all refer to hades in the sense of Greek
mythology. Chapter 567¢ refers again to Hades in relation to the heroes who went down to
Hades. Origen does not give us a description or any theological thinking in relation to hades as
such but outlines the differences between the death of Jesus by crucifixion and the possibility
of the Greek heroes falsifying their stories about their descent. It is more a reflection on the
truth of the death and resurrection of Christ and not about hell as such. Chapter 62 mentions
Psalm 16 and Acts 2:25-28 in reference to the resurrection of Jesus.”” In chapter 43 in relation

to a remark made by Celsus concerning the resurrection Origen writes:

Celsus next addresses to us the following remark: "You will not, I suppose, say of him,
that, after failing to gain over those who were in this world, he went to Hades to gain
over those who were there." But whether he like it or not, we assert that not only while
Jesus was in the body did He win over not a few persons merely, but so great a number,
that a conspiracy was formed against Him on account of the multitude of His followers;
but also, that when He became a soul, without the covering of the body, He dwelt among
those souls which were without bodily covering, converting such of them as were
willing to Himself, or those whom He saw, for reasons known to Him alone, to be better

adapted to such a course.”®

2 Origéne, Contre Celse Tome I (Livers I et 1I), 262.

3 Origéne, 326-31.

4 Origeéne, 330-33.

5 Origéne, 414-17.

76 Alexander Roberts and James Donalsdson, eds., Volume 23: Translations of the Writings of the Fathers down

to A.D. 325. Origen Contra Celsum, Ante-Nicene Fathers. Translations of the Fathers down to A.D. 325.
(Edinburgh: T. & T. Clark, 1872), 59-61; Origeéne, Contre Celse Tome I (Livers I et 1), 418-21.

"7 Origene, Contre Celse Tome I (Livers I et II), 428-29.

78 Metd 82 todta Aéysr mpdg Nudg 81 o 1) mov eroeTe mepl odTod HT1 P mElcug TOVS MOOE BvTag ETEAAETO &ig
88ov meicmv Tovg ékel. Kav i BovAnton odv, 10016 @apey, 8Tt Kai £v sopatt dv ovk OAlyovg Emeicey GAAY
TOGOVTOVE, MG O10 TO TATI00G TAV TEBopEveV EmPBovAievdijvar avTOV, Kol YOUV] GOUOTOS YEVOUEVOG WOXT TOAC
YOUVOIG COUATOV OUIAEL YOYOIG, EMOTPEQOV KAKEIVOV TAG PovAopéva TpOg avToV 1j dg £dpa. 61 0DG HOEL DTG
Aoyovg émtndeiotépa. Origene, 382—83. English translation: Roberts and Donalsdson, Volume 23: Translations
of the Writings of the Fathers down to A.D. 325. Origen Contra Celsum, 45.
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As was seen in Irenaeus and Hippolytus, Origen expresses the belief in as the intermediate state
of souls without bodies. Also, here it seems that Origen is stating that for those who were in
Hades at the time of Christ’s descent, conversion was possible. Origen’s idea of Hades as a
holding place for all souls and the possibility of redemption prior to the final judgment is also
present here. However, there is a caveat, those who are willing or for reasons known to Jesus

himself, will be converted. It is not clear that all will be converted.

In Book 3 there is one mention of hell which can be found in chapter 32 and that is only
in relation to the quote of Psalm 16 and Acts 2:25-28.7° Book 4 does not mention hell directly,
with the exception of chapter 77 which refers to one such as Peter against whom the gates of
Hades will not prevail .8 Chapters 13 and 21 should also be mentioned. Both chapters refer to
fire as a form of purification. Chapter 13 is a response to the point that Celsus makes about
“God coming down like a torturer bearing fire.”81 He therefore finds it prudent to explain what
is meant by this fire. He writes that fire will burn up wickedness and that the sins of man are
its fuel.82 This is the same as was written in De Principiis, that the sins of each man are the
fuel (‘wood, hay, stubble’ of St. Paul mentioned above) of this fire. Chapter 21 speaks to the
same regarding what has taken place already, specifically referring to fire as the purifying of
Sodom and Gomorrah, and the destruction of the world.83 In this, Origen argues that the
predictions of such a future are divinely inspired. There is not enough in either of these chapters
to firmly state that Origen views hell as a purification process because he is speaking to specific
statements by Celsus regarding the Old Testament. In this regard, he does say that this fire was
a purification of the world. Further, the fire of hell as a purification process seems to be what

he alludes to throughout his works.

In Book 5 chapters 15 and 16 do address this topic. Chapter 15 states the following:

" [poemmv &n”;0TdV 1010 dmicTodoy avtd Toddaiog «Adcate TOV vadv TodToV, KAy &v TPty Nuépalg &yepd
avtov.» Kol «'Edeyé ve to0T10 mepi 10D vood 100 6MUaTog adtody, Kol TV TpopnTtdy Tpoknpuiviov 1o
7010070 810 TAEWOVOV Koi 810 ToD « Ett 8¢ Kol 1 6apE pov katacknvdoel €n EAmidl OtL 00K EyKaTaAeiyelg TV
YUYV LoV €i¢ TOV GOMV 006E dMoEeLg TOV 0610V 6oV ideiv dapbopav.» Origene, Contre Celse Tome II (Livres 111
et IV), Sources Chrétiennes 136 (Paris: Les Editions du Cerf, 1968), 76-77.

