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PREFACE

AT the request of the editor of the North American Review, the
author of this book prepared an argument in defence of the doctrine
of Endless Punishment, which was published in the number of that
periodical for February, 1885. It was agreed that the writer should
have the right to republish it at a future time. Only the rational
argument was presented in the article. The author now reproduces it,
adding the Biblical argument, and a brief historical sketch.



Every doctrine has its day to be attacked, and defended. Just now,
that of Eternal Retribution is strenuously combated, not only outside
of the church, but to some extent within it. Whoever preaches it is
said, by some, not "to preach to the times"—as if the sin of this time
were privileged, and stood in a different relation to the law and
judgment of God, from that of other times.

The argument from Scripture here given turns principally upon the
meaning of Sheol and Hades, and of the adjective aiwviog. In
determining the signification of the former, the author has relied
mainly upon the logic and aim of the inspired writers. The reasoning
of a writer is a clue to his technical terms. When his object
unquestionably is to alarm and deter, it is rational to infer that his
phraseology has a meaning in his own mind that is adapted to this.
When, therefore, the wicked are threatened with a Sheol and a
Hades, it must be an erroneous interpretation that empties them of
all the force of a threat. And such is the interpretation which denies
that either term denotes the place of retributive suffering.

It is freely acknowledged, that if the meaning of Sheol, or Hades, is to
be derived from the usage of a majority of the fathers, and the
schoolmen generally, it has no special and exclusive reference to the
wicked, and is not of the nature of an evil for them alone. If Sheol, or
Hades, is nothing but an underworld for all souls, then it is morally
nondescriptive, and whatever of danger there may be in an
underworld pertains alike to the righteous and the wicked. But if the
Scriptures themselves, and their interpretation by a portion of the
fathers, and the reformers generally, are consulted, it is claimed that
the position taken in this book, that Sheol, or Hades, is the
equivalent of the modern Hell, will hold. It is with eschatology as it is
with ecclesiastical polity. If the authority of the Post Nicene fathers
and the schoolmen is conceded to be the chief determinant of the
questions at issue, the prelatist will carry the day. But if the Bible and
the interpretation of the Apostolic and Reformation churches are
appealed to, he will lose it. The simplicity of the faith was departed
from, when under Hellenizing influences in the church the Heathen



Orcus was substituted for the Biblical Hades. A superstitious and
materializing eschatology came in along with the corruption of the
Christian system, and held sway for a thousand years, until the
return to the Scriptures themselves by the leaders of the
Reformation, restored the older and purer type of doctrine.

Although the author, in the prosecution of the argument, does not
turn aside to enlarge upon the awfulness of the doctrine of Endless
Punishment, it must not be supposed that he is unimpressed by it. It
is a doctrine which throws in its solemn shadows upon even the most
careless human life. No man is utterly indifferent to the possible
issues of the great Hereafter. The fall and eternal ruin of an immortal
spirit is the most dreadful event conceivable. That some of God's
rational and self-determined creatures will forever be in deadly
enmity to him, cannot be thought of without sorrow and awe. But
from the nature of finite free will, it is a possibility; and it is revealed
to us as a fact, as clearly as the facts of incarnation and redemption.
Neither the Christian ministry, nor the Christian church, are
responsible for the doctrine of Eternal Perdition. It is given in charge
to the ministry, and to the church, by the Lord Christ himself, in his
last commission, as a truth to be preached to every creature. If they
are false to this trust, his message to the church of Ephesus is for
them: "Remember from whence thou art fallen, and repent, and do
the first works; or else I will come unto thee quickly, and will remove
thy candlestick out of his place, except thou repent” (Rev. 2:5). The
question, How many are to be saved? the Son of God refused to
answer—thereby implying that his mercy is unobligated and
sovereign. "I will have mercy on whom I will have mercy" (Rom.
9:15). It becomes man the sinner, not to murmur at this. That
incarnate God who has vicariously suffered more for man's sin, than
any man has or will personally, surely has the right to determine the
method and extent of his own self-immolating compassion. To the
transgressor who says, "Lord, if thou wilt, thou canst make me
clean," he answers, "I will, be thou clean" (Mark 1:40). But to the
transgressor who looks upon redemption as something to which he is



entitled, he replies, as in the parable, "Is it not lawful for me, to do
what I will with mine own?" (Matt. 20:15).

The kindest way, therefore, for both the preacher and the hearer is,
to follow the revealed word of God, and teach the plain and exact
truth. Eternal perdition is like any other danger. In order to escape
danger, one must believe in it. Disbelief of it is sure destruction. To
be forewarned, is to be forearmed. They who foresee an evil, prepare
for it and avoid it; but "the simple pass on and are punished.”
Speaking generally, those who believe that there is a hell, and
intelligently fear it, as they are commanded to do by Christ himself,
will escape it; and those who deny that there is a hell, and ridicule it,
will fall into it. Hence the minister of Christ must be as plain as
Christ, as solemn as Christ, and as tender as Christ, in the
announcement of this fearful truth. "When he was come near, he
beheld the city and wept over it, saying, If thou hadst known, even
thou, at least in this thy day, the things which belong unto thy peace!
but now they are hid from thine eyes" (Luke 19:41, 42).

The dogmatic bearings of Universalism are not to be overlooked. The
rejection of the doctrine of Endless Punishment cuts the ground
from under the gospel. Salvation supposes a prior damnation. He
who denies that he deserves eternal death cannot be saved from it so
long as he persists in his denial. If his denial is the truth, he needs no
salvation. If his denial is an error, the error prevents penitence for
sin, and this prevents pardon. No error, consequently, is more fatal
than that of Universalism. It blots out the attribute of retributive
justice; transmutes sin into misfortune, instead of guilt; turns all
suffering into chastisement; converts the piacular work of Christ into
moral influence; and makes it a debt due to man, instead of an
unmerited boon from God. No tenet is more radical and
revolutionizing, in its influence upon the Christian system. The
attempt to retain the evangelical theology in connection with it is
futile.



