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ABSTRACT

Unlike his brother Gregory of Nyssa, Basil of Caesarea is not regarded as a supporter
of the Origenian doctrine of apokatastasis or universal restoration. However, I have
suggested elsewhere that Basil too had a penchant for this doctrine, even though he
did not preach it overtly. Now I have found further indirect but substantial evidence,
which strongly confirms my previous suggestion and which I am going to analyse
here. It is important to assess this remarkable issue on the basis of all the elements
that are at our disposal.
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1 OROSIUS ON BASIL AS SUPPORTER OF
APOKATASTASIS

Basil of Caesarea is not generally considered to have been a supporter of the Origenian
doctrine of apokatastasis, unlike his younger brother Gregory of Nyssa, who upheld
this doctrine in an even stronger form than Origen did, including the salvation of the
devil, without much hesitation. However, I have suggested elsewhere that Basil too
had a penchant for this doctrine, even though he did not preach it overtly, at least not
to those who were not morally, intellectually, and spiritually advanced.! Now I have
found further indirect but substantial evidence, which I am going to analyse here. It
is important to assess this remarkable issue based on all the elements that are at our
disposal.

1 In The Christian Doctrine of Apokatastasis: A Critical Assessment from the New Testament to
Eriugena (Leiden: Brill, 2013), the section on the Cappadocians.
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Let me start with a testimony that I discovered only recently and that at first sight
is puzzling, but in the light of the whole analysis, I am proposing becomes much less
so. It is found in Paulus Orosius’ Commonitorium de errore Priscillianistarum et
Origenistarum,’ prepared for Augustine around the year 414, to which Augustine replied
in his Ad Orosium contra Priscillianistas et Origenistas, drawing many elements from
Orosius’ work. In section 3 of his Commonitorium, pp. 160-162, Orosius reports that
two men, both named Avitus, travelled one to Jerusalem and the other to Rome, and
brought back from there ‘one Origen, and the other Marius Victorinus’ (unus rettulit
Origenem, alius Victorinum). Both, however, concentrated more on Origen (Victorini
sectator cessit Origeni) and began to propose many ideas from Origen as wonderful
(coeperunt ergo ex Origene magnifica plura proponi).® At this point Orosius begins
to expound these Origenian doctrines, first those, which he deems orthodox, and then
those, which he regards critically. The good Origenian doctrines spread by the two Aviti,
according to Orosius, concern the Trinity, the creation of everything by God de nihilo,
the goodness of all creatures, and the exegesis of Scriptures.*

Then comes the most interesting part of Orosius’ exposition, and the most relevant
to Basil’s theology and its relation to Origen’s, particularly to Origen’s doctrine of
apokatastasis. For Orosius states, that not only the two aforementioned Aviti, but also
Basil taught some Origenian doctrines that Orosius deems debatable, among which that
of apokatastasis. It is worth analysing the whole passage more closely (pp. 161-162).
There is no doubt that Orosius means Basil of Caesarea, the Cappadocian, since he
describes him as ‘St. Basil the Greek’:

Isti uero Auiti duo et cum his sanctus Basilius Graecus, qui haec beatissime docebant, quaedam
ex libris ipsius Origenis non recta, ut nunc perintellego, tradiderunt.

The first of these doctrines that for Orosius are not correct, but that Basil taught on the
basis of Origen is the eternal pre-existence of creatures in God’s Wisdom, which would
make them coeternal with God (Primum: omnia, antequam facta apparerent, semper in
dei sapientia facta mansisse dicentes hoc uerbo: Deus enim quaecumque fecit faciendo
non coepit). Of course, this is a misunderstanding of Origen’s doctrine of the eternal pre-
existence of the ideas or logoi or paradigmatic models of all creatures in God, before
their creation as substances (Princ. 1.4.4-5).° Orosius passed on this misunderstanding

2 Ed. Carl Zangmeister, CSEL 18 (Vienna: Verlag der Osterreichischen Akademie der Wissenschaften,
1889). Pages and line numbers will refer to this edition.

3 See later Augustine, C. Priscill. et Orig. 3.3, based on this passage of Orosius.

4 Didicimus enim de Trinitate doctrinam satis sanam, omnia, quae fact essent, a deo facta esse, et
omnia bona ualde et facta de nihilo, tunc deinde scripturarum solutiones satis sobrias (p. 160).

5 Deum quidem Patrem semper fuisse, semper habentem unigenitum Filium, qui simul et Sapientia |...]
appellatur: [...] In hac igitur Sapientia, quae semper erat cum Patre, descripta semper inerat ac formata
conditio et numquem erat quando eorum, quae futura erant, praefiguratio apud Sapientiam non erat. [...]
ut neque ingenitas neque coaeternas Deo creaturas dicamus, neque rursum, cum nihil boni prius egerit
Deus, in id ut ageret esse conversum [...] Si utique in Sapientia omnia facta sunt, cum Sapientia semper
fuerit, secundum praefigurationem et praeformationem semper erant in Sapientia ea, quae protinus etiam
substantialiter facta sunt.
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to Augustine (C. Priscill. et Orig. 8.9). The second Origenian doctrine taught by Basil is
that all rational creatures had one and the same origin and nature, and got differentiated
at a certain point according to their different moral choices (Deinde dixerunt angelorum,
principatuum, potestatum, animarum ac daemonum unum principium et unam esse
substantiam et uel archangelo uel animae uel daimoni locum pro meritorum qualitate
datum esse, utentes hoc uerbo: Maiorem locum minor culpa promeruit). This doctrine is
correctly ascribed to both Origen and his followers, including the Cappadocians.®

Another Origenian doctrine attributed to Basil is the creation of the world —
without further specification whether the sense-perceptible world or the intelligible
world or the intellectual creation, but the reference seems to be to the sense-perceptible
world — only after the fall of the souls, for their purification (Mundum nouissime ideo
esse factum ut in eo animae purgarentur).” This is not entirely correct,® but is the way
Origen’s doctrine was often represented. But the Origenian doctrine of Basil on which
Orosius concentrates most of all is precisely that of apokatastasis:

Ignem sane aeternum, quo peccatores puniantur, neque esse ignem uerum neque aeternum
praedicauerunt, dicentes dictum esse ignem propriae conscientiae punitionem. Aeternum autem
iuxta etymologiam Graecam non esse perpetuum, etiam Latino testimonio adiecto, quia dictum
sit, “in aeternum et in saeculum saeculi’” postposuerit aeterno, ac sic omnes peccatorum animas
post purgationem conscientiae in unitatem corporis Christi esse redituras. Voluerunt etiam de
diabolo asserere, sed non praeualuerunt, eo quod, cum substantia in eo bona facta perire non
possit, exusta in totum malitia diaboli aliquando saluandam esse substantiam.

This point, too, will appear again in Augustine, C. Priscill. et Orig. 5.5 and 8.10.
Jerome’s Letter 124 to Avitus is likely to have inspired Orosius’ Origenistic dossier, but
interestingly enough there is no trace of Basil in Jerome’s letter; therefore, the reference
to Basil as a supporter of apokatastasis must have come to Orosius through another
source. Basil’s teachings concerning apokatastasis, as reported by Orosius in the block
quotation, are the following four:

1) The fire of hell is not a true fire, i.e. not a sense-perceptible or material fire, but
rather the punishment of one’s conscience. This is indeed a doctrine that Origen and
his followers, down to John the Scot Eriugena, did express; being a fire that ‘cannot be
extinguished’, it cannot be the material fire we experience in this world, which can be
quenched by means of water or else.