8 Origéne, 174-75.
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82 Origéne, 212-15.
8 Origéne, 232-35.
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Observe, now, here at the very beginning, how, in ridiculing the doctrine of a
conflagration of the world, held by certain of the Greeks who have treated the subject
in a philosophic spirit not to be depreciated, he would make us, "representing God, as
it were, as a cook, hold the belief in a general conflagration,” not perceiving that, as
certain Greeks were of the opinion (perhaps having received their information from the
ancient nation of the Hebrews), it is a purificatory fire which is brought upon the world,
and probably also on each one of those who stand in need of chastisement by the fire
and healing at the same time, seeing it burns indeed, but does not consume, those who
are without a material body, which needs to be consumed by that fire, and which burns
and consumes those who by their actions, words, and thoughts have built up wood, or
hay, or stubble, in that which is figuratively termed a "building.” And the holy
Scriptures say that the Lord will, like a refiner's fire and fullers' soap, visit each one of
those who require purification, because of the intermingling in them of a flood of
wicked matter proceeding from their evil nature; who need fire, I mean, to refine, as it
were, (the dross of) those who are intermingled with copper, and tin, and lead. And he
who likes may learn this from the prophet Ezekiel. But that we say that God brings fire
upon the world, not like a cook, but like a God, who is the benefactor of them who
stand in need of the discipline of fire, will be testified by the prophet Isaiah, in whose
writings it is related that a sinful nation was thus addressed: "Because you have coals
of fire, sit upon them: they shall be to you a help.” Now the Scripture is appropriately
adapted to the multitudes of those who are to peruse it, because it speaks obscurely of
things that are sad and gloomy, in order to terrify those who cannot by any other means
be saved from the flood of their sins, although even then the attentive reader will clearly
discover the end that is to be accomplished by these sad and painful punishments upon
those who endure them. It is sufficient, however, for the present to quote the words of
Isaiah: "For My name's sake will I show Mine anger, and My glory I will bring upon
you, that I may not destroy you.” We have thus been under the necessity of referring in
obscure terms to questions not fitted to the capacity of simple believers, who require a
simpler instruction in words, that we might not appear to leave unrefuted the accusation
of Celsus, that “God introduces the fire (which is to destroy the world), as if He were a

cook.”8*
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This points to the belief Origen holds regarding the purifying fire which will be fueled by the

sins of those who have done evil. Chapter 16 continues this line of speaking:

The following, moreover, are his ideas regarding the fire which is to be brought upon
the world by God, and the punishments which are to befall sinners. And perhaps, as it
is appropriate to children that some things should be addressed to them in a manner
befitting their infantile condition, to convert them, as being of very tender age, to a
better course of life; so, to those whom the word terms "the foolish things of the world,"
and "the base," and "the despised,” the just and obvious meaning of the passages
relating to punishments is suitable, inasmuch as they cannot receive any other mode of
conversion than that which is by fear and the presentation of punishment, and thus be
saved from the many evils (which would befall them). The Scripture accordingly
declares that only those who are unscathed by the fire and the punishments are to
remain—those, viz., whose opinions, and morals, and mind have been purified to the
highest degree; while, on the other hand, those of a different nature— those, viz., who,
according to their deserts, require the administration of punishment by fire— will be
involved in these sufferings with a view to an end which it is suitable for God to bring
upon those who have been created in His image, but who have lived in opposition to
the will of that nature which is according to His image. And this is our answer to the
statement, "All the rest of the race will be completely burnt up, but they alone are to

remain. ">
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While he argues that fire is indeed for purification, he also seems to argue for annihilationism,
for "all the rest of the race will be completely burnt up." It is also not completely clear that all
will be unified with God. Origen seems to imply some kind of freewill in which those who
have strayed or been separated from God through their sins still have the possibility of clinging

to them and not repenting.

In Book 6 chapter 25 this line of thinking regarding fire and purification is continued:

Moreover, Celsus says that the diagram was "divided by a thick black line, and this line
he asserted was called Gehenna, which is Tartarus.” Now as we found that Gehenna
was mentioned in the Gospel as a place of punishment, we searched to see whether it
is mentioned anywhere in the ancient Scriptures, and especially because the Jews too
use the word. And we ascertained that where the valley of the son of Ennom was named
in Scripture in the Hebrew, instead of “valley,” with fundamentally the same meaning,
it was termed both the valley of Ennom and also Geenna. And continuing our
researches, we find that was termed “Geenna,” or the valley of Ennom,” was included
in the lot of the tribe of Benjamin, in which Jerusalem also was situated. And seeking
to ascertain what might be the inference from the heavenly Jerusalem belonging to the
lot of Benjamin and the valley of Ennom, we find a certain confirmation of what is said
regarding the place of punishment, intended for the purification of such souls as are to
be purified by torments, agreeably to the saying: "The Lord comes like a refiner's fire,
and like fullers' soap: and He shall sit as a refiner and purifier of silver and of gold. '"8°
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There is no contradiction here to what Origen wrote in chapter 16, but perhaps another
dimension is added. While he does speak of purification, he is clear that this place is meant for
“such souls which are to be purified by torments.” So, it seems that Origen again, states that
this is a postmortem place for purification of souls, but he does not emphatically state a

purification of a// souls.

