
THE TREATMENT OF UNIVERSALISM IN ANGLICAN THOUGHT FROM 

GEORGE MAC DONALD ( .1824 - 1905 ) 

TO 

C.S. LEWIS ( 1 8 9 8 - 1963 ) . 

By 

DAVID M. KELLY, B.A., M.DIV., M.A. 

A The si s 

Submitted to the School of Graduate Studies 

in Ful f i lment ,of the_Requirements 
c /, 

fo r th&3 
±',.&*™L'o> 

Doctor A^@Sh1S^^)hy/ 

UBRARIES . * 

Kelly, Ottawa, Canada, 1989 



UMI Number: DC53517 

INFORMATION TO USERS 

The quality of this reproduction is dependent upon the quality of the copy 

submitted. Broken or indistinct print, colored or poor quality illustrations 

and photographs, print bleed-through, substandard margins, and improper 

alignment can adversely affect reproduction. 

In the unlikely event that the author did not send a complete manuscript 

and there are missing pages, these will be noted. Also, if unauthorized 

copyright material had to be removed, a note will indicate the deletion. 

UMI 
UMI Microform DC53517 

Copyright 2011 by ProQuest LLC 
All rights reserved. This microform edition is protected against 

unauthorized copying under Title 17, United States Code. 

ProQuest LLC 
789 East Eisenhower Parkway 

P.O. Box 1346 
Ann Arbor, Ml 48106-1346 



UNIVERSALISM IN ANGLICAN THOUGHT FROM GEORGE MACDONALD TO C.S. LEWIS 



DOCTOR OF PHILOSOPHY ( I988 ) UNIVERSITY OF OTTAWA 
( Religious Studies ) Ottawa, Ontario 

TITLE: The Treatment of Universalism in Anglican Thought 
from George MacDonald ( 1824 - 1905 ) to C. S. 
Lewis ( 1898 - 1963 ). 

AUTHOR: David M. Kelly, E.A. ( Brock University ) 

MoDiv. ( University of Toronto ) 

M0A0 ( University of Windsor ) 

SUPERVISOR: Professor E. J. Lacelle 

NUMBER OF PAGES: v, 365 

• • •* 
12. 



The doctrine of universalism is ancient. It has been 

endorsed by individuals from the beginning of Christianity to 

the present. During the last 100 years, universalism became a 

topic of great concern within Anglicanism, particularly in the 

writings of F. D. Maurice, F. W. Farrar, E. B. Pusey and Percy 

Dearmer. 

Likewise, universalism has attracted the attention of 

George MacDonald and C. S. Lewis. It is within the writings of 

these authors that the historical treatment of universalism is 

considered in this thesis, in terms of the former's influence on 

the latter. By examining universalism in MacDonald and Lewis's 

writings, I am offering a contribution to the historical study 

of the doctrine, especially in Anglican theological history- This 

complements several modern theological writers who have consider­

ed universalism, including Karl Barth, Karl Rahner, John Hick and 

Thomas Harpur. 
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I . In t roduct ion 

Few re l ig ious wr i te rs have equalled the success of C.S. Lewis. 

His books have enjoyed immense sales and wide c i r c u l a t i o n , even 

numbering into the m i l l i o n s . 1 E .L v A l l en , an adamant c r i t i c of Lewis's 

theology, concedes that Lewis's volumes outse l l other w r i t e r s ' by a 

r a t i o of "a score or so" to t he i r "two or three. "2 This is not to say 

tha t Lewis's books have been well received un i ve rsa l l y . On the 

cont rary , Lewis has had his share of antagonists as well as supporters 

from both the conservative and l i be ra l fact ions of theology. S t i l l , his 

popu lar i t y remains phenomenal, and he is f requent ly quoted even by his 

opponents. As one Episcopalian bishop once remarked: 

I t is almost embarrassing the way I f ind myself quoting Lewis so 
o f ten , but the p la in fact i s , he simply says everything better 
than anyone el se.3 

This is a l l the more remarkable when one considers that Lewis, by his 

own admission, was ne^er formally t ra ined in theology.4 

I t i s my primary purpose in th i s thesis to discuss universalism 

w i th in the wr i t i ngs of Lewis, and to determine the inf luence of George 

MacDonald on his approach to the subject . In doing so, I am not arguing 

tha t Lewis was a universal i s t . I t seems clear that he, contrary to 

MacDonald, was not . I assert , however, that the wr i t ings of Lewis 
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overa l l contain a substant ia l in te res t in universal salvat ion which 

merits academic i n v e s t i g a t i o n , and that the universalism of MacDonald 

was a major inf luence on Lewis. Furthermore, I assert that there is 

d i rec t evidence ind ica t ing a re la t ionsh ip between the wr i t ings of George 

MacDonald and C.S. Lewis. 

Lewis's wr i t ings contain much testimony to the inf luence of 

George MacDonald on his overal l theological b e l i e f s . In George 

MacDonald: An Anthology, he repeatedly confesses MacDonald's strong 

inf luence on his thought. The fo l lowing quotations describe Lewis's 

regard for MacDonald in p l a i n , but powerful language: 

A) I have never concealed the fact that I regarded him as my 
master; indeed I fancy I have never wr i t ten a book in which 
I did not quote from him.^ 

B) Of Lewis's conversion to C h r i s t i a n i t y : 

But when the process was complete - by which, of course, I 
mean 'when i t had rea l l y begun' - I found that I was s t i l l 
with MacDonald and that he had accompanied me a l l the way 
and that I was now at last ready to hear from him much that 
he could not have to ld me at that f i r s t meeting.6 

C) On the Unspoken Sermons ser ies : 

My own debt to t h i s book is almost as great as one man can 
owe to another.1 

In addi t ion to t h i s testimony, Lewis, in his autobiography, 

Surprised By Joy, c red i t s MacDonald's Phantastes as having inspired him 

towards a re l i g ious conversion. S i m i l a r l y , in The Great Divorce, Lewis 
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creates a l i t e r a r y MacDonald, or to be more prec ise, the departed s p i r i t 

of George MacDonald, to guide him through heaven in a manner not unl ike 

Dante's use of V i r g i l in Divina Commedia. In th i s work, Lewis describes 

himself as being one of the la te MacDonald's " c h i l d r e n . " 9 

There is fu r ther d i rec t evidence that determines prec ise ly which 

of George MacDonald's books C.S. Lewis ac tua l ly read. In a l l , MacDonald 

produced some 52 volumes over a period of 42 years between 1855-1897.10 

Although i t is feas ib le that Lewis may have read ewery one of these 

books, there is no evidence to indicate that he d i d . Rather, there are 

d e f i n i t e testimonies found throughout his wr i t ings that i nd i ca te , by 

quota t ion , admission or considerat ion, which of the 52 books he has 

read. These testimonies point to the fo l lowing works by MacDonald: 

1 . Phantastes.1 1 

2. The Princess and the Gobi i n . ^ 

3. The Princess and Curdie.1^ 

4 . The Golden Key.1 4 

5. The Wise Woman.^ 

6. L i l i t h . 1 6 

These books appear to have impressed Lewis considerably. In his 

anthology on MacDonald, he refers to them as being MacDonald's "great 

w o r k s . " ^ In addi t ion to these t i t l e s , Lewis appears to have been 

f am i l i a r as well wi th the fo l l ow ing : 

1 . Robert Falconer . 1 8 

2 . What 's M ine 's M i n e . 1 9 
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3. Sir G ibb ie . 2 0 

4 . Wi l f red Cumbermede.21 

5. Unspoken Sermons.22 

6. Alec Forbes.2^ 

7. Annals of a Quiet Neighbourhood.24 

8. The Seaboard Pa r i sh . 2 5 

9. Thomas Wingfold, Curate. 2 6 

10. Diary of an Old Sou l , 2 7 

In his various other wr i t ings a lso, Lewis refers to MacDonald b r i e f l y , 

without g iv ing spec i f i c re ferences.2 8 

Throughout Lewis's w r i t i n g s , i t remains obvious that MacDonald's 

inf luence is seldom far from his thought. The extent to which th is 

inf luence operates w i th in Lewis's treatment of universalism w i l l be 

explored in the examination and comparison of his own theological views 

with those of MacDonald. 

Contr ibut ion and O r i g i n a l i t y . 

The resources of the Universi ty of Toronto and the Marion E. 

Wade Col lect ion at Wheaton College disclose no thesis t rea t ing 

universalism wi th in the wr i t i ngs of Lewis and MacDonald. No one appears 

to have shown in te res t in t he i r views on universal sa l va t i on , bu t , as my 

thes is w i l l i nd i ca te , these are substant ial enough to merit academic 

recogn i t ion . 

My thesis should bring ins ight in to th is subject on the grounds 
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that : 

1) Although several w r i t e r s , including C.S. Lewis,2 9 

acknowledge George MacDonald to have been a u n i v e r s a l i s t , no one has 

s p e c i f i c a l l y analyzed his pa r t i cu la r form of universal ism, which, as I 

shal l show, i s d i s t i n c t i v e from his contemporaries. In f a c t , there has 

been r e l a t i v e l y l i t t l e wr i t ten about the theology of George MacDonald in 

general . The major i t y of authors are more concerned wi th him as a 

l i t e r a r y w r i t e r . Most of the unpublished theses in the Wade Co l lec t ion , 

for instance, emphasize MacDonald as a l i t e r a r y , rather than a 

theological w r i t e r . One attempt at a combination was offered by R.N. 

Hein in his Faith and F i c t i o n : A Study of the Effects of Religious 

Convict ion in the Adult Fantasies and Novels of George MacDonald,30 but 

his thesis p r imar i l y contains l i t e r a r y c r i t i c i s m with some general 

theological i n s i g h t , rather than an analysis of MacDonald's 

universal ism. 

2) The discussion of universalism wi th in Lewis's wr i t ings i s 

also unique. No other w r i t e r has displayed an in te res t in analyzing 

Lewis's thought concerning universal sa lva t ion . Moreso than in the case 

of MacDonald, some authors have examined Lewis in terms of his theology, 

but he remains p r ima r i l y of in te res t as a l i t e r a r y w r i t e r . Of those who 

consider Lewis from a theological standpoint , several are outstanding. 

K. Takeno's A Study of C.S. Lewis' Doctrine of God deals mostly wi th 

Lewis's views on d e i t y , inc lud ing his t r i n i t a r i a n i s m , the knowledge of 

God, and evidence for God.31 J . Beversluis 's book, C.S. Lewis and the 

Search fo r Rational Re l i g ion , advert izes i t s e l f as the f i r s t systematic 
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and radical c r i t i que of Lewis's theology, and discusses such issues as 

apologet ics, m o r a l i t y , reason, pa in , and g r i e f . 3 2 J . W i l l i s ' s Pleasures 

Forevermore: The Theology of C.S. Lewis refers to several areas of 

Lewis's overal l theology, such as God, Jesus Chr is t , the Church, He l l , 

and the las t th ings , but these references are usually b r i e f l y s ta ted, 

without any deep ana l ys i s . 3 3 Likewise, K. Lindskoog of fers b r ie f and 

general remarks in Mere Chr i s t i an , concerning such areas as death, 

Heaven , and H e l l , 3 4 

The unpublished theses on Lewis largely fo l low the same pattern 

of focusing on him p r imar i l y as a l i t e r a r y w r i t e r . Of those that deal 

wi th his theology, only two come remotely close to considering his views 

on universal ism. The f i r s t , C. Dye's The Evolving Eschaton in C.S. 

Lewis, i s p r imar i l y concerned with Lewis's expression of eschatology, 

but not universal s a l v a t i o n . 3 5 G. Kingsley's The Doctrine of 

Soter iology in the Writ ings of C.S. Lewis explores soter io logy from 

various angles, including e lect ion and free w i l l , c a l l , f a i t h , baptism, 

and communion. I t is a b r i e f (55 pages) t hes i s , however, and disregards 

un iversa l ism. 3 6 

As also in the case of MacDonald, no author appears to be 

interested in analyzing Lewis's thought on the subject of universal 

sa l va t i on . A thes is dealing spec i f i ca l l y with the subject of 

universal ism wi th in the wr i t ings of Lewis would be an important 

con t r i bu t i on . 

Reasons for the lack of in teres t in the top ic of universalism 

are probably va r i ed , but I would propose three which seem reasonable. 
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F i r s t , universal ism has not been an overly popular doctr ine with 

theo log ians, although Karl Rahner and Tom Harpur suggest that i t is now 

growing in popu la r i t y . 3 ? I t has always been suspect in t r ad i t i ona l 

theology, and of ten regarded as a heresy. Second, most authors appear 

inc l ined to regard both Lewis and MacDonald p r imar i l y as l i t e r a r y 

w r i t e r s , rather than theological ones. While i t i s true that Lewis was 

never formal ly t ra ined in theology, many of his wr i t ings are exercises 

in the same, and his works of fantasy are predominantly r e l i g i o u s . 

MacDonald, by con t ras t , was a t ra ined theo log ian, who began in the 

Congregat ional ist t r a d i t i o n and la ter converted to Anglicanism. Last, 

C.S. Lewis was not a un iversa l i s t h imsel f , and whi le his overal l 

w r i t i ngs do express a strong concern for universal ism, i t is not a 

matter of urgency for him. Whereas MacDonald remained a convinced 

un i ve rsa l i s t throughout his l i f e , Lewis's considerat ion of the subject 

suggests t h a t , at best, i t is a f e a s i b l e p o s i t i o n . 

In add i t i on , th i s thesis w i l l also make a cont r ibut ion to the 

h i s to ry of Anglican thought. By analyzing MacDonald's inf luence on 

Lewis, I am focusing on the h is tory of an idea w i th in Anglicanism, 

through the wr i t i ngs of two unique i n d i v i d u a l s . The theme of 

universal ism is one on which MacDonald, who wrote from 1855 to 1897, in 

p a r t i c u l a r held o r ig ina l views. His universal ism, while generally 

d i s t i n c t from both the Congregational i s t and Anglican t r a d i t i o n s , occurs 

in a period of Anglican thought in which much a t ten t ion was given to the 

question of universal sa lva t ion . Lewis, who wrote from 1919 to 1963, 

was a powerful apologist for t r ad i t i ona l Anglican b e l i e f s . 
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I f u r the r bel ieve that t h i s thesis w i l l contr ibute to a fur ther 

in te res t in George MacDonald and C.S. Lewis. In terest in Lewis is very 

widespread, and he has had a s ign i f i can t inf luence on the l a i t y , c lergy 

and, to a lesser degree, seminaries in the Anglican t r a d i t i o n . In one 

instance, i t was claimed that Lewis's s p i r i t appeared in a sa in t l y 

v i s i o n , and t h i s experience was approved by an Anglican bishop at 

Dorset . 3 8 Whether or not one wishes to accept t h i s testimony, i t does 

express an unusually high regard for Lewis. In terest in MacDonald, 

however, i s r e l a t i v e l y less e v i d e n t since his death in 1905. 

Therefore, the thes is should help to promote fu r ther in terest in a 

somewhat neglected f i e l d . 

In discussing universalism wi th in the wr i t ings of MacDonald and 

Lewis I have encountered a problem in i n te rp re t i ng the l i t e r a r y genre of 

fan tas t i c f i c t i o n . While th is thesis i s not concerned with l i t e r a r y 

c r i t i c i s m , i t is necessary to b r i e f l y address th i s d i f f i c u l t y . 

George MacDonald was a wr i te r of many t a l e n t s . He was a poet, 

an essay is t , a novel is t and a preacher. He possessed degrees in 

chemistry and natural philosophy, an honorary LL.D. , and was trained in 

theology by the Congregational i s t Church, which put emphasis on doctr ine 

and preaching. 3 9 He chose to express his theological views through the 

genre of fantasy as well as i n , essays, sermons and non-fantast ic 

f i c t i o n . And although his meaning is usual ly clear in these works, his 

fantasies are of ten confusing and hard to i n te rp re t with p rec is ion . 

Much of the confusion that surrounds MacDonald's fantasy l i es in 

the obscur i ty of his imagery. Secondary wr i te rs note the d i f f i c u l t y in 
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categor iz ing MacDonald's use of fantasy, suggesting that i t could be 

considered as a l l e g o r i c a l , parabol ic , or possibly fabulous.40 His 

imagery appears to defy i n t e l l ec tua l i n t e r p r e t a t i o n , for i t does not 

fo l low any concrete or stable form or l i m i t a t i o n , such as number, 

physical law, gender or t r a d i t i o n . 

This appears to be the resu l t of a de l iberate e f f o r t by 

MacDonald, who, being " t y p i c a l l y the mystic" as his son describes h im,4 1 

did not intend his fantasies for conscious e d i f i c a t i o n . Rather, he 

designed his fan tas t i c works to appeal to the imaginat ion, which he 

considered to be the sign of d i v i n i t y in humanity: "The imagination of 

man is made in the image of the imagination of God."4 2 Two of his 

essays, The Imagination: I t s Functions and I t s Culture and The 

Fantastic Imaginat ion, 4 3 impress upon his readers the caution that they 

are not to attempt any i n te l l ec tua l in te rp re ta t ion whatsoever, but 

should instead enjoy his fantasies for the i r e f fec t upon the 

imaginat ion. 

There is less of a problem with Lewis's fan tas ies . Although he 

uses t h i s genre to express theological views, his imagery is usually far 

more easi ly i d e n t i f i a b l e . An excel lent example of t h i s more defined 

imagery is that of Asian, the great l ion of Narnia. I t seems obvious 

that Asian is to be i d e n t i f i e d with Jesus Chr i s t , not only from the 

para l le l s between the Narnia ta les and the gospels, e . g . , a r r i va l at 

Christmas, death, resu r rec t i on , l as t judgement, but by Lewis's own 

admission as well , 4 4 

While t h i s remains a problem for the discussion of universalism 
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in both authors' writings, I believe that it can be solved. By/ Mac-

Donaid»s admission, his fantasies are unrestricted fairy stor­

ies; with allegory i n t h e m . ^ Both he aftd Lewis employ a l l eg ­

ory ta i l l u s t r a t e intangible mythological b e l i e f s . Thus, they 

can be in terpreted theo log i ca l l y by penetrating the imagery and focusing 

on the basic ideas or p r inc ip les l y ing beneath. These p r i nc i p l es , when 

discussed alongside of other complementary passages from the i r non-

fan tas t i c works, should more c l ea r l y express the authors' i n t e n t i o n . 

