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ReEsUMEN Este articulo estudia los usos de dos términos del griego antiguo
—aidviog Y ¢itdiog— comunmente traducidos ambos por “eterno”, desde sus apari-
ciones mas tempranas en la poesia y en la filosofia pre-socratica hasta la version de
la Biblia de los Setenta, el Nuevo Testamento y los escritos del tedlogo cristiano
Origenes. Examina, pues, el origen de la idea de un tiempo que se extiende infi-
nitamente (normalmente indicado pibiog), y el novedoso concepto inventado

por Platon de una eternidad atemporal (a veces descrii@d®abs). Argumenta,
ademads, que en la Biblia griegamviog, en contraste comidog, no significa
necesariamente eternidad absoluta. Dado que solaniénte;, y jamassidiog, se

aplica al castigo en el otro mundo, Origenes pudo encontrar un apoyo en esta
distincion para su hipétesis de la salvacion universal y de la duracion finita del
infierno.

ABSTRACT: This paper surveys the uses of two ancient Greek termigvteg
andaisioc— commonly translated as “eternal”, from their earliest occurrences in
poetry and pre-Socratic philosophy down through the Septuagint and the New
Testament, and culminating in the Christian theologian Origen. It examines the
rise of the idea of infinitely extended time (generally denoted:byc), and
Plato’s innovative introduction of a concept of a timeless eternity (sometimes
described asidviog). It is argued that in the Greek Bibldmviog, as opposed to
¢idog, does not necessarily denote absolute eternity. Since odéiyog, and
neverdidiog, is applied to punishment in the afterlife, Origen could find support
in this usage for his doctrine of universal salvation and the finite duration of hell.
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In this article, we offer a preliminary introduction to the
research we are undertaking into the uses of two ancient Greek
terms that are commonly translated as “eternal”. The terms
are aioviog anddidoc. Neither word, as it happens, is to be
found in the Homeric epics or in the major poems of Hesiod
(Theogonyand Works and Days)although the noum:iov,

from which aidviog derives, is very common, mainly in the
sense of a “life” or “lifetime”. So far as we can judg@#iog
enters into Greek sooner, wheredeviog first occurs, sur-
prisingly enough, in Plato. As we point out, Plato’s introduc-
tion of the term is philosophically significant, as is the fact
that Aristotle eschewed it completely in his own copious
writings. The subsequent history of these terms, and the dance
in which they engage with each other throughout Greek
literature and philosophy, is fascinating in itself, but the real
pay-off, as will appeatr, is in the way these terms are employed
in the Septuagint and the New Testament, and thereafter in
Christian writers who are usually equally familiar with the
connotations of these words both in the pagan tradition and
in Scripture. What is more, a great deal proves to be at stake in
how these two terms are interpreted: in fact, nothing less than
the prospect of the eternal damnation of sinners versus the
universal salvation of all in the end. These are big issues,
needless to say, and much hangs, in this case, on the results
of careful philological and lexical investigation. Thus, what
may seem to be a dry investigation of subtle terminological
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distinctions proves to be a key to understanding ancient philo-
sophical and religious thought.

The notion of “eternity” is not simple, in part because
“eternity” has multiple senses, in part too because some of
these significances are not immediately self-evident, and
involve a high level of philosophical abstraction. On the one
hand, terms for “eternal” may bear the loose sense of “a very
long time”, as in the English “always”, without implying a
rigorous notion of infinitely extended time. Even at this level,
the Greek adverbiei, like the English “always”, has at least
two distinct connotations, referring both to an indefinitely
prolonged stretch of time, equivalent to the English “forever”
(“1 will always love you”), and to an action that is regularly
repeated (“he always comes late to class”). And again, there
are intermediate uses, for example, “the house has always
been on that street”, meaning that, as long as the house has
existed, it has been in the same place, without any implication
of unlimited duration. On the other hand, “eternal’” may signify
a strictly boundless extent of time, that is, greater than any
numerical measure one can assign. This latter description is
itself imprecise, of course. It may mean nothing more than
“countless”, that is, too large to grasp, or grasp easily. The
Epicureans, indeed, speak of an order of magnitude that is
neither finite nor infinite, which they define as “incom-
prehensible but not absolutely infinite”: an example in nature
Is the speed of atoms travelling in a void. But eternal time is
more commonly understood to be strictly endless, with no
termination at all. Even on this more rigorous conception, for
which modern mathematics can render a precise definition,
there are two senses in which time may be said to be eternal.
It may, as some thinkers both ancient and modern have
maintained, have a beginning but no end (or, though this is a
rare view, an end but no beginning); or time may, as others
have held, have neither a beginning nor an end, but extend
infinitely into the past and the future. What is more, in addition
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to all these varieties of “eternal”, the adjective has been
appropriated also to denote something like “timelessness”, a
changeless state that has no duration and hence is not subject
to time at all. This sense too is attested in classical thought,
although it is not characteristic of popular usage.