In Chapter 26 Origen continues to discuss the matter describing a process of purification
but also stating that this doctrine should not be explained to all but reserved for the intelligent.8”
The only other mention of hell can be found in chapter 42,88 however, this is about the region
of Tartarus in relation to Homer and Greek mythology. In chapters 70-72 Origen discusses the
notion of fire in that God is a consuming fire. In this sense he does not speak to hell directly
but states, again, that sin can be described as the fuel for this fire. In this sense God consumes
with fire each person’s sins. He also makes clear that this fire does not destroy the soul of

man.8? And in Book 8 chapter 68, there is mention of Tartarus in relation to Greek mythology.?°

4.2.4. Commentary on [the Gospel of] St. Matthew

Origen wrote twenty-five books on the gospel of Matthew sometime after the year 244.91
Unfortunately, only books 10-17 concerning Matthew 13:36-22:33 have survived in the
original Greek, although an anonymous translation which addresses verses 16:13- 27:65 does
exist.?2 In chapter 2 of Book 10, Origen discusses the topic of the end times in writing about

the explanation of Parable of the Sower (Matthew 13:36-43).

363-64.

87 See: Minois, Histoire Des Enfers, 95; Roberts and Donalsdson, Volume 23: Translations of the Writings of the
Fathers down to A.D. 325. Origen Contra Celsum, 364; Origene, Contre Celse Tome IlI (Livres V et VI). See:
http://stephanus.tlg.uci.edu/Iris/Cite?2042:001:5331177.

8 Origéne, Contre Celse Tome Il (Livres V et VI), 279-85; Roberts and Donalsdson, Volume 23: Translations
of the Writings of the Fathers down to A.D. 325. Origen Contra Celsum, 380-82.

% Origéne, Contre Celse Tome Il (Livres V et VI), 352—65; Roberts and Donalsdson, Volume 23: Translations
of the Writings of the Fathers down to A.D. 325. Origen Contra Celsum, 412-15.

0 Roberts and Donalsdson, Volume 23: Translations of the Writings of the Fathers down to A.D. 325. Origen
Contra Celsum, 551-52.

! Quasten, Patrology Vol. 2 - The Ante-Nicene Literature afier Irenaeus, 48.
92 Quasten, 48.
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And at the end of things, which is called "the consummation of the age," there will of
necessity be a harvest, in order that the angels of God who have been appointed for this
work may gather up the bad opinions that have grown upon the soul, and overturning
them may give them over to fire which is said to burn, that they may be consumed. And
so the angels and servants of the Word will gather from all the kingdom of Christ all
things that cause a stumbling-block to souls and reasonings that create iniquity, which
they will scatter and cast into the burning furnace of fire. Then those who become
conscious that they have received the seeds of the evil one in themselves, because of
their having been asleep, shall wail and, as it were, be angry against themselves; for
this is the "gnashing of teeth." [ Matthew 13:42] Wherefore, also, in the Psalms it is

said, “They gnashed upon me with their teeth.”?3

Once again, Origen points out that the sins of people will be the fuel for the fire at the
second coming. Here Origen makes clear that the angels will take everything that caused the
sinner to stumble and throw it into the fire. However, it does not appear that Origen goes all
the way in saying that sinners will be forgiven and united with God. Instead, he points out that
those who have sinned, by taking the seeds of the evil one — by their own choice — will be
conscious of this and will suffer as a result. This is consistent with his thinking that the sinner

suffers because of his freely chosen sin.

In chapter 3 he continues:

Some one may inquire how some speak about the difference of light among the
righteous, while the Saviour on the contrary says, "They shall shine as one sun." 1 think,

then, that at the beginning of the blessedness enjoyed by those who are being saved
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(because those who are not such are not yet purified), the difference connected with the
light of the saved takes place: but when, as we have indicated, he gathers from the
whole kingdom of Christ all things that make men stumble, and the reasonings that
work iniquity are cast into the furnace of fire, and the worse elements utterly consumed,
and, when this takes place, those who received the words which are the children of the
evil one come to self-consciousness, then shall the righteous having become one light
of the sun shine in the kingdom of their Father. For whom will they shine? For those
below them who will enjoy their light, after the analogy of the sun which now shines
for those upon the earth? For, of course, they will not shine for themselves. But perhaps
the saying, "Let your light shine before men," [ Matthew 5:16 ] can be written "upon
the table of the heart,” according to what is said by Solomon, in a threefold way; so
that even now the light of the disciples of Jesus shines before the rest of men, and after
death before the resurrection, and after the resurrection "until all shall attain unto a
full-grown man,” | Ephesians 4:13 ] and all become one sun. Then shall they shine as

the sun in the kingdom of their Father.9*

This is strong language in support of Origen’s thinking of the purification of all souls. As
stated above, this will not be investigated. It will be mentioned here that the description of hell
continues to be the same in that those who must still suffer for their wrongdoing will suffer the
effects of fire. The question then remains, is this suffering eternal? It seems here that it might
not be, the only doubt is that he writes that those things that are a stumbling-block for men will
be gathered from the Kingdom of Christ. Would this leave those outside of Christ to suffer as
stated above? Perhaps not as he ends the section writing that the disciples of Jesus shine for all

men who will become one sun. It should be considered that an earlier Origen was not able to
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come to the conclusion that all will be saved but a later Origen appears to. However, this
conclusion is nowhere written in relation to his discussion or mention of hell and therefore
cannot be stated with complete surety in this study, although many will agree that his

eschatology leads to that conclusion.