I intend to begin t h i s thesis by def in ing universalism as a 

theological concept. In t h i s I shall place emphasis upon i t s 

considerat ion in the 19th - 20th century and in the wr i t ings of 

MacDonald and Lewis. Af ter t h i s I shall examine the h i s t o r i ca l 

considerat ion of universalism in two chapters. The f i r s t chapter w i l l 

be a b r i e f survey of universal ism w i th in Anglicanism in the centuries 

tha t preceded the 19th - 20th century. The second chapter w i l l deal 

with the doctr ine in the l a t e r per iod, through the wr i t ings of F.D. 

Maurice, F.W. Farrar , E.B. Pusey and Percy Dearmer. 

The main body of my thes is w i l l consist of the discussions of 

MacDonald and Lewis's treatment of universal ism, both in and beyond the 

human s i t u a t i o n . Following these discussions, I shall compare both 

treatments on the same grounds. F i n a l l y , I intend to reach a conclusion 

in terms of the r e l a t i onsh ip , inf luence and contr ibut ion to the overal l 

h i s t o r i c a l considerat ion of universal ism w i th in the Anglican t r a d i t i o n . 
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I I . H is to r i ca l Overview of Universalism Pr ior to the 19th-20th 
Century 

Universal ism. 

There are three a l te rna t i ve senses of "universal ism" in 

theology. F i r a t , i t i s s a l v a t i o a extending to a l l n a t i o n s , as 

d i s t i n c t from, the ancient Hebraic concept of par t i cu la r i sm in terms of 

I s r a e l ' s re la t ionsh ip to God. This sense is due to the inf luence of 

F.C. Baur. In the second, i t d e c l a r e s t h e condi t ional universal 

benef i t of Ch r i s t ' s atonement as opposed to Ca l v in i s t i c e lec t i on . This 

usage is bas ica l ly a t t r i bu ted to the Arminians. In the t h i r d instance, 

i t is "the be l i e f in the f i n a l salvat ion of a l l mankind."1 I t is th is 

l as t usage of un iversa l ism, f i r s t used by Obadiah Howe in 1648,2 wi th 

which th is thesis is concerned. 

In th i s las t sense, universalism is also termed apokatastasis. 

Taken from a unique passage in sc r ip tu re , Acts i i i : 2 1 , "the 

restorat ion of a l l t h i n g s , " apokatastasis has been understood from the 

t ime of On'gen to represent the ul t imate salvat ion of a l l created 

beings.3 This was the term generally used by the ear ly Church. 

Although a l l un i ve rsa l i s t doctrines agree on the ul t imate 

salvat ion of a l l humanity, there are many di f ferences between them. For 

example, On'gen's approach to universal salvat ion in F i r s t Pr inc ip les 

demands a f i na l res to ra t ion of a l l rat ional beings through Divine 

refinement. In t h i s he includes demons, but excludes animals. He 

fu r ther opens the question as to whether th i s universal res tora t ion w i l l 

be vulnerable to ye t another f a l l from grace, and there fore might have 

- 15 -
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t o undergo f u r t he r cycles of corrupt ion and redemption without end.4 

This is considerably d i f f e r e n t from those "tender-hearted fe l low 

Chr is t ians" whom Augustine rebuked in his City of God. These l a t t e r 

supporters of universal ism were inc l ined to dismiss the doctr ine of an 

ever last ing he l l merely out of p i t y , and for humanity a lone. 5 

Likewise, there are notable var ia t ions in modern doct r ines. The 

universalism described in The Divine Pr inc ip le of the Un i f i ca t ion Church 

or Holy S p i r i t Associat ion for the Uni f ica t ion of World Chr i s t i an i t y is 

based on p redes t ina t ion , wherein every human indiv idual must eventually 

reach sa l va t i on . Hell serves only as a punishment for those who 

stubbornly refuse to accept the grace of Sun Myung Moon, and th i s is 

only a temporary r e t r i b u t i o n . 6 This is d i f f e ren t from the theodicy of 

John Hick in Evi l and the God of Love, who demands the ul t imate 

salvat ion of every human ind iv idual as a proof of God's p e r f e c t i o n . ' 

And both in turn are d i f f e ren t from the popular contemporary "broad" 

Church pos i t ion of Anglicanism which states qui te simply that hel l is 

incred ib le in l i g h t of an a l l - l o v i n g , omnipotent God." 

MacDonald and Lewis share a unique qua l i t y in t he i r respective 

considerations of universal ism. Both wr i te rs expand t he i r views to 

include creat ion beyond the human s i t u a t i o n . This comprises the 

p o s s i b i l i t y of sa lvat ion for animals, demons and other created beings. 

This is considerably d i f f e ren t from the contemporary 19th - 20th century 

opinion which la rge ly l i m i t s universalism to the human s i t u ­

a t i o n . * F .W. Farrar , who wrote during t h i s per iod , of fers the 

fo l lowing d e f i n i t i o n of universalism as i t was then perceived: 
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"Universalism, or, as it is now sometimes termed Restorationism: the 

opinion that all men will be ultimately saved."* By t h e i r d i s c u s s i o n s 

af salvation beyond the human s i tuat ion , MacDonald and Lewia 

have contributed t a the study of universalism i n the -T*roader 

scope af the doctrine. Such expjans&Pe-discussions are uncom>-

mon among u n i v e r s a l i s t writers,,.(with the exception of a few 

individual t h inke r s such as Origen ) . The majority af univ-

e r s a l i s t s have been concerned with humanity alone* 
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A^ Before the 18th Century. 

Although universal ism has never been a main tenet wi th in 

Anglicanism, i t has at t racted the at tent ion of several ind iv iduals over 

the centur ies . Pr ior to the 18th century, which witnessed a popular 

movement of organized un i ve rsa l i s t s , advocates and sympathizers of 

universal ism were large ly a co l lec t ion of ind iv idua l wr i te rs whose 

e f fo r ts were unre la ted. 

One of the ea r l i es t examples of universal ism is known from the 

Revelations of Divine Love, a record of the vis ions of the mystic Ju l ian 

(or Jul iana) of Norwich, about 1373. In th i s Ju l ian claimed to have 

seen vis ions of Ch r i s t , who to ld her, amongst other t h ings , that "Sin is 

behovable, but a l l shal l be w e l l , and a l l shal l be w e l l , and a l l manner 

of th ing shal l be w e l l , " and " I shal l save my word in a l l t h ings , and I 

shal l make a l l th ing w e l l . " 1 A revelat ion of t h i s nature was contrary 

to t h e d a c t r i n e oJC the 14th century. Papal l i t e r a t u r e a f f i rming 

the r e a l i t y of an ever last ing hel l was well c i r cu la ted throughout 

England during t h i s per iod, inc luding De miseria humane condi t ion is in 

which Pope Innocent I I I c lea r l y condemned u n i v e r s a l i s t s . 2 

C.S. Lewis makes several references to Ju l i an ' s experience. In 

a l e t t e r to Warren H. Lewis, he b r i e f l y comments on Ch r i s t ' s promise 

that a l l sha l l be well and Ju l i an ' s descr ip t ion o f Chr i s t ' s redeeming 

- 19 -
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a l l t h ings , and suggests that i t is a l l very "odd . " 3 But in The Great 

Divorce, he quotes again from Chr is t ' s words, implying that i t may be, 

as Chr is t said to J u l i a n , "A l l shall be w e l l . . . " 4 

During the reign of King Edward VI the A r t i c l es of Rel igion of 

the Church of England underwent a substantial rev i s ion . In the 1552-3 

ed i t ion of the A r t i c l e s of Rel igion there were o r i g i n a l l y 42 a r t i c l e s , 

the 42nd e n t i t l e d , "That a l l men shall not be saved at the leng th , " and 

th i s a r t i c l e s ta tes: 

They also are worthy of condemnation who endeavour at th i s time 
to restore the dangerous opin ion, that a l l men, be they never so 
ungodly, shal l at length be saved, when they have suffered 
paines for t he i r sins a certa in time appointed by God's 
j u s t i c e . 5 

The consensus of op in ion, including that of F.D. Maurice, i s 

that t h i s a r t i c l e was o r i g i n a l l y aimed at German Anabapt ists,6 who were 

c i r cu l a t i ng a be l i e f that even the demons w i l l be redeemed in t ime. 

Even so, the word " res tore" seems to imply, c o n t r a r i l y , that the object 

of t h i s a r t i c l e was an ea r l i e r form of universal ism, perhaps one that 

was nat ive to England. This form appears to be anthropological in 

concern, l i m i t i n g universal salvat ion to humanity. 

The dismissal of the 42nd a r t i c l e in 1562 i s highly s i gn i f i can t 

to the overal l considerat ion of universalism wi th in the Anglican 

t r a d i t i o n . Several w r i t e r s , including Percy Dearmer, assert that the 

removal of t h i s a r t i c l e marks the beginning of the t o l e ra t i on of 

universal ism in the Anglican Church, and that th i s af f i rms the l e g a l i t y 

of universal ism from 1562. ' 



In the 17th century the doctr ine of universalism found two 

episcopal sympathizers. George Rust, Bishop of Dromore, published A_ 

l e t t e r of resolut ion concerning Origen and the chief of his Opinions in 

1661. 8 Rust treated Origen's view of universal restorat ion with much 

favor . Likewise, John Davenant, Bishop of Sal isbury, in his Exposit ion 

of the Ep is t le to the Colossians in 1627, stressed Christ as being the 

restorer of a l l t h i ngs . 9 These wr i te rs hinted at universal ism, but took 

care not to openly advocate i t . 

There is good cause for the caution on the part of Rust and 

Davenant. During th i s century the Draconic Ordinance was passed by 

Parl iament, about 1648. This ordinance sought to proh ib i t a l l forms of 

dissension from the current Church of England doc t r ine , such as Roman 

Catho l ics , Independents, n o n - t r i n i t a r i a n s , un i ve rsa l i s t s , those refusing 

to take oaths, by a wide range of penalt ies including f i n e s , d ismissals, 

con f isca t ions , imprisonments and death . 1 0 Simi lar p roh ib i t ions were 

agreed on at the second Synod of London, in 1648 . ^ 

These proh ib i t ions doubtedlessly discouraged some un iversa l is ts 

from proclaiming t he i r views. In 1646 an anonymous book e n t i t l e d Divine 

L i g h t , manifesting the love of God began to c i r cu la te throughout 

London. I ts author (or authors) openly declared the salvat ion of a l l in 

Ch r i s t , and fu r ther declared that the opponents of th i s view were 

" a n t i c h r i s t i a n s . " 1 2 Others who attempted to preach universal ism while 

remaining anonymous were Jeremy White and Thomas Burnet . 1 3 The growing 

opposit ion to universal ism, as evident in the attempts to outlaw i t , is 

cha rac te r i s t i c of the 17th century. 
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Some wr i te rs were not int imidated by th is oppression, however, 

Gerrard Winstanley in F i re in the bush, in 1650, declared that Christ 

was the restorer of a l l t h ings . He argued that God would eventual ly 

purge a l l things and destroy nothing, and that u l t imate ly a l l would be 

subdued by C h r i s t . 1 4 Richard Coppin demanded that i t was no theological 

error to say that a l l would be saved in due t ime , on the grounds that 

God had already promised th i s goal in I Timothy i i : 4 and I I Cor. i v : 

14-15. These views were presented in Michael opposing the dragon, in 

1659.15 Likewise, Joseph A l f o r d , a Fellow of O r i e l , in The church 

triumphant emphasized the effect iveness of God's s a l v i f i c power to such 

an extent that his un iversa l i s t sympathies were obvious.1 6 Issac Barrow 

discussed universal salvat ion from the Arminian posi t ion in The Doctrine 

of Universal Redemption Asserted and Explained. While he suggested that 

i t was possible to re ject saving grace, he repeatedly described Christ 

as being the saviour of a l l in accordance with God the Father's w i l l , 

based on such scr iptures as I Timothy i v : 10, God the saviour of a l l 

men, spec ia l l y of those that be l i eve . 1 7 

This pattern of ind iv idual wr i ters approaching the subject of 

universal salvat ion independent of each other continued well in to the 

18th century. George Cheyne in 1740 wrote An Essay on Regimen Together 

wi th Five Discourses. In the fourth discourse, "On Sp i r i t ua l Nature," 

Cheyne stressed that the perfect ion of God had no other goal than to 

restore and make happy a l l the i n t e l l i g e n t f i n i t e s p i r i t s created out of 

d iv ine love . He fu r ther stated that i t was blasphemous to assume that 

ours was the only inhabited world in the un iverse. 1 8 S i m i l a r l y , the 
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works of Will iam Law, espec ia l ly The S p i r i t of Love, described Christ as 

pure love , emphasizing the saving nature which in time w i l l save a l l . 1 9 

Charles Chauncey, an American, provoked much controversy from the 

Episcopal, Presbyterian and Congregationalist churches in Boston, 

through his un iversa l i s t w r i t i n g s , especia l ly Salvation fo r A l l Men in 

1782.20 By the end of the 18th century universalism was growing in 

favour with the English Uni tar ians, inc luding John Es t l i n and T. 

Southwood Smi th . 2 1 

The 18th century gave r ise to the f i r s t d i s t i n c t l y Universal is t 

organizat ions. Previous to t h i s per iod, attempts to forge a 

Universa l is t organizat ion met with l i t t l e success. Of these 

organizat ions, which were l i t t l e more than pr ivate societ ies with a 

shared in te res t in universal sa lva t ion , two are prominent. The 

"Phil adelphian Society , " formed near the end of the 17th century, 

endured fo r about 50 yea rs . 2 2 The "Burnham Society," founded in the mid 

18th century, l ikewise exercised l i t t l e inf luence outside of i t s 

membership.23 I t was not un t i l John Murray that the popular movement 

towards organized universalism became prevalent. 



B_. The 18th Century and the Organized Universal i s t s . 

This movement may be considered as Anglican for two reasons. 

F i r s t , i t arose from Methodism p r i o r to i t s separation from the Church 

of England. Second, i t s most i n f l u e n t i a l leader, John Murray, was 

himself an Angl ican. 

Methodism, bas ica l l y an evangelical movement w i th in the Church 

of England, was la rge ly the work of two men, John Wesley and George 

Wh i te f i e l d . From the s t a r t , Methodism was divided over the issue of 

f ree w i l l and predest ina t ion . Whi tef ie ld and the Welsh Methodists 

remained staunch Calv in is ts while Wesley and his party espoused 

Arminianism. The Wesley f a c t i o n , eventual ly dominant, promoted the 

be l i e f in condi t ional universal redemption and thus prof fered t h i s 

message to thousands in England and the United States, u t i l i z i n g any 

su i tab le locat ion to preach. 2 4 

Under Wesley's leadership, the Methodists remained wi th in the 

Anglican Communion, save for some minor d issenters . Wesley strongly 

resented such dissension, and described the par t i c ipan ts as "seceders 

and mongrel Methodists" in his j o u r n a l . 2 5 Even so, the desire to break 

wi th the Church of England was steadi ly growing, and schism seemed 

i n e v i t a b l e . F i n a l l y , a f te r Wesley's death in 1791, Methodism was well 

on i t s way to becoming a separate denomination despite a confrontat ion 

with the pro-Anglicans (mainly over sacraments).26 

I t is d i f f i c u l t to place respons ib i l i t y for the schism. On one 

hand, the bishops and clergy resented Methodist in ter ference in t h e i r 

par ishes, as the Methodist pract ice of f i e l d preaching enabled them to 
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f l o u t the legal requirements of bishop's l icence and incumbent's 

permission. This resul ted in some persecutions, which led to fu r ther 

i l l w i l l and the desire to secede.27 On the other hand, the Methodists' 

preaching rooms r i va led the Anglican p u l p i t s , and f i e l d preachers often 

challenged ecc les ias t i ca l a u t h o r i t y . 2 8 

Regardless of who was to blame, the Methodist movement remained 

well w i th in the Anglican t r a d i t i o n un t i l March 2nd, 1791, the death of 

Wesley. But by th i s t ime, the novel Universa l is t Church had long since 

l e f t i t s Methodist o r i g i n s . 

James Rel ly (1722-1778). 

James Relly was a Welsh antinomian Ca l v i n i s t . In 1741 he became 

a convert to George Wh i te f i e ld ' s predest inarian Methodism, and served as 

a preacher for about 8 or 9 years. Like many of the Welsh Methodists, 

he adhered st rongly to the Ca lv in is t tenet of predest inat ion, upon which 

he based his un ive rsa l i s t theo logy. 2 9 

By 1751 Rel ly had broken away from the Methodists over the issue 

of universal sa l va t i on . He began preaching his own views which he set 

down in Union: or a Treat ise of the Consanguinity and A f f i n i t y between 

Chr is t and His Church. In th is work Relly proclaimed that there was a 

mystical union between Christ and a l l humanity, based on I Cor. xv: 22, 

a l l humanity dead through Adam, and yet a l l raised through Chr i s t . 3 0 

Through Ch r i s t , a l l are elected to salvat ion with or without the i r 

knowledge, since he, in accordance wi th God's predestined w i l l , has 

borne wrath and punishment for each i nd i v i dua l , with or without the i r 
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consent. Therefore, argued Rel ly , "Who shall lay anything to the charge 

of God's elect? Who shal l condemn?"31 Through Jesus, the mystical head 

of the whole human race, a l l are saved no matter what they chose to 

believe during 1 i f e . 

Rel ly was able to set up a congregation of "Rel lyans" at London, 

and he served there as t h e i r pastor unt i l his death in 1778. Upon his 

death, h is congregation accepted Elhanan Winchester as his successor, 

despite d i f fe rences in theology. The c o n g r e g a t i o n managed t a 

§tt?v4ve, despi te a constant barrage of h o s t i l i t y from the more 

conventional C h r i s t i a n s . 3 2 

Re l l y ' s theology thoroughly convinced John Murray of the 

v a l i d i t y of un iversa l ism, and Murray became his most loyal fo l lower . 