We begin with a brief review of eternity in the presocratic
thinkers. Ps.-Plutarclgtrom.,2, ascribes to Anaximandehe
idea that corruption and genesis occur in cyélesneipov
aiovog, “from an infinite time”, but these are surely not Anaxi-
mander’s own words. Similarly, Hippolytiefutatio omnium
heresiumcites Heraclitus’ words, “The Thunderbolt steers
everything”? and goes on to explain that Heraclitus “calls the
eternal fire ‘Thunderbolt’ kepovvov 16 tp Aéymv 10 aidviov).
Similar usages are ascribed to the Pythagorédns,these
again are clearly later inventions.

In contrast taximviog, the adjectiveiidioc is attested in the
sense of “eternal” or “perpetual”’ as early as the Hontéyimn
to Hestig and the HesiodiShield of Heracles but in neither
case does the expression imply a technical sense of “eternal.”

With the Presocratics, however, the teifdioc in the sense
of “eternal” seems to come into its own, in a series of testi-
monies beginning with Anaximander and continuing on down
to Melissus and beyond, although here again one must be
careful to distinguish between paraphrases and original termino-
logy. For Anaximander, any of the attributed sentences would,
taken alone, be of doubtful authority, for example Testimony
12A12 D-K, which reports that Anaximander held that a
principle more ancient than water is “perpetual movement”

1 Cf. 12A10 D-K.
2 Cf. fr. 22B64 D-K.

3 Cf. John LydusOn the Months2.8 = Ocellus, 48.8 D-K; Stobaeusgl.,
1.20.2 = 44B21 D-K.

4 Cf. 29.3.
5 Cf. 311.



26 RAMELLI-KONSTAN / Noua tellus, 24.2, 2006, pp. 21-39

(mhyv &idov xivnow); taken together, the several passages perhaps
suggest that Anaximander himself may have applied the adjective
Gidoc to motion. For Xenophanes we have attestations of
his use oféidioc in the sense not only of “indestructible” or
“immortal” but also that oféyévntog, “ungenerated®; Xeno-
phanes argues here that “either there exists nothing besides god,
or all other things too am@dwa.” Again, the convergence of the
various accounts suggests that Xenophanes may in fact have
employed the adjectivé&isiog in reference to god or the uni-
verse conceived of as a single whole. Two testimonies concerning
Heraclitus citeqidioc as referring to the perpetual movement
of things that are eternal and to the cyclical fitengprodikov

mp), which is god. Heraclitus’ use of the termiidiwog in
connection with cyclical phenomena is particularly noteworthy,
for in later texts recurring or periodic events tend to be described
rather by the wordimvioc.

With Empedocles, we have the use of the té&fdmog in his
KoBopuoi, guaranteed by the meter. “there is a thing of
Necessity, an ancient decree of the gods, etetnaétiu®
informs us —according to a supplement by Diels— that Empe-
docles maintained that the “One” was “spherical, eternal, and
immobile.” Among the Eleatics, Parmenides is said to have
described the “all” asiidwog, in that it is ungenerated and
imperishablé® As for Melissus, Simplicid$ provides what
appears to be a direct quotation affirming that “nothing that has
a beginning and end is either eterrdbfov] or infinite.” It is
worth noting that nowhere is the tesriwviog ever attributed to
the Eleatics. There is no reliable evidence for the usage of the