In chapter 12, Origen once again brings up the topic of the wicked being cast into the fire.

Here however, there is no reflection on the meaning of this fire or whether it will be everlasting.

And those who attended to the net which was cast into the sea are Jesus Christ, the
master of the net, and "the angels who came and ministered unto Him," [ Matthew 4:11
] who do not draw up the net from the sea, nor carry it to the shore beyond the sea—
namely, to things beyond this life, unless the net be filled full, that is, unless the
"fullness of the Gentiles" has come into it. But when it has come, then they draw it up
from things here below, and carry it to what is figuratively called the shore, where it
will be the work of those who have drawn it up, both to sit by the shore, and there to
settle themselves, in order that they may place each of the good in the net into its own
order, according to what are here called "vessels, " but cast without and away those that
are of an opposite character and are called bad. By "without" is meant the furnace of
fire as the Saviour interpreted, saying, "So shall it be at the consummation of the age.
The angels shall come forth and sever the wicked from among the righteous and shall
cast them into the furnace of fire." | Matthew 13:49-50 ] Only it must be observed, that
we are already taught by the parable of the tares and the similitude set forth, that the
angels are to be entrusted with the power to distinguish and separate the evil from the
righteous; for it is said above, "The Son of man shall send forth His angels, and they
shall gather out of His kingdom all things that cause stumbling, and them that do
iniquity, and shall cast them into the furnace of fire: there shall be the weeping and
gnashing of teeth.” [ Matthew 13:42] But here it is said, "The angels shall come forth
and sever the wicked from among the righteous and shall cast them into the furnace of

fire. "%
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Origen does not explain what is meant by this. However, once again, it is difficult to understand
how this imagery could be interpreted other than that sinners will be cast into hell. But, as seen
above, this hell is a place of purification, for an indeterminate amount of time, and a place

where the tortures come from the sinner himself. Nothing is added above to change this line of

thinking.

In Book 12 chapter 3 it seems, once again, that Origen sees hell or hades as a place where
souls are held in an intermediate state prior to the second or final judgment. He writes the
following: “And especially when, at the time of the passion, He became a sign to the robber
who obtained favour from Him to enter into the paradise of God; after this, I think, descending

into Hades to the dead, ‘as free among the dead.””%®

In chapter 11 he writes about the Holy Church, all the apostles and the perfect as being
included in the saying in Matthew 16:18 that the “gates of hell will not prevail against it.”°7 In

chapter 12 he describes the “Gates of Hades™ as being every sin and every false doctrine.

But when we have understood how each of the sins through which there is a way to
Hades is a gate of Hades, we shall apprehend that the soul, which has "spot or wrinkle
or any such thing," [Ephesians 5:27] and because of wickedness is neither holy nor
blameless, is neither a rock upon which Christ builds, nor a church, nor part of a church
which Christ builds upon the rock. But if any one wishes to put us to shame in regard
to these things because of the great majority of those of the church who are thought to

believe, it must be said to him not only “Many are called, but few chosen;” [Matthew
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°7 Klostermann, Origenes Werke, Vol. 10.1-10.2. Retrieved from:
http://stephanus.tlg.uci.edu/Iris/Cite?2042:030:32500.
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22:14] but also that which was said by the Saviour to those who come to Him, as it is
recorded in Luke in these words, “Strive to enter in by the narrow door, for many, I say
unto you, shall seek to enter in through the narrow door and shall not be able;” [Luke
13:24] and also that which is written in the Gospel of Matthew thus, “For narrow is the
gate, and strait is the way that leads unto life, and few be they that find it.” [Matthew
7:14] Now, if you attend to the saying, “Many, I say unto you, shall seek to enter in and
shall not be able,” [Luke 13:24] you will understand that this refers to those who boast
that they are of the church, but live weakly and contrary to the word. Of those, then,
who seek to enter in, those who are not able to enter will not be able to do so, because
the gates of Hades prevail against them; but in the case of those against whom the gates
of Hades will not prevail, those seeking to enter in will be strong, being able to do all
things, in Christ Jesus, who strengthens them. [Philippians 4:13] And in like manner
each one of those who are the authors of any evil opinion has become the architect of a
certain gate of Hades; but those who co-operate with the teaching of the architect of
such things are servants and stewards, who are the bond-servants of the evil doctrine
which goes to build up impiety. And though the gates of Hades are many and almost
innumerable, no gate of Hades will prevail against the rock or against the church which
Christ builds upon it. Notwithstanding, these gates have a certain power by which they
gain the mastery over some who do not resist and strive against them; but they are
overcome by others who, because they do not turn aside from Him who said, “/ am the
door,” [John 10:9] have razed from their soul all the gates of Hades. And this also we
must know that as the gates of cities have each their own names, in the same way the
gates of Hades might be named after the species of sins; so that one gate of Hades is
called “fornication,” through which fornicators go, and another “denial,” through
which the deniers of God go down into Hades. And likewise already each of the
heterodox and of those who have begotten any “knowledge which is falsely so called,”
[1 Timothy 6:20] has built a gate of Hades— Marcion one gate, and Basilides another,

and Valentinus another.%8
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In this rather long excerpt Origen outlines different areas of hell for different sins. In this way
he paints a picture that hell is developed by the individual. This follows on the above discussion
as sins being the fodder to the fire of God and that each will be burnt according to those sins

which he himself perpetrated as fuel for the fire.