Af ter Murray had established himself in America, i t was Re l l y ' s views on 

universal ism which he promoted wi th great enthusiasm.3 3 

John Murray (1741-1815). 

John Murray was born in to a strongly Ca lv in is t Anglican fami l y . 

A f u l l - f l e d g e d Anglican communicant, he began attending Methodist 

meetings during his fami ly ' s residence in I re land . He was familar with 

both Wesley and Wh i t e f i e l d , but accepted the l a t t e r leader 's views on 

p redes t ina t ion . He probably met James Relly at the Methodist meetings, 

and by 1760 he had become completely converted to Re l l y ' s 

universal i sm. 3 4 

Although Murray consis tent ly refused to become a un ive rsa l i s t 

preacher under Re l l y , his sympathies towards universal ism resulted in 
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his exclusion from the Methodist Soc ie t ies . This was j u s t the beginning 

of a re lent less series of cr ises that drove him to America, where he 

hoped to l i v e out the remainder of his l i f e in peaceful seclus ion. 

After a series of fu r ther mishaps, Murray found his way to Good-

Luck Point in America. From there he began a few years of i t i ne ran t 

preaching u n t i l he founded the f i r s t Universa l is t Church at Gloucester, 

Massachusetts, in 1779. His early preaching was reserved in terms of 

i t s universal ism, and th i s gained him access in to many conventional 

p u l p i t s . When i t became obvious that he was preaching universal 

sa l va t ion , many of the established churches turned h o s t i l e . But by 

then, Murray's Universa l is t Church was strong enough to survive the i r 

oppos i t ion . Due to his e f f o r t s , th is church - the f i r s t to have i t s 

covenant drawn upon a s t r i c t l y un iversa l is t basis - continued to grow, 

even to the present day. Organized universalism became strong in 

America.35 

Rival ry between un iversa l i s t fact ions continued despite an 

eventual union. Murray, for one, was en t i r e l y in to le ran t of any non-

Rellyan forms of un iversa l ism. 3 6 This was also a charac te r i s t i c of 

Re l l y . In his Union, Relly repeatedly labe l led other theological 

opinions as being " A n t i c h r i s t ' s . " 3 7 For t he i r p a r t , non-Rellyan 

f ac t i ons , such as Charles Chauncy's, strongly opposed Re l l y ' s v iews. 3 8 

S t i l l , the Universa l is t churches continued to t h r i v e , despite 

external and in te rna l unrest . By 1803, 38 societ ies converged at 

Winchester, N.H., and t he i r par t ic ipants reached an agreement on t he i r 

standard Profession of F a i t h , i . e . , the Winchester Pro fess ion. 3 9 
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Murray's overal l cont r ibut ion to the movement is bas ica l ly that 

of being i t s founder, the f i r s t to set up Universal is t churches as a 

separate denomination based on the doctr ine of universal ism. Whereas 

James Relly fashioned the theological framework of universalism in his 

Union, i t was John Murray who was responsible for i t s success as an 

independent denomination. The modern Universal is t Church readi ly 

acknowledges i t s debt to Murray. In the words of L. Fisher: 

John Murray is en t i t l ed to be cal led the pioneer of our f a i t h , 
the father of our organized Church in America, and so le t him be 
forever a f fec t iona te ly remembered and highly honoured among 
u s . 4 0 

Hosea Ballou (1771-1852). 

Hosea Ballou succeeded to John Murray's leadership of the 

Universa l is ts upon the l a t t e r ' s death in 1815. Unt i l that t ime, he 

remained large ly inconspicuous wi th in El hanan Winchester's ranks. At 

f i r s t Ba l lou , coming from an American Bapt ist background, preached a 

conservative t r i n i t a r i a n universal ism. This was soon discarded in favor 

of a doctr ine of r a t i o n a l i t y in re l i g ion that was n o n - t r i n i t a r i a n and 

more d e i s t i c , not unl ike the Unitar ian pos i t i on . Deism, including such 

books as Ethan A l len ' s Reason the Only Oracle of Man, was widespread 

throughout America during th i s p e r i o d . 4 1 

Bal lou 's books, inc luding Notes of the Parables, 1804, and _A 

Treat ise on Atonement, 1805, did l i t t l e to bridge the gap between 

himself and Murray. In the l a t t e r book Ballou attempted to disprove 
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t r i n i t a r i a n i s m , a major tenet of Re l l y ' s un iversa l ism. 4 2 

After Murray's death, Ballou emerged as the leader of the 

progressing Universa l is t denomination. During his leadership the 

Universal is ts came to accept a posi t ion complementary to that of 

Uni tar ianism. This eventual ly led to the formal union between the two 

churches in 1961. Under his inf luence the denomination expanded from 30 

or so churches to 500.4 3 Except for a b r i e f schism over Bal lou 's 

teaching on salvat ion immediately a f ter death (which was short l ived and 

involved only 8 min is ters and the i r f o l l o w i n g 4 4 ) , his leadership proved 

highly successfu l , and Universal is t churches spread in to Canada and 

abroad. 

Conclusion. 

Pr ior to the 18th century, universalism wi th in the Anglican 

t r a d i t i o n was largely l im i ted to indiv idual sympathizers and advocates. 

During the 18th century, i t became the main thrust of a popular movement 

tha t has endured un t i l the present, in the form of the Uni tar ian-

Universal i s t Associat ion. 

While i t is d i f f i c u l t to precisely assess the impact of th is 

movement on 19th-20th century Anglican views, i t would seem reasonable 

to suggest t h a t , at the very l eas t , i t did draw much at tent ion to the 

doctr ine of universalism due to i t s rapid growth. From F.D. Maurice's 

Theological Essays in 1853, i t is apparent that Maurice was aware of 

t h i s movement, and refers to i t in terms of disagreement.45 Likewise, 

Maurice reveals that cer ta in par t ies such as the Evangelical Al l iance 
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were both aware of the movement and opposed to i t . 4 6 I t had, i t 

appears, captured the attention of 19th century theologians. 
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I I I . B r i t a i n in the 19th Century. 

George MacDonald l ived in Great B r i t a i n during i t s greatest 

pe r i od . Although there was widespread poverty and social unrest, 

B r i t a i n was at the height of i t s imperial g l o r y . Just before World War 

I , the B r i t i s h empire contained one quarter of the wor ld 's land surface 

and popu la t i on . 1 The B r i t i s h Royal Navy, unchallenged on the seas, 

promoted a m i l i t a n t enforcement of B r i t i s h Ch r i s t i an i t y throughout the 

co lon ies , 2 

B r i t i s h mi l i tancy was probably encouraged by the v ic to ry over 

Napoleon in 1815, since many Britons feared the French emperor as the 

b i b l i c a l a n t i c h r i s t . 3 One attempt to invade England by the Franco-

Spanish navy met with u t te r defeat in 1805, even while Napoleon was 

crushing Europe on l a n d . 4 This apparent i n v u l n e r a b i l i t y , combined with 

the lengthy durat ion of Queen V i c t o r i a ' s reign (1837 - 1901), probably 

endowed Great B r i t a i n with an overal l a t t i t ude of secur i ty and optimism. 

This optimism was ref lected in some of the re l ig ious movements 

throughout B r i t a i n . In some extreme instances, r e l i g i ous groups such as 

the " B r i t i s h I s r a e l i t e s " and the "Panacea Society" of Joanna Southcott 

presumed such d iv ine favor that they proclaimed Britons to be the 

"chosen" people of God.5 

During the l a t t e r half of the 19th century, universalism gained 

popu la r i t y w i th in the Church of England. F.W. Farrar , a prominent 

Anglican theologian in th is per iod , records that universalism found 

- 3 5 -
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popular support amongst the Anglican c lergy: 

. . . once, as I know to my cost, savagely and generally 
anathematized, now openly professed by multitudes of the 
clergy — to which I gave ut terance i n my sermons on 
" Eternal Hope." 6'C Here Farrar agrees with MauriceAs 
p r o - u n i v e r s a l i s t conc lus ions a g a i n s t a s " wteraai " h e l l ) * 

Likewise, Percy Dearmer, another Anglican theologian who l ived 

through th i s pe r iod , summarizes the s i tua t ion as "a strenuous ba t t l e for 

un iversa l i sm. " 7 He a t t r i bu tes the novel in teres t in universalism to the 

19th century advances in b i b l i c a l i n t e r p r e t a t i o n , including the 

dissemination of Greek t e x t s , the discovery of new manuscripts (probably 

the most notable of these being Codex S ina i t i cus , discovered by 

Constantin von Tischendorf in 1859), gospel exeges is and the 

discovery of Jewish apocalyptic l i t e r a t u r e and i t s relevance for the New 

Testament.9 

S c i e n t i f i c exeges is o f s c r i p t u r e , combined with the overal l 

optimism r i s i ng from national secur i t y , appears to have made 

universal ism a popular t o p i c . Added to these factors was the 

Un iversa l is t movement in the preceding century, which at the very least 

drew at tent ion to the doc t r i ne . 

In terest in universalism also carr ied over in to the academic 

wor ld . In addi t ion to Farrar and Dearmer, other Anglicans who 

considered the doctr ine included F.D. Maurice and E.B. Pusey, whose 

views on universal ism I shall present ly discuss. 

In genera l , t h i s period was strongly or iented towards re l ig ious 

i n t e n s i t y . In addi t ion to in te res t in universal ism, the Anglican Church 
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was torn between the Oxford movement, which sought to establ ish an 

ecc les ias t ic pos i t i on akin to Roman Cathol ic ism, and i t s opponents, the 

res i s t i ng "low" Church and evangelical p a r t i e s . 1 0 Missionary l obby i s t s , 

both w i th in Anglicanism and outside of i t , were exert ing a s t rong p r e s ­

sure against Par l iament . 1 1 Methodism was now a f u l l y fledged separate 

denomination from the Church of England, and both i t and i t s o f fshoot , 

the Salvation Army, were strenuously evangelizing across the B r i t i s h 

Is les and abroad. 1 2 

A var ie ty of incoming sects, mostly from the United States, 

found w i l l i n g l i s tene rs in B r i t a i n . These included several adventist 

groups, the aftermath of Will iam M i l l e r ' s fa i l ed prophesies, e . g . , the 

Seventh Day Adven t i s ts 1 3 ; Mormons14; and Jehovah's Witnesses.15 A l s o , 

some o ther groups, both natural and fo re ign , were d i s t i n c t l y non-

Ch r i s t i an . These included the various s p i r i t u a l i s t p a r t i e s , 1 6 Helena 

Blavatsky and the Theosophical Soc ie ty , 1 7 and the fo l lowers of A le i s te r 

Crowley.1 8 

George MacDonald's views on universalism may have been d i s t i n c t 

from the Congregat ional ist and Anglican t r a d i t i o n s . Even so, the 

mi l i tancy of his universalism was charac te r i s t i c of both the optimism 

and in tens i t y of t h i s per iod . 
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TheAngl ican Consideration of Universalism in the Mid 19th - Early 20th 
Century. 

Although some Anglican clergy endorsed universalism as a 

dogmatic r eve la t i on , others attempted to keep i t confined to a 

scho la r l y , ob jec t ive quest ion. These w r i t e r s , inc luding F.D. Maurice, 

F.W. Farrar, E.B. Pusey and Percy Dearmer, considered the problem of 

universal ism in terms of s c r i p t u r a l , h i s t o r i ca l and theological 

perspect ives. Maurice, the ear l i es t of these scholars, i s of pa r t i cu la r 

i n t e r e s t , since he led George MacDonald into the Anglican Communion. 

F.D. Maurice (1805 - 72) . 

Frederick Denison Maurice was not born in to the Anglican 

t r a d i t i o n , but rather converted to i t early in l i f e . He, along with his 

mother and four s i b l i n g s , deserted his natural Unitar ian Church, mainly 

because of the Anglican stress upon the T r i n i t y , which he declared to be 

" . . . the centre of a l l my b e l i e f s . " 1 His Unitar ian background continued 

to exert a strong inf luence throughout his l i f e , and his notable book, 

Theological Essays, was large ly wr i t ten with the Unitar ians in mind.2 

Maurice did not openly or dogmatically proclaim universalism in 

the manner of Rel ly or Murray, but may be considered as a "martyr" to i t 

- 3 9 -
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i n a manner of speaking. By 1853 he had published a series of essays 

e n t i t l e d Theological Essays and his conclusions suggested the eventual 

sa lvat ion of a l l humanity, c h i e f l y by re fu t ing the notion that the Greek 

word a ion ios, when applied to h e l l , should be t ranslated as "endless." 

As a resu l t of t h i s imp l ica t ion of universal ism, Maurice was dismissed 

from his post as professor o f moral philosophy in King's Col lege.3 Much 

of the antagonism towards Maurice may also be explained by the internal 

unrest w i th in the Anglican Church during th i s p e r i o d , a t a time when 

the "High" and "Anglo-Catholic" parties of the Oxford Movement were 

res is ted by the " Low " faction ( he remained " Broad Church" 

i n outlook)* 

Generally speaking, Maurice's l i f e seems to have been a series 

of controversies and oppos i t ions. His l i s t of antagonists is 

considerable and includes the s ta f f and students at King's Col lege;5 The 

Record and The Quarter ly Review;6 E.B. Pusey, with whom he clashed over 

the sacraments;7 and other denominations such as t h e v a r i o u s 

Evangelicals and sec ta r ians . 8 Much of his t rouble arose from the 

d i f f i c u l t y of his language, which, as several secondary wr i te rs have 

noted, is often complex and vulnerable to m is i n te rp re ta t i on . 9 

Maurice's Approach to the Question of Universal ism. 

Scr ip tura l and H is to r i ca l Considerations of Universal ism. 

Maurice begins his consideration of Scr ipture with the demand 

tha t i t be in terpreted wi th the presupposit ion that God is e terna l ly 
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good and the d iv ine w i l l is universal ly s a l v i f i c . In On Eternal L i f e 

and Eternal Death, the pa r t i cu la r essay that was la rge ly responsible for 

his dismissal in 1853, Maurice ins is ts that Scr ipture be reconciled with 

the concept of a loving God. 

Using a passage from Scripture - Matthew x : 27-31, namely, 

Jesus' i ns t ruc t i on that God should be feared despite the fact that one's 

very hairs are numbered - Maurice demands a deeper theological 

understanding of the B i b l e : 

We are come to such a pass, as actual ly to suppose that Christ 
t e l l s those whom He ca l l s His f r i ends , not to be a f ra id of the 
poor and feeble enemies who can only k i l l the body, but of that 
greater enemy who can destroy the i r very selves, and that enemy 
i s - not the d e v i l , not the s p i r i t who i s going about seeking 
whom he may devour, not him who was a murderer from the 
beginning - but that God who cares for the sparrows! They are 
to be a f ra id least He who.numbers the hairs of the i r head should 
be p l o t t i ng t h e i r r u i n ! Does not t h i s i n t e r p r e t a t i o n , which has 
become so fami lar that one hears i t without even a hint that 
there is another, show us on the edge of what an abyss we are 
standing, how l i k e l y we are to confound the Father of l i gh ts 
with the S p i r i t of darkness?10 

This demand for a higher in te rp re ta t ion of Scr ipture is general ly 

consistent throughout Maurice's w r i t i n g s . 1 1 

To a lesser extent , Maurice also discusses universal ism from a 

h i s t o r i ca l v iewpoint . In considering Chrysostom's pract ice of 

threatening the reprobates of Antioch with a mater ial f i r e and 

brimstone, he declares that although use fu l , such po l i c ies are "shameful 

in the min is ter of T r u t h . " 1 2 

S i m i l a r l y , he points to the absence of he l l in the early 
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Athanasian, Apostles' and Nicene creeds. "They speak of Eternal L i f e , " 

declares Maurice; then adds, "They contain no sentence about fu ture 

punishment."13 This is a common argument used by universal i s t s , who 

contend that the ear ly Church did not deem i t necessary to believe in an 

ever last ing h e l l . I t is s im i l a r l y expressed in Karl Barth 's commentary 

on the Creed.1 4 

The In te rp re ta t i on of "E te rna l . " 

Maurice's essay, On Eternal L i f e and Eternal Death is d i f f i c u l t 

and wery vulnerable to mis in terpre ta t ion due to i t s complexity of 

thought. In his most basic argument, Maurice refutes the popular notion 

tha t "e te rna l " or aionios s ign i f i es an "endless" or "ever las t ing" state 

of perd i t i on when applied to such themes as "eternal punishment" or 

"eternal death" - two common descr ipt ions used to denote the popular 

concept of an eve r las t i ng , d e f i n i t i v e , and en t i r e l y inescapable h e l l . 

The word "e te rna l " can only be applied to God, who alone i s "e te rna l " in 

the sense of being without beginning or end. Maurice s tates: "Whenever 

the word Eternal is used, then, in the New Testament, i t ought f i r s t , by 

a l l rules of reason, to be considered in reference to God."1 5 But i t 

cannot be read i ly applied to hel l in the same sense, since hel l is not 

without beginning. 