The destructive nature of the error is still more apparent in practical
theology. Could it be proved that the Christian church have been
deceived in finding the doctrine of Endless Punishment in the
Christian Scriptures, and that there is no such thing, havoc would be
made of all the liturgies of the Church, as well as of its literature.
Consider the following petition from the "Morning Prayer for
Families," in the book of Common Prayer used in the Episcopal
church: "Keep in our minds a lively remembrance of that great day in
which we must give a strict account of our thoughts, words, and
actions, and according to the works done in the body be eternally
rewarded or punished by him whom thou hast appointed the Judge
of quick and dead, thy Son Jesus Christ our Lord." Suppose, after
uttering this petition, the person to say to himself: "There is no
eternal punishment." Consider, again, that searching and anguished
cry from the Litany: "From thy wrath, and from everlasting
damnation, Good Lord, deliver us," and imagine a bystander to say
to the soul that has just agonized this prayer: "Thou fool, there is no
everlasting damnation." And the effect of this denial is equally
destructive in devotional literature. Take the doctrine of eternal
perdition, and the antithetic doctrine of eternal salvation, out of the
Confessions of Augustine; out of the Sermons of Chrysostom; out of
the Imitation of a Kempis; out of Bunyan's Pilgrim's Progress; out of
Jeremy Taylor's Holy Living and Dying; out of Baxter's Saints'
Everlasting Rest; and what is left?

UNION THEOLOGICAL SEMINARY,

NEW YORK, November 18, 1885.

CHAPTERI:



THE HISTORY OF THE DOCTRINE

The common opinion in the Ancient church was, that the future
punishment of the impenitent wicked is endless. This was the
catholic faith; as much so as belief in the trinity. But as there were
some church fathers who deviated from the creed of the church
respecting the doctrine of the trinity, so there were some who
dissented from it in respect to that of eternal retribution. The
deviation in eschatology, however, was far less extensive than in
trinitarianism. The Semi-Arian and Arian heresies involved and
troubled the Ancient church much more seriously, than did the
Universalism of that period. Long controversies, ending in
cecumenical councils and formulated statements, were the
consequence of the trinitarian errors, but no cecumenical council,
and no authoritative counter-statement, was required to prevent the
spread of the tenet of Restoration. Having so little even seeming
support in scripture and reason, it gradually died out of the Ancient
church by its own intrinsic mortality. Neander (II., 737), speaking of
the second period in his arrangement (312—590), when there was
more Restorationism than in the first, says: "The doctrine of eternal
punishment continued, as in the preceding period, to be dominant in
the creed of the church. Yet, in the Oriental church, in which, with
the exception of those subjects immediately connected with the
doctrinal controversies, there was greater freedom and latitude of
development, many respectable church teachers still stood forth,
without injuring their reputation for orthodoxy, as advocates of the
opposite doctrine, until the time when the Origenistic disputes
caused the agreement with Origen in respect to this point also [viz.,
Restorationism] to be considered as something decidedly heretical.”
Hagenbach (History of Doctrine, § 78) says of the period down to
A.D. 250: "Notions more or less gross prevailed concerning the
punishment of the wicked, which most of the fathers regarded as
eternal.”



The principal deviation from the catholic doctrine of endless
retribution was in the Alexandrine school, founded by Clement and
Origen. The position taken by them was, that "the punishments of
the condemned are not eternal, but only remedial; the devil himself
being capable of amelioration" (Gieseler. 1. 214). Thus early was the
question raised, whether the suffering to which Christ sentences the
wicked is for the purpose of correcting and educating the
transgressor, or of vindicating and satisfying the law he has broken—
a question which is the key to the whole controversy. For, if the
individual criminal is of greater consequence than the universal law,
then the suffering must refer principally to him and his interests. But
if the law is of more importance than any individual, then the
suffering must refer principally to it.

Origen's Restorationism grew naturally out of his view of human
liberty. He held that the liberty of indifference and the power of
contrary choice, instead of simple self-determination, are the
substance of freedom. These belong inalienably and forever to the
nature of the finite will. They cannot be destroyed, even by apostasy
and sin. Consequently, there is forever a possibility of a self-
conversion of the will in either direction. Free will may fall into sin at
any time; and free will may turn to God at any time. This led to
Origen's theory of an endless alternation of falls and recoveries, of
hells and heavens; so that practically he taught nothing but a hell.
For, as Augustine (City of God, XXI., 17) remarks, in his refutation of
Origen, "heaven with the prospect of losing it is misery." "Origen's
theory," says Neander (I., 656), "concerning the necessary mutability
of will in created beings, led him to infer that evil, ever germinating
afresh, would still continue to render necessary new processes of
purification, and new worlds destined for the restoration of fallen
beings, until all should again be brought back from manifoldness to
unity, so that there was to be a constant interchange between fall and
redemption, between unity and manifoldness."

Traces, more or less distinct, of a belief in the future restoration of
the wicked are found in Didymus of Alexandria, the two Gregories,



and also in Diodore of Tarsus, and Theodore of Mopsuestia—the
leaders of the Antiochian school. All of these were more or less under
the influence of Origen. Origen's opinions, however, both in
trinitarianism and eschatology, were strongly combated in his own
time by the great body of contemporary fathers, and subsequently by
the church under the lead of Epiphanius, Jerome, and Augustine.

The Mediaeval church was virtually a unit in holding the doctrine of
Endless Punishment. The Reformation churches, both Lutheran and
Calvinistic, adopted the historical and catholic opinion.