Chapter 13 speaks to the gates of hades and the gates of Zion contrasted.”® Here it is
outlined, as stated in the above chapter, that every sin is a gate of hell and death, and every
good deed or act of righteousness is a gate of Zion. The imagery which arises here are the gates
of heaven and hell. But also, it seems that there is a possible movement between the two. One
sin bringing the person down and one act of righteousness bringing him up. This adds to the
impression that Origen sees hades as either a place where the dead are received before the last
judgment or also the idea that souls can be saved even after they have gone down to hades.100
Chapter’s 14, 32, and 33 speak about Peter in relation to virtues, the keys to the kingdom and
the gates of hell.

What seems to be clear in Origen’s thinking is that death is related to Hades. And at times
it is something which can be experienced while one is still alive. In this regard he points out
the differences in the vocabulary scripture uses in relation to hell. One can see death (or hades)
and taste it as well, he can be brought down alive to hades, and can be followed by death and
hades as well as be swallowed up. In chapters 24 and 25 of Book 12 Origen addresses the well-
known saying that if eye or foot or hand offend it shall be cut off so as not to drag the entire
body into hell (Matthew 18:8-9). Origen outlines this as meaning that the faculties of the soul
which can be cast aside in order to enter into life. And in chapter 5 of Book 14 once again

Origen refers to the gates of hades and Peter.
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Ante-Nicene Fathers. Translations of the Fathers down to A.D. 325., 1X:457.

% Klostermann, Origenes Werke, Vol. 10.1-10.2. Retrieved from:
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100 pawet Zieja, “Doktryna Piekla i Zbawienie,” £6dzkie Studia Teologiczne 30, no. 2 (2021): 100.
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4.2.5. Commentary on the Gospel of John

Origen composed his Commentary on the Gospel of John over a period of several years

starting in the year 226 and of the perhaps thirty-two books written only eight remain.

Book I chapter 34 (chapter 31 Sources Chrétiennes) there is reference to Christ’s descent into
hell in the sense that since he is without blemish or sin and that he will be free among the
dead.101 There is a comment in chapter 3 of Book 5 regarding Peter against whom the gates of
hell will not prevail.192 In chapter 18 of Book 6 Origen, in his allegorical fashion, brings the
untying of Christ’s sandals by John to represent two things. One sandal is the assumption of
Christ in his bodily form, and the other is his descent to the dead in hades. And makes it clear
that the incarnation of Jesus as well as his death and descent into hell explain why he is both

Lord of the living and the dead.

4.2.6. Homilies on Jeremiah and 1 Kings 28

The Homilies on Jeremiah were delivered by Origen sometime around the year 240 AD.103
Most of these homilies are only in the Latin translation, however, there are almost 21 complete
homilies in Greek.1* Within these surviving Greek homilies hades is mentioned 4 times in the
Homilies on Jeremiah and multiple times in the Homilies on 1 Kings 28. The Homilies on 1

Kings will not be discussed as the main topic is not hell itself but Christ’s descent into hades.

In the Homilies on Jeremiah hades is mentioned a few times briefly. Homily 2.1 is worth
mentioning as it pertains to Wisdom 1:13-14, which says that hades is not on earth.1> Homily

7.3.3 makes reference to Baruch 3:9-13, that the enemies of Israel and God are in Hades.106

101 Menzies, Volume 9: Ante-Nicene Fathers. Translations of the Fathers down to A.D. 325., 1X:314-16;
Origene, Commentaire Sur Saint Jean Tome I (Livers I-V), trans. Cécile Blanc, Sources Chrétiennes 120 (Paris:
Les Editions du Cerf, 1966), 167-69.

102 Menzies, Volume 9: Ante-Nicene Fathers. Translations of the Fathers down to A.D. 325., 1X:346; Origéne,
Commentaire Sur Saint Jean Tome I (Livers I-V), 376-77.

103 Origen, Origen Homilies on Jeremiah Homily on 1 Kings, 28:xv.
104 Origen, 28:xv.
105 Origen, 28:23.
106 Origen, 28:72.
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Homily 18.2.3 speaks about Samuel (1 Kgs. 28) and, interestingly, makes a comment that he
was sent there not because of his sins but as an “observer and contemplator of the mysteries of
the matters below the earth.”107 The occurrence of Gehenna is coupled with the reference to
eternal fire and outer darkness is in the Homilies on Jeremiah 12.5. Here he is speaking of the
punishment of sinners. This punishment is not only to correct the sinner, but it is for the good
of the community. Earlier in the same homily Origen points out that separation of the sinner

from the righteous is a punishment as well as good for the community.1%8

This has not been a completely exhaustive study as hades, Gehenna, and Tartarus are
written about in most of Origen’s writings. However, the above excerpts give a fairly good
look at his thinking in regard to hell. It is a place to which one descends after death. It is a place
of fire, suffering, and punishment that occurs without a fleshly body. That which burns is the
sin each person has accumulated during life and this fire burns in a purifying capacity. The one

very difficult question that remains is the idea of eternal fire.