Although "e te rna l " may be applied to the things that God in his 

eternal goodness intended for humanity, e . g . , "eternal b l i s s , " i t may 

only be so in that such pos i t i ve and b e a t i f i c concepts are from the 

"e te rna l " nature of God. But perd i t ion or hel l cannot be considered to 
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be eternal in t h i s same sense. Instead, such concepts as "eternal 

punishment" or "eternal death" can only be considered as being "e te rna l " 

in the sense that they are the loss of the true "e te rna l " th ings of God: 

"What i s Perdi t ion but a loss? What is eternal damnation, but the loss 

of a good which God had revealed to His c rea tu res . . . ? " 1 6 

In th i s sense, the word "e terna l " ac tua l ly denotes a q u a l i t y , 

rather than a dura t ion . Hell is eternal only in that i t s qua l i t y is 

consistent of the loss of the eternal things of God. I t is not a f ixed 

state of "endless" torments, in to which a number of g u i l t y ind iv idua ls 

are to be cast by an angry d e i t y . Rather, hel l is a self-imposed state 

wherein the indiv idual in question w i l l i n g l y refuses the e f fo r t s of an 

a l l - l o v i n g God to endow i t with eternal b l i s s , or "eternal l i f e " : 

I ask no one to pronounce, for I dare not pronounce myself, what 
are the p o s s i b i l i t i e s of resistance in a human w i l l to the 
lov ing w i l l of God. There are times when they seem to me - -
th ink ing of mysel f more than of others — almost i n f i n i t e . 1 7 

This consideration of eternal is en t i r e l y d i f f e r e n t from the 

popular conception of hell as being a state or even a place of ordained 

and f ixed hopeless punishment. Maurice points out that the groups 

favoring t h i s l a t t e r i n te rp re ta t ion of an endless torment imposed by God 

( fo r example, the Evangelical Al l iance) are inc l ined to regard the 

question of universal ism as the be l ie f that the punishments of hel l w i l l 

eventual ly be re l i eved , in proport ion to an i n d i v i d u a l ' s ear th ly 

c r imes . 1 8 Yet, in Maurice's view, hell i s not a question of durat ion or 

of time at a l l . Rather i t is a self-imposed qua l i t y f ixed by the human 
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w i l l , and not imposed by the "e te rna l " and e terna l ly good God. 

This i s a d i f f i c u l t argument to fo l l ow . Maurice of fers a 

simpler version of the usage of "e te rna l " in What is Revelat ion?. Here, 

Maurice states his case in far clearer language: 

. . . the Gospel means the admission of men in Chr i s t , into the 
possession and enjoyment of these Eternal Treasures, which men 
in the ages before His coming were fee l ing a f t e r , and in which 
they were sure that they had an i n t e r e s t , — bel ieving that to 
be without these Eternal t reasures, is to be in the state which 
the Apostles describe as Death, Eternal Dea th . . . 1 9 

The Consideration of H e l l . 

Maurice is h ighly c r i t i c a l of the "crude theology of blood and 

h e l l - f i r e with which the Evangelicals unsuccessfully sought to salvage 

s o u l s . " 2 0 But the concept of an actual state of perd i t ion remains to be 

a real p o s s i b i l i t y wi th in his overal l theology. The term " h e l l " is by 

no means employed by Maurice as i t was popular ly conceived by many of 

the contemporary re l ig ious groups and th inkers of his day. In the 

previous section t h i s was described as the be l i e f of the Evangelical 

A l l i ance , i . e . , a state of punishment imposed by the re lent less w i l l of 

an angry and/or j u s t God. Yet, t h i s popular notion of hel l as a state 

or even a place or d i v ine ly ordered punishment (of ten described as 

material torment, hel l f i r e , brimstone) was shared by many besides the 

current evangelical groups. Maurice states that "the be l i e f in hopeless 

punishment belongs, no doubt, as much to Romanism as to 

Pro tes tan t ism." 2 1 

Maurice's understanding of hel l i s considerably d i f f e r e n t . 
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H e l l , according to Maurice, is a self-imposed state of loss , and i t s 

l i a b i l i t y f a l l s not towards God, but humanity. H e l l , t he re fo re , in i t s 

most basic d e f i n i t i o n is the loss of God, and the things of God, i . e . , 

"of Righteousness, Tru th , Love, the state which is contrary to these, is 

and must be H e l l . " 2 2 He states fu r the r : "the horror of the Kingdom of 

Hell consists in the absence of a l l knowledge of God's Righteousness and 

Truth and Love." 2 3 Hell is not to be perceived as a future calamity, 

but as a state that incorporates the past, present, and f u tu re , i f the 

ranedy is not achieved. Maurice is p a r t i c u l a r l y confusing on th i s 

issue, and admits to an amount of uncertainty wi th in himsel f . He 

read i ly confesses that he "cannot understand how men real ise a state 

except in some place. I do not t r y to understand i t . " 2 4 

Although Maurice re jects the idea that God is a punisher who 

condemns humans to ever last ing perd i t ion - l i t e r a l l y casting them into 

he l l - nevertheless, he retains in his theology the r e a l i t y of 

"punishment." He conceives of punishment as being the natural 

consequence of res is t ing the div ine s a l v i f i c w i l l . In t h i s case, God 

can only be regarded as a punisher in that he allows the impenitent to 

f r ee l y choose to re jec t saving grace, thereby imposing on themselves the 

state of perd i t ion or l oss . Maurice sums up th is pos i t ion as fo l l ows : 

Our Lord pronounces th is unbelief to be i t s own a l l - s u f f i c i n g 
punishment. 'The l i g h t is there ; you do not love i t ; you f l y 
from i t . What worse state can there be than that? You hug the 
ev i l deeds from which you might be de l i vered . You choose the 
ev i l which is contrary to the being and nature of the blessed 
God in whose image you are made. What torment can there be so 
great as t h a t ? ' " 
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In t h i s instance, God allows the indiv idual to se l f -pun ish , but 

does not d i r e c t l y i n f l i c t an external punishment. In b r i e f , the 

re jec t ion of God's s a l v i f i c grace is perceived of as "a s i n ; a sin which 

punishes i t s e l f . " 2 6 The p o s s i b i l i t y of self-punishment may also occur 

at the national level as well as at the indiv idual l e v e l . Such was the 

case of Israel in i t s f a i l u re to acknowledge the Messiahship of Jesus 

Ch r i s t . In t h i s case, as Maurice s ta tes , God punished Israel by 

permi t t ing i t to continue in i t s re jec t ion both of the Gospel and of i t s 

mission to spread the message of God's love to the Gent i les: 

We ta l k of God punishing the Jews for the i r unbe l ie f . Assuredly 
He did punish them. The punishment was that they ceased to be a 
nat ion of witnesses for a merci ful and righteous God; that they 
sank in to a nation of witnesses for a cruel God, that they 
became the servants of Mammon. No worse calamity came upon them 
than t h i s , no worse could come.27 

Rather than to take r e t r i b u t i o n , God is seen to simply allow Israel to 

sink in to a state wherein i t wrongly perceives of God as being of a 

cruel and Mammonistic character. 

There is a secondary notion of punishment wi th in Maurice's 

thought which may help to explain why an a l l - l o v i n g God allows humanity 

to ac tua l ly punish i t s e l f . This is the concept of a correct ional or 

educational chastisement. This correct ive punishment may promote the 

salvat ion of an ind iv idual through the pain of loss : 

tha t He w i l l , by taking them from us, by any res t ra in ts or 
punishments which may seem good to Him, bring us back to Trust 
i n Him and to Fellowship with one another.2 8 
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Maurice seems to re jec t the sectarian concept of a n n i h i l a t i o n , 

and considers hel l from two viewpoints: potent ia l punishment and 

potent ia l death. He concludes that the notion of an ever last ing 

punishment i s less t e r r i f y i n g than an ever last ing death, in that the 

former view at least includes the p ic ture of an accompanying "punisher," 

which i s ( i n Maurice's opinion) i n f i n i t e l y preferable to the lonel iness 

of an ever last ing death, void of even the unpleasant company of the 

punisher. Yet, even so, th i s notion of an ever last ing death, as Maurice 

describes i t , cannot be readi ly concluded as being actual ann ih i la t ion 

or o b l i v i o n . Rather i t is a "bottomless p i t " 2 9 (symbolic not mater ia l ) 

of despair , wherein the los t souls grow "co lder , and darker, every 

hour."30 But even in th i s state of loneliness and despair , the souls 

are able to appreciate the i r misery. This appreciat ion must indicate a 

state of ex is tence, a lbe i t one that may be hopeless of any possible 

s a l v a t i o n . 3 1 

Free W i l l . 

Maurice basically accepts the Arminian position as to human free 

will. The liability of hell lies against humanity by its refusal to 

accept salvation. Thus, Maurice rejects the Calvinist position of 

double predestination, i.e., election and reprobation. 

In this he counters two common theological arguments in favor of 

predestination, the cases of Judas Iscariot and the Pharaoh of Exodus 

fame. In the first instance, Maurice concludes that Judas's betrayal of 

Jesus was acted solely out of his own free will. There can be no 
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question of Judas working out a predestined r o l e , or that " love was 

withheld from Judas." 3 2 In the second instance, Maurice again stresses 

the fac t Pharaoh was the author of his (and Egypt's) own misfor tune. 

Pharaoh's w i l l , according to Maurice, was altogether bad concerning the 

I s r a e l i t e s , and the contrast between th is v i l e w i l l and the div ine w i l l 

lashed the Egyptian ru ler in to a greater f u r y . 3 3 God did not , however, 

coerce Pharaoh in to oppressing the I s r a e l i t e s . 

Maurice fu r ther suggests that the concept of predest inat ion 

rose out of I s r a e l ' s misunderstanding of i t s mission to be a l i g h t unto 

the Gent i les . In t h i s regard he is very c r i t i c a l of Judaic 

C h r i s t i a n i t y , which he accuses of avowing the "sinking of God's 

r ighteousness," 3 4 or regarding div ine sovereignty as a prevention of 

d iv ine love, i f not of ou t r igh t hatred for some members of humanity. 

Death. 

Maurice's conception of death is notably d i f f e ren t from the 

common view o f t h i s per iod , which F.W. Farrar summarizes as fo l lows: 

( i . ) that at death there is passed upon every impenitent sinner 
an i r r eve rs i b l e doom to endless t o r t u r e s , e i ther material or 
mental , o f the most awful and unspeakable i n t e n s i t y . 3 5 

Death was regarded as d e f i n i t i v e , d isal lowing any "second chances" of 

sa l va t i on . 

Maurice's p o s i t i o n , by con t ras t , allows for salvat ion beyond the 

grave. In t h i s , he makes no claim to have ins ight in to the realm beyond 
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death, and is often skept ical of those who do . 3 6 Yet, he is concrete in 

his assert ion that God's s a l v i f i c power is not l im i ted by death. 

Maurice appears to base th i s assertion both on an opt imis t ic 

evaluation of the d iv ine universal saving w i l l and on I Peter i i i : 19, 

the preaching of Chr ist a f ter death to those in the state of death: 

'But Chr is t went and preached to the s p i r i t s in p r i son . ' I 
re jo ice to bel ieve i t . . . that Christ is the Lord of a l l s p i r i t s , 
who have l ived in a l l t imes, and that He is the great de l iverer 
of s p i r i t s . 3 7 

And l i kew ise : 

— that men, at a l l times and in a l l ages, who have been in 
t h e i r graves, have heard the voice of the Son of Man and have 
l i ved , . . 3 8 

C h r i s t ' s Atonement. 

Once again, Maurice d i f f e r s from the contemporary op in ion, as 

concerns the Atonement. In common thought, the an t i l u t r on formula of I 

Timothy i i : 1-7, that Christ gave himself for a ransom in order to 

sa t i s f y God's j u s t i c e , held sway. God's j us t i ce could not be sa t i s f i ed 

without i n f i n i t e punishment, and that punishment would have been v i s i t ed 

on a l l humanity i f Christ had not subst i tuted himself for them. By his 

agony, Christ was thus able to save some.39 

Maurice re jec ts the common opinion as being "a Just ice which 

means only the demand fo r Vengeance," and "a Mercy which means only the 

exemption of cer ta in persons from that demand."40 Instead, Maurice 

contends that Chr ist died and rose in order to destroy the oppressing 
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power of s i n , and came to reveal the en t i r e l y good nature of God.41 

This nature, according to Maurice, is incompatible wi th God's being 

bought o f f with the blood of an innocent v i c t i m . The same would be a 

gross i n j u s t i c e in l e t t i n g the g u i l t y escape and continue in s i n , while 

the innocent party suffered and d i e d . 4 2 

Maurice's re jec t ion of the common notion of the Atonement 

probably added to his oppos i t ion. He held on to th is pos i t ion with 

pugnaci ty, refusing to compromise in the least with his demand for the 

absolute goodness of God. I f the common view is co r rec t , states 

Maurice, then "Jesus Christ the Righteous does not show fo r th the mind 

and purpose of God."4 3 

Non-Christian Re l ig ions . 

The common op in ion , according to Farrar, asserted that the 

major i t y of humanity was damned.44 Salvation was considered to be 

reserved exclusively for Chr is t ians , despite the fact that the vast 

major i ty of non-Christ ians never had the opportuni ty of hearing the 

Chr is t ian gospel . 

Maurice takes a sharp issue with th i s op in ion. For him, the 

Atonement of Christ benef i ts a l l humanity, both Chr is t ian and non-

Ch r i s t i an . The s a l v i f i c power of the d iv ine is seen to have been at 

work throughout every age, in every re l i g i on and in every s i t u a t i o n . 4 5 

Hence, the Atonement is seen to be the climax of the unchanging love of 

God towards a l l : 
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Good Friday is the day on which we may speak, and do speak, o f a 
love which surrounds Jews, Turks, I n f i d e l s , Heretics . . . 4 6 

The common op in ion , in a l l i t s exclusiveness, impoverishes the absolute 

goodness of the d i v i n e . 4 7 

Despite t h i s expanded view of sa lva t ion , Maurice does not 

propose an equa l i ty of r e l i g i o n s . Often, he appears highly c r i t i c a l of 

the other major r e l i g i o n s . For example, of Islam he declares: " I t 

cannot sa t i s fy any C h r i s t i a n . " 4 8 Even so, he consis tent ly asserts the 

universal benef i t of salvat ion through Chr is t . His message to the 

non-Christ ian world concerning salvat ion i s : 

His marvellous l i g h t is as much for you as for us. We can only 
enjoy i t upon the condit ion of renouncing a l l exclusive claim to 
i t , upon the condi t ion of bidding you enter in to i t . 4 9 

S i n . 

Since God is seen to be of an absolutely good nature, there can 

be no t o l e ra t i on of any ev i l or imperfect ion. In Maurice's thought, sin 

is not so much the various acts of f a l l en humanity, e . g . , t h e f t , murder, 

l i e s , but rather an in terna l human f e a t u r e .or an i n t r i c a t e part of 

human nature that wars with the perfect d iv ine na tu re . 5 0 Thus sin 

becomes the " ta rge t " of d iv ine wrath, since the per fect ion of God cannot 

to le ra te i t . The human agent, however, i s the subject of nothing other 

than God's i n f i n i t e love . Thus, the s a l v i f i c power of the unchanging 

d i v i n i t y is constant ly at work in destroying the sinfulness w i th in 

humanity: 
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except falsehood; which w i l l send fo r th a f i r e to consume that 
u t t e r l y . 5 1 

God, in his sovereignty, has already pronounced th is destruct ion on s i n , 

through the death and resurrect ion of Chr is t . 

S in , t he re fo re , is largely impotent in i t s a b i l i t y to separate 

humanity ever las t ing ly from God. The scr ip tu ra l "unpardonable" sin or 

the blasphemy against the Holy S p i r i t in the synoptic gospels is thus 

viewed in a l i g h t d i f f e r e n t from a l i t e r a l i n t e r p r e t a t i o n . Here, 

Maurice contends that the act i t s e l f is not unpardonable, but is 

representat ive of a deeper problem, the Pharisees' confusion of good 

wi th e v i l . 5 2 To in te rp re t t h i s as l i t e r a l , to conclude that some 

ind iv idua ls could be ever las t ing ly l os t due to an act of s i n , would be, 

according to Maurice, to "have darkened the Gospel , " 5 3 

Salvat ion Beyond Humanity. 

Maurice makes l i t t l e reference to the p o s s i b i l i t y of sa lvat ion 

beyond the human sphere. His is largely an anthropological 

consideration of universal ism. Even so, there are some references to 

the non-human s i t u a t i o n . In On the Evi l S p i r i t Maurice af f i rms the 

existence of the devi l as a created being, against the s c i e n t i f i c view 

tha t the be l i e f in ev i l s p i r i t s is "degrading and desp icab le . " 5 4 He 

maintains t h i s pos i t ion consis tent ly throughout his other w r i t i n g s . 5 5 

Since the devi l is seen to be a creature rather than a symbol, 
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i n fac t "the f i r s t to deny God and His l o v e , " 5 6 i t could be argued that 

the devi l too might benef i t from the ul t imate destruct ion of s i n . In 

l i g h t of the d iv ine love and preservation of the creature, i t would seem 

reasonable to propose the devi l as a las t candidate for a general 

apokatastasis. This must remain speculat ive, however, since Maurice 

e n t i r e l y avoids any discussion of the d e v i l ' s sa lva t ion . 

Maurice is less consistent towards the rest of the created 

order. He describes two views of a general restorat ion in vague terms. 

In the f i r s t view, he describes the universe as a fa l l en creat ion 

requi r ing redemption: 

. . . t i l l He who is the Sun of righteousness is f e l t to be 
shining everywhere, and t i l l there is no corner of the universe 
in to which His beams have not entered?57 

Or: 

. . . that He must at last conquer a l l the ev i l in us and in the 
universe; tha t He w i l l yet destroy a l l the separations and 
hatreds of sects, schools, n a t i o n s . . . 5 8 

And again, 

. . . the promise was to include not only humanity, but a l l that 
i s re lated to humanity — the body through which the s p i r i t 
speaks and acts - the whole frame of nature, which has shared 
man's decay and death. The f i na l day cannot come t i l l a l l that 
the Father has redeemed is raised to i t s proper l i f e . 5 9 

Yet, by con t ras t , Maurice also describes the universe as being un fa l l en , 

thus requi r ing no redemption: 
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The order which God created is very good. The order which He 
preserves and upholds is very good. There was no flaw in i t 
before man f e l l , there is no flaw in i t since man f e l l . That 
fa l l had actually no power to subvert i t , or derange i t . That 
f a l l was precisely the refusal of man to recognize his own 
glorious place JH this order. . .6 0 

Unfortunately, there does not appear to be any solution to this obvious 

inconsistency. 

Eschatology. 