2) The fire of hell is not eternal, because it is called in Greek, in the New Testament,
7op aidviov (and not mdp aidov), and aidviog does not mean ‘eternal’. Indeed, in the
Bible ai®viog conveys the meaning of eternity only when it refers to God, because of
God and not of its intrinsic semantic value. For aic®viog in Scripture means remote,

6  This too appears again in Augustine, C. Priscill. et Orig. 8.9;9.12; 11.14.

Augustine, C. Priscill. et Orig. 8.10.

8  See my ‘Preexistence of Souls’? The apyn and téhog of Rational Creatures in Origen and Some Origenians’,
in Markus Vinzent (ed.), Studia Patristica LVI, vol. 4 (Leuven: Peeters, 2013), 167-226.

9 Ps. 9:6; 10:16.

~
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ancient, mundane, long lasting, and otherworldly or pertaining to the future acon. That
mOp aidviov means ‘fire in the next world” and not ‘eternal fire’ was indeed well clear
to Origen and to most Greek Patristic authors, as I have demonstrated elsewhere,!”
including Basil himself. Indeed, a special investigation into Basil’s terminology of
eternity exactly confirms this awareness of his. Basil uses d¢idtog, meaning ‘absolutely
eternal’, in reference to the absolute eternity of God, of the Son who is eternally generated,
— especially in his polemic against the ‘neo-Arian’ Eunomius —, of the Spirit, of divine
attributes, or in reference to eternal and intelligible realities, and to the future life, which is
described in this case as eternal proper."" The same is the case with ‘eternal victory’ (¢ii10g
vikn).!? In the case of angels, the state that existed before the creation of the world (k6opov),
and is apt to the powers that are beyond the world, not only is beyond time in the present
world (Omépypovog), but it even lasts through the acons (aimvia), and is absolutely eternal
(¢iid10g), that is, beyond all aeons.'* Here Basil clearly distinguishes the meanings of ¢i610g
and aimviog, reserving the sense of absolute eternity for the former. He observes that
‘some people attach to the acons [aidveg], too, the name of ‘eternal’ [tob didiov]’,' but
he keeps the two distinct, thus showing that he was well aware of the semantic difference
between aimviog and ¢id10G.

Basil uses aidviog in scriptural citations, for instance in the sense — frequent in
the Septuagint — of ‘remote, ancient’ (so, for example, he glosses the Biblical dpia
aiovio with dpla matépwv) or ‘enduring through generations’, again in the contrasting
couple mpdokapa and aidvia, ‘ephemeral’ and ‘long lasting’. However, he does not use
it in the sense of ‘eternal” apart from scriptural quotations concerning God. Most often,
Basil uses the Gospel phrase {on aidviog, ‘life in the world to come’. He paraphrases
Jesus’s words that one who hates one’s own yvyn in this world (év @ K6cu® TOVTE)
will preserve it for life in the other world (gig {onv ai®viov)."”” Drawing on John, Basil
describes {mn aidviog as (o1 tout court, in that it is the true life, and is Christ.' Opposed
to this and similar positive ideas, such as aic®viog glory etc., which are also widely
attested in Basil, is, among Basil’s expressions, aioyovn aimviog, ‘shame in the other
world’, this too a quotation from the Bible, and ai®viog katagpBopd, ‘ruin/perdition
in the next world’, and, above all, mdp aidviov, ‘otherworldly fire’, another Biblical
expression, e.g. in Prol. 7 PG 31.673, where Basil cites Jesus’s words about people
who have not done works of mercy and are sent to fire in the other world. /bid. 8 PG
31.685, Basil paraphrases Scripture when he says that the just will go to {on ai®viog
and the Kingdom of heavens, while sinners will be sent to k6Aacig aidvioc, where, as

10 Tlaria Ramelli & David Konstan, Terms for Eternity. Aioviog and &idwog in Classical and Christian Authors
(Piscataway, NJ: Gorgias, 2007; new edition 2011).

11 C. Eun.769.9; De Spir. S. 28.27.

12 Cons. ad aegr. PG 31.1713.33.

13 Serm. in Hex. 1.5.

14 C. Eun. 608.45.

15 Reg. brev. PG 31.1120.

16  De Bapt. PG 31.1148.
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per Scripture, the worm does not die and the fire cannot be put out. The same opposition,
Lon aidviog vs. kOAaG1S aidviog, is found again ibid. 892, in which punishment in the
other world is exemplified by the ckdtoc aiwviov, ‘otherworldly darkness’. Parallel
is the phrase ‘aidviog death’, death in the world to come: in Hom. in Ps. 61,4 this
expression does not indicate an eternal damnation (and indeed it is not did10c), but
death in the sense of separation from God in the next world for those who have chosen
delights in this world, instead of electing virtue and the suffering that virtue always
brings about in this world:

to choose a temporary pleasure and because of it to receive death in the other world [0dvartog
aimviog], or to choose suffering in the exercise of virtue and use it to receive delight in the other
world.

Indeed, Basil’s thought is perfectly parallel to that of his brother Gregory of Nyssa in his
reflections on the parable of Dives and Lazarus in De anima et resurrectione: Lazarus
chose the true good, and therefore suffering, in this world, and has rest and comfort in
‘Abraham’s bosom’ in the other world, while Dives chose delight and vice in this world
(apparent goods), and thus suffering in the next.!” However, this does not mean in the
least that for Gregory the otherworldly suffering of the wicked will be eternal. Neither
does it need to mean so for Basil. That ai®viog in all of these cases refers to the world
to come, according to the Biblical use, is clear from Cons. ad aegr. PG 31,1720, where
it is stated that a rich man, if rich in virtue, will be rich also in the next world, but if
deprived of virtue, he will be ‘poor in the world to come’, mévng aidviog. The same
is also clear from Basil’s glossing aimvia {nuio, as opposed to aiwvio éAmic, with v
gnepyopévny (nuiav,'® thus equating aidviog punishment and punishment ‘in the future
world’, and not ‘eternal’. Again, Basil contrasts the present moment (npockaipov) with
the future time (aic®v), and the use of Dotepov confirms that aidviog means ‘pertaining
to the future ‘acon’ and not ‘eternal’, and the worm aicdviog is that which pertains to the
future acon." Basil has martyr Gordius say: Should I reject Christ, ‘so that [ may gain
the reward of a few days? But I shall be punished for the entire acon to come’, aidva
oAov Onuuwbnoopat. The martyr adds: ‘It is obvious madness to die with art, and with
evil and treachery to prepare for oneself punishment in the world to come’, aioviav
kOLlootv.?’ The ‘entire aeon to come’ refers to the next acon, which will last until the end
of the aeon itself, or of all acons.

17 See my commentary in Gregorio di Nissa sull ‘anima e la resurrezione (Milan: Bompiani—Catholic University,
2007) and the reviews by Panayiotis Tzamalikos, review of llaria L.E Ramelli, Gregorio di Nissa sull anima
e la resurrezione, Vigiliae Christianae 62 (2008), 515-523; Mark J. Edwards, review of Ilaria L.E Ramelli,
Gregorio di Nissa sull’anima e la resurrezione, Journal of Ecclesiastical History 60 (2009), 764-765;
Miguel Herrero de Hauregui, review of Ilaria L.E Ramelli, Gregorio di Nissa sull'‘anima e la resurrezion,
Tlu 13 (2008), 334-336; Giulio Maspero, review of llaria L.E Ramelli, Gregorio di Nissa sull’anima e la
resurrezione, Zeitschrift fiir antikes Christentum 15 (2011), 592-594.