Origen was an exegete. He used the words of the Septuagint and the Gospels. Eternal fire
(mdp dudviov) is used in the same manner as it is used in the Gospels. Ramelli argues that the
“fire that cannot be quenched” or “inextinguishable fire” of the New Testament Gehenna (Mk.
9:43) is only an expression used by the New Testament authors to differentiate the fire of the
world from the fire of the world to come “that no human being can extinguish.”1%° This may
be a good interpretation, however, it is an interpretation. What can be said is that the question
of eternity does create a problem in the examination of Origen’s thought concerning hell. If
awdviov is taken to mean eternal and not ages, then it is not at all clear that the fire of hell will
end. If the sins of all mankind are the fodder for this fire, then it must at some point burn out
since the sins will eventually be burned up. And while Origin’s writing seems to lead in this

direction it is not completely clear that this is a valid conclusion.

107 o) Sucaldpevog tva v 88ov yévntar, GAL tva yévntol Katdokonog Kai OempnTig THV Huotnpiav Tdhv
katayBoviov. Origéne, Homélies Sur Jérémie, Vol. 1-2, ed. P. Nautin, Sources Chrétiennes 232, 238 (Paris: Les
Editions du Cerf, 1976). Retrieved from http://stephanus.tlg.uci.edu/Iris/Cite?2042:009:33411. English
translation: Origen, Origen Homilies on Jeremiah Homily on I Kings, 28:190.

108 See: Homily 12.3-5 Origen, Origen Homilies on Jeremiah Homily on 1 Kings, 28:95.

109 Ramelli and Konstan, Terms for Eternity: Aionios and Aidios in Classical and Christian Texts, 126.
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4.3. Conclusion

This chapter contains only two authors, Hippolytus and Origen. Both write about hell
in accordance with the earlier writers using scripture to outline their beliefs. For Hippolytus,
however, hell remains a place which is filled with fire and punishment. Although Hippolytus
uses Tartarus as a description for the holding place for the death prior to the second judgment,
he still continues to show hell as the final movement after judgment for the sinner. Origen
moves further, developing the idea of hell as a place of separation as well as one that is or has
the potential for movement. Both heaven and hell hold this possibility for those in the afterlife.
And while Origen does not definitively express hell as limited in the sense of time, he does not
emphasize eternity without end. For Origen the fires of hell burn the sins of the person and
therefore are for purification. Both authors indicate movement in the development of the

theological idea of hell.
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Conclusion

This study of the theological development of the idea of hell in the early Greek Church
from the beginning to Origen has made clear several conclusions. The idea of hell did indeed
develop among the early Christian thinkers during this period and there are several points
which have reaching implications. To begin, a clear link can be seen in the process of
translation from the Hebrew to the Greek. As expressed in each of the writers, the reliance was
first and foremost on Scripture and, at times, on the works of earlier writers. In the movement
from the Hebrew Old Testament to the Septuagint, it can be seen that, for the early Church,
there was no difficulty in understanding the translation as the word of God. For them the LXX
was foundational. It was also theologically in agreement with the Hebrew text. It must be
stressed and remembered that the word Sheol, does not exist in any other Semitic language, it
is unique and holds the same form and ideas in seminal form that are expressed by the later
Christian writers who mention hell. Thus, reveling a link to earlier Hebrew eschatological

thinking.

The ideas of hell remained consistent in the early Church, with the first authors depending
on Scripture and giving no real explanation or expansion on the meaning of hell in their
writings. It appears that there was either an assumption that the communities to which they
were writing already understood the meaning of hell, or, most likely, this assumption was not
a specific theological thought on the part of the author. The use of hell was simply a reflection
of what Christ himself had expressed in the Gospels.

For these early writers, and the later ones as well, there are several consistent conclusions
in the general understanding of what hell is. Hell is located below the earth. It is a place of
separation from God, which is the result of sin. With the later authors, beginning with Justin
and moving on through Theophilus of Antioch, Irenaeus, Clement of Alexandria, Hippolytus,
and Origen, this separation was expressed as self-chosen by the individual. This can also be
somewhat surmised in Hermas, however his apocalyptic style makes this less obvious as his
writing is directed toward conversion. The choice was the decision to sin and move away from
God. Therefore, this separation bears the marks of individual responsibility. The writing of
these early authors points to the fact that it is not a punishing God who seeks to torture the
sinner in everlasting fire, but the person himself who, through his own free choice to sin, will

spend time suffering as a self-chosen consequence. This adds another dimension to the idea of
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hell. For the Fathers, it was important to stress, as Irenaeus does, that hell was not created for
man but for Satan and his angels. This is also seen in most of the other early writers through
the usage of Scripture (most often through Matthew 25:41). And all of them understood that
the Biblical mentions of hell, especially the words of Jesus himself, were rife with

eschatological meaning.