Maurice kuaaw of severa l pramdneat eachata logica l i>os.-

j l t i o a s j e w g ^ of the American Baptist, William Mi l ler . Maurice appears 

to have been highly c r i t i ca l of these, label l ing them "exceedingly 

fantast ic, f igurat ive , inoperat ive."6 1 

His own views on eschatology are vague. He suggests a highly 

complex theory of the last times, which is largely based on moral rather 

than histor ical considerations. In t h i s , Maurice emphasizes working 

towards establishing the kingdom of Christ on earth, rather than waiting 

exclusively for a day in the remote future when Christ returns in a 

manifestation of supernatural qual i ty . 6 2 

He does hint at a f inal day, however, when Christ wi l l 

ultimately triumph over e v i l , sin and harm. He describes such a day as 

fol1ows: 

. . . that great and te r r ib le day approaches — te r r ib le to every 
man who knows what the treachery of his own heart i s , and yet 
most blessed, because in that day God w i l l cast out the dividing 
destructive principle on which He has pronounced His sentence 
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And: 

There must come a day when God shall be known as the Father of 
a l l the Families of the Earth, and when they w i l l not refuse to 
be His c h i l d r e n . 6 4 

Also: 

We must expect a day when a l l things shall be put under His 
f e e t ; we must ask to be God's min is ters in preparing the world 
for that day . 6 5 

Maurice's overal l outlook on eschatology i s extremely 

o p t i m i s t i c , and implies universal sa lva t ion . While he expresses a vague 

theme of judgment, i t d i f f e r s from the popular notion of a b i fu rca t ing 

sentence of sa lvat ion and p e r d i t i o n . Judgment, in the form of 

punishment, f a l l s upon a l l manner of sinfulness alone, but the created 

order i t s e l f is purged and preserved.6 6 

Further Impl icat ions of Universal ism. 

I have already pointed out that Maurice's language is complex, 

and very vulnerable to m is in te rp re ta t i on . In addi t ion to t h i s 

confusion, there are several passages in his wr i t ings that would appear 

to guarantee universal salvat ion in c lear , precise terms. The fo l lowing 

are only a few: 

The sun, the l i g h t , the a i r — these are common g i f t s . The 
s a c r i f i c e of Ch r i s t , t h i s must be claimed for a l l i f i t is 
claimed for any. The righteousness, t r u t h , l ove , in which He 
w i l l be revealed, we must expect for the universe i f we expect 
i t fo r ourse lves . 6 7 
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And: 

Only He, who was going to the Father, that He might unite a l l i n 
Himself. And He, knowing that He had come for th is end, and was 
going away that He might accomplish i t f u l l y . 6 8 

Also: 

That purpose of God which He purposed when He created us in 
Chr ist Jesus, and which He w i l l accomplish when He shall gather 
a l l th ings together in Him.69 

Li kewi se: 

That we are heirs through hope of a wider, an enduring 
inher i tance — the inheri tance of mankind. . . we confess a Unity 
which l i e s beneath a l l other Uni ty; a deep eternal mystery of 
Reconci l ia t ion and Peace, which shall overcome the mystery of 
Div is ion and Evil once and for ever . 7 0 

Again: 

Jesus Christ was c ruc i f i ed in the f l e s h , that He might be 
quickened in the S p i r i t , and t h a t , together with His own body, 
He might quicken us and the whole un iverse. 7 1 

And f i n a l l y : 

That He has establ ished a complete reconc i l i a t i on wi th His 
creatures; then He w i l l have been indeed with u s . . . as the sure 
pledge to each man and to the whole earth of Resurrection and 
L i f e . 7 2 

These and other passages'-* strongly indicate the advocacy of 

universal ism. Any reader of Maurice's w r i t i n g s , i f unaware of the 

p o s s i b i l i t y of s e l f - i n f l i c t e d p e r d i t i o n , might readi ly conclude that he 
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proclaims universal sa l va t i on . Passages such as these probably added to 

his troubles at King's College. 

Conclusion. 

In l i f e , F.D. Maurice strove desperately to maintain a neutral 

pos i t ion towards universal ism. His emphatic repudiations appear to have 

great ly confused his col leagues.7 4 When d i r e c t l y confronted wi th 

accusations of being a un i ve rsa l i s t , Maurice's usual response was akin 

to the fo l l ow ing : 

I f i t sounds dangerous to say that God w i l l e t h a l l men to be 
saved, and to come to the knowledge of the t r u t h , and that His 
Wi l l shall one day be done, we must leave Him to j u s t i f y the 
language; since we cannot, at least l e t us not contradict i t . 7 5 

S t i l l , in l i g h t of Maurice's overal l optimism, his considerat ion 

of a ion ios , he l l as a p o s s i b i l i t y on ly , and his language in general , i t 

would seem reasonable to conclude that his theology does point to 

universal sa lva t ion , despite his e f f o r t s to deny t h i s . Although he 

refused the t i t l e " un i ve rsa l i s t " his theological pos i t ion appears to 

have j u s t i f i e d i t . 

Contr ibut ion to the Study of Universal ism. 

Maurice's cont r ibu t ion to universalism is two fo ld . In the f i r s t 

instance, he is one of the ea r l i es t 19th century theologians to have 

explored the question of universalism at great depth, especia l ly in 

regard to a ion ios . Unfortunately for him, he was also a martyr to i t s 
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cause, in his dismissal from the col lege in 1853. 

In the second instance, Maurice was large ly responsible for 

MacDonald's conversion to Anglicanism, a f te r MacDonald was driven from 

the Congregational ist Church. Although MacDonald had o f f i c i a l l y jo ined 

the Anglican Communion in the mid 1860's (precise date unknown)76 he had 

attended Maurice's services and been under Maurice's inf luence for some 

time before t h a t . Grev i l l e MacDonald describes his fa the r ' s 

re la t ionsh ip wi th Maurice in terms of int imate f r i endsh ip . He also 

describes Maurice as a f r iend of a l l who shared the be l ie f in universal 

sa l va t i on , 7 7 and t h i s l a t t e r descr ipt ion suggests that Maurice was less 

shy of admitt ing to universalism in the privacy of his int imate 

acquaintances. 
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F.W. Farrar (1831 - 1903). 

In 1878 F.W. Farrar published The Eternal Hope. This work, 

l a rge ly a series of sermons, provoked E.B. Pusey on the grounds that i t 

both implied universalism and referred to him as a severe, i f not 

b r u t a l , exponent of h e l l f i r e theo logy . 1 Pusey responded with What i s of 

Fai th as to Ever last ing Punishment in 1880, a h is to r i ca l defense of the 

doct r ine of ever last ing punishment.2 Farrar countered with Mercy and 

Judgment in 1882,3 in which he argued against Pusey1 s conclusions on the 

same h i s t o r i ca l grounds. 

This had not been the f i r s t c o n f l i c t between these two. Farrar, 

coming from the Ca lv in is t "low" Church par ty , had ac t i ve ly resisted the 

Oxford Movement led by Pusey.4 Farrar had been F.D. Maurice's pupil at 

King's College and retained a las t ing a f fec t ion for Maurice throughout 

h is l i f e . 5 Maurice, as pointed out in the last chapter, had clashed 

with Pusey over the sacraments. This was a heated ba t t le in which 

jjg remarked "How can we i nsu l t God and torment man with such 

mockery?"6 Pusey remarked that he and Maurice worshiped d i f f e r e n t 

gods.7 Farrar appears to have inher i ted the b a t t l e . 

Farrar was an extremely popular preacher in his own r i g h t . R. 

F l inda l l describes him as "a formative inf luence on Victor ian middle-

class c u l t u r e . " 8 Th is , combined with his ecc les iast ica l rank, made him 

a comparatively i n f l u e n t i a l f igure whose opinions were well respected 

- 64 -
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throughout the 19th century. As such, h is treatment of the question of 

universalism proves to be thorough and precise. He approaches the 

doct r ine la rge ly upon complex h i s to r i ca l grounds, wi th much 

considerat ion of sc r ip tu ra l i n t e r p r e t a t i o n . 

Far ra r ' s Approach to the Question of Universal ism. 

H is to r i ca l Consideration of Universal ism. 

In The Eternal Hope Farrar o f fe rs a b r i e f j u s t i f i c a t i o n of the 

hope of universal salvat ion based on the grounds that i t had been 

endorsed by several ancient w r i t e r s , inc luding Clement of Alexandria, 

Origen, Gregory of Nyssa, Diodorus, Didymus, and Gregory Nazianzus.9 

Likewise, he points to several contemporary opinions which, i f they do 

not openly support universal ism, at the very least promote a serious 

questioning of the doctr ine of an ever last ing h e l l . He c i tes the 

opinions of such persons as F.D. Maurice, Canon Kingsley, Thomas 

Erskine, Archbishop T i l l o t s o n , Dr. Ewing, and espec ia l ly , Bishop 

B u t l e r . 1 0 

Far rar ' s Mercy and Judgment is perhaps his most thorough and 

precise h i s to r i ca l considerat ion of universal ism. In t h i s work he 

repudiates Pusey's conclusions, almost argument for argument. He 

records and discusses the more hopeful opinions of many of the ear ly 

Church a u t h o r i t i e s , such as Clemens, Methodius, Theophylact, as well as 

more recent wr i te rs l i k e John Bunyan, Jonathan Edwards, Bishop 

Wi lber force, and o the r s . 1 1 He fur ther discusses h i s t o r i ca l opinions 
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throughout the ages on such aspects of universalism as the fo l l ow ing : 

the notion that the major i ty of humanity is condemned to endless 

torments ; 1 2 terminable punishment beyond the grave;1 3 purgatory; prayers 

for the dead; m i t i g a t i o n s ; 1 4 causes of various assertions concerning 

h e l l ; 1 5 Jewish eschatology and i t s inf luence upon the common notion of 

h e l l ; 1 6 the opinions of the early Church fathers which lend support to 

un iversa l i sm; 1 7 and a c r i t i c a l study of the ecumenical councils which 

were alleged to have condemned un iversa l ism. 1 8 

Farrar is pa r t i cu l a r l y sympathetic towards Origen's pos i t i on , 

assert ing that he was the v ic t im of in ternal ecc les iast ic p o l i t i c s ; that 

On'gen was "Anathematised for centuries by the ignorance and prejudice 

of men incomparably his i n f e r i o r s in learning and s a i n t l i n e s s . " 1 9 

Farrar fu r ther asserts that On'gen was "the v ic t im of episcopal jealousy 

and party i n t r i gue . . . History i t s e l f has been f a l s i f i e d " 2 0 - a 

reference to his excommunication centuries a f te r his death. He 

describes On'gen as being, in a c t u a l i t y , the "greatest of a l l the 

Fathers, the most Apostol ic man since the days of Apos t les . " 2 1 

Farrar 's h i s to r i ca l conclusions general ly suggest that 

universal ism was at the very least t o l e ra t ed , i f not openly advocated, 

w i th in the h is to ry of the Church. Yet he endeavors to maintain a 

r e l a t i v e l y object ive op in ion, admitt ing also that the doctrines of 

ann ih i l a t ion and ever last ing punishment were advocated as w e l l . His 

conclusions may be best summarized as fo l lows: 

That though I am neither an Universal is t nor an 
" A n n i h i l a t i o n i s t , " I believe that both of these views have at 
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a l l times been held by many good and f a i t h f u l Chr is t ians ; tha t 
nei ther of them is pos i t i ve l y rejected by any formula of our 
Church; tha t neither of them cuts o f f those who hold them from 
the r i gh ts of f u l l communion...22 

He concludes that i t was non-heretical to have believed in 

universal ism during the ear ly stages of C h r i s t i a n i t y . Agreeing with 

t h i s conclusion are Farrar 's frequent descr ipt ions of the early Church 

as h ighly pos i t i ve and opt imis t ic in out look; f o r example: "the Church 

was i r rad ia ted by an eternal hope, and re jo i c ing with a joy 

unspeakable."2 3 Likewise: 

This ebu l l i en t gladness, t h i s j oy in the Holy Ghost in the midst 
o f much t r i b u l a t i o n . . . were the essential c h a r a c t e r i s t i c s . . . of 
ear ly Christ ian l i f e . 2 4 

Moreover, Farrar discusses the op t im is t i c nature of the Church 

as revealed by i t s a r t . He concludes tha t during the f i r s t two 

centur ies the atmosphere of the Church was one which emphasized the 

pos i t i ve , s a l v i f i c aspects of C h r i s t i a n i t y , to the exclusion of the more 

negat ive, judgmental elements.25 This br ight optimism is contrasted 

with the la te r art which depicted the emphasis upon h e l l , the Last 

Judgment, and material t o r t u r e s . As he suggests: "This gloom was 

pa r t l y due to the fa lse views of Chr ist ian duty, which date from the 

t h i r d and four th c e n t u r i e s . " 2 6 But the mood of the in fant Church was 

highly s a l v i f i c and extremely optimi s t i c . 
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Scr ip tu ra l Consideration of Universal ism. 

In addi t ion to discussing the question of universalism from a 

h i s t o r i c a l perspect ive, Farrar also considers i t in terms of Scr ip tu re . 

His f i r s t p r i nc ip l e in the in te rp re ta t ion of scr iptures suggesting an 

i n f i n i t e or ever last ing hel l is that they must be interpreted wi th the 

presupposit ion that God is absolute love and per fect goodness. In t h i s , 

he declares t h a t : 

God is Love. We shal l never go far astray in the in te rp re ta t ion 
of S c r i p t u r e . . . i f we s t r i ve by our theology to regulate our 
l i f e , and to sway the whole movement of our i n t e l l e c t by the 
s p i r i t which Christ manifested and by the Divine example which 
He se t ; by the golden r u l e . . . 2 7 

Farrar is extremely c r i t i c a l towards any t r a d i t i o n a l 

i n te rp re ta t i on which he considers to be taken out of context in order to 

promote the be l i e f in ever last ing t o r t u r e , or s imi lar abuses of 

Scr ip tu re . He suggests that these scr iptures have been abused in that 

they have been in terpreted outside of the presupposition that God is 

l ove , in order to express personal pre judices: 

I should shudder to maintain for them the fa lse claims which 
they "never make for themselves as a whole, but which have been 
fo is ted upon them by ignorance and s u p e r s t i t i o n . . . 2 8 

In Mercy and Judgment (and to a lesser extent in The Eternal 

Hope29) Farrar o f fe rs an indepth study of the passages from Scripture 

which imply an eve r l as t i ng , or endless h e l l . He considers these 

passages in the context of the i r h i s to r i ca l and l i n g u i s t i c elements, and 

includes the correct i n te rp re ta t ion of hel l with i t s varied terms of 
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"Sheol ," "Hades," "Gehenna."30 He provides an overview of the general 

teaching of Scr ipture concerning future r e t r i b u t i o n , 3 1 and as w e l l , the 

spec i f i c teaching of the New Testament on the same.32 

In add i t i on , Farrar la rge ly shares Maurice's conclusions 

concerning the correst usage of aionios or " e te rna l , " when applied to 

hel l as "eternal death," or "eternal punishment." He strongly refutes 

t h e n o t i o n t h a t a i o n i o s m u s t a l w a y s i m p l y e n d l e s s d u r a t i o n s 

That the adject ive aionios is applied to some things which are 
"endless" does not of course for one moment prove that the word 
i t s e l f meant "endless"; and to introduce th i s rendering in to 
many passages would be u t t e r l y impossible and absurd.3 3 

And: 

I t must be indeed a hopeless prejudice - a blindness which must 
be regarded as l i t t l e short of penal - which refuses to see that 
aionios does not necessari ly mean endless.3 4 

In t h i s , Farrar assumes Maurice's assert ion that " e t e r n a l , " when 

applied towards the descr ipt ions of hel l as eternal death or eternal 

punishment, does not imply a re l en t l ess , ever las t ing , and endless 

sentence of doom passed upon humanity by God. Farrar strengthens t h i s 

assert ion by discussing how aionios and related forms of the word were 

used by such Chr is t ian and He l len is t i c wr i te rs as Paul the Apost le, 

Origen, Gregory of Nyssa, and Leontius of Byzantium.35 

F i n a l l y , Farrar c i tes a co l lec t ion of sc r ip tu ra l passages which 

would appear to imply universal ism, e . g . , John x i i : 32, "And I , i f I be 

l i f t e d up from the ea r th , w i l l draw a l l men unto Me"; Acts i i i : 2 1 , 
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"Unt i l the times of the r e s t i t u t i o n of a l l t h ings " ; I Cor. xv: 28, 

"That God may be a l l in a l l " ; or Col . i : 19-20, " I t has pleased the 

Fa ther . . . by Him to reconci le a l l things to Himsel f . "3 6 With these go a 

challenge to any who would claim that he had, in e f f e c t , explained away 

those passages which indicate an ever last ing h e l l . Farrar 's challenge 

reads: 

And now i f any reader thinks that there has been any "expla in ing 
away" of these texts le t him consider whether the advocates of 
the popular view w i l l not have to "explain away," not only 
mult i tudes of passages in the Psalms of David and in the Old 
Testament, but also in the New Testament?37 

The Consideration of H e l l . 