6 Cf. Test. 21A28 D-K.

7 Cf. Aetius, 1.7.22 = Test. 8 D-K; cf. AristotlBe caelo,1.10, 279b12 ff. =
Test. 10 D-K.

8 Cf. fr. 31B115, vv. 1-2.

9 Cf. 1.7.8 = Test. 32 D-K.

10 Cf. EusebiusPraep. Evang.1.8.5 = Test. 22 D-K.

11 Cf.in Phys.,110.2 = fr. 30B4 D-K.
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early Pythagoreans in this regard, though later writers ascribed
the term to them. According to Simplicitis,Diogenes of
Apollonia held that the air is eternaki§iov) and infinite.
Simplicius cites the actual words of Diogetie® the effect
that air “is a body eternal and immortaliiov xoi ¢0d-
vatov]”. 14

Finally, Democritus too argued, according to Simplic¢fus,
that time wasiidoc, on the grounds that it was ungenerated,
and, according to Aristotl¥,that the whole of things too was
eternal §idwov 1o nav). In addition, a fragment of Aristotle’s
treatiseOn Democritu¥’ preserved by Simpliciu$, informs
us that the atoms, according to Democritus, were also eternal
by nature, as well as small and infinite in number.

It would appear, in sum, that the term of art for eternal
things —all that is ungenerated and imperishable— among
cosmological thinkers in the period prior to Plato \wé&oc,
never aidviog. In addition, &idwoc is the standard adjective
meaning “eternal” in non-philosophical discourse of the fifth
century as well.

When we come to Plato, we find uses of both adjectives,
aioviog and déidwog, in the sense of “eternal”’. Thus, in the
pseudo-Platoni®efinitions, &idwov is defined as that which
exists throughout all time, and is uncreated and not subject to
corruption®® In the Axiochus’® we read of the “everlasting
punishments” ¢idiog tumpiong) of those great sinners, like

12 Cf. in Phys.,25.1 ff. = Test. 64A5 citing Theophrastiéews of the Phy-
sicists

13 Cf. 153.17 ff. = fr. 7 D-K.

14 Cf. also fr. 8 D-K.

15 Cf. in Phys.,1153.22 ff. = Test. 68A71 D-K.

16 Cf. Mete.,2.3, 356b4 = Test. 100 D-K.

17 Cf. fr. 208 Rose.

18 Cf. in De cael.,294.33ff. Heib. = Test. 37 D-K.

19 Cf. Def., 411A1-2.

20 Cf. 372A3.
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the Danaids and Tantalus, who have been condemned to the
underworld; for the ever-repeated devouring and regeneration
of the entrails of Tityus, however, the adverimviog is
employed?! perhaps suggesting cycles rather than eternal linear
time.

It is in the Timaeus,however, that Plato enters most fully
into the question of eternity, and here we figitdioc six
times, aiov four times, andxioviog twice. Plato introduces
the concept in reference to the model that the demiurge
followed in creating the sensible universe by looking “to
the eternal” £poc 10 &idov, bis). This is the first occurrence
in Greek literature, it would appear, of the nominalized adjec-
tive. Then, in a crucial passage, Plato remarks that the created
universe was seen to be moving and living, an image of the
eternal godstfv ¢idimv Beav),?® and adds that it was itself an
“eternal living thing” {aov didov).?* Plato goes on to say
that it was the nature of the living thing to be eternab (
{dov @voig €tdyyavev ovoo aimviog)?® —note the shift of
vocabulary here— but that this quality could not be attached
to something that was begottemvintoc). The creator there-
fore decided to make “a kind of moving image of eternity”
(eikd & émevderl kivntdv Tve aidvog),?® and so as he arranged
the universe he made “an eternal image moving according to
number of the eternity remaining in ong#&{ovtog aidvog &v
evi kat’ apBupov iodoav aidviov eikdve),?” and this he called
“time”. Like the universe, time itself can be undone, but the
model orparadeigmais “of a sempiternal nature’tf{c diow-

2L Cf. 371E7.
22 Cf. 29A3, 5.
23 Cf. 37C6.