And of course, hell is a place of fire. Again, there is real no discussion of what this fire is
or what it meant, how it functioned, or what, if anything, it symbolized in the early days of the
Church. With Hermas and his apocalyptic writing, it is simply an expression through imagery
and symbolism of the torments to come. With other authors this is expressed through the use
of the Gospels and the word Gehenna. Clement of Alexandria explicitly explains to his
audience that the Greek interpretation of this region, with its fiery torture, was originally found
in Hebrew Scripture. Thus, showing a strong connection in the development of thought from
Scripture to the conception which had not so much developed but rather, had begun to unfold
in the consciousness of the early communities. Origen is really the first to give an explanation
of this fire, although the idea and thought of what it might mean begins to appear as early as
Irenacus. The explanation by Origen follows on the development of the idea that the road to
hell, so to speak, is self-chosen. The sins themselves, which are the result and consequence of
individual choices to move away from God, are what cause the fire to burn. The sins are the
fuel of this fire. This is perhaps one area in which Origen began to have difficulties with the
idea of an eternal punishment in hell. How can hell continue forever if the sins are consumed

by the fire?

The intent of the early writers, however, was not to place fear in the heart of the reader or
audience, but to encourage metanoia, that is, change and the call to repentance. This is seen
most strongly in the early writers such as Ignatius, Clement, and Polycarp, but most famously
in Hermas. It is also used by the early apologists as proof against the many crimes of which the
early Christians were accused. Why would a Christian risk eternal punishment in the afterlife

for a moment of temporary freedom in this life?

In this study the word eternity aicdviov or aidviog becomes important. In the early stages
it does not seem to pose a problem for the writers since they were simply quoting or reflecting
an expression contained in Scripture. Their audiences seem to understand its meaning and it
can be traced back to the New and Old Testament alike. The argument that the early writers
did not mean eternity but rather a very long time, poses several problems. The first of which is

that there is evidence that eternity was the intended meaning. The early writers used the word
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aidviov or aidviog as it is used in Scripture, and they use it equally to mean eternal when
speaking about God and life as well as eternal when speaking about fire, punishment, and death.
It is also used together with other words such as in Justin, dnépavtov ai®dvo meaning unending
eternity, Irenaeus, ai®viog kol dteAedtntog meaning eternity without end, and in Diognetus
aidviog is given a meaning of eternity and finality when used in conjunction with the real death
ovtwg Bavatov. The example of the idea, as expressed by Polycarp at his death, further gives
credence to the meaning of eternity by the writers when he expresses that it makes no sense
that a person would choose an hour of freedom from fire on this earth in exchange for an
eternity in fire in the afterlife. However, the argument is not at all clear and definitive
conclusions cannot be simply drawn. Development works in this way. The ideas which had
been expressed with certainty and without question begin, either by the individual theologian

or through discourse with an opponent, to expand. This can be seen with Justin.

Some of the writers leave Scripture to explain the meaning of eternity but this seems to
change beginning with Justin and moving into the end of the second century. Although in one
sense he uses aidviog to mean unending he opens the idea that hell is either not eternal or that
suffering within hell is not eternal. He does not develop the idea nor come to a conclusion, but
the troubling nature of hell begins to crack open in the minds of the early thinkers. As time
goes on, the meaning of eternal suffering and eternal fire becomes a question. Is suffering truly
without end? If not, what happens to the sinner? Ideas leading to apocatastasis as well as
annihilationism begin to appear at the margins. These ideas are not always addressed directly.
A problem in the development of this idea is that often the writer meets this point while

defending something else which is not connected with hell.

Another question that begins to arise in the development of the idea of hell is the purpose
of the suffering in hell. With Irenaeus, who was intent on defending the physical reality of the
resurrection in the flesh, the free choice of the individual is paramount. He also speaks of a
double fire, one for purification of the sinner and saved alike and another in Gehenna, the one
of which Jesus speaks. With Clement of Alexandria and later Hippolytus and Origen, an
explanation of the purpose for this suffering begins to appear. Clement of Alexandira alludes
to the idea of punishment as being corrective. In his theology this correction will at some point
come to an end. However, the fact that this was an emerging idea for Clement he does not
forcefully argue for this conclusion but neither does he argue forcefully against it. The idea of
purification is also seen strongly in Origen leading to the conclusion that, had he continued his

theology to the end, he would have come to a firm belief in apocatastasis and the restoration of

193



all to God.

The main point of this thesis is indeed about development. It is not confined to the thinking
of one or another theologian but to the overall development of the idea in the collective
theological consciousness that is passed one to another and formed by a process of intellectual
struggle. This development must not, and truly cannot, be examined from a modern
perspective. The ideas of today create problems in this regard. Not only were the ideas
themselves in a process of development but the language, terminology, and method of
expression were as well. It was neither clear nor precise and was formed under the theological
pressure of changing norms as well as conflict and confrontation with heresy. Doctrine is
generally formed through defense against heresy and theological conflicts, this is expressed

rather clearly in the early Church.

In this regard, later philosophical and theological questions begin to edge themselves into
the minds of the early thinkers. One such problem developed among many in the early Church
was the problem of Christ's descent into the underworld. The modern questions which develop
about this are the intermediate state, the second judgment, and the meaning of time. The authors
themselves would not have put them into these categories but through examination of what is

written these questions can be seen in a seminal stage.