Since the Reformation, Universalism, Restorationism, and
Annihilation, have been asserted by some sects and many
individuals. But these tenets have never been adopted by those
ecclesiastical denominations which hold, in their integrity, the
cardinal doctrines of the trinity and incarnation, the apostasy and
redemption, although they have exerted some influence within these
denominations. None of the evangelical churches have introduced
the doctrine of Universalism, in any form of it, into their symbolical
books. The denial of endless punishment is usually associated with
the denial of those tenets which are logically and closely connected
with it—such as original sin, vicarious atonement, and regeneration.
Of these, vicarious atonement is the most incompatible of any with
universal salvation; because the latter doctrine, as has been
observed, implies that suffering for sin is remedial only, while the
former implies that it is retributive. Suffering that is merely
educational does not require a vicarious atonement in order to
release from it. But suffering that is judicial and punitive can be
released from the transgressor, only by being inflicted upon a
substitute. He, therefore, who denies personal penalty must,
logically, deny vicarious penalty. If the sinner himself is not obliged
by justice to suffer in order to satisfy the law he has violated, then,
certainly, no one needs suffer for him for this purpose.

Within the present century, Universalism has obtained a stronger
hold upon German theology than upon any other, and has



considerably vitiated it. It grew up in connection with the rationalism
and pantheism which have been more powerful in Germany than
elsewhere. Rationalism has many of the characteristics of deism, and
is vehemently polemic toward evangelical truth. That it should
combat the doctrines of sin and atonement is natural. Pantheism, on
the other hand, has to some extent been mingled with evangelical
elements. A class of anti-rationalistic theologians, in Germany,
whose opinions are influenced more or less by Spinoza and Schelling,
accept the doctrines of the trinity, incarnation, apostasy, and
redemption, and assert the ultimate recovery from sin of all
mankind. Schleiermacher, the founder of this school, whose system
is a remarkable blending of the gospel and pantheism, has done
much toward the spread of Restorationism. The following are the
objections which this theologian (Glaubenslehre, § 163, Anhang)
makes to eternal damnation: "1. Christ's words in Matt. 25:46; Mark
9:44; John 5:29, are figurative. 2. The passage 1 Cor. 15:25, 26,
teaches that all evil shall be overcome. 3. Misery cannot increase, but
must decrease. If it is bodily misery, custom habituates to endurance,
and there is less and less suffering instead of more and more. If, on
the other hand, it is mental suffering, this is remorse. The damned
suffer more remorse in hell than they do upon earth. This proves that
they are better men in hell than upon earth. They cannot, therefore,
grow more wretched in hell, but grow less so as they grow more
remorseful. 4. The sympathy which the saved have with their former
companions, who are in hell, will prevent the happiness of the saved.
The world of mankind, and also the whole universe, is so connected
that the endless misery of a part will destroy the happiness of the
remainder." These objections appeal mainly to reason. But the two
assumptions, that hell is abolished by becoming used to it, and that
remorse is of the nature of virtue, do not commend themselves to the
intuitive convictions.

Besides the disciples of Schleiermacher, there are trinitarian
theologians standing upon the position of theism, who adopt some
form of Universalism. Nitzsch (Dogmatics, § 219) teaches
Restorationism. He cites in support of it only two passages out of the



entire scriptures—namely, 1 Pet., 3:19, which speaks of the
"preaching to the spirits in prison;" and Heb. 11:39, 40: "These
received not the promises." These two passages Nitzsch explains, as
teaching that "there are traces of a capacity in another state of
existence for comprehending salvation, and for a change and
purification of mind;" and upon them solely he founds the sweeping
assertion, that "it is the apostolical view, that for those who were
unable in this world to know Christ in his truth and grace, there is a
knowledge of the Redeemer in the other state of existence which is
never inoperative, but is either judicial or quickening."

Rothe (Dogmatics, Th. II., Abth., ii. §§ 46—49, 124—131) contends for
the annihilation of the impenitent wicked, in the sense of the
extinction of self-consciousness. Yet he asserts that the aim of
penalty is requital, and the satisfaction of justice—an aim that would
be defeated by the extinction of remorse, Julius Miiller (Sin, II., 191,
418, 425) affirms that the sin against the Holy Ghost is never
forgiven, because it implies such a hardness in sin as is incapable of
penitence. But he holds that the offer of forgiveness through Christ
will be made to every human being, here or hereafter. "Those who
have never in this life had an opportunity of knowing the way of
salvation will certainly be placed in a position to accept and enter
upon this way of return, if they will, after their life on earth is ended.
We may venture to hope that in the interval between death and the
judgment many serious misconceptions, which have hindered men
from appropriating truth in this life, will be removed." The use of the
term "misconception” would seem to imply that some who had the
offer of salvation in this life, but had rejected it, will have the
opportunity in the next life to correct their error in this. Dorner
(Christian Doctrine, IV., 416—428), after giving the arguments for
and against endless punishment, concludes with the remark, that
"we must be content with saying that the ultimate fate of individuals,
namely, whether all will attain the blessed goal or not, remains veiled
in mystery." His further remark, that "there may be those eternally
damned, so far as the abuse of freedom continues eternally, but, in
this case, man has passed into another class of beings," looks in the



direction of annihilation—suggesting that sin will finally destroy the
humanity of man, and leave him a mere brute. Respecting the future
offer of mercy, Dorner asserts that "the final judgment can take place
for none before the gospel has been so addressed to him that free
appropriation of the same was possible" (Christian Doctrine, III., 77).