18  Or in Lacisis PG 31.1448.31.

19  Hom. exh. Bapt. PG 31.436.11.

20 Gord. Mart. PG 31.505.14.
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It is remarkable that Basil uses didioc, ‘eternal’, only in phrases that denote the
future life and beatitude, and never in phrases that signify damnation. Like Origen,
Gregory of Nyssa, and other Patristic thinkers, he never speaks of didwov fire or
aidog punishment. This choice, at least linguistically, rules out an otherworldly fire
or punishment conceived as absolutely eternal, all the more so in that Basil clearly
endows aidviog with the sense of ‘pertaining to the world to come’. This strict linguistic
consistency is well understandable in an author who was very familiar with Origen’s
writings.

3) Basil’s third doctrine related to apokatastasis, according to Orosius, is that all
the souls of sinners, after due purification, will be restored to the unity of Christ. This is
exactly the doctrine of universal restoration and £vmotg that Origen taught, followed in
this closely by Gregory of Nyssa.?! Now it is most interesting that, according to Orosius,
this doctrine was also shared by Basil. While this may seem to be a gross mistake at first
sight, the preceding notes on Basil’s terminology of eternity and the analysis that will
follow reveal that Orosius’ claim was not so mistaken.

4) Basil’s fourth doctrine related to apokatastasis, according to Orosius, is that the
devil, being a creature of God, is good in his substance, and his substance cannot be
destroyed; therefore, after a full purification, with the total destruction of his evilness,
he too will be saved in his substance. This is exactly Origen’s argument in Princ. 3,6,5,%
followed by Gregory Nyssen and later on by John Eriugena. As I will show now, Basil
too, even though with many doubts, left the door open to this possibility.

2 THE COMMENTARY ON ISAIAH AND BASIL'S OTHER
‘OPENINGS’

One of the most important witnesses to this, and to Basil’s openness to the apokatastasis
doctrine is his Commentary on Isaiah,”® which only extends up to Isaiah 16 and
is attested by a copious manuscript tradition, in which the attribution to Basil is
unanimous. This work is recognised, as Basil’s by Maximus the Confessor, John of
Damascus, Simeon Logothetes, Antony Melissa, Tarasius, and the Greek scholiast
on the Letters of Paul, who is supposed to be Oecumenius. Basil’s paternity has been
questioned,* but it has been convincingly defended by Nikolaj A. Lipatov on the basis
of close methodological similarities between this commentary and Basil’s Hexaémeron
in theology, exegesis, Biblical textual discussion, expressions, and use of philosophical

21 See my The Christian Doctrine of Apokatastasis, the chapters on Origen and Nyssen.

22 See Gabriel Bunge, ‘Créé pour étre’, Bulletin de Littérature Ecclésiastique 98 (1997): 21-29.

23 Editions: PG 30.117-668; Pietro Trevisan, San Basilio. Commento al profeta Isaia (Turin: SEL, 1939).

24 See CPG 2.2911; Otto Bardenhewer, Geschichte der altkirchlichen Literatur, 3 (Darmstadt: Wissenschaftliche
Buchgesellschaft, 1962), 147-148; Johannes Quasten, Patrology (Westminster, Mar.: The Newman Press,
1963),218-219.
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and scientific knowledge.?® Other scholars, too, uphold Basil’s paternity.?® Like Origen’s
commentaries, also this commentary by Basil was not intended for a simple audience
(and this can explain some of its features, including a rather overt penchant for the
apokatastasis doctrine, since Basil, like Origen himself, addressed the simple in a certain
way, and the more advanced in another).

In Commentary on Isaiah 2:85 Basil expresses a view of divine pedagogy that
is similar to Origen’s. God’s claim that he will not forgive his people for their sins is
presented as a modaymyio cotiplog, a pedagogical threat aimed at the salvation of
the people. This threat is good, because its Author is good: ‘the Good one does this
as a benefit’. A parallel passage from Basil’s Homilies on Psalms, PG 29.313.44-50
even displays verbal borrowings from Origen’s Homilies on Jeremiah, since it takes
over Origen’s quotations from Jeremiah and his interpretation of these passages, about
God’s habit of first inflicting death and suffering on sinners, and later restoring them to
life and bestowing many goods on them.?” Basil is commenting on the Psalms, and not
on Jeremiah; it is even clearer, then, that he wrote his passage with Origen’s exegesis
of Jeremiah in mind. Basil’s passage, just like Origen’s, focuses on God’s action of
restoring. Both Origen and Basil share the same quotation, with the verb dnoxafiotnui.®
However, the whole teaching on divine pedagogy and threats is identical in Basil here
and in Origen’s Homilies on Jeremiah. This pedagogic perspective, indeed, had been
already embraced by Clement, Origen and Nyssen, who used it in support of their
theory of apokatastasis; Basil too emphasised the ‘divine pedagogy’, especially in
his Hexaémeron, the Commentary on Isaiah, and the Homilies on Psalms. Christ is
the Teacher, and the world is a school for rational creatures. Now Basil is clear that
all rational beings, and not only some, will profit from it: ‘It was created in order to
provide a great advantage to all beings, because it is the school of rational souls, the

25 Nikolaj A. Lipatov, ‘The Problem of the Authorship of the Commentary on the Prophet Isaiah Attributed to
St. Basil the Great’, Studia Patristica 27 (1993): 4248, and his translation of the Commentary itself, with
introduction: St. Basil the Great, Commentary on the Prophet Isaiah (Mandelbachtal-Cambridge: Editions
Cicero, 2001).

26  E.g. Trevisan, San Basilio; Roger Gryson and Dominique Szmatula, ‘Les commentaires patristiques sur Isaie
d’Origene a Jérome’, Revue des études augustiniennes 36 (1990), 1-41.

27  On which see Ilaria Ramelli, ‘Origen’s Exegesis of Jeremiah: Resurrection Announced throughout the Bible
and its Twofold Conception’, Augustinianum 48 (2008), 59-78.

28  Here is the most relevant passage from Basil: 1)5iwv €otiv 1 drmdAowecic, mpokabymoopévev avtig v
hmovvtov. ‘Eyo yap dmoktevd, enot, koi (v monom. Aeutépa 1) edepyeaio. peta v kohaow. [TotdEwm, koym
iGoopat. AVTog yap Gyelv moel, kot éuv dmokadiomotv: Emouce, Kol oi yelpeg adtod idoavto. ITpohapfdver
0L KokodvTo, o povipdmtepot MLV ol ydpreeg yévmvron. Origen in Hom. in Jer: 1.15-16 likewise wrote: “Thus,
he necessarily begins with bitter words such as “I shall kill” [Ey® yap amoxtevd] and then, after killing, he
says: “I shall make live [kai {fjv momjow].” “I shall strike, and I shall heal [TTotdéw, kéyam idoopon].” ... First he
beats, and after that he heals; for he causes one to suffer, and then he restores him again [ot0g yap GAyelv TOIEL,
Kol Ty dmmokoficnow]. ... In Scripture we have always observed the sad aspects, so to speak, mentioned
first, and then those which appear joyous mentioned afterwards. First the aspects concerning injustice and sin
are presented, then those concerning justification from sin, not the reverse ... first we shall receive bad things,
sufferings, and then goods’. Basil is echoing Origen verbally.
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place in which they are educated to the knowledge of God’.* This claim has a strong
universalistic drift and suggests that all rational souls will be educated to the knowledge
of God.

God’s being the Good itself is also at the basis of Basil’s De Spir. S. 16. Christ’s
economy, that is, his incarnation and work for the sake of humanity, has taken place
‘according to the goodness of God’, katd v dyafotnta tod Geod. And it is brought
to perfection by the Spirit. The Spirit assists the life of the Church, and it will assist all
in the eschatological scenario. For it will be present at the second coming of Christ and
the Judgement. Then, the crown of the just will be a grace of the Spirit, whereas the
others will be separate from it, and this will constitute their very suffering. Otherworldly
suffering will not be physical: this idea is rejected as something po6iov by Basil, just as
by Origen and Gregory Nyssen. This perfectly corresponds to Orosius’ report on Basil’s
rejection of a materialistic, literal conception of the mhp ai®viov, which I have already
analysed.