24 Cf. 37D1.

25 Cf. 37D3.

26 Cf. 37D5.

27 Cf. 37D6-7.
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viog @voeng),?® existing “for all eternity” fdvto aidvea).?®
Finally, the fixed stars are said to be “divine living things and
eternal” ¢itd1a).3°

On the one hand;idioc andaimvioc appear to be virtually
interchangeable: the model for the universe is “an eternal
living thing” ({aov didov) and its nature is eternalo{ {pov
gvo1g odoa aimviog). Both “eternity” @idve) and “eternal
being” Gid1oc oVoia) are tenseless, without distinction of past,
present and future. And yet, Plato seems to have found in the
term oiov a special designation for his notion of eternity as
timeless, one that could substitute for the nominal phrase
Gidov; and with this new sense efov, aidviog too seems
to have come into its own (along witlviovioc) as a signifier
for what is beyond time. It was Plato who first articulated this
idea of eternity, and he would appear to have created a
terminology to give it expression. Although we cannot go into
detail here, we may note that Plotinus and Porphyry further
developed Plato’s conception of a timeless eternity —a view
that remained specific to Platonism and closely related schools
in antiquity.

Aristotle, as we have said, seems never to use the term
aimviog, andaicov only occasionally, most often in the tradi-
tional sense of “life”. At the same time, there are nearly 300
instances oféidioc, which is Aristotle’s preferred word to
designate things eternal. It is clear that Aristotle was not
moved to adopt Plato’s novel terminology, whether because
he perceived some difference between his own concept of
eternity and that of his teacher, or because he feltttatog
was an unnecessary addition to titelosophical vocabulary,
given the respectability ofiidiog as the appropriate technical
term. We may note too that the same disproportion we have

28 Cf. 38B8; 39E2.
29 Cf. 38C2.
30 Cf. 40B5.
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observed in Aristotle in the use of the two terms is reflected as
well in the Aristotelian commentators, for example Aspasius,
Alexander of Aphrodisias, and Simplicius.

In the Stoicsaidoc occurs over thirty times in the sense
of that which endures forever. It is applied to bodies and matter,
the ovta or realities that truly exist according to Stoic
materialism, and above all to god or Zeus. To the extent that the
Stoics employed:ioviog and its cognateicov, however, there
Is either a connection with their specific view of cosmic cycles,
as opposed to strictly infinite duration, or else the noun occurs
in phrases indicating a long period of time or an eternity. As for
later Stoicism, we may note that Posidoffigmploysoicdviog
In connection with cyclical events that continue over time, such
as tides. In this, Posidonius is in accord with single use of the
term that is cited for the Old Stoa. Also, the adjectiu®o¢
can refer to the condition of life in the world to come, as in the
mentiort? of the view that death is an evil “because of lasting
terrifying retributions and punishments in the underworld”
(tinwpiong owviolg bro YRV kol koAaouolg epikddest); since the
Stoics rejected the notion of a permanent afterlife, it is not
dignified with the epithe&idwoc, which pertains rather to truly
eternal elements in the Stoic system.

The Epicureans, in turn, regularly empl@idioc to desig-
nate the eternity of such imperishable constituents of the
universe as atoms and void. In thetter to Herodotug? on
the other hand, Epicurus usésviog in reference to the future
life that non-Epicureans expect, with its dreadful punishments:
that is, to an afterlife in which Epicureans do not believe, and
which does not deserve the name “eternéidipc), properly
reserved for truly perpetual elements. So tooPrmcipal
Doctrine, 28, Epicurus affirms that “nothing terribled&bviog

31 Cf. fr. 44a Theiler.
32 Cf. fr. 441e Theiler.
33 Cf. 81.
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or longlasting” (inf&v aidviov eivar evdv unde molvypdviov),
whereaioviog clearly bears the sense of “life-long”.

Given the prevalence of the tedbiog in Greek literature
down through the Hellenistic period, it comes as something of
a surprise that in the Septuagidiswoc is all but absent,
occurring in fact only twice, both times in late books written
originally in Greek: 4 Maccabees, 10: 15.2, and Wisdom, 7:
26.1. In addition, there is one instance of the abstract noun,
aididétg, again in Wisdoni? attested prior to this only in
Aristotle (the word occurs 11 times, however, in Philo).

On the other handioviog occurs with impressive frequency,
along with aiov; behind both is the Hebrefolam A few
examples of its uses must suffice. In Gen., 9: 16, the perpetual
covenant with human beings after the flood, commemorated
by the rainbow, is termedlobnkn aidviog, just as in Gen., 7:
13.19, it is that between God and Abraham and his descendants;
in Ex., 31: 16, it is the compact between God and Israel
sanctified by the observance of the Sabbath, which in turn is
called “an eternal sign’cfjuctov aioviov) of this covenant
across the generations and aggévec). In Is., 63: 12, we see
the sense obfidoviog relative toaiov, understood as a time
in the remote past or future, in accord with the original
significance ofolamin the HebrewéuvincOn fuepdv oimviov,

“he remembered days long past”, in the time of Moses.