Farrar expresses an outspoken revulsion of that which he 

perceives to be the popular, or common notion of h e l l : "an i r r eve rs i b l e 

doom to endless t o r t u r e s , e i ther material or mental, of the most awful 

and unspeakable i n t e n s i t y . " 3 8 He u t t e r l y abhors the common descr ipt ions 

of t h i s theore t ica l state of ever last ing misery, such as "a vast and 

burning p r i son , in which the souls of m i l l i ons and mi l l i ons writhe and 

shriek forever , tormented in a flame that w i l l never be quenched."39 

More often than not, Farrar 's language becomes highly passionate in 

expressing t h i s abhorrence. He goes so far as to declare that he would 

accept a personal a n n i h i l a t i o n , i f the common notion proved to be t r u e : 

that I might die as the beasts that per i sh , and for ever cease 
to be, rather than that my worst enemy should endure the hel l 
described by T e r t u l l i a n , or Minucius F e l i x , or Jonathan Edwards, 
or Dr. Pusey. . . 4 0 
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The inc lus ion of Pusey's name wi th in t h i s quotation seems to have 

angered him, for he described the wish as being quite unl ike that of 

Paul's ( that he would be separated from Christ for his brethren) , and 

offered the strong hope that Farrar would re t rac t i t . 4 1 

Despite t h i s personal revu ls ion, Farrar does admit that an 

endless state of perd i t ion is poss ib le, a serious threat that is to be 

taken in to cons iderat ion. Yet even in t h i s admission of the p o s s i b i l i t y 

of ever last ing p e r d i t i o n , Farrar f i rm l y denies that i t could be a state 

of mater ia l t o r t u r e . 4 2 He demands that cer ta in descr ip t ive t e x t s , e . g . , 

Matt . v :22, 29, 30; Mark i x : 41-50, which indicate a material hel l of 

f i r e and brimstone, be interpreted responsibly, alongside of the concept 

of God as i n f i n i t e love. Thus, any l i t e r a l i n te rp re ta t ion must be 

d ismissed. 4 3 

Instead, Farrar considers hell to be largely a state of s e l f -

i n f l i c t e d loss , i . e . , the loss of God. I t is the i n d i v i d u a l , and not 

God, who maintains th i s same s t a t e , by refusing to repent or accept the 

d iv ine o f fe r of sa l va t ion . In other words, "the soul which never 

repents to the end w i l l suf fer to the e n d . " 4 4 Farrar 's most basic 

d e f i n i t i o n of hel l and a l l that he concludes i t en ta i ls is best stated 

in his conclusion to Mercy and Judgment: 

And I believe that to be without God i s " h e l l " ; and in t h i s 
sense there is a hel l beyond the grave; and that fo r any soul to 
f a l l even for a time into t h i s cond i t i on , though i t be through 
i t s own hardened impenitence and resistance of God's grace, is a 
very awful and t e r r i b l e prospect; and that in t h i s sense there 
may be for some souls an endless h e l l . 4 5 

But alongside of t h i s , he also declares: 
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I cannot t e l l whether some souls may not res is t God forever , and 
therefore may not be for ever shut out from His presence.46 

Free W i l l . 

As the las t three quotes ind i ca te , Farrar allows for the 

p o s s i b i l i t y of hel l upon the grounds of human free w i l l , i . e . , "hardened 

impenitence and res is tance." He shares Maurice's conclusion that hell 

is the consequence of human w i l l , and not div ine r e t r i b u t i o n . In t h i s , 

Farrar la rge ly re jects his own Ca lv in i s t i c background in double 

predest ina t ion . Yet in discussing the question of predest inat ion in the 

Pauline ep is t les (as opposed to Calv in 's double predest ina t ion) , he 

acknowledges the apparent contradic t ion between that which appears to be 

God's absolute w i l l - the re ject ion of Israel and acceptance of the 

Gentiles - and the free human w i l l as seen in I s rae l ' s own h i s to r i ca l 

res is tance. He openly admits that "The two answers might seem mutually 

i r r e c o n c i l a b l e , " 4 7 and his solut ion appears to be unclear. In f a c t , i t 

would seem that Farrar does not t r u l y o f fer a solut ion at a l l , but 

rather simply accepts t h i s ambiguity as a matter of res ignat ion : "God 

predest ines; man is f r e e . How t h i s is we cannot say; but _so i t i s . " 4 8 

Despite t h i s apparent con t rad ic t ion , Farrar reads an optimism into the 

s i t ua t i on which implies a un iversa l i s t conclusion. 

He begins by suggesting t h a t , although there is a mystery 

involved as to how there can be both predest inat ion and free w i l l , i t 

should not t rouble serious theologians: "But happi ly , t h i s mystery need 

in no way oppress us, fo r i t is lost in the p lent i tude of God."4 9 In 

the spec i f i c instance of the hardening or re jec t ion of I s r a e l , God i s 
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seen to have predestined the loss of Israel only that his salvat ion 

should be expanded towards a l l humanity. Even th i s necessary re jec t ion 

i s seen to be only of a temporary nature, in that a l l Israel is to share 

in t h i s universal plan of sa lva t ion : " Israel in part is hardened, yet 

' a l l Israel shal l be saved, 1 " 5 0 and "the par t ia l hardening of Israel 

should only last un t i l the fulness of the Gentiles should come i n . " 5 1 

Alongside of his conclusion that the two posi t ions were i r r econc i l ab le , 

i . e . , "Since they cannot be reconci led, they must be l e f t side by 

s i d e , " 5 2 Farrar asserts the div ine universal s a l v i f i c w i l l : "God w i l l s 

the salvat ion of a l l . " 5 3 Hence his conclusions do suggest universal ism, 

in that God's absolute w i l l is thrust towards the accomplishment of a 

far higher expansion of sa lva t ion . In other words, "The dua l i t y of 

e lec t ion revolves in to the higher uni ty of an a l l embracing counsel of 

f avou r . " 5 4 

Despite t h i s op t imis t ic considerat ion, Farrar s t i l l points out 

that human free w i l l might be strong enough to present the danger of an 

ever las t ing state of pe rd i t i on . His un i ve rsa l i s t i c evaluation of 

predest inat ion must be considered alongside of his convict ion that "the 

soul which never repents to the end w i l l suf fer to the end." 

Death. 

Farrar differs greatly from his contemporaries, in that he does 

not consider death to be a termination of the individual's ability to 

accept the offer of salvation. Contrary to the common notion that "at 

death there is passed upon every impenitent sinner an irreversible doom 
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to endless t o r t u r e s , " 5 5 Farrar argues tha t God's universal offer of 

salvat ion extends beyond the grave and that i t is possible for the soul 

to be saved even af ter death. This assert ion is a matter of dogma for 

Farrar, who ins i s t s that i t i s ac tua l l y deel ared in the Apostles' Creed: 

But t h i s much, at any rate - that the fate o f man i s not f i n a l l y 
and i r r eve rs i b l y sealed at death, you yourselves — unwi t t ing ly 
perhaps, but none the less ce r ta in l y admit, and declare, and 
confess, every t ime you repeat, in the Apostles' Creed, that 
Christ descended into h e l l . 5 6 

He therefore asserts boldy: "There i s hope for you; - hope for 

you , even i f death overtake you before the f ina l v i c to ry i s won."5 7 And 

his assert ion i s based upon the h is to r ica l consideration that death i s 

not a " l a s t chance" that l i m i t s the soul 's free w i l l . With respect to 

death, he discusses the concept of Chr is t ' s descent into h e l l , 

suggesting t h a t , as i s implied in the Petrine e p i s t l e s , Christ preached 

to the souls who had already d i e d . 5 8 S im i l a r l y , he considers the 

various opinions of Church au thor i t i es through the ages concerning 

purgatory , 5 9 prayers for the dead, 6 0 Chr is t ' s descent into h e l l , 6 1 and 

the b e l i e f in m i t i ga t i ons , or temporary r e l i e f s for the damned.62 

Farrar 's conclusions respecting these top ics are general ly 

favorable and o p t i m i s t i c . He f inds tha t c o l l e c t i v e l y they of fer 

v a l i d i t y and in a l l of them concludes "comfort and hope to those who 

f ind a stumbling-block in the remorsel essness of human fanc ies . " 6 3 

Along t h i s same l i n e , Farrar concludes that Pauline theology expresses 

an op t im is t i c opinion of death: 
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What, t hen , was to be said about those who had died . . But Paul 
does not leave his converts in t he i r perp lex i ty about t h e i r 
departed f r i e n d s . He t e l l s them, in words which have comforted 
m i l l i ons of mourners s ince, not to sorrow as those who have no 
hope, fo r that " i f we bel ieve that Jesus died and rose again, 
even so them also which had been l a i d asleep by Jesus w i l l God 
br ing with h im. 6 4 

C h r i s t ' s Atonement. 

Basc ia l ly , Farrar shares Maurice's re jec t ion of the l i t e r a l 

i n t e r p r e t a t i o n of the an t i l u t ron formula in I Tim. i i : 6 , tha t Christ 

gave his l i f e as a ransom for a l l , in order to de l iver humanity from the 

w i l l f u l wrath of God.65 Based upon three arguments, i . e . , "God is 

Righteous," "God i s L igh t , " and "God is Love,"6 6 Farrar refutes that God 

would demand an innocent v ic t im to appease his wrath, contrary to 

t r a d i t i o n a l views suggesting that Christ de l ivers humanity from the 

punishment of s i n . He agrees with Maurice in asserting that Christ 

de l i vers humanity from the very power of sin i t s e l f . He f i rm ly asserts 

tha t "forgiveness of sins is a very d i f f e r e n t th ing from remission of 

consequences."67 Instead, Christ died and rose to break the power of 

sin un ive rsa l l y , in order to l ibera te a l l humanity. He strongly denies 

that the atonement of Christ would u l t imate ly prove e f f ec t i ve only for a 

small percentage of humanity. I f the major i t y of humanity i s u l t imate ly 

los t despite the Atonement, then, suggests Farrar, the devi l and not 

Christ i s the ul t imate v i c t o r : 

. . . what, we may well ask, i s the resu l t of the Atonement? 
Christ died for human souls. In sp i te of His cross shall the 
great harvest of human souls become the prey of Satan and only 
the gleanings be the Lord's? Shall Satan gather the c lusters of 
the v in tage, and leave for our Father in Heaven only a grape 
here and there upon the topmost boughs?68 



Farrar continues along th i s l i ne of thought, point ing out that 

Christ i s described in theology and Scripture as being a universal 

sav iour , e . g . , "He is the Saviour of the Universe," I John i v : 14 . 6 9 

Although Farrar does not s p e c i f i c a l l y state that a l l must therefore be 

u l t ima te ly saved, he strongly suggests t h a t , at the very l eas t , the 

major i ty w i l l be. 

Non-Christian Re l ig ions . 

Farrar argues that the Atonement benefi ts both Christ ians and 

non-Christ ians a l i k e . He rejects the t r a d i t i o n a l view that salvat ion i s 

exc lus ive ly a property of the Chr ist ian r e l i g i o n , to the exclusion of 

a l l o thers . Farrar describes th i s t r ad i t i ona l view as fo l lows: 

. . . the notion that they perish has been t i l l very recent times 
the avowed argument of many who, - most j u s t l y and r ighteous ly , 
but with a rash statement of the ground of t he i r appeals - have 
urged on the Chr ist ian Church the sacred duty of miss ions. 7 0 

He proceeds to dismiss it: 

I f i t had been necessary to in te rp re t our Lord's words in the 
sense that the major i ty of mankind would per ish , the Church 
would have drawn that conclusion from them. But she has not 
done so; she has not required of any of her chi ldren any such 
b e l i e f ; and in a l l the Burial Services of her communions has 
been led by a holy i ns t i nc t or a div ine insp i ra t ion to u t te r 
over the bodies of those whom she commits to the dust the 
language of an inext inguishable hope.7 1 

Instead, Farrar considers that the atonement of Christ covered 

both those w i th in the Church and outside the Church, Christ ians and non-
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Christ ians a l i k e , as part of the overal l h is tory of God's sa lva t ion . 

As he s ta tes : "God, viewing our whole race as redeemed in Him, 

pronounced a judgment of acqu i t ta l upon a l l who (consciously or 

unconsciously) are found in Him." 7 2 His view is that God has a l l the 

whi le been working towards the salvat ion of a l l humanity, throughout 

every age and land. God is to be found in every human s i t u a t i o n , even 

as the atonement of Christ is fo r the benef i t of every human s i t u a t i o n : 

God was t h e i r God as well as ours - t he i r Creator, t he i r 
Preserver, . . . And His Sp i r i t was with them, dwell ing in them, 
though unseen and unknown... And more than a l l , our Saviour was 
t h e i r Saviour t o o . 7 3 

In addi t ion to t h i s expansive view of grace, Farrar holds much 

appreciat ion for many notable non-Christ ian ind iv idua ls throughout 

h i s t o r y . Br i tann icus, son of the Roman Emperor Claudius, i s described 

i n Farrar 's Darkness and Dawn as an extremely noble and virtuous f i g u r e , 

even though he was not a member of the then in fant Church.74 I t would 

seem that Farrar shares Seneca's view that " In every good man, God 

d w e l l s . " 7 5 Cer ta in ly , he expands salvat ion beyond Chr is t ian 

excl usiveness. 

Sin and the D e v i l . 

Like Maurice, Farrar equates sin as being, in the widest sense, 

everything that is contradictory to the absolute goodness of God. God, 

being a l l r ighteousness, is t o t a l l y incompatible with s i n , and thus sin 

becomes the target of d iv ine wrath. Although the love of God is towards 
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every member of humanity without except ion, there can be no compromise 

with the power of s i n , which the atonement of Christ has overcome 

un ive rsa l l y (a t least c o n d i t i o n a l l y ) . Hence, Farrar declares tha t "God 

saves the sinner but he cannot save the s i n . " 7 6 In order for God to 

save the i n d i v i d u a l , t he re fo re , the l a t t e r must be w i l l i n g to forego 

every degree of s i n , since the perfect nature of the d i v i n e , and the 

d i v i n e l y intended plan of humanity, cannot compromise with i t , i . e . , 

" . . the u t te r detestat ion of s i n . " 7 7 

Farrar uses the term "s in " in i t s widest usage, denoting every 

aspect of i t , rather than the indiv idual acts. He shares Maurice's 

conv ic t ion that no speci f ic act or commitment can separate an indiv idual 

from God. In considering the "unpardonable s i n , " or the blasphemy 

against the Holy S p i r i t in the synoptic gospels, Farrar does admit that 

t h i s sin may be unforgivable - "there is but one sin of which He said 

t ha t i t should be forgiven neither in th i s aeon nor in the next"7 5 but 

concludes that t h i s lack of forgiveness is only cond i t i ona l , based upon 

impenitence on the part of the sinner, not l i t e r a l l y an act so evi l that 

God refuses to forgive i t . 7 9 

The devi l is a d i f f i c u l t matter for Farrar, and his conception 

of him as being a c reature , as ' opposed to being a symbol or 

person i f i ca t ion of human s in fu lness, i s often con t rad ic to ry . In Mercy 

and Judgment he describes the devi l as being a c rea ture , an evi l being 

perpetual ly seeking to thwart God's purpose: "shal l the great harvest 

of human souls become the prey of Sa tan . . . ? " 8 0 He also describes the 

d e v i l ' s des t ruc t ion by C h r i s t . 8 1 
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C o n t r a r i l y , in The L i f e of Chr is t he conceives of demonic 

possession as a mental cond i t ion . The demoniac boy whom Jesus exorcises 

i s described as being the v ic t im of "ep i lepsy, in i t s most raging 

symptoms, accompanied by dumbness, atrophy, and a su ic ida l mania, " 8 2 and 

l i kew ise : "the most deadly and intense form of ep i lep t i c lunacy. " 8 3 In 

t h i s same book, Farrar devotes an ent i re section in his appendix to the 

considerat ion of demonology wi th in Judaism at the time of Jesus, but 

does not reach any substant ia l conclusions e i ther a f f i rming or re fu t ing 

the existence of such be ings. 8 4 Possibly t h i s contrary pos i t ion is an 

attempt to placate s c i e n t i f i c op in ion, since i t was then becoming 

fashionable to regard demonology as supe rs t i t i on . 8 5 

Farrar does not discuss the question of Satan's salvat ion at any 

great l eng th . He does mention i t b r i e f l y , while commenting on Origen's 

overal l theo logy, 8 6 but la rge ly ignores the actual question i t s e l f . He 

describes i t as "a question which I set aside as beyond our range."8 7 

Regardless of t h i s n e u t r a l i t y and his e f f o r t to avoid an indepth 

considerat ion of the d e v i l , Farrar does present a con t rad i c t i on . On one 

hand, he describes the devi l as a being, a malevolent i n t e l l i g e n c e , and 

on the other , an expression of human insan i ty , a person i f ica t ion or 

representat ion of a natural phenomenon. There seems to be no solut ion 

for t h i s inconsistency. I t remains throughout his overal l 

cons idera t ion . 
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Salvat ion Beyond Humanity. 

Farrar 's overal l consideration of the created order beyond 

humanity is n e g l i g i b l e . ELs v iews on f a i t h and Jonah" suggest 

the r e s t o f the created order , but only in the b r ie fes t of terms, 

e . g . , "L ight . . . glowing in the heavens, and sometimes f lashing from the 

sea , " 8 8 o r , "the whole world is as a drop of morning dew. But Thou hast 

mercy upon a l l . " 8 9 His conclusion to Mercy and Judgment is expressed in 

s im i la r suggest ive, but inconclusive language: 

I bel ieve in the r e s t i t u t i o n of a l l t h ings ; and I believe in the 
coming of that time when - though in what sense I cannot pretend 
to explain or to fathom — 

GOD WILL BE ALL IN ALL.9 0 

Even so, in an apparent contradic t ion to what is being suggested 

here, the restorat ion of a l l things appears to exclude animals. In his 

previous statement in The Eternal Hope, Farrar claims to prefer to "die 

as the beasts that per ish , and forever cease to b e , " 9 1 than have even 

his worst enemy tormented in an ever last ing torment. This indicates 

tha t he considers the ul t imate fate of animals to be ann ih i l a t i on . 

Perhaps t h i s statement cannot be taken to be conclusive, s ince, as Pusey 

points ou t , t h i s is "passionate language"92 rather than a c r i t i c a l 

discussion on the quest ion. Possibly t h i s iso la ted statement concerning 

animals has reference to Marlowe, whose l i t e r a r y character, Faust, 

considers the exact same choices of a n n i h i l i a t i o n or ever last ing 

t o r t u r e . Given the choice between a hel l of endless torments and the 

comparatively happier state of animals, Faust declares t h a t : 
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. . . All beasts are happy, 
For, when they d i e , 
Their souls are soon d i sso lv 'd in elements; 
But mine must l i v e , s t i l l to be plagu'd in h e l l . 9 3 

Eschatology. 