The other Origenian opinion of Basil concerning this fire (mdp ai®viov) reported
by Orosius is its non-eternity, as I have already pointed out. Now this too can be found
in Basil’s commentary on Isaiah. In his Commentary on Chapter 9 of Isaiah, 19, Basil
maintains that, if one acknowledges his sins, his punishment becomes, not eternal, but
temporal; as a consequence, it can be expiated by means of the purifying fire. If such
an acknowledgment of sins, which clearly implies their rejection, can take place in
the other world as well, so that the otherworldly fire (mdp ai®viov) becomes, not an
eternal punishment with no constructive goal, but a purification. This leaves the door
open for universal salvation. Basil’s commentary on Isaiah 9 interprets this chapter
as an expression of the ‘doctrine of salvation’, 10 d0ypa tiig cwtpioc. The Angel-
Logos knows the Great Intention of God (being the dyyelog Tiic peyding BovAtic), that
is, God’s salvific plan, which had remained concealed for whole ages, and is finally
announced to the £€6vn as well. Christ, ‘lifted up on the cross, has pulled up everyone
to himself’, mavrog €ikkvoev tpog Eavtov (John 12:31-32). This points again in the
direction of universal salvation.

Basil relates the peace established by Christ to his action of drawing all to himself
and submitting all to himself, with a reference to the universal submission to Christ in 1
Cor. 15:24-28. Basil interprets this Pauline prophecy just like his brother Gregory in his
In illud: Tunc et ipse Filius in reference to the eventual apokatastasis:*

The peace given by the Lord extends to all eternity, since it knows neither limitations nor
boundaries. For all beings will submit to him [ndvta yap vmotaynoetol avt@®], and all will
recognise his power. And when God has come to be ‘all in all’ [6 Ogdg t0. mavta v TAGL],

29  See Basil’s first Homily on the Hexaémeron: this world is a Ogoyvmsciog moadevtiptov, a SioacKaAelov.

30  For Gregory’s In illud, in turn entirely dependent on Origen’s exegesis of 1 Corinthians 15:24-28, see my ‘In
1llud: Tunc et Ipse Filius... (1 Cor. 15:27-28): Gregory of Nyssa’s Exegesis, Its Derivations from Origen, and
Early Patristic Interpretations Related to Origen’s’, in Jane Baun, Averil Cameron, Mark Edwards, Markus
Vinzent (eds.), Studia Patristica XLIV (Leuven: Peeters, 2010), 259-274.
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after those who created disorders with apostasies have been pacified [kobnovyacOéviov tdv
BopvBovvtev taig drootaciong], all will hymn to God in a symphony of peace.’!

The hymns to God and the symphony make manifest that the eventual submission of all,
in Basil’s view, will not be forced, but voluntary, just as Origen and Nyssen maintained,
in their equation between universal submission and universal salvation. Basil does not
foresee the destruction or the exclusion of those who are enemies of God due to sin,
but their conversion with a view to the universal eventual harmony. This is also the
way Origen, Bardaisan, and Gregory Nyssen conceived the ultimate apokatastasis: as
harmony, peace, and unity.

Basil then in his commentary on I[saiah returns to the therapeutic and pedagogic
function of punishments:

And the whole people did not convert, until it was not struck. As a consequence, for people of
this kind, beating is necessary [...] Why does it hail? For our own fault, because we have a heart
that does not want to repent, and we do not convert unless we are struck.

This leads Basil to a pivotal declaration in connection with apokatastasis, where again
the concept of the nhp aicdviov emerges again. A sin generates other sins, like darnel,
and this darnel will be burnt by fire, unless the series of sins is not interrupted by
conversion. If there is no conversion, the darnel will be burnt out by the purifying fire,
not for the destruction, but for the salvation of the sinner through purification. This
is why Basil calls the threat and the punishment itself a benefit: ‘Then he adds that his
wrath does not yet go away, but his hand, raised, is still up there, because of those who in
the people make others err and go astray themselves, that is, all the impious, the wicked, and
those who say iniquitous things. The threat, however, in some way manifests the benefit [Eyet
0¢ TvaL 1) Amelln evepyeoiag Eupoaotv]: iniquity will burn like fire and will be burnt off. For
by the good Master, as a benefit toward humanity, it has been providentially arranged for
the matter provided by iniquity to be doomed to disappearance [TV yap TapackevacOeicoy
VANV €K TG avopiog Apavicud mapadobijvol £ evepyesiav TdV avOpOT@Y mapd Tod dyadod
Aeondtov @rovopetor]. And — he says — it will be devoured by fire like dry darnel, and
will be burnt out [ ...] if we put off sin by means of its acknowledgment, we shall transform
it into dry darnel, worthy of being devoured by the purifying fire [Hm6 100 KaBapTiKod TVPOG
kataBpwdivor] . This is why Basil describes the otherworldly fire, m0p ai®viov, as both
illumining the righteous and burning sinners,* performs a purifying function in its very
burning — hence, the final vanishing (dpoviopdg) of iniquity (dvopia) and evil. It is
the same theme of the eventual disappearance of evilness (4paviopog Th¢ Kakiag) as
is found in Origen, Gregory Nyssen, and Evagrius.*® Basil, like Origen and Nyssen,
stresses the value of free will: one has to acknowledge one’s sins and detach oneself
from them that they may be burnt out.

31  Enarr in Isaiah 9.227.
32 Herein 10.544AB and in Hex. 6.336-338.
33 For Evagrius’ eschatology see my The Christian Doctrine of Apokatastasis, the section of Evagrius.
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Likewise Basil interprets Isaiah’s verse, ‘The whole earth has been burnt together
[ovykéxavto] by the force of the Lord’s wrath’, as referring to the purifying fire, whose
aim is not do destroy, but to benefit those burned, again through purification: ‘He shows
that earthly things are handed to the punishing/educating fire for the advantage of the soul
[T0L yiva T@ Ul TA KOAUOTIKG TopadidmToL £l €VEPYESIY TG WuyS], in the same way as
is also suggested by the Lord when he says: ‘I have come to cast fire onto the earth, and I
would like to see it already kindled.” And the people, seen as burnt by fire, will represent the
human being. He does not threaten destruction, but indicates purification [00K GQOVIGUOV
ameel, GG TV kaBapoty voaivel], in accord with what the Apostle says: ‘If the work
of anyone is burnt, this person will suffer a loss; however, he himself will be saved, but only
in this way, as through fire’. Even the otherworldly punishing fire (mdp xoAacTiKOV) iS
purifying: it punishes what is earthly for the purification of the soul. This fire is brought
about by the Lord, who is the Good itself, and only does good. Kolaotikog derives from
KOAao1c, a kind of punishment that benefits the punished and educative punishment. This
differs from typumpia, a retributive punishment, and not purifying. The New Testament
speaks only of k6Aaoic aidviog, educative/purifying punishment in the other world
(Matt 25:46), and never of tiuwpia aioviog. The fire of which Basil is speaking will
entirely destroy evil, and not any human person; these will be purified from evil, and
thereby liberated from evil, by that fire. Basil is clearly following Origen on this score.
In support of his idea of the adp aicdviov as a fire that consumes sins and evil deeds,
thereby purifying and saving the sinner, Basil adduces 1 Cor. 3:14—-15, where Paul deals
with the eschatological test: if one’s deeds are good and resist fire like a strong building,
one will receive a reward; if, instead, one’s building — that is, one’s deed — is burnt out
by that fire, one ‘will suffer a loss; however, he himself will be saved, as through fire’.
This passage contemplates either an immediate salvation or a salvation ‘through fire;’
there is no mention of a definitive damnation.