Universalism has a slender exegetical basis. The Biblical data are
found to be unmanageable, and resort is had to human feeling and
sympathy. Its advocates quote sparingly from scripture. In
particular, the words of Christ relating to eschatology are left with
little citation or interpretation. Actual attempts by the Restorationist,
to explain what the words, "Depart from me, ye cursed, into
everlasting fire, prepared for the devil and his angels," really mean,
are rare. The most common device is to dismiss them, as
Schleiermacher does, with the remark that they are figurative. Some
words of St. Paul, on the other hand, whose views upon sin, election,
and predestination, however, are not especially attractive to this
class, are made to do yeoman's service. Texts like Rom. 5:18, "As
judgment came upon all men unto condemnation, so the free gift
came upon all men unto justification;" and 1 Cor. 15:22, "As in Adam
all die, so in Christ shall all be made alive;" are explained wholly
apart from their context, and by vocalizing the word "all." When St.
Paul asserts that "the free gift came upon all men unto justification,"
this is severed from the preceding verse, in which the "all" are
described as "those which receive abundance of grace, and of the gift
of righteousness." And when the same apostle affirms that "in Christ
shall all be made alive," no notice is taken of the fact mentioned in
the succeeding verse, that not all men are "in Christ"—the clause,
"they that are Christ's, at his coming," implying that there are some
who are not "Christ's at his coming."

The paucity of the texts of scripture that can with any plausibility be
made to teach Universalism sometimes leads to an ingenuity that is
unfavorable to candid exegesis. The endeavor to escape the force of
plain revelation introduces unnatural explanations. A curious
example of caprice in interpretation is found in Ruetschi's Kritik vom



Stindenfall (p. 231). To prove his assertion, that sin by its very nature
finally ceases to be, he quotes Rom. 6:23, "The wages of sin is death."
This means, according to him, that sin ultimately consumes and
abolishes itself (muss sich schliesslich selbst verzehren und
aufheben), and this is its "wages" or punishment. This Essay actually
obtained the prize offered by the Hague Association for the defence
of the Christian Religion. This specimen of Biblical interpretation is
matched by that of a recent advocate of "Conditional Immortality,"
who contends that Satan taught the natural immortality of the
human soul when he said to Eve: "Ye shall not surely die;" and that
God taught its natural mortality in the words: "Thou shalt surely
die."

CHAPTERII:

THE BIBLICAL ARGUMENT

The strongest support of the doctrine of Endless Punishment is the
teaching of Christ, the Redeemer of man. Though the doctrine is
plainly taught in the Pauline Epistles, and other parts of Scripture,
yet without the explicit and reiterated statements of God incarnate, it
is doubtful whether so awful a truth would have had such a
conspicuous place as it always has had in the creed of Christendom.
If, in spite of that large mass of positive and solemn threatening of
everlasting punishment from the lips of Jesus Christ, which is
recorded in the four Gospels, the attempt has nevertheless been
made to prove that the tenet is not an integral part of the Christian
system, we may be certain that had this portion of Revelation been
wanting, this attempt would have been much more frequent, and
much more successful. The Apostles enter far less into detailed
description, and are far less emphatic upon this solemn theme, than



their divine Lord and Master. And well they might be. For as none
but God has the right, and would dare, to sentence a soul to eternal
misery, for sin; and as none but God has the right, and would dare, to
execute the sentence; so none but God has the right, and should
presume, to delineate the nature and consequences of this sentence.
This is the reason why most of the awful imagery in which the
sufferings of the lost are described is found in the discourses of our
Lord and Saviour. He took it upon himself to sound the note of
warning. He, the Judge of quick and dead, assumed the
responsibility of teaching the doctrine of Endless Retribution. "I will
forewarn you whom ye shall fear: Fear him who after he hath killed
hath power to cast into hell; yea, I say unto you, Fear him."
"Nothing," says Dr. Arnold, "is more striking to me, than our Lord's
own description of the judgment. It is so inexpressibly forcible,
coming from his very own lips, as descriptive of what he himself
would do" (Stanley's Life of Arnold, I. 176).

Christ could not have warned men so frequently and earnestly as he
did against "the fire that never shall be quenched," and "the worm
that dieth not,” had he known that there is no future peril fully
corresponding to them. That omniscient Being who made the
statements respecting the day of judgment, and the final sentence,
that are recorded in Matthew 25:31—46, could neither have believed
nor expected that all men without exception will eventually be holy
and happy. To threaten with "everlasting punishment" a class of
persons described as "goats upon the left hand" of the Eternal Judge,
while knowing at the same time that this class would ultimately have
the same holiness and happiness with those described as "sheep
upon the right hand" of the judge, would have been both falsehood
and folly. The threatening would have been false. For even a long
punishment in the future world would not have justified Christ in
teaching that this class of mankind are to experience the same
retribution with "the devil and his angels;" for these were understood
by the Jews, to whom he spoke, to be hopelessly and eternally lost
spirits. And the threatening would have been foolish, because it
would have been a brutum fulmen, an exaggerated danger, certainly



in the mind of its author. And for the persons threatened, it would
have been a terror only because they took a different view of it from
what its author did—they believing it to be true, and he knowing it to
be false!