Christ's descent brings about difficulty for many of the early writers. The questions that
seem to tug at their minds beginning with Irenaeus but can also be seen in Clement of
Alexandria, Hippolytus, and Origen. One question is about death and judgment and another, is
a question about time. These problems are reflected by many writers who state that hell is a
place where all who have died on earth descend to await the final judgment. This difficulty
arises as each thinker struggled with writings such as those of John, where death and hades will
be thrown into the lake of fire (Revelation 2:14) or by Peter himself in his own writing (1 Peter
3:19) or that of Luke's (Acts 2:24) which mention Christ's descent. Also, Paul's mention of
Christ's descent into the underworld (Ephesians 4:9). Difficulty with levels of this hell, which
Origen mentions, arising perhaps from parable of Lazarus in the bosom of Abraham and the
rich man in hell (Luke 16:19-31). Sometimes this difficulty is reflected in the use of the word
Tartarus which was understood as the place the angels who had rebelled against God were to

be kept for judgment and held in eternal chains (2 Peter 4).

Regarding death and judgment, the question is about hell as a place for all to be held after

the first, that is, earthly death to await a later punishment arose among the early thinkers. For
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Clement and probably Origen as well, this question brought forth the difficulty, which is never
directly expressed, about the question of time. Clement seems to struggle with the concept.
Christ did in fact descend and redeem those who came to him but does this only apply to those
who came before Christ? Does this then open the possibility as hell as a place for purification
and conversion? Clement and Origen seem to think so. Through his writing Clement seems to
write in general terms making it, at times, though not always, difficult to understand if he is

speaking of a purification while the sinner is still alive or after he has died.

The problems with which the early authors struggled were first and foremost against
heresies and controversies which were present at the time. Hell for them is something that, for
the earliest writers, does not present itself as a question. For the later writes of this period,
starting with Irenaeus, it starts to appear on the edges of controversy bringing it to the conscious
attention of Origen. It begins to be addressed in ways that will move on through history. The
idea of hell brings with it difficulty with questions of the eternity of the soul, the intermediate

state, apocatastasis, millennialism, annihilationism, and free-will.

It also important to note several difficulties with the texts and manuscripts themselves.
The transition from the oral transmission of the texts to the written poses a problem of
understanding, verification, and meaning. This can be seen with the earliest writers and brings
about questions that can only be addressed by supposition. Further, the transmission of written
texts poses questions of reliability in some of the translations and copying of texts. Some texts
survive only in the Latin. For those that survive both in the Latin and Greek differences in
interpretation already begin to appear. This leads to difficulties in the verification of what the
author meant. Other problems arise in this area as can be seen, most notably, with the English
translation which attributes what is possibly the work of Pseudo-Clementine writings to a much
later Clement of Alexandria. This error of translation or authorship has given to the later
Clement a very strong statement on the nature and existence of hell, one which is not reflected

in the rest of his writings.

To add to the above difficulty, when examining the fragments of particular authors which
have survived it becomes paramount to use caution as it cannot be certain that what is written
in the text was actually the opinion of the author. It could very well be a segment in which the
author was stating the argument of another as evidence to support his ideas or an attempt to
refute it, however, due to the lack of the complete document it simply cannot be determined

with certainty.
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Because this work has been focused on the theological development of the idea of hell in
the early Greek Church, possibilities for further research remain. It is important to exam the
same time period from the perspective of the early Latin writers. Also, the study must move
beyond the early third century into the era when the topic of hell became a discussion of the
Councils and in the consciousness of the Church. What can be gleaned from this look at the
early Greek Fathers, is that hell is a fundamental part of the eschatological thinking from the
start. Its expression in the literature of the early Church must be taken seriously and seen as a
real possibility, not only in the minds and writings of the earlies authors but also in the
communities to which they wrote. The theological thinking of hell holds a very important place
in the overall theology of the Church.

What can be gleaned from the above study regarding the early Christians is that what the
average early Christian believed was most likely what drove the Fathers’ own reflections. The
early thinkers were writing in response to problems that were arising in the early communities.
The late first century was a time of movement, of waning expectation in the Parousia. Christ
had not returned, and apocalyptic sentiment was in its final stages. An obvious reflection from
these documents is that the audience to whom each theologian was writing, fully understood
hell as a postmortem punishment for sins committed in life. It was considered a fiery eternal
torment, a place where there is grinding and gnashing of teeth, in the outer darkness. The
communities themselves held early ideas about the afterlife. Jewish Christians would perhaps
vary in beliefs from Greek Christians. However, as time went on differing views and heresies

arose, not so much in relation to hell but in relation to the resurrection.

The late second century writings show community ideas were shifting. Gnostic influences
and the meaning of forgiveness prior to death or after baptism were beginning to form. The
early Christians were focused on salvation, resurrection, and seeking to understand the Christ
event. The writers reflect this in their letters. The apologists clearly show that the early
Christians held beliefs in goodness and would not risk everlasting punishment for a short won

pleasure on earth.

The most important conclusion that can be drawn from the early Christians and their
beliefs reflected in the writings outlined above, is that theology and ideas about hell reflect the
individual's ideas about God. How one views God is reflected in his ideas about hell. Was God
an unmerciful, punishing God waiting for the Christian to sin so that he could be punished
forever in a terrible tormenting fire? Or was the God of the Christians one who was a loving,

merciful Father who called his children to himself. One who continued, as from the time of
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Moses, saying, choose life rather than death. When the early writers were struggling with the
problem of hell, it was not so much from the standpoint of justice but rather from the
perspective of their view of a loving, merciful God who sent his only Son into this world of

conflict and struggle to save us, once and for all.
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