It comes as no surprise that this Pauline passage should be cited in support of the
doctrine of restoration.** Origen and his followers did not posit, besides the purifying fire,
another, merely retributive fire, while theologians such as Augustine kept the purifying
fire separate from the retributive one, thus paving the way for the construal of purgatory
as separate from hell. Basil, seems to attach both functions to the same fire: punishment
and definitive destruction of sins, and thereby purification of sinners. Actually, Sozomen
states that Basil, like Gregory Nazianzen, ‘relied to the utmost extent on Origen’s
teachings’,*® including in their scriptural exegesis — and indeed Basil based himself,
often even heavily, on Origen’s exegesis.*® Socrates, an admirer of Origen, speaks at

34 Origen, Hom. 3 in Ps. 36; Jerome, Lect. 3 in Amos; Ambrose, Exp. in Ps. 36; Basil himself, Augustine, Exp.
in Ps. 36; Caesarius, Serm. 104.

35 HEG.17.

36  See Mark DelCogliano, ‘Tradition and Polemic in Basil of Caesarea’s Homily on the Theophany’, Vigiliae
Christianae 66 (2012), 30-55. Basil’s criticism of allegory in his Hexaémeron should not be understood
as directed against Origen, who is never mentioned by name therein, but rather as directed against
radical allegorists and dualists such as ‘Gnostics” and Manichaeans.
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length of Basil and Nazianzen’s predilection for Origen and of their compilation of the
Philocalia, the anthology of Origen’s writings,?” which followed Pamphilus’ quotation
methodology and excerpted not only his exegetical works, but also his letter to Gregory
Thaumaturgus, Contra Celsum, and Ilepi "Apy®dv (Chapter 1 of the Philocalia, which
opens the section on Biblical exegesis, and Chapter 21, which opens that on free will,
derive from Origen’s philosophico-theological masterpiece and are highlighted more
than the others from a doctrinal viewpoint). After beginning their study of philosophy,
according to Socrates, Basil and Gregory approached Origen’s works, and drew from
him the allegorical method of Scriptural exegesis. Socrates observes that in the day of
Basil Origen enjoyed ‘everywhere a great prestige and renown’ (u€ya KA€0¢). Socrates
underscores that Basil and Nazianzen were able to refute ‘Arianism’ thanks to their
hard study of Origen.*® The ‘Arians’ adduced passages from Origen in support of their
own ideas, but Basil and Nazianzen argued that they misunderstood Origen’s writings,
since these buttressed the Nicene doctrine.*” Basil was also influenced by Eusebius, who
was neither ‘Arian’ nor ‘semi-Arian’ but subscribed to the Nicene creed, perhaps even
determining its shaping*® — further confirms Basil’s allegiance to the line of Origen.
Basil ordained a reader Evagrius, a faithful Origenian, and inspired his thought, certainly
also influencing him in his appreciation of Origen; Evagrius’ other great mentors were
Nyssen, Nazianzen, and Melania, all convinced admirers of Origen. And Evagrius’ letter
On Faith was ascribed to Basil as Letter 8. Now this letter refers to apokatastasis as the
final restoration to unity,* with Biblical quotations that are among Origen’s favourite:
Acts 1:6, John 17:21-22, and 1 Cor. 15:28.

It is no chance that Origen’s ITepi "Apydv 2.6 was ascribed to Basil as his Sermo de
incarnatione Domini, for instance by Leo the Great. Basil depended on Origen heavily
in many respects, including the notion of the last Judgment, punishments, and ultimate
end, and his definition of time. The Judgment will consist in the accusation of each one’s
conscience,*” and passions and sins are torments to themselves.** This comes close to
Orosius’ definition of Basil’s Origenian conception of punishment in the next world
as not material torture, but the torment of one’s sinful conscience. Basil at one point
maintains that the veil will be removed from each person’s spiritual sight, which will
return to being like that of angels.** Basil’s definition of time is exactly the same as

37 HEA4.26.

38 "Qv dombévreg [sc. Origen’s work] Suvardg dmivTmv Tpdg Todg apetovilovTo.

39  Kaitot tdv "Apeavddv ta "Qpryévoug Bifdia €ig paptopiay, Mg Govto, Tod idiov KEAOHLVT®Y SOYHATOC, oTOL
EENAeYYOV, Kol ESEiKVVOV L) vONGavTog TV Qpiyévoug GOVESY.

40 Demonstration in Ilaria L.E. Ramelli, ‘Origen’s Anti-Subordinationism and Its Heritage in the Nicene and
Cappadocian Line’, Vigiliae Christianae 65 (2011): 21-49. On Eusebius’s influence on Basil see Mark
DelCogliano, ‘Basil of Caesarea on Proverbs 8:22 and the Sources of Pro-Nicene Theology’, Journal of
Theological Studies 59 (2008): 183—190.

41  Ep. defide7.25.

42 Hom. in Ps. 48.2.

43 Ibid. 7.7.

44 Hom. in Ps. 33.11.

126



Basil and Apokatastasis: New Findings

Origen’s.* What is more, Basil’s De Spiritu Sancto is full of Origenian themes, and here
Basil also expresses profound admiration for Origen:

Already Origen in many of his Discourses on the Psalms renders glory “with” the Holy Spirit,
although he has conceptions that are not entirely right in every respect on the Spirit; however,
for many times [...] he has expressed himself in a pious way. In the sixth, I think, on his
Commentaries on John, he has manifestly declared that it is necessary to adore it, textually
writing [...]. And again, in his Commentary on the Letter to the Romans, he says [...].

Basil also greatly valued Gregory Thaumaturgus, the direct disciple of Origen, who
brought Origen’s thought to Cappadocia and supported the theory of apokatastasis.
Basil highly praises him and calls him ‘the Great’.* In the same passage, Basil lists
Origen and the Origenians among the defenders of orthodoxy for sanctity, authority,
and science.

Gregory Nyssen, one of the most outspoken supporters of apokatastasis, venerated
his brother Basil, wrote the continuation of Basil’s Hexaémeron, defended it, and praised
Basil with emphatic expressions in the preface of his De hominis opificio. It is even more
significant that Gregory dedicates his De anima et resurrectione to the memory of Basil,
since this is the dialogue in which he supports in the most extensive form his doctrine of
apokatastasis.*’ I wonder whether he would have used Basil’s revered personage, and so
prominently, in a dialogue entirely devoted to the argument for universal apokatastasis,
if Basil had rejected this doctrine.

The evidence I have collected so far, from Orosius, Basil’s Commentary on Isaiah,
terminological analysis, and else, suggest that, in fact, Basil did not reject this doctrine.
Moreover, like Origen, Nyssen, and Evagrius, Basil too supported the ontological
negativity and non-substantiality of evil, to which he devoted a whole homily.*® Evil is
a lack of Good doomed to disappear in the end. It comes from a weakness and illness
of the soul, which fails to adhere to the Good and Beauty, which attracts all. This
illness requires a therapy, even drastic if necessary. Its aim is the health of the soul, and
its Physician, Christ, is infallible. Likewise, Origen argued that for Christ-Physician
no creature is incurable, and that Christ-Logos is more powerful than any illness of
the soul.* Again like Origen and Gregory Nyssen, Basil also has the restoration of
humanity (dmokabiotapévn) to its original state (tf] kat’ dpynv xowvotntt) depend on
Christ’s inhumanation.® This is far from being the only case in which Basil uses the

45  TO cuUmOPEKTEWVOLEVOV Ti] GLGTAGEL TOD KOGpoL Stdompa: Basil C. Eun. 1.21; Origen Comm. in Eph. ft.
9; see Panayiotis Tzamalikos, The Concept of Time in Origen (Bern: Lang, 1991), 149-150.