The mere perusal of Christ's words when he was upon earth, without
note or comment upon them, will convince the unprejudiced that the
Redeemer of sinners knew and believed, that for impenitent men and
devils there is an endless punishment. We solicit a careful reading
and pondering of the following well-known passages: "When the Son
of man shall come in his glory, and all the holy angels with him, then
shall he sit upon the throne of his glory; and before him shall be
gathered all nations, and he shall separate them one from another, as
a shepherd divideth his sheep from the goats. And he shall set the
sheep on his right hand, but the goats on the left. Then shall he say
unto them on the left hand, Depart from me, ye cursed, into
everlasting fire, prepared for the devil and his angels. And these shall
go away into everlasting punishment" (Matt. 25:31—33, 41, 46). "If
thy right hand offend thee, cut it off: it is better for thee to enter into
life maimed than having two hands to go into hell, into the fire that
never shall be quenched; where their worm dieth not, and the fire is
not quenched. And if thy foot offend thee, cut it off: it is better for
thee to enter halt into life, than having two feet to be cast into hell,
into the fire that never shall be quenched; where their worm dieth
not, and the fire is not quenched. And if thine eye offend thee, pluck
it out: it is better for thee to enter into the kingdom of God with one
eye, than having two eyes to be cast into hell fire: where their worm
dieth not, and the fire is not quenched" (Mark 9:43—48). "What shall
it profit a man, if he shall gain the whole world, and lose his own
soul? What is a man advantaged, if he gain the whole world, and be
cast away?" (Mark 8:36; Luke 9:25). "The rich man died and was
buried, and in hell he lifted up his eyes being in torments" (Luke
16:22, 23). "Fear not them which kill the body, but are not able to kill
the soul: but rather fear him which is able to destroy both soul and
body in hell" (Matt. 10:28). "The Son of man shall send forth his
angels, and they shall gather out of his kingdom all things that



offend, and them which do iniquity, and shall cast them into a
furnace of fire: there shall be wailing and gnashing of teeth" (Matt.
13:41, 42). "Many will say to me in that day, Lord, Lord, have we not
prophesied in thy name? Then will I profess unto them, I never knew
you: depart from me, ye that work iniquity” (Matt. 7:22, 23). "He that
denieth me before men shall be denied before the angels of God.
Unto him that blasphemeth against the Holy Ghost, it shall never be
forgiven" (Luke 12:9, 10). "Woe unto you, ye blind guides. Ye
serpents, ye generation of vipers, how can ye escape the damnation
of hell?" (Matt. 23:16, 33). "Woe unto that man by whom the Son of
man is betrayed! it had been good for that man if he had not been
born" (Matt. 26:24). "The Lord of that servant will come in a day
when he looketh not for him, and at an hour when he is not aware,
and will cut him in sunder, and appoint him his portion with
unbelievers" (Luke 12:46). "He that believeth not shall be damned"
(Mark 16:16). "Thou Capernaum, which art exalted unto heaven,
shalt be brought down to hell" (Matt. 11:23). "At the end of the world,
the angels shall come forth and sever the wicked from among the
just, and shall cast them into the furnace of fire" (Matt. 13:49, 50).
"Then said Jesus again to them, I go my way, and ye shall seek me,
and shall die in your sins: whither I go ye cannot come" (John 8:21).
"The hour is coming in which all that are in their graves shall hear
my voice, and shall come forth; they that have done good, unto the
resurrection of life; and they that have done evil, unto the
resurrection of damnation" (John 5:28, 29).

To all this, add the description of the manner in which Christ will
discharge the office of the Eternal Judge. John the Baptist represents
him as one "whose fan is in his hand, and he will throughly purge his
floor, and gather his wheat into the garner, but will burn up the chaff
with unquenchable fire" (Matt. 3:12). And Christ describes himself as
a householder who will say to the reapers, "Gather ye together first
the tares, and bind them in bundles to burn them" (Matt. 13:30); as a
fisherman "casting a net into the sea, and gathering of every kind;
which when it was full he drew to the shore, and sat down and
gathered the good into vessels, but cast the bad away" (Matt. 13:47,



48); as the bridegroom who took the wise virgins "with him to the
marriage," and shut the door upon the foolish (Matt. 25:10); and as
the man travelling into a far country who delivered talents to his
servants, and afterwards reckons with them, rewarding the "good
and faithful," and "casting the unprofitable servant into outer
darkness, where there shall be weeping and gnashing of teeth" (Matt.

25:19—30).

Let the reader now ask himself the question: Do these
representations, and this phraseology, make the impression that the
future punishment of sin is to be remedial and temporary? Are they
adapted to make this impression? Were they intended to make this
impression? Is it possible to believe that that Holy and Divine Person
who uttered these fearful and unqualified warnings, eighteen
hundred years ago, respecting the destiny of wicked men and devils,
knew that a time is coming when there will be no wicked men and
devils in the universe of God, and no place of retributive torment?
Did Jesus of Nazareth hold an esoteric doctrine of hell—a different
view of the final state of the wicked, from that which the common
and natural understanding of his language would convey to his
hearers, and has conveyed to the great majority of his readers in all
time? Did he know that in the far-off future, a day will come when
those tremendous scenes which he described—the gathering of all
mankind, the separation of the evil from the good, the curse
pronounced upon the former and the blessing upon the latter—will
be looked back upon by all mankind as "an unsubstantial pageant
faded," as a dream that is passed, and a watch in the night?

Having thus noticed the positive and explicit nature of Christ's
teaching, we now proceed to examine the terms employed in
Scripture to denote the abode of the lost, and the nature of their
punishment.

The Old Testament term for the future abode of the wicked, and the
place of future punishment, is Sheol (7ix¥). This word, which is



translated by Hades (G6nc) in the Septuagint, has two significations:
1. The place of future retribution. 2. The grave.

Before presenting the proof of this position, we call attention to the
fact, that it agrees with the explanation of Sheol and Hades common
in the Early Patristic and Reformation churches, and disagrees with
that of the Later Patristic, the Mediaeval, and a part of the Modern
Protestant church. It agrees also with the interpretation generally
given to these words in the versions of the Scriptures made since the
Reformation, in the various languages of the world.