In general, the sense @ioviog is that of something lasting
over the centuries, or relating to remote antiquity, rather than
absolute eternity. Now, when the same term is employed
in reference to God, e.ggoc aidviog (“eternal God”)® the
question arises: doesdoviog mean simply “long-lasting” in
these contexts as well, or is a clear idea of God’s everlasting-
ness present in at least some of these passages? Take, for
example, Ex., 3: 15, rendered in the RSV as follows:

34 Cf. 2: 23.2.
35 Cf. Gen., 21: 33.
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God also said to Moses, “Say this to the people of Israel, The
Lord, the God of your fathers, the God of Abraham, the God of
Isaac, and the God of Jacob, has sent me to you™: this is my
name for ever|aidviov], and thus | am to be remembered
throughout all generationgefeov yeveaig].

The emphasis on successive generations, past and future,
suggests perhaps thatoviog here connotes repeated ages,
rather than a strictly infinite period of time. Many of the other
examples come from relatively late texts, but even in these it
is difficult to decide which sense is intended, in the absence of
the kind of precise language to be found in the philosophers
but alien to the Hebrew Scriptures. In some cases, moreover,
the reference may be to the next epochier, rather than to
an infinite time as such.

Of particular interest is the mention in TolSfasf the place
of the afterlife as aérog aicdviog, the first place in the Hebrew
Bible in which aimviog unequivocally refers to the world to
come?’ In 2 Mac., 7: 9, the doctrine of resurrection is affirmed
andaioviog is used with reference to life in the future world,
elg odloviov avaPiocty ofic udg dvactioel. In sum, the
Septuagint almost invariably employsovioc, in association
with the various senses aiov, in the sense of a remote or
indefinite or very long period of time (likelam), with the
possible connotation of a more absolute sense of “eternal”
when the term is used in reference to God, from whom it
borrows, as it were, its more abstract significance. In certain
late books, like those of Tobias and the Maccabees, there is a
reference to life in theiov, understood in an eschatological
sense as the world to come, in opposition to the present one
(x6opog, Kopde).

The adjectivesiidioc occurs, as we have noted, only twice
in the Septuagint. In Wisdom, which is saturated with the

36 Cf. 3: 6.
ST Cf. Is., 33: 14.
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Greek philosophical lexicon, Wisdom is defiffedsdnoiyoc-
uo potog &idiov, “a reflection of the eternal light” that is God.
In 4 Mac., 12: 12, an impious tyrant is threatened with “fire
aimviov” for the entire age or world to comeiq 6lov tov
aidva). But here we find the expressipioc ¢idioc or “eternal
life” as well @ov didwov tdv evoefdv Plov), in reference to
the afterlife of the martyr® this blessed state, moreover, is
opposed to the lasting destruction of their persecutor in the
world to come {ov aidviov 10D tupdvvov SAebpov, ibid.). This
contrast between the parallel but antithetical expressins
Bpoc aimviog andBiog &idiog is notable. Both adjectives refer
to the afterlife, that is, a futurdov, but whereas retribution is
described with the more general and polysemousdébmmioc,
to life in the beyond is applied the more technical t&t8moc,
denoting, at least in classical philosophy, a strictly endless
condition.

In the New Testament, when the reference is to Gidghog
may be presumed to signify “eternal” in the sense of “per-
petual”, as at Heb., 9: 14, where it is applied also to the Holy
Spirit (mvedua aidviov). Also perpetual is Christ’s reign 2 Pt.,
1: 11,ai0viov Bacirelav, and Christ himself is “the eternal life”
(v Lomv v aioviov) that was with the Father in 1 Jo.,
1: 2. Nevertheless, the precise senseuidhioc in the New
Testament, as in the Hebrew Bible, cannot be resolved with the
help of explicit definitions or statements equating it with terms
such as “ungenerated” and “imperishable,” of the sort found
in the philosophers and in Philo of Alexandria. Hence, the
positions adopted by religious scholars in this controversy have
embraced both extremes. On the one hand, William Russell
Straw?? affirms of ai@v that, in the Septuagint,