46  Letters 28 and 204; De Spir: S. 29.74, and elsewhere.

47  Commentary in Ramelli, Gregorio di Nissa Sull ‘anima.

48  God Is Not the Author of Evil, in PG 31.

49  Princ. 3.6.5.

50 Yn' avtod OU éupuonoemg GmokaOoTapéV: GuVTpEEY Yap O€l T Kot  Apynv KowomTl TV VOV
avakoivoow kol v cuvdpouny (C. Eun. PG 29.729A). On Origen’s and Gregory Nyssen’s doctrine of
apokatastasis as dependent on Christ’s inhumanation, sacrifice, and resurrection see my The Christian
Doctrine of Apokatastasis, the sections devoted to them.

127



llaria L.E. Ramelli

terminology of apokatastasis. Even dismissing all the occurrences of dmoxatdoToc1C
and damokaOiotn in the astronomical sense in Basil’s corpus, or in the sense of a
restoration to physical health, or in the trivial sense of ‘to render, to give back’, the rest
of the terminology of apokatastasis in Basil’s oeuvre is noteworthy. A few instances, as
I am going to show, refer to the final universal apokatastasis, and these are from works
not destined to the simple, such as his letters and Commentary on Isaiah. From the
latter I have already singled out Basil’s interpretation of 1 Cor. 15:28. Sometimes, in his
letters, Basil speaks of restoration into the Church for those who are outside,’' and has
restoration depend on repentance.’ One case is Enarr. in Is. 1,42, in which, moreover,
Evagrius associates apokatastasis with oikeiwoig or familiarity with God—the Good,
depicting separation from the Good due to sin as an alienation (GAAOTPi®GCIC):

If one has transgressed the law and has become alienated from God, as though he had been
deprived of God’s providence, you please be quick to restore him to familiarity with God, by
means of a righteous and intelligent judgment [...] Please judge by offering him useful ways of
repentance.

This description of apokatastasis as oikeiwoig was greatly developed by Origen and
later by Basil’s brother, Nyssen.*

Basil claims that the restoration of humanity into eternal glory is made possible by the
Spirit:

The restoration into Paradise comes about thanks to the Holy Spirit, the ascent to the Kingdom

of Heavens [...], the participation in absolutely eternal glory and, in sum, the coming to be in the
absolute fullness of benediction, both in this world and in the next.*

The restoration at stake here is clearly eschatological. Likewise Basil seems to refer
to restoration after death, when he represents it as a restoration to the original peace,

51  Ep.251.3;188.4;263.3;265.3.

52 Letter 188.4; Enarr: in Is. 1,30, where the astronomical apokatastasis serves as a metaphor of the restoration
of humans to their original condition. Evagrius, too, will use astronomical apokatastasis as a metaphor
of the final apokatastasis of all rational creatures to their initial state in KG 3,60, as argued in Ilaria L.E.
Ramelli, Evagrius’ Kephalaia Gnostika: Propositions on Knowledge (Leiden: Brill-Atlanta: SBL, 2014).

53 "Edv tig S Tiig mapaPdoemg tod vopov aihotpiwbelg tod @god oiovel dmoppavicOii Thg Tpovoiog
a0ToD, Kpioel Sikaig Kol ETGTHOVIKT €16 TV TPOG OOV 0IKEIMGIV ADTOV ATOKATAGTI G0 GTOVIAGOV
[...] kpivate aOTd TOVG OEEAILOVG TPOTOVG THS HeTavVoing DVTOTIOELEVOL.

54 See for Origen my ‘The Stoic Doctrine of Oikeiosis and its Transformation in Christian Platonism’, Apeiron
47 (2014): 116-140, and for Gregory my ‘The Oikeiosis Doctrine in Gregory of Nyssa’s Theology:
Reconstructing His Creative Reception of Stoicism’, in Johan Leemans and Matthieu Cassin (eds.), Gregory of
Nyssa: Contra Eunomium III. An English Translation with Commentary and Supporting Studies. Proceedings
of the 12th International Colloquium on Gregory of Nyssa (Leuven, 14—17 September 2010) (Leiden: Brill,
2014).

55 Aw Tlvedparog (yiov 1) €ig Tapadelcoy AmoKOTAGTAOLS, 1) €l Pactieioy ovpav@dv Gvodog [...] 60Eng didiov
UETEYEW, Kol AmaEamA®G &v TovTL TANPGpOTL EDAOYI0G YevéaHau, £V Te T) aidvt TOVT® Koi &v T péAovtt. (De
Spir. S. 15.36).
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which was broken by sin, and as threatened by apostasy.’® Apokatastasis is described
by Basil just as it is described by his brother Gregory,”” as the restoration to freedom
after enslavement to evil.”® Like Evagrius, Basil thinks that first there will come the just
Judgement (kpipa), and then the manifestation of God’s mercy (éhenpocvvn); every
human becomes enslaved to sin and thus receives its punishment in captivity, but, once
punishment is completed, thanks to God’s mercy is restored to the original freedom in
‘the apokatastasis to the original condition’: ‘Her captivity will be saved with Judgement
and with mercy’. Nothing of the above has been said by the prophet in reference to sense-
perceptible enemies or captives; when he calls her liberation ‘the restoration of her captivity’,
he lets us understand that each of us being under the power of sin, when we are dominated
by the enemy, we become, so to say, prisoners of sin. Now, by means of the Judgement
one is handed to captivity, but by means of mercy one is called back. T...] Those who are
made worthy of restoration to the original condition are saved by means of Judgement and
mercy’.” Humanity was deceived by the devil and exiled from its original condition at
the beginning; now the devil attempts to prevent humanity from obtaining restoration,
which is the opposite of the fall in the beginning, and, by symmetry, will take place in
the end: the devil ‘committed an injustice against two humans and chased them out at
the beginning, and now he obstructs their way back. Out of envy he deprived you of the

first goods by means of a woman, and prevents you again from being restored’.*°

56  "Qonep 1015 Topaniitoug v ERSounkovtoetiov Gpioev HIEP TOV apapTNUdTOVY €l TV TG aiyHolociog
Kotodikny, obt® Téyo Koi MUds 6 Avvatdg ypodve Tvi MPICUEVE TEPOOoVS OVOKOALGETOE TOTE Kol
AOKATOOTNOEL €iG TV €& apyig iprvny, €l U dpo. £yydg oV €0TIV 1) ATOGTAGIO Kol TOL VOV YIVOLEVOL
TpooiLud 0Tt T £i6080V 10D Avtiypictov. ‘Omep 88 £av 1), TpocedyoL tva | Tog OAyelc Topevayim T Nudg
amtoiotoug o Tdv OAiyemv O Ayabog Stucmonto.

57 In De an. et res. 101-104 and elsewhere, Gregory argues that the fall caused a limitation of human freedom
and insists on the necessity of a liberation from passions and sins, which enslave people to evil. Freedom from
passions is the authentic condition of humans, as it was planned by God at the beginning and will be fully
recovered in the end, when all have liberated themselves from enslavement to sin, which produces suffering here
and punishment in the next world. The ultimate end will be the realisation of all humans’ freedom, in virtue and
in God, once all have rejected sin, and evil has disappeared (De an. 101). The assimilation to God, who has no
master and is free, is presented as a participation in God’s image, which was blurred by sin and covered by debts,
when the human being became enslaved to sin, but will shine forth again in its purity after being purged from evil
(the ‘restitution of one’s debts’). See also my ‘Christian Soteriology and Christian Platonism. Origen, Gregory
of Nyssa, and the Biblical and Philosophical Basis of the Doctrine of Apokatastasis’, Vigiliae Christianae 61
(2007): 313-356.