The view of the Reformers is stated in the following extract from the
Schaff-Herzog encyclopaedia (Article Hades): "The Protestant
churches rejected, with purgatory and its abuses, the whole idea of a
middle state, and taught simply two states and places—heaven for
believers, and hell for unbelievers. Hades was identified with
Gehenna, and hence both terms were translated alike in the
Protestant versions. The English (as also Luther's German) version
of the New Testament translates Hades and Gehenna by the same
word 'hell,’ and thus obliterates the important distinction between
the realm of the dead (or nether-world, spirit-world), and the place
of torment or eternal punishment; but in the Revision of 1881 the
distinction is restored, and the term Hades introduced." The same
change is made in the Revised Old Testament, published in 1885.
The Authorized version renders Sheol sometimes by "hell," in the
sense of the place of punishment, and sometimes by "grave"—the
context determining which is the meaning. The Revisers substitute
"Sheol" for "hell," and whenever they leave the word "grave" in the
text, add the note: "The Hebrew is Sheol," in order, as they say, "to
indicate that it is not the place of burial." Had they been content with
the mere transliteration of Sheol, the reader might interpret for
himself. But in the preface to their version they become
commentators, and interpret for him. They deny that Sheol means
"hell" in the sense of "the place of torment," and assert that it
"signifies the abode of departed spirits, and corresponds to the Greek
Hades, or the Underworld" (Preface to the Revised Old Testament).



The meaning of an important technical term, such as Sheol, must be
determined, certainly in part, by the connection of thought, and the
general tenor of Scripture. An interpretation must not be put upon it
that will destroy the symmetry of doctrine. Whether Sheol is from
XY or 7y, or any other merely linguistic particular, will not of itself
decide the question whether it denotes the Heathen Orcus, or the
Christian Hell. That Sheol is a fearful punitive evil, mentioned by the
sacred writers to deter men from sin, lies upon the face of the Old
Testament, and any interpretation that essentially modifies this must
therefore be erroneous. But such an essential modification is made
by denying that it is the place of torment, and converting it into a
promiscuous and indiscriminate abode for all disembodied spirits.
The indiscriminateness nullifies the evil, and the fear of it. A
successful version of the Bible requires the union of philology and
theology. A translation of Scripture made wholly upon assumed
philological grounds, and independent of the analogy of faith, would
be certain to contain errors. The general system of Christian truth,
and the connection of ideas, confessedly controls the explanation of
such terms as miotig, {wr), mveOua, and Aoyog. Merely to apply
classical and lexical philology in these cases, would lead to
misconception. Even, therefore, if it were conceded that the Greek
and Hebrew learning of the English Revisers is superior to that of the
age of Usher and Selden, it would not necessarily follow that the
truth in this instance is with them, and not with their predecessors.
That they may have been under a dogmatic prepossession, and have
interpreted Scripture by mythology, and the spurious clause of a
creed, instead of by Scripture itself, is a possibility.

I. In the first place, Sheol signifies the place of future retribution.

1. This is proved, first, by the fact that it is denounced against sin and
sinners, and not against the righteous. It is a place to which the
wicked are sent, in distinction from the good. "The wicked in a
moment go down to sheol" (Job 21:13). "The wicked shall be turned
into sheol, and all the nations that forget God" (Ps. 9:17). "Her steps
take hold on sheol" (Prov. 5:5). "Her guests are in the depths of



sheol" (Prov 9:18). "Thou shalt beat thy child with a rod, and shalt
deliver his soul from sheol" (Prov. 23:14). "A fire is kindled in my
anger, and it shall burn to the lowest sheol" (Deut. 32:22). "If I
ascend up into heaven, thou art there; if I make my bed in sheol [the
contrary of heaven], behold thou art there" (Ps. 139:8). "The way of
life is above to the wise, that he may depart from sheol beneath"
(Prov. 15:24). "Sheol is naked before him, and destruction [Abaddon,
Rev. ver.] hath no covering" (Job 26:6). "Sheol and destruction
[Abaddon, Rev. ver.] are before the Lord" (Prov. 15:11). "Sheol and
destruction [Abaddon, Rev. ver.] are never full" (Prov. 27:20). If in
these last three passages the Revised rendering be adopted, it is still
more evident that Sheol denotes Hell; for Abaddon is the Hebrew for
Apollyon, who is said to be "the angel and king of the bottomless pit"
(Rev. 9:11).

There can be no rational doubt, that in this class of Old Testament
texts the wicked are warned of a future evil and danger. The danger
is, that they shall be sent to Sheol. The connection of thought
requires, therefore, that Sheol in such passages have the same
meaning as the modern Hell, and like this have an exclusive
reference to the wicked. Otherwise, it is not a warning. To give it a
meaning that makes it the common residence of the good and evil, is
to destroy its force as a Divine menace. If Sheol be merely a
promiscuous underworld for all souls, then to be "turned into sheol"
IS no more a menace for the sinner than for the saint, and
consequently a menace for neither. In order to be of the nature of an
alarm for the wicked, Sheol must be something that pertains to them
alone. If it is shared with the good, its power to terrify is gone. If the
good man goes to Sheol, the wicked man will not be afraid to go with
him. It is no answer to this, to say that Sheol contains two divisions,
Hades and Paradise, and that the wicked go to the former. This is not
in the Biblical text, or in its connection. The wicked who are
threatened with Sheol, as the punishment of their wickedness, are
not threatened with a part of Sheol, but with the whole of it. Sheol is
one, undivided, and homogeneous in the inspired representation.
The subdivision of it into heterogeneous compartments, is a



conception imported into the Bible from the Greek and Roman
classics. The Old Testament knows nothing of a Sheol that is partly
an evil, and partly a good. The Biblical Sheol is always an evil, and
nothing but an evil. When the human body goes down to Sheol in the
sense of the "grave," this is an evil. And when the human soul goes
down to Sheol in the sense of "hell and retribution," this is an evil.
Both are threatened, as the penalty of sin, to the wicked, but never to
the righteous.