38 Cf. 7: 26.
39 Cf. 4 Mac., 10: 15.

40 Cf. Aldv and Aidviog: A Word Study of their Most Important Occurrences,
Diss. The Evangelical Theological College, Dallas, Texas, 1935, p. 303.
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it is never found with the meaning of “life”, “lifetime”, proving
the great advance in its use under the hand of God... The
majority of instances can bear only the meaning “eternal...” Of
the one hundred two occurrencesuabv in the New Testament,
sixty-six unmistakably refer to eternity, a proportion of three-
fifths to the whole. This is too great a proportion with which to
trifle.

As for aioviog, “It may be rendered ‘eternal’ or ‘everlasting’

in every occurrence” Peder Margido Myhre, on the contrary,
argues that the Platonic sense of the term as “metaphysical
endlessness” is entirely absent in the New Testament, and
concludes:

As aiov in the New Testament is limited to denote the ages of
the past, present, and future of this world, so the adjective should
follow that usage except when modifying God. Consequently,
these words which do not mean “endless” cannot prove the
everlastingness of God, for then they would also prove the ever-
lastingness of sinnefs.

Myhre goes on to affirm in with some passion:

Since, in all Greek literature, sacred and profatiéyiog is
applied to finite things overwhelmingly more frequently than to
things immortal, no fair critic can assert with any degree of
probability that when it is qualifying the future punishment it
has the stringent meaning of metaphysical endlessness... The
idea of eternal torment introduced into these words of the Bible
by a theological school that was entirely ignorant of the Greek
language would make God to be a cruel tyrant, compared to whom
the most ingenious inventors of torment in modern concentration
camps would be mere amatetits.

41 Cf. ib., p. 304.

42 Cf. Myhre, The Concept oDlam, Aion and Aionios in the Light of the
Biblical and Certain Other Related Languagd3iss. Pacific Union College,
Angwin, California, 1947, pp. 159-160.

43 Cf. ib., pp. 160-161.
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We turn now to the two uses of the more strictly philosophical
term 6itdwog in the New Testament. The fitstrefers unpro-
blematically to the power and divinity of Goflze ditdog ord-

100 dvvapig kol Bewdne. In the second occurrence, howetrer,
Gitdog is employed of eternal punishment —not that of human
beings, however, but of evil angels, who are imprisoned in
darkness iro {ogov) “with eternal chains” eouoic idioig).

But there is a qualification: “until the judgment of the great
day” (eic xpiow peydAng huépog). The angels, then, will remain
chained up until Judgment Day; we are not informed of what
will become of them afterwards. Whytswo¢ of the chains,
instead ofaimviog, used in the next verse of the fire of which
the punishment of the Sodomites is an example? Perhaps
because they continue from the moment of the angels’ in-
carceration, at the beginning of the world, until the judgment
that signals the entry into the nexév: thus, the term indicates
the uninterrupted continuity throughout all time in this world
—this could not apply to human beings, who do not live
through the entire duration of the present universe; to them
applies rather the sequencenivec or generations.

We conclude with a glance at Origen’s usexisfvioc and
¢itdroc.® In Origen, there are many passages that refer to the
aimwviog life, in the formula characteristic of the New Testa-
ment: the emphasis seems to be not so much on eternity, that
is, temporal infinity, as on the life in the next worldoatv.

A particularly clear instance is (we beliewilocalia, 1.30.
21-23, where theioviog life is defined as that which will
occur in the futureiov. Origen affirms that God gave Scripture
“body for those who existed before us [i.e., the Hebrews], soul
for us, and spiritdveduc] for those in thexiov to come, who

44 Cf. Rm., 1: 20.
45 Cf. Jud., 6.

46 In our larger project we carry our investigation down to the time of Diony-
sius the Ps.-Areopagite.
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will obtain a life aiovio”. So too, in theCommentary on
Matthew?’ the future life &icdvioc) is contrasted with that in

the presentrpdoxaipoc). Again, Origen in a series of passages
opposes the ephemeral sensible entities of the present time
(rpdoxonpa) to the invisible and lasting objects of the world to
come (imvic).