Farrar d i f f e r s great ly from Maurice in his considerat ion of 

eschatology. Whereas Maurice surmises a f ina l period or age or day 

wherein a l l might be restored in grace, Farrar la rge ly emphasizes the 

present to the near exclusion of a f u t u r i s t i c phenomenon. His 

considerat ion of the "Second Coming" of Christ i s mostly contained 

wi th in his h i s to r i ca l discussion of the early Church's expectation of an 

imminent parousia. In t h i s , Farrar recognizes the fact that the infant 

Church expected an immediate return of Chr is t : 

They had been taught again and again to hope f o r , to look unto, 
the coming of Chr i s t . That blessed Presence was to be for them 
the solut ion of a l l pe rp lex i t i es , the r igh t ing of a l l wrongs, 
the consolat ion for a l l s u f f e r i n g . 9 4 

Yet, even in th i s recogn i t ion , Farrar points out that there was 

an obvious mystery to the precise time of the parousia which remained 

unanswered even for the ear ly Chr is t ians: "But when should t h i s be? . . . 

the only answer which could be g iven, which was that the day of the Lord 

should come as a t h i e f in the n i g h t . " 9 5 Since t h i s mystery has remained 

unsolved for the past 1900 years, Farrar suggests that emphasis should 

be placed upon the present, rather than upon the remote and indef inable 

f u t u r e : 
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We bel ieve that Christ w i l l come to judge both the quick and the 
dead; but i t would not be t rue of any one of us that we are 
l i v i n g in special expectation of that coming.. . "The last day is 
hidden, that a l l days may be observed." The attempt to 
ca lcu la te the day by Apocalyptic dates is d i s t i n c t l y a n t i -
s c r i p t u r a l , as well as f o o l i s h . 9 6 

Farrar 's own conclusion about eschatology is l a rge ly 

inconc lus ive, vague, and ambiguous. He asserts that Christ w i l l judge 

a l l humanity, yet he does not precisely state the manner in which t h i s 

is to be accomplished: " I believe that every man shall stand before the 

Judgment seat of Chr i s t , and be judged according to his deeds."9 7 

Alongside of t h i s judgment mot i f is the statement: " I bel ieve that He 

who shal l be our Judge i s He who died for the sins of the whole 

w o r l d . " 9 8 The f i r s t statement suggests a l i t e r a l rea l i za t ion of the 

b i b l i c a l Second Coming, as well as an element of judgment. The second 

implies an extremely pro-un iversa l is t conclusion, in that the "judge" 

has already acquitted a l l humanity through his own atonement. At the 

very l e a s t , i t would appear that Farrar 's consideration of eschatology 

i s extremely ambiguous and largely unclear. 

Conclusion. 

Throughout his w r i t i n g s , Farrar consis tent ly denies being a 

u n i v e r s a l i s t . 9 9 Even so, his arguments large ly point to universalism as 

a log ica l conclusion. He seems to be defending the doctr ine while at 

the same time refusing to confess i t , and in t h i s he is fo l lowing the 

pract ice of F.D. Maurice. Although ambiguous at times in his 

statements, he expresses clear sympathy for the doctr ine of universal 

s a l v a t i o n . 
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Contribution to the Study of Universalism. 

His main contribution to the study of universalism lies in his 

historical considerations. In this respect, he has presented an 

exhaustive study of the doctrine that is thorough and precise, perhaps 

even monumental. Although his conclusions do favor universalism, it 

seems that he has made every effort to remain objective in his 

evaluations, and has approached the subject with an overall openminded-

ness and honesty. 
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Edward Bouverie Pusey (1800-82). 

E.B. Pusey did not d i r e c t l y address the question of universalism 

u n t i l F.W. Farrar published The Eternal Hope in 1878. Previous to t h i s , 

he appears to have taken the be l ie f in an endless hel l fo r granted, and 

his sermons r e f l e c t t h i s concept, e . g . , The Fewness of the Saved,1 The 

Terror of the Day of Judgement.2 

Farrar 's inc lus ion of his name amidst a l i s t of those noted fo r 

t h e i r severe views on eternal punishment prompted Pusey to wr i te in 1880 

What i s of Fai th as to Ever last ing Punishment?3 In t h i s , his last major 

undertaking before his death in 1882, Pusey explored the question of 

universal ism from a h i s to r i ca l perspect ive. He accomplished a lengthy 

and thorough defense for the be l i e f in an endless or ever last ing state 

of p e r d i t i o n . 

Pusey is famous for his championing of the Oxford Movement, 

which sought to adopt a l i t u r g i c a l and sacramental ecclesiology wi th in 

the Church of England that was s imi la r to that of Roman Cathol ic ism. 

Pusey's name, in f a c t , became synonymous with th is movement, which his 

opponents ca l led "Puseyism."4 I t i s probably t h i s ecc les io log ica l 

stance which added fuel to his debate with Farrar , since the l a t t e r was 

adamantly opposed to i t . Even so, Pusey and Farrar exchanged a series 

of l e t t e r s in The Guardian over t he i r respective views on universal ism, 

and though nei ther could convince the other whol ly , t h i s exchange 

cleared up many misunderstandings.5 

- 89" 
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Pusey's Approach to the Question of Universal ism. 

A Defense fo r H e l l . 

Almost every biographer describes E.B. Pusey as an extremely 

l o v i n g , car ing i n d i v i d u a l . Even so, i t is on the very grounds of love 

that he defends the doctr ine of an endless, irremedial state of 

p e r d i t i o n , or h e l l . He demands that i t must be possible for the 

ind iv idua l to re jec t God, since free w i l l i s not given except as a 

condi t ion of love. This demand is consistent throughout Pusey's 

w r i t i n g s : 

For i t may be, that in h e l l , i t w i l l be part of the misery of 
the damned, s t i l l to rebel against the Just ice of God, as here 
against His Love and righteous W i l l . 6 

And: 

In that deluge of f i r e , the whole race of man w i l l e n d . . . and 
God in an austere mercy, w i l l close the t r i a l , which w i l l y i e l d 
so few v i c t o r s , so few to possess the end of t h e i r being, His 
i n f i n i t e l ove . ' 

Also: 

... His heavy displeasure against the sinner... as the soul is 
beneath them, wounded, writhing, crushed, overwhelmed, the head 
dizzy, the heart reeling; a burning fever in the whole frame; no 
wholeness, no soundness, no peace...8 

Again: 

0 what an aggravation of the misery even of Hell w i l l be the 
memory of past g races ! . . . What a source of mockery to the other 
damned! What a triumph to Satan! . . . Aha! Aha! And thou' ar t 
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become like unto us'!" 0 that hideous laugh and mockery of 
devils!9 

Moreover: 

Chief in malice must be chief in torment. They who corrupt 
others prepare for themselves a more hor r ib le damnation. Even 
in Hell i t s e l f , one can scarcely imagine anything so h o r r i b l e , 
as the sight of one, who came th i t he r through the pa r t i c ipa t ion 
of any one's s i n , who has also pe r i shed . . . Horror of horrors a l l 
t h i s ! 1 0 

Added to which, is Pusey's personal confession: 

The 'ever las t ing f i r e , ' i s , from the very f i r s t , with very few 
notable exceptions, so uniformly spoken of by those who speak of 
fu tu re punishment at a l l , that I myself bel ieve i t 
l i t e r a l l y . . . 1 1 

Despite t h i s frank admission, there is no necessity for others 

to share his own op in ion. Alongside of Pusey's statement of his 

personal b e l i e f , he declares tha t "those who do not receive i t are free 

not to receive i t . " 1 2 Within t h i s lenient stance, Pusey f ree ly admits 

that i t has never been part of orthodox theology to i ns i s t upon a 

mater ial h e l l . He declares that the suffer ings in hel l in t r ad i t i ona l 

theology are largely undefined: "Holy Scripture warns us of them and 

t h e i r i n t e n s i t y ; i t does not define the i r q u a l i t y , " and, "With regard to 

the nature of the su f fe r i ngs , nothing is a matter of f a i t h . " 1 3 

Furthermore, Pusey agrees with Farrar 's assert ion that the loss of 

heaven or the b e a t i f i c v is ion would be far greater than any physical or 

sensational torment . 1 4 
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Pusey's assert ions of hel l as a material state are not 

st ressed. He approaches the matter of the nature of endless suf fer ing 

wi th honesty and reason. Contrary to Farrar 's a c c u s a t i o n , Pusey is 

seen to be not a severe enthusiast of everlast ing t o r t u r e , but an 

adamant though reasonable supporter of the be l ie f in the doctr ine of 

h e l l , in i t s most basic sense of being ever last ing ly and incurably 

separated from God: 

In e te rn i t y those who behold Him w i l l know what the b l i ss i s , 
e te rna l l y to love Him. But then that b l i ss involves the 
i n to le rab le misery of losing him through our own ev i l choice. 
To lose God and be al ienated from Him is in i t s e l f H e l l . 1 5 

Free W i l l . 

Pusey's primary argument in favor of an ever last ing hel l is 

based on the grounds of human free w i l l . He holds free w i l l to be a 

God-given, ina l ienab le a b i l i t y to choose or re ject sa lva t ion : "God 

ennobled us by that almost Divine g i f t of f r e e - w i l l . " 1 6 This same g i f t 

i s fu r ther perceived to be a condit ion of love, in that Pusey declares 

"without f r e e - w i l l we could not f ree ly love God. Freedom is a condit ion 

of l o v e . " 1 7 Depsite the grounds of love, on which basis free w i l l is 

considered, the consequences that arise from the exercise of human f ree 

w i l l are seen to be i r remedia l l y d e f i n i t i v e . Those ind iv idua ls choosing 

salvat ion are set so l i d l y in a state of b l i s s , the b e a t i f i c v is ion 

ac tua l i zed : "they cannot s i n . . . Temptation i t s e l f , s o l i c i t i n g the w i l l 

from wi thout , w i l l have ceased t h e n . " 1 8 But, c o n t r a r i l y , the d e f i n i t i v e 

q u a l i t y of free w i l l works both ways: " that b l i ss involves the 
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i n t o l e rab le misery of losing Him through our own ev i l cho ice , " 1 9 that 

i s , by the re jec t ion of s a l v i f i c grace. B r ie f l y s ta ted, human free 

w i l l , made d e f i n i t i v e upon death, possesses the a b i l i t y to e f fec t e i ther 

an ever last ing salvat ion or p e r d i t i o n . 

The l i a b i l i t y of ever last ing perd i t ion l i es en t i r e l y with the 

human, since Pusey confirms the div ine universal s a l v i f i c w i l l . Pusey 

s t rongly asserts that "God w i l l s that a l l should be saved, i f they w i l l 

i t , " and tha t "None w i l l be l o s t , whom God can save, without destroying 

in them His own g i f t of f r e e - w i l l . " 2 0 God's universal s a l v i f i c w i l l is 

expressed in the warmest, most loving terms. Pusey describes the 

unceasing e f f o r t s of God towards universal salvat ion as fo l lows: 

. . . I conf ident ly bel ieve that our Heavenly Father threw His 
arms round each created s p i r i t , and looked i t f u l l in the face 
wi th br ight eyes of love , in the darkness of i t s mortal l i f e , 
and that of i t s own del iberate w i l l i t would not have Him.21 

As might be expected, Pusey absolutely re jects Ca l v i n i s t i c 

p redes t ina t ion , i . e . , double predest inat ion in to e lect ion and 

reprobat ion. Free w i l l i s ( e s s e n t i a l t o t ine human e x i s t e n t i a l c o o d -

i t iOTtw .Without i t , "man would be i n f e r i o r to the lower animals, which 

have a sort of l im i ted freedom of cho ice . " 2 2 In the l i g h t of t h i s 

asser t ion , i t is log ica l that Pusey regards double predest inat ion as 

erroneous, often expressing i t in terms of contempt. He refers to i t as 

"the heresy of C a l v i n , " 2 3 and describes howwise people merely d i s m i s s 

as " s o m e t h i n g h o r r i b l e * " ^ 

Unfor tunate ly , the d iv ine g i f t of free w i l l , considered to be 
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t ha t which gives humanity i t s d ign i t y and worth, also remains that which 

threatens the human ind iv idual with an ever last ing state of misery and 

p e r d i t i o n . As Pusey points out , perhaps somewhat sadly, "The only 

hindrance to man's salvat ion i s , in any case, the obst inate misuse of 

that f r e e - w i l l . " 2 5 Whereas for Maurice and Farrar hel l remains only a 

serious poss ib i l i t y , for Pusey i t appears to he an a c t u a l i t y fo r 

some i n d i v i d u a l s * 

Death. 

Pusey's overal l consideration of death appears to present a 

notable con t rad ic t i on . On the one hand, he suggests that death 

terminates the human i nd i v i dua l ' s a b i l i t y to choose or re jec t sa lva t ion , 

and on the other, tha t the question of death and a fur ther chance of 

salvat ion remains open. In the f i r s t instance (Pusey's usual p o s i t i o n ) , 

death is perceived as a statute of l i m i t a t i o n . There can be no "second 

chance" for the soul who has consistent ly refused grace throughout his 

or her l i f e t i m e . In t h i s case, Pusey declares that " there is no change 

from bad to good or from good to bad af ter t h i s l i f e , " 2 6 and again, "The 

disembodied soul can do no act to please God, whereby i t may abridge i t s 

ex i le from God."2 7 Furthermore, Pusey declares that "the doctr ine of a 

f i xed state hereafter of weal or woe is the d i rec t revelat ion of 

Jesus . " 2 8 Perhaps i t i s wi th Farrar 's view of fu ture probation in mind 

tha t Pusey l ikewise declares: 

A fu r ther probat ion, a f te r th i s l i f e , i s c lear ly a mere human 
imaginat ion. 'Universal ism' i t s e l f does not require i t . I t i s 
only a human theory, devised to make 'un iversa l ism' p l a u s i b l e . 2 9 
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Despite t h i s insistence on the f i n a l i t y of death, Pusey's 

overal l theology does appear to allow for some future change of 

cond i t i on . For one t h i n g , he allows for the pract ice of praying for the 

dead, although t he i r state is alleged to be d e f i n i t i v e : "But we have no 

doubt that we may p r a y . . . I say t h i s , in case any should be a f ra id so to 

p ray . " 3 0 At t imes, Pusey appears to be out r igh t enthusiast ic about 

prayers for the departed: 

But since i t is l a w f u l , what an unspeakable p r i v i l edge ! I t is 
so cold a thought that we have for the time no more to do with 
those who loved us here, and whom we loved, that i t must needs, 
on that ground alone, be f a l s e , because i t i s so contrary to 
l o v e . 3 1 

An immediate question r ises from the above asser t ion: What 

possible good could come from prayers for the departed i f they are 

already made d e f i n i t i v e af ter death? Such a pract ice would appear to 

contradic t Pusey's primary conclusion that the departed soul is actual ly 

f i na l i zed af ter death, e i ther in ever last ing b l iss or misery. Added to 

t h i s confusion is a fur ther statement which strongly suggests that death 

contains a mysterious, unknown q u a l i t y , rather than an e f fec t i ve 

terminat ion of free w i l l : 

What God does for the sou l , when the eye is turned up in death 
and shrouded, the frame s t i f f e n e d , every limb motionless, every 
power of /expression gone, is one of the secrets of the Divine 
compassion.32 

This l a t t e r statement indicates that there may be some fur ther 

chance of sa l va t i on , at least immediately at the time of death. Death 
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i s seen to be mysterious, but not necessari ly d e f i n i t i v e , i . e . , a 

"secret of the Divine compassion." This mystery, plus the advocacy of 

praying fo r the dead, appears to contradict Pusey's assert ion that death 

is a terminator of free w i l l , that the damned are incapable of e f fec t ing 

a fu ture repentance and subsequent sa lva t ion . There i s , at the very 

l e a s t , an inconsistency evident wi th in Pusey's overal l consideration of 

death. 

The Major i ty of Humanity 

In The Eternal Hope, Farrar defines the common view that hel l i s 

reserved for the major i ty of humanity: " t h i s doom awaits the vast 

ma jo r i t y of mankind."3 3 Pusey refutes t h i s view, large ly upon the 

grounds that i t i s , f i r s t l y , a react ion to Calvinism or "A ho r r i b l e 

saying of the hard C a l v i n , " 3 4 and secondly, based on the assumption that 

the vast ma jor i t y (especia l ly non-Christ ians) die in a state of s i n . 

Pusey fu r ther points out that there are no grounds whatsoever to assume 

tha t the major i t y of humanity is l o s t , and that the scr iptures " . . . t o l d 

us nothing about the proport ion of the lost to the saved,"3 5 or that the 

exact proport ions were unknown. Moreover, Pusey personally wrote Farrar 

to assure him that his own pos i t ion towards the u l t imate fate of 

non-Christ ians was far from being as severe as Farrar had suggested. In 

a l e t t e r wr i t ten to Farrar on July 30, 1880, Pusey confesses: " I do 

s t rongly hope that the great mass of mankind w i l l be saved, a l l whom God 

could save without destroying t h e i r f ree-agency."3 6 

Pusey's pos i t ion toward the major i ty of humanity, the non-
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Chr is t ian or heathen ma jo r i t y , i s an i n d i v i d u a l , not a co l l ec t i ve 

pos i t i on : " i n God's sight they are indiv idual sou ls , each with i t s own 

separate h i s t o r y , by which they have been or shall be judged. " 3 7 To 

each ind iv idua l sou l , grace is at least i m p l i c i t l y offered in the person 

of the Holy S p i r i t . I f the i m p l i c i t o f fer is accepted in a manner that 

surpasses present understanding, then the atonement of Christ becomes 

e f f ec t i ve in promoting the salvat ion of that i n d i v i d u a l . Pusey's 

pos i t ion may be summarized as fo l lows: 

God the Holy Ghost ( i t is a matter of f a i t h ) v i s i t s and has 
v i s i t e d every soul of man whom God has made, and those who heard 
His voice and obeyed i t , as far as they knew, belonged to 
Ch r i s t , and were saved for His mer i t s , Whom, had they known, 
they would have obeyed and loved . 3 8 

Pusey f u l l y real izes the unfairness of the common view. He 

read i ly admits that some have not been given the opportunity to 

meaningfully hear the Chr ist ian gospel: " that l i g h t has shone and 

shines very unequally among those, on whom the l i g h t of the Gospel has 

not shone."3 9 In recognit ion of th i s i nequa l i t y , he a f f i rms : "We are 

then wholly ignorant of the r u l e , by which they w i l l be judged . " 4 0 Even 

so, Pusey maintains a strong pro-Chr ist ian p o s i t i o n , demanding that 

being a Chr is t ian is a surpassing p r i v i l e g e , along wi th devastating 

respons ib i l i t i es towards the non-Christ ian wor ld. He declares: " I t i s 

a great g i f t to be Chr is t ians , not Heathen... we cannot divest ourselves 

of the r espons ib i l i t y of having received i t . " 4 1 

The c o n f l i c t between being Chr ist ian and non-Christ ian is most 
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being "wholly ignorant of the r u l e , by which they w i l l be judged," Pusey 

appears to be advocating a po l icy that denies salvat ion to the 

unbaptized, p a r t i c u l a r l y unbaptized i n fan ts . In discussing the problem 

of unbaptized chi ldren in re la t ion to the Athanasian Creed (wi th regards 

to proposed revisions in the Church of England's po l icy concerning the 

bur ia l of the same), Pusey declares: 

I do not doubt, myself , that the chi ldren who die unbaptized are 
happy in t h e i r degree, for Chr is t ' s sake, as well as a l l heathen 
ch i l d ren , although not members of Chr i s t , and not admitted to 
the Bea t i f i c V is ion , which yet they do not miss because God did 
not create them for i t . 4 2 

And l i kew ise : 

I t is now the universal b e l i e f , t h a t , although chi ldren who had 
not been made members of Christ are not admitted to that B l iss 
which Christ purchased for us, the Bea t i f i c Vision of God, yet 
since they los t i t not by f au l t of the i r own, they do not feel 
any l o s s , but lead l i ves of natural happiness.43 

Despite Pusey's assert ion of "being ignorant of the r u l e , " i t 

would appear that he denies, at the very l eas t , an equal salvat ion 

fox C h r i s t i a n s and non-Christ ian i nd i v idua l s . Admit tedly, he does 

not necessari ly suggest damnation, but i t is obvious that the non-

baptized do not share in the b e a t i f i c v is ion with the bapt ized. I t i s 

curious that the l a t t e r of the above passages occurs, in context , r i gh t 

a f te r a statement that the unbaptized poor in London would be judged by 

"the same law as the heathen in China and Japan,"4 4 and in conjunction 

with an open condemnation of Calv in 's pos i t ion towards the reprobation 

of non-elect in fants .45 T n i s inequa l i ty of sa l va t ion , despite an 
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alleged ignorance of the ultimate fate of non-Christians, would appear 

to logical ly contradict any form of impl ic i t salvation effected by the 

Holy Sp i r i t . 