Consequently, in the class of passages of which we are speaking,
"going down to sheol" denotes something more dreadful than "going
down to the grave," or than entering the so-called underworld of
departed spirits. To say that "the wicked shall be turned into sheol,"
implies that the righteous shall not be; just as to say that "they who
obey not the gospel of our Lord Jesus Christ shall be punished with
everlasting destruction" (2 Thess. 1:8, 9), implies that those who do
obey it shall not be. To say that the "steps" of the prostitute "take
hold on sheol," is the same as to say that "whoremongers shall have
their part in the lake which burneth with fire and brimstone" (Rev.
21:8). To "deliver the soul of a child from sheol" by parental
discipline, is not to deliver him either from the grave, or from a
spirit-world, but from the future torment that awaits the morally
undisciplined. In mentioning Sheol in such a connection, the
inspired writer is not mentioning a region that is common alike to
the righteous and the wicked. This would defeat his purpose to warn
the latter. Sheol, when denounced to the wicked, must be as peculiar
to them, and as much confined to them, as when "the lake of fire and
brimstone" is denounced to them. All such Old Testament passages
teach that those who go to Sheol suffer from the wrath of God, as the
Eternal Judge who punishes iniquity. The words: "The wicked is
snared in the work of his own hands. The wicked shall be turned into
sheol, and all the nations that forget God" (Ps. 9:16, 17), are as much
of the nature of a Divine menace against sin, as the words, "In the
day thou eatest thereof, thou shalt surely die" (Gen. 2:17). And the
interpretation which eliminates the idea of penal suffering from the
former, to be consistent, should eliminate it from the latter.



Accordingly, these texts must be read in connection with, and
interpreted by, that large class of texts in the Old Testament which
represent God as a judge, and assert a future judgment, and a future
resurrection for this purpose. "Shall not the judge of all the earth do
right?" (Gen. 18:25). "To me belongeth vengeance, and recompense;
their feet shall slide in due time" (Deut. 32:35). "Enoch the seventh
from Adam prophesied of these, saying, Behold the Lord cometh
with ten thousand of his saints to execute judgment upon all, and to
convince all that are ungodly among them of all their ungodly deeds
which they have ungodly committed" (Jude 14, 15). "The wicked is
reserved to the day of destruction. They shall be brought forth to the
day of wrath" (Job 21:30). "The ungodly shall not stand in the
judgment; the way of the ungodly shall perish" (Ps. 1:5, 6). "Verily, he
is a God that judgeth in the earth" (Ps. 58:11). "Who knoweth the
power of thine anger? even according to thy fear, so is thy wrath" (Ps.
90:11). "O Lord God, to whom vengeance belongeth, shew thyself.
Lift up thyself, thou Judge of the earth: render a reward to the
proud” (Ps. 94:1, 2). "There is a way that seemeth right unto a man,
but the end thereof are the ways of death" (Prov. 16:25). "God shall
judge the righteous and the wicked: for there is a time for every
purpose, and every work" (Eccl. 3:17). "Walk in the ways of thine
heart, and in the sight of thine eyes; but know thou that for all these
things God will bring thee into judgment" (Eccl. 11:9). "God shall
bring every work into judgment, with every secret thing, whether it
be good, or whether it be evil" (Eccl. 12:14). "The sinners in Zion are
afraid; fearfulness hath surprised the hypocrites. Who among us
shall dwell with devouring fire? who among us shall dwell with
devouring burnings?" (Is. 33:14). Of "the men that have transgressed
against God," it is said that their "worm shall not die, neither shall
their fire be quenched" (Is. 66:24). "I beheld till the thrones were
cast down, and the Ancient of days did sit. His throne was like the
fiery flame, and his wheels like burning fire; thousand thousands
ministered unto him, and ten thousand times ten thousand stood
before him: the judgment was set, and the books were opened" (Dan.
7:9, 10). "Many of them that sleep in the dust of the earth shall
awake, some to everlasting life, and some to shame and everlasting



contempt” (Dan. 12:2). "The Lord hath sworn by the excellency of
Jacob, Surely I never will forget any of their works" (Amos 8:7).
"They shall be mine, saith the Lord of hosts, in the day when I make
up my jewels" (Mal. 3:17).

A final judgment, unquestionably, supposes a place where the
sentence is executed. Consequently, these Old Testament passages
respecting the final judgment throw a strong light upon the meaning
of Sheol, and make it certain, in the highest degree, that it denotes
the world where the penalty resulting from the verdict of the
Supreme Judge is to be experienced by the transgressor. The
"wicked," when sentenced at the last judgment, are "turned into
sheol," as "idolaters and all liars," when sentenced, "have their part
in the lake which burneth with fire and brimstone" (Rev. 21:8).

2. A second proof that Sheol is the proper name for Hell, in the Old
Testament, is the fact that there is no other proper name for it in the
whole volume—for Tophet is metaphorical, and rarely employed. If
Sheol is not the place where the wrath of God falls upon the
transgressor, there is no place mentioned in the Old Testament
where it does. But it is utterly improbable that the final judgment
would be announced so clearly as it is under the Old Dispensation,
and yet the place of retributive suffering be undesignated. In modern
theology, the Judgment and Hell are correlates; each implying the
other, each standing or falling with the other. In the Old Testament
theology, the Judgment and Sheol sustain the same relations. The
proof that Sheol does not signify Hell would, virtually, be the proof
that the doctrine of Hell is not contained in the Old Testament; and
this would imperil the doctrine of the final judgment. Universalism
receives strong support from all versions and commentaries which
take the idea of retribution out of the term Sheol. No texts that
contain the word can be cited to prove either a future sentence, or a
future suffering. They only prove that there is a world of
disembodied spirits, whose moral character and condition cannot be
inferred from anything in the signification of Sheol; because the good
are in Sheol, and the wicked are in Sheol. When it is merely said of a



deceased person that he is in the world of spirits, it is impossible to
decide whether he is holy or sinful, happy or miserable.