In the Commentary on Jokf§ Origen explains: “the
expression ‘And he gathers the fruit f@ibvioc life’ means
either that what is gathered is the fruitoddviog life or that it
itself is aioviog life.” In the Commentary on the Letter to the
Romans22.11, in turn, Origen writes: “I believe that punish-
ments are given as due and as retribution for sins. That is why
even the Apostle said that death is the wages of sin. But the
aioviog life is no longer these wages and, as it were, what is
due on the part of God, but rather a gift of grace.” Here life in
the aiwv IS consistent with punishment that is prior, but does
not endure in the apocatastasis.

Consistent with the usage of the Septuagint and the New
Testament, Origen also applies the adjectimévioc to
attributes of God. In one particularly illuminating pass#&ge,
Origen speaks of the eternal Gad(aimwviov Be0d) and of
the concealment of the mystery of Jesus evé@vioc stretches
of time (pdvoic aimviolg), where the sense is plainly “from
time immemorial.” So too, &ommentary on Matthewp5.31.

37, Origen mentions the “days of th&yv”, and “ciovia years”
(8 aioviar), that is, very long periods of time, and the phrase
eig tovg aldvag here signifies “for a very long time”.

In Origen, the adjectivé&idiog occurs much less frequently
than aioviog, and when it is used, it is almost always in
reference to God or His attributes; it presumably means
“eternal” in the strict sense of limitless in time, as in, e.g.,

47 Cf. 15.25.
48 Cf. 13.46.299.
49 Cf. Commentary on Romaifsod. Athon. Laura 184 B64), 16.26.
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Selected Passages in the Commentary on the Psabingd,2,

p. 1560.35 PG pev aicOnth Lon ovk didtog, 1o 8¢ #leog T0d
Kvplov &idrov, “perceptible life is not eternal, but the mercy of
the Lord is eternal®® ¢idwov xoi dropdtpentov kot dO&vorov,
“eternal, immutable, immortal” [of God], commenting on the
expressiongy pévelg eic tov aidva, “You endure for eternity.”

In On Principles,3.3.5, Origen gives a clear sign that he
understandsimv in the sense of a succession&bveg prior
to the final apocatastasis, at which point one arrives at the true
eternity, that isgidwotne. Eternity in the strict sense pertains,
according to Origen, to the apocatastasis, not to the previous
sequence of ages @idvec. So too, Origen explains that Christ
“reigned without flesh prior to the ages, and reigned in the
flesh in the ages™ Again, the tomingaidv” indicates the next
world (éri tov uélovto aidve), where sinners will indeed be
consigned to thevp aioviov, that is, the fire that pertains to
the future world; it may well last for a long time, but it is not,
for Origen, eternd?

In this connection, it seems particularly significant that
Origen calls the fire of damnatioip aidviov, but nevermvp
Gtd0v.>® The explanation is that he does not consider this
flame to be absolutely eternal: itd&oviov because it belongs
to the next world, as opposed to the fire we experience in this
present world, and it lasts as long as dfévec do, in their
succession. It does not, however, endure int@ihéwmc, that
is, in the absolute eternity of the final apocatastasis. Similarly,
Origen never speaks @Bvoatog Gitdiog, or of &idwa punish-
ments and torments and the like, although he does speak of

50 Cf. Fragments of the Commentary on the Psalfss101.13.7.

51 Cf. aioviog, adverb: Selected Passages on the Psalrhg,1676, and
Commentary on Johr1,0.30.187:¢rostodncouévong katd tov Hetd todtov aidvo.

52 Cf. Selected Passages on the Psaliis]1156.

53 Cf. On Principles,3.1.6; Homilies on Jeremiahl9.15;Selections on the
Psalms,12.1156, where the context specifies thatdttdeov fire pertains to “the
aidv to come” €ni tov uéAdovta oidva).
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Bdvartoc aimviog,>* eternal chastisementsofldoeic aimvior),>
and so forth.

Origen was deeply learned in both the Bible and the
classical philosophical tradition; what is more, he maintained
that damnation was not eternal, but served rather to purify the
wicked, who would in the end be saved in the universal apo-
catastasis. His careful deployment of the adjectivés o
andditdiog reflects, we have argued, both his sensitivity to the
meaning of the latter among the Greek philosophers, and
the distinction that is apparently observed in the use of these
terms in the Bible. For Origen, this was further evidence in
Scripture for the doctrine of universal salvation.
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