58 Ep.2064.1.

59  Meta yap kpiporog cobnoeton 1 aiypodocio odtic, kol petd Ehenpooivig. OvdEv v 1ol Gve mepl
Tolepimv aicONTdV, 00O TEPL AiYLIADTMV EIMAOV, TNV ATOKATAGTUCY 0TI iyIoA®GIaG GPecty AEYmV,
VoPdAlel NIV VOELV, (G EKAGTOL MUY VIO ApapTia YIVOUEVOL, Ta KOToKVPLELOdDEY VIO ToD £XOpoD,
otovel déopuot g duaptiog yvopevorl. Al uév odv 1o kpiua mapedodn i aiyuodociy, St 88 Tov Ekcov
avekAnom. [...] Tovg a&iovg Tiig dmokaTaoTdoems £l T £ ApyNig LeTh Kpipotog cmbijvar Kol Hetd ELEOVG.
(Enarr. in Is. 1.58-59).

60  Avo yop ndiknoe, kol €€ apyiic £EEPodke, kol vV TV €rdvodov dokdmtel. Efdoknvé cot tdv mpdtmv
GryalO@Vv d10L yovoukog Ko wadwy [ ...] glg v dmokatdotocy kolel, Hom. in Lac. PG 31.1456,21.
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The devil might be the only rational creature to whom God does not give the
possibility to repent, after giving it before the creation of humanity; Basil admits that he
is not even sure of this (he premises a téya, ‘perhaps’):

Perhaps, before the creation of the human being, a chance of repentance and conversion was left
open for the devil, too, and his pride, although it was a more ancient illness, nevertheless could
still be cured, if he had healed himself by means of repentance, and God could restore him to his
original condition. However, after the creation of the world, the planting of the garden of Eden,
the introduction of the human being in it, God’s commandment, the envy / hostility of the devil
(to the human being) and the killing of the one who was held in honour, maybe the possibility
itself of repentance was precluded to him.¢!

Another important passage in which Basil uses the terminology of apokatastasis is one
in which he puts forward once again the notion, dear to Clement, Origen, and Gregory
Nyssen too, that God may use the most drastic therapeutic means, but exclusively to the
benefit of the spiritually ill:

If I cut, if I cauterise, I shall not leave neglected either the amputation or the wounds of the
cauterisation. For, after the destruction of evil, because of which such painful treatments are
applied, then I shall administer the rest of the healing and shall restore this person to health.®

What is most remarkable is that Basil describes the final apokatastasis as universal: ‘This
ignorance will keep prisoner the race of human beings. However, whoever now looks
for the truth to emerge from ignorance, and struggles with pains to find it, will finally see
it face to face, and will attain the perfection of knowledge, when there will come the time
of universal apokatastasis’.** The future tense leaves makes it clear that the reference is
to the final restoration; in the last sentence, Basil paraphrases Acts 3:21.% The eventual
restoration is also linked, once more, with the perfection of knowledge, 10 tfig yvcewc
téhewov, an association that Evagrius will stress. Now this restoration will be made
possible by God’s action of destroying evil, which will purify the creatures of God:

61  Tayo yop mpod 10D KTcHfvor 1OV GvBpemov tomog g petavoiog Kol 1@ Stoforo vreeineto, kol £50Uvato O
PO (£1 Kol BipyYadTEPOY NV VOG0 Speg S8 PeTavoiog Eomtov £E106uEVOD OepamevBeic dmokoTacTico
otV €ic T EEupyfic. A’ 0 88 10D KOGLOV 1) KOTAGKELT Kai Tapadeicon guteio, koi dvOpmmog &v ot
Kol Eviol @god kol eOGVog Tod StafOAov Kol POVOS TOD TETIUNHEVOD, ATEKAEITHN odTd Kol O TOTOG THG
petavolag (Enarr: in Is. 14.280).

62 “Ortav tuw kai dtav kovmpidon, 0HTE THY TOUNV 0UTE TO 4O TOD KAVTHPOG EAKT ATNUEANTO KOTOAEN®.
"Eneidav yop avocdi] 1od1o, o’ 6 ta Enimova mapodapavetol, tote T Aeumopéviy Bepameiov Exayarydv gig
™V Vyelav arokotaotow (Enarr: in Is. 7.196).

63 Abm M Gyvola kaBEEeL TO Yévog TV avOpmTmV: GAL’ O VOV anThig EkNT@VY TV dANnBeiay, Kol GOVeV avTig
™V ebpeoty, Syetai mote TPOSMTOV TPOG TPOGMTOV Kol ATOAYETOL TO THG YVAOCEMS TENEIOV, ETEIBOV
&voT O Koupog TG TV SV dmokatooticews. (Enarr. in Is. 8.223).

64  Xpovol GmoKaTooTACEMS TAVTOV = Ko1pOg ThG TV OAmv dnokotactdoews, ‘the time of universal
restoration, the time of the restoration of absolutely all’.
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The work that is proper to God, qua Good, is to have evil disappear, in order to
restore his own creature, once this is purged of every evilness, and to bring it back to its
natural condition, once it has been liberated from every illness.®

Here it is clear that for Basil, just as for Origen and Gregory Nyssen, the eventual
apokatastasis will be a work of God, and specifically of God’s goodness, that is, God’s
being the absolute Good (the early Augustine too had apokatastasis depend on Dei
bonitas).*® Thus, God-the Good will destroy evil and restore his creatures, once purified
from all evilness as from an illness, to the condition that belongs to them by nature, that
is in God’s eternal plan. Passages such as this explain the reason why Orosius listed
Basil among the supporters of the Origenian doctrine of universal apokatastasis.

Basil identifies the ultimate end with the eschatological ‘eighth day’ —Maximus
the Confessor will make the most of this identification — which will inaugurate
absolute eternity (6i010tng). Then all those ‘movements (of will)’ that caused creatures
to abandon God will cease.®” This conception has its roots in Origen. Basil also admits
of the saints’ intercession for sinners, who will be thereby liberated from their suffering:
“You [sc. the saints] will request the salvation of your brothers afflicted by suffering’.®®
The context is eschatological:

from death you will pass on to life in the other world [...] you will dance dances in the world to
come and will be crowned among the angels, remaining forever in the blessed choir.*

Therefore, the salvation requested by the saints is the eschatological salvation of
sinners. This concept was already developed in the Apocalypse of Peter, one of the most
significant precursors of the doctrine of apokatastasis.”

3  PASTORAL CONCERNS OR INTERPOLATION?

What I have pointed out so far surely accounts for Orosius’ apparently strange claim that
Basil supported the doctrine of universal restoration, among other Origenian theories.
However, unlike his brother Gregory — but to a certain extent like Origen himself —
Basil, out of pastoral concerns, seems to have hesitated to preach this doctrine to anybody,
especially to those who are still morally immature and uneducated.” This, at least, is

65  Ayofod Epyov Eoti Oeod 0 pavAa E€apavilery, tva kabopov Amd ThoNng KoK TO £00Tod SMovpynLo.
GTOKOTOGTON Kol AmoALOLYEY GO TOVTOS APPMOOTNLLOTOS EIG TO Kot VGtV Emavoarydyn (ibidem 13.268).

66  See Ilaria L.E. Ramelli, ‘Origen and Augustine: A Paradoxical Reception’, Numen 60 (2013), 280-307
received by Karla Pollmann, ‘The Broken Perfume Flask’, lecture at the Colloquium Origenianum
Undecimum, Aarhus, August 2013 (Leuven: Peeters, forthcoming).