3. A third proof that Sheol, in these passages, denotes the dark abode
of the wicked, and the state of future suffering, is found in those Old
Testament texts which speak of the contrary bright abode of the
righteous, and of their state of blessedness. According to the view we
are combating, Paradise is in Sheol, and constitutes a part of it. But
there is too great a contrast between the two abodes of the good and
evil, to allow of their being brought under one and the same gloomy
and terrifying term Sheol. When "the Lord put a word in Balaam's
mouth," Balaam said, "Let me die the death of the righteous, and let
my last end be like his" (Num. 23:5, 10). The Psalmist describes this
"last end of the righteous" in the following terms: "My flesh shall rest
in hope. Thou wilt show me the path of life; in thy presence is fulness
of joy; at thy right hand there are pleasures for evermore" (Ps. 16:11).
"As for me, I will behold thy face in righteousness; I shall be satisfied
when I awake with thy likeness" (Ps. 17:15). "God will redeem my
soul from the power of sheol; for he shall receive me" (Ps. 49:15).
"Thou shalt guide me with thy counsel, and afterwards receive me to
glory. Whom have I in heaven but thee?" (Ps. 73:24). In like manner,
Isaiah (25:8) says, respecting the righteous, that "the Lord God will
swallow up death in victory, and will wipe away tears from all faces;"
and Solomon asserts that "the righteous hath hope in his death"
(Prov. 14:32). These descriptions of the blessedness of the righteous
when they die have nothing in common with the Old Testament
conception of Sheol, and cannot possibly be made to agree with it.
The "anger" of God "burns to the lowest sheol;" which implies that it
burns through the whole of Sheol, from top to bottom. The wicked
are "turned" into Sheol, and "in a moment go down" to Sheol; but the
good are not "turned" into "glory," nor do they "in a moment go
down" to "the right hand of God." The "presence" of God, the "right
hand" of God, the "glory" to which the Psalmist is to be received, and
the "heaven" which he longs for, are certainly not in the dreadful
Sheol. They do not constitute one of its compartments. If, between
death and the resurrection, the disembodied spirit of the Psalmist is



in "heaven," at the "right hand" of God, in his "presence," and
beholding his "glory," it is not in a dismal underworld. There is not a
passage in the Old Testament that asserts, or in any way suggests,
that the light of the Divine countenance, and the blessedness of
communion with God, are enjoyed in Sheol. Sheol, in the Old
Testament, is gloom, and only gloom, and gloomy continually. Will
any one seriously contend that in the passage: "Enoch walked with
God: and he was not; for God took him," it would harmonize with the
idea of "walking with God," and with the Old Testament conception
of Sheol, to supply the ellipsis by saying that "God took him to
sheol?" Was Sheol that "better country, that is, an heavenly," which
the Old Testament saints "desired," and to attain which they "were
tortured, not accepting deliverance?" (Heb. 11:16, 35).

4. A fourth proof that Sheol is the place of future retribution, is its
inseparable connection with spiritual and eternal death. The Old
Testament, like the New, designates the punishment of the wicked by
the term "death." And spiritual death is implied, as well as physical.
Such is the meaning in Gen. 2:17. The death there threatened is the
very same Oavatog to which St. Paul refers in Rom. 5:12, and which
"passed upon all men" by reason of the transgression in Eden.
Spiritual death is clearly taught in Deut. 30:15, "I have set before
thee this day life and good, and death and evil; "in Jer. 21:8, "I set
before you the way of life, and the way of death;" in Ezek. 18:32;
33:11, "I have no pleasure in the death of the wicked; but that the
wicked turn from his way and live;" in Prov. 8:36, "All they that hate
me love death." Spiritual death is also taught, by implication, in
those Old Testament passages which speak of spiritual life as its
contrary. "As righteousness tendeth to life, so he that pursueth evil
pursueth it to his own death" (Prov. 11:19). "Whoso findeth me
findeth life" (Prov. 8:35). "He is in the way of life that keepeth
instruction" (Prov. 10:17). "Thou wilt show me the path of life" (Ps.
16:11). "With thee is the fountain of life" (Ps. 36:9). "There the Lord
commanded the blessing, even life for evermore" (Ps. 133:3).



Sheol is as inseparably associated with spiritual death and perdition,
in the Old Testament, as Hades is in the New Testament, and as Hell
is in the common phraseology of the Christian Church. "Sheol is
naked before him, and destruction hath no covering" (Job 26:6).
"Sheol and destruction are before the Lord" (Prov. 15:11). "Sheol and
destruction are never full" (Prov. 27:20). "Her house is the way to
sheol, going down to the chambers of death" (Prov. 7:27). "Her house
inclineth unto death, and her paths unto the dead" (Prov. 2:18). "Her
feet go down to death; her steps take hold on sheol" (Prov. 5:5). The
sense of these passages is not exhausted, by saying that
licentiousness leads to physical disease and death. The "death" here
threatened is the same that St. Paul speaks of, when he says that
"they which commit such things are worthy of death" (Rom. 1:32),
and that "the end of those things is death" (Rom. 6:21). Eternal death
and Sheol are as inseparably joined in Prov. 5:5, as eternal death and
Hades are in Rev. 20:14.

But if Sheol be taken in the mythological sense of an underworld, or
spirit-world, there is no inseparable connection between it and
"death," either physical or spiritual. Physical death has no power in
the spirit-world over a disembodied spirit. And spiritual death is
separable from Sheol, in the case of the good. If the good go down to
Sheol, they do not go down to eternal death.

II. In the second place, Sheol signifies