67  See especially Enarr: in Is. 1.180B; 2.260B; 4.333C-336A; 13.584C; Hex. 2.178-184.

68  Aitoeig 4dehp®Y cmTNPIOY KATUTOVOLHEVOV.

69 Or 10,PG 31.624.

70  See my ‘Origen, Bardaisan, and the Origin of Universal Salvation,” Harvard Theological Review 102
(2009): 135-168.

71 Henryk Pietras, L escatologia della Chiesa (Rome: Augustinianum, 2006), 97 remarks that, like Origen,
Basil spoke ‘in a certain way to the simple, and in another to the more learned and advanced’.
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what a passage I am going to analyse suggests, provided that it is not interpolated. This
passage comes from Basil’s short Regulae for his monks, a highly interpolated work
structured in questions and answers. The question at stake is: ‘If “one will be punished
with many stripes and one with few,” how can some say that there will not be an end to
punishment?’ The same Biblical passage was cited as evidence for the limited duration of
punishments in the next world by Theodore of Mopsuestia, shortly after Basil, who reasoned
on the basis of the principle of commensurability between sins and punishments.” This is the
answer that, at least in the manuscript, is attributed to Basil, but might in fact come from a
slightly later time and be inspired by Theodore’s remarks:

In a passage the Lord says that these will go to aicdviog punishment, in another passage he sends
some to aioviov fire, prepared for the devil and his angels, and yet another time he mentions
the Gehenna of fire and adds: ‘where their worm does not die and their fire is not extinguished’.
Again, the prophet has foretold, concerning some, that ‘their worm will not die and their fire
will not be extinguished’. In the divinely inspired Scripture there are these and similar passages
in many places. But, for a deception of the devil, many people, as though they forgot these
and similar statements of the Lord, espouse the theory of the end of punishment, out of an
audacity that is even superior to their sin. For, if at a certain moment there is an end to ai®viog
punishment, aidviog life will certainly have an end as well. And if we do not admit of thinking
this concerning life, what reason should there be for assigning an end to aicdviog punishment? In
fact, the characterisation of aicdviog is equally ascribed to both. For Jesus states: ‘These will go to
ai®viog punishment, and the righteous to aidviog life’. If one accepts this, one must understand
that the expressions ‘One will be punished with many stripes’, or ‘with few’, do not indicate an
end, but a difference in punishment. For, if the Lord is a righteous judge, he is so not only with
the virtuous, but also with the wicked, and renders to each one according to one’s deeds. One
may deserve the eternal fire, and this, milder or stronger; one may deserve the worm that does
not die, and his such a to cause more or less suffering, in accord with each one’s desert; and
another may deserve the Gehenna, which is similarly differentiated in its kinds of punishments,
and another person may deserve the outer darkness, where one may be found only in weeping,
another also in the gnashing of teeth, according to the duration of these punishments. And it
seems indeed to be the case that there are an outer and an inner darkness. And the Proverbs’
expression, ‘down to the bottom of hell’, indicates that there are some who are in hell, to be sure,
but not on its bottom; these undergo a less severe punishment.”

There are many ideas here that do not square with those of Basil. One is the notion
of physical punishments in hell and of hell itself as a physical place with different
locations. Basil, on the contrary, as I have mentioned and as was noted also by Orosius,
did not conceive of hell as a dimensional, physical place, where physical punishments
go on. What is more, the very core argument of this passage is in total disagreement with
Basil’s linguistic use. The author of this passage maintains that ai®viot punishments must
be understood as absolutely eternal, otherwise neither could aidviog life be eternal. The
‘many’ Biblical passages he invokes as supporting eternal punishment, however, never
mention an oidtog (‘eternal’) punishment, but only an ai®viog one (‘otherworldly”).

72 See my The Christian Doctrine of Apokatastasis, the section of Theodore.
73 Reg. brev. 267 PG 31.1264C—1265D.
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Only life is didiog, whereas death, fire, punishment etc. are only described as aimvia
in Scripture. Basil was well aware of this, and consistently distinguished @id1o¢ and
ai®vioc in his own linguistic usage, which perfectly corresponds to that of Scripture,
Origen, and Gregory of Nyssa. Aidviog is equally ascribed to both life and punishment
in Scripture, but in this case ai®viog means ‘otherworldly, of the next world’, and not
‘eternal’.

Not only was Basil entirely aware of the semantic distinction between did10¢
and ai®viog, but he was also aware that Origen had already refuted the argument put
forward in the central part of the Regulae passage: that, if life is eternal, death also
must be eternal. This argument is attested with certainty some decades after Basil’s
death, in the late Augustine: dicere autem in hoc uno eodemque sensu, vita aeterna
sine fine erit, supplicium aeternum finem habebit, multum absurdum est.* Augustine
did not know the meaning of ai®viog, since both aicdviog and &idiog were translated
into Latin as aeternus,” but Basil did, and he also knew that Origen had prevented the
argument of the parallel eternity of life and death. For Origen argued that two eternal
entities opposed to each other are two logic contradictories, which exclude one another;
consequently, eternal life rules out the very possibility of an eternal death.”® The eternity
of life is corroborated by the identity between life and Christ (John 11:25; 14:6) and the
non-eternity of death is proved by the announcement of the elimination of death in the
end (1 Cor. 15:26), as well as by the fact that in Scripture death is never called didtoc.

In addition, the Regulae passage even claims that those who admit that otherworldly
punishments will not be eternal are under the power of the devil. Yet, among these
were Origen, whom Basil regarded very highly, Basil’s own sister Macrina and brother
Gregory, whom he ordained bishop and praised enormously as a ‘great man’ worthy of
governing the whole Christian church.”’

These substantial incongruences call for an explanation. It may be that out of pastoral
concerns Basil sacrificed his terminological and conceptual consistency, so to avoid
teaching the doctrine of apokatastasis to people who were not morally, intellectually,
and spiritually advanced. Even more probable, however, is that the passage at stake is in
fact an interpolation. In a work made of a number of disjoined questions and answers,
simply juxtaposed to one another, a question and its answer could be interpolated at
any stage, by someone who wanted to place the condemnation of apokatastasis under
the authority of the great Basil. Many of the works ascribed to Basil are spurious: more

74 CD21.23.

75  See Ramelli, ‘Origen and Augustine’.

76  Aeternum aeterno contrarium non erit, sed idem. Nunc autem certum est mortem uitae esse contrarium:
certum est ergo quod, Si_uita aeterna est. mors esse non possit aeterna. Cum mors animae, quae est
nouissimus inimicus, fierit destructa [...], regnum mortis pariter cum morte destructum erit (Comm. in
Rom. 5.7).

77  ‘I'wish my brother Gregory could govern a church that is commensurate with his gifts: but this would have
been the entire Church under the sun! Since this is impossible, then, let him not be a bishop who receives
dignity from the place, but let the place receive dignity from the bishop. For it is typical of a really great
man not only to be worthy of great things, but also to magnify small things with his power’ (Ep. 98).
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than a half of those known, and a very high number of interpolations is in his moralia
to the monks, and precisely the work at stake here: the Regulae brevius tractatae.” One
such interpolation may easily consist in the passage on eternal punishment, which is
glaringly at odds with Basil’s own language and ideas, in addition to declaring inspired
by the devil Origen and Basil’s own sister and brother.

4  VERY SHORT CONCLUSION

Whether this problematic passage is by Basil or — as is more likely — not, it is historically
of great import, in that it testifies that in the second half of the fourth century or in
the fifth, many people still upheld the theory of the limited duration of otherworldly
punishments and of universal restoration. According to Orosius, whose testimony at
first sight improbable is in fact supported by all the evidence I have produced above,
Basil himself was one of the supporters of this doctrine, even though he did not preach
it so overtly as his brother Gregory did.
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