Salvation Beyond Humanity 

Although Pusey is primarily concerned with the human situation, 

he considers briefly the question of salvation beyond the human level, 

most notably regarding demons, but also alluding to animals. In the 

case of the latter, Pusey's words appear to indicate that there can be 

no question of salvation for animals. In the case of the former - the 

restoration of Satan - he again appears to reach a negative conclusion. 

Animals, according to Pusey, possess a "sort of limited freedom 

of choice,"46 but he does not expand upon this notion. He contrasts the 

natures of humans and animals, asserting that humans were divinely 

ordained towards a far higher, near angelical nature, i.e., "God created 

us to be like unto Angels."47 In this contrast, Pusey equates bestial 

nature with that of the demonic, with respect to the performance of 

sensual sins: "the sins of devils, and of a beast's nature."48 

Furthermore, Pusey describes animals as being "the beasts that 

perish,"49 meaning, presumably, annihilation. Although these references 

are extremely brief and inconclusive, it would appear that the salvation 

of animals is unlikely within Pusey's overall theological position. 

Pusey is far more conclusive in regarding the question of 

Satan's salvation, which he outright rejects. Satan and demons are a 

firm reality to Pusey, and his writings are filled with references to 
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them, e . g . , " . . . tha t hideous laugh and mockery of d e v i l s , " 5 0 "the devil 

as i t s fa the r , instead of God,"5 1 o r , "Satan, f u l l of hatred, envy, 

jea lousy, ma l i gn i t y , , . . " 5 2 From these numerous references, i t is clear 

that Pusey considers demons to be actual beings, i . e . , f a l l en rat ional 

creatures beyond redemption, as opposed to poetic or symbolic 

expressions of e v i l . 

Pusey addresses the question of the salvat ion of demons in What 

is of Fai th as to Ever last ing Punishment?. He asserts that Farrar 's 

theological pos i t ion points to the ul t imate salvat ion of Satan, although 

Farrar de l ibe ra te ly avoided the quest ion, an avoidance "extending even 

to what he intended to exclude from his considerat ion, the restorat ion 

of Sa tan . " 5 3 Pusey asserts that Farrar 's arguments, which favored 

universal ism, would be inconsistent i f the devil was not included wi th in 

them. "The old Universal is ts saw cons is ten t l y , " Pusey argues, " that any 

theory of universal res torat ion is inconsis tent , which does not include 

the restorat ion of Sa tan . " 5 4 Pusey does not spec i f i ca l l y i den t i f y these 

"Old Un ive rsa l i s t s , " but he equates Far rar 's conclusions with them. 

Having accused Farrar of promoting a theology which implies (at 

least as i t s log ica l conclusion) the salvat ion of demons, Pusey then 

denies the p o s s i b i l i t y of the devi l ever being restored to his former 

grace. The d e v i l , being complete in his own self- induced e v i l , would 

f ind heaven to be "the worst H e l l , " 5 5 since his e n t i r e l y corrupt nature 

would prevent him from appreciat ing the love and goodness of the same. 

The b e a t i f i c v i s i o n , according to Pusey, would be so in to le rab le to 

Satan that he "would again cast himself out of i t , and that his own 
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worst Hell i s , h imse l f . " 5 b Again, God is seen to be absolved from even 

the l i a b i l i t y of Satan's damnation. The fau l t l i es en t i r e l y with the 

devi l and his leg ions , through free w i l l . 

This las t point is s i gn i f i can t to Pusey's theories of f ree 

w i l l . In order to prove his po in t , Pusey employs the i l l u s t r a t i o n of 

the legendary encounter between St. Martin and Satan. According to t h i s 

legend, the devi l t r i e d to get the better of the saint in a heated 

debate. F i n a l l y , St. Martin offered the devi l abso lu t ion, in the 

fo l lowing manner: 

I f thou t h y s e l f , thou miserable one, wouldest desist from 
in fes t ing men and wouldest repent of thy deeds, even now, when 
the Day of Judgement is nigh at hand, I , t r u l y t r us t i ng in the 
Lord, would promise thee the mercy of C h r i s t . 5 ' 

Pusey admits that the d e v i l ' s answer is not recorded in the 

legend, but he suggests that i t was one of w i l l f u l contempt. In place 

of the d e v i l ' s alleged response, Pusey of fers a subst i tu te answer which 

i l l u s t r a t e s his own theological evaluation of the question of the 

salvat ion of Satan: "Do you think t h a t , i f I had meant to repent, I 

should not have repented long ago?"58 These, the d e v i l ' s words, c lea r l y 

i l l u s t r a t e that the l i a b i l i t y of Satan's i n a b i l i t y to be restored is 

e n t i r e l y his own and not God's in the l eas t , even as the l i a b i l i t y of 

human damnation f a l l s en t i r e l y to humanity-
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His to r i ca l and Scr ip tura l Consideration of Universal ism. 

The areas treated above are the main points in Pusey's overal l 

considerat ion of the question of universal ism. His pos i t ion may be 

summarized as fo l l ows : 

And yet i f we know anything at a l l , we know that the doctr ine of 
Ever last ing Punishment was taught by Him Who died to save us 
from i t . 5 9 

This assert ion is defended by Pusey, large ly upon h i s to r i ca l grounds, 

i . e . , the t r a d i t i o n a l opinions wi th in the Church from i t s ear l i es t 

t imes. He asserts that in Judaism, especial ly at the time of the 

h i s t o r i c a l Jesus, there was the f i rm be l ie f in the ever last ing duration 

of h e l l . 6 0 He fu r ther asserts that Origen was r i g h t l y condemned for his 

views by a leg i t imate ecc les ias t ica l counc i l - 6 1 Pusey points to the 

wr i t i ngs of e a r l i e r Church a u t h o r i t i e s , e . g . , Ignat ius , Polycarp, 

Clement, Ambrose, to a f f i rm his convict ion that the t r a d i t i o n a l view of 

the Church was in favor of the doctr ine of an endless, ever last ing state 

of p e r d i t i o n , 6 2 and he pays par t i cu la r a t tent ion to the testimony of 

ear ly martyrs, such as F e l i c i t a s , B i b l i a s , Domnina, and Theoni l la , 

towards the same.63 Pusey's defense of the doctr ine of ever last ing hel l 

i s large and indepth. Yet i t i s notable that Farrar , in his Mercy and 

Judgment, covers p r a c t i c a l l y the same grounds but arr ives at a 

conclusion that is la rge ly favorable towards the question of 

universal ism. 

Although Pusey defends the doctr ine of an ever last ing hel l 

p r imar i l y on h i s t o r i ca l grounds, he also issues a strong assert ion of 



103 

i t s v a l i d i t y based on the in te rp re ta t ion of the Greek word, a ion ios . 

Pusey d i r e c t l y refutes Farrar 's claim that aionios did not necessari ly 

denote e t e r n i t y or eternal things in the sense of being of an 

ever last ing or endless dura t ion . Pusey attempts to demonstrate that 

aionios (and var ia t ions of the same) was used " s t r i c t l y of e t e r n i t y , and 

eternal ex is tence . " 6 4 Furthermore, Pusey proceeds to argue that Jesus 

"d id mean to teach the everlastingness of punishment beyond the 

g rave , " 6 5 and that Jesus knew that he would have been understood to have 

been re fe r r ing to e te rn i t y or ever last ing duration when he employed the 

word. 6 6 I t i s Pusey's convict ion that the be l ie f in the e te rn i t y of 

punishment mainly rests on the word a ion ios , 6 7 and that t h i s word was 

ce r ta in l y used to denote an endless or ever last ing du ra t ion . This 

conclusion, according to Pusey, i s the resul t of "the d i rec t revelat ion 

of Jesus . " 6 8 

In considering other port ions of the sc r ip tu res , Pusey strongly 

refutes that there i s any b i b l i c a l support f o r universal ism. He 

considers the a l legat ions of universalism in I Cor. xv . 20-8, God's 

becoming a l l in a l l ; Acts i i i . 2 1 , the r e s t i t u t i o n of a l l t h i ngs ; Rom. 

x i v . 9, Christ as Lord of both the l i v i n g and the dead; and I Cor. xv. 

22, a l l being made a l ive in Chr i s t , and concludes them a l l to contain 

absolutely no impl icat ion of un iversa l ism. 6 9 In b r i e f , he holds the 

views of Farrar and a l l who f ind un iversa l is t arguments in such b i b l i c a l 

passages with a degree of scorn: "What encouragement Dr. Farrar can 

th ink that these words give to those who do_ treasure to themselves 

wrath, I cannot imagine." 7 0 
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Conclusion. 

Pusey reaches an en t i r e l y negative conclusion to the overal l 

question of universal sa l va t ion . On the grounds of human free w i l l , 

h i s t o r i ca l and sc r ip tu ra l evidence, he rejects the p o s s i b i l i t y that a l l 

might be saved. Although, as Pusey suggests, there is no ind icat ion 

that the vast ma jor i t y of humanity w i l l be l o s t , i t seems certa in that 

some w i l l be. 

Contr ibut ion t o the Study of Universal ism. 

Pusey's cont r ibut ion to the overal l study of universalism i s 

unique. In an era when the doctr ine was steadi ly gaining popu la r i t y , he 

revealed that is was possible to re ject universalism on the same 

h i s t o r i ca l grounds that i t was often defended. His work was thorough 

and prec ise , and i t won the praise of many throughout the theological 

wor ld , inc lud ing Cardinal Newman.71 
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Percy Dearmer (1867 - 1936). 

Percy Dearmer i s not well documented for his considerat ion of 

un iversa l ism, which i s la rge ly contained in his The Legend of H e l l , 

wr i t ten in 1929. He i s best known for his contr ibut ions to the study of 

the l i t u r g y of the Church of England. In th i s he has proved himself 

peerless as an au tho r i t y on the r i t u a l s , vestments, art and ceremonies 

o f the Anglican t r a d i t i o n . 1 His greatest works were The Parson's 

Handbook and The English Hymnal,2 which were in use r igh t into the 

1960's. 

Dearmer's knowledge of the correct h is to r ica l l i t u r g y endeared 

him to the Anglo-Cathol ic par ty , the aftermath of the Oxford Movement.3 

Dearmer s t rongly di rected reforms in many of the Angl o-Cathol ic r i t u a l s , 

i n an e f f o r t to pur i f y l i t u r g y and eliminate many of the abuses in 

Church pract ice that he repeatedly condemned as " lawlessness."4 

He is reported to have been of a highly pugnacious s p i r i t with 

which he read i l y confronted any c r i t i c , even those in a higher 

ecc les ias t i ca l o f f i c e . 5 This pugnacity i s often obvious throughout The 

Legend of Hell , wherein he attacks the doctr ine of an ever last ing 

perd i t i on passionately. 

Dearmer's work also o f fe rs an excellent f i r s t hand h i s to r i ca l 

account of the un iversa l is t controversy of the late 19th century. The 

o r ig ina l date of The Parson's Handbook, 1899, reveals that he was 

ac t i ve l y advocating his l i t u r g i c a l and theological reforms during th i s 

per i od. 

- 109 -
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Dearmer's Approach to the Question of Universal ism. 

An Opt imis t ic Theory of the Universe. 

In his overal l theology, Dearmer presents an e n t i r e l y op t im is t i c 

view of the universe. ELs t h o u g h t c o n s i s t s of a theodicy, or how 

a God alleged to be good can actual ly allow the existence of e v i l , which 

is confirmed as " . . . a real ex is tence." 6 Dearmer approaches th is 

question with a good deal of boldness: "But man must quest ion; and the 

craving fo r an explanation is precisely the most d iv ine element in his 

na tu re . " 7 He i s c lea r l y not content with the t r ad i t i ona l answers - the 

mythology of a f a l l and subsequent notions about a sin debt. He demands 

in t h e i r place a reasonable theodicy that explains the problems of 

imper fec t ion, pa in , misery and e v i l . 8 

Dearmer's conclusions are bas ica l l y op t im is t i c and founded upon 

science and reason. God is en t i re l y good, and cannot be considered as 

anything e lse. His optimism may be summed up in two statements: " i t i s 

the supreme cont r ibut ion of the Chr is t ian re l ig ion to say that God is 

l o v e , " 9 and "the Soul of the World i s good.'^O Dearmer demands that 

t h i s per fect goodness and perfect love be j u s t i f i e d , and asserts that 

the t r ad i t i ona l views do not provide t h i s j u s t i f i c a t i o n . He maintains 

that the Genesis myth f a i l s to "save the character of the Crea to r , " 1 1 

whom he asserts i s "responsible for a l l c r e a t i o n . " 1 2 Likewise, he 

demands that suf fer ing cannot be the resu l t of God's punishment, or 

vengeance, since far too many innocent people s u f f e r . " 1 3 

The problem of ev i l in a l l i t s shapes and forms is seen to be 
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exc lus ive ly the l i a b i l i t y o f human nature. To be more precise, i t i s in 

the God-given free w i l l of humanity. Basing himself on the psychology 

o f h is t ime ( e . g . , James Ward14), Dearmer notes tha t t h i s freedom is 

somewhat l i m i t e d . S t i l l , i t i s seen to be e f fec t i ve enough to promote 

r e s u l t s , inc lud ing the problem of ev i l in the wor ld. Dearmer asserts 

tha t " E v i l . . . i s in the w i l l " 1 5 of the human being, and that God w i l l 

not act in any manner which can be considered as supernatural or as 

miraculous in countering t h i s autonomy. He labels any such notion as 

" r i d i c u l o u s , " 1 6 and suggests that such notions are the resu l t of being 

"too anthropomorphic about God."1 7 With log ica l consistency, Dearmer 

dismisses any not ion of predest inat ion , e i ther of an Augustinian or 

Ca lv in i s t i c type. He declares that in such systems, "the most evi l part 

o f the problem of ev i l would be God h imse l f . " 1 8 

The problem of ev i l wi th in the universe i s seen to be the f a u l t 

o f humanity in the wrong employment of human autonomy. Yet there is a 

s o l u t i o n , based upon the expression of the p r inc ip le of evo lu t ion . In 

t h i s , Dearmer applies Darwin's pr inc ip les of evolut ionary progression to 

the problem of ev i l in l i g h t of an a l l - p e r f e c t , a l l - l o v i n g , and al l -good 

c rea to r . He suggests that "Evolut ion has helped us by showing that 

imperfection i s moving towards pe r f ec t i on , " 1 9 and that "The general 

trend of evolut ion has been towards the higher sp i r i t ua l va lues."20 In 

shor t , there i s a universal progression towards per fec t ion , and the 

mover of t h i s evolut ionary progression is God.21 Dearmer fur ther 

describes God's e f f o r t s as unceasing, un t i l a l l i s made per fec t : 
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So the S p i r i t of God, with sighs that cannot be u t te red , w i l l 
not rest t i l l the World is the Church, and a l l the kingdoms of 
the world are become the kingdom of Ch r i s t , and the whole world 
i s mighty and wise, and tender with c h a r i t y . 2 2 

A Refutat ion of H e l l . 

Dearmer's re fu ta t ion of the concept of an ever last ing hel l can 

be understood as nothing short of an a l l - ou t assault upon th i s 

doc t r i ne . His attack is ch ie f l y confined to The Legend of H e l l , wr i t ten 

in 1929, in which he considers hel l in terms of h i s to r i ca l and 

sc r ip tu ra l i n t e r p r e t a t i o n . Dearmer's reputation for pugnacity is well 

founded by his a t tack, which can only be described as an unmit igiated 

repulsion of the concept of h e l l . Much of Dearmer's personal f e e l i n g , 

as well as his object ive scholar ly observat ion, i s evident w i th in The 

Legend of H e l l . I t is clear that he is attacking the doctr ine out of 

sub jec t i ve , as well as object ive mot iva t ion . 

Dearmer's Personal Repulsion of the Doctrine of Ever last ing H e l l . 

I t is perhaps i ron ic to f ind that a wr i te r who so r igorously 

leg is la ted the l i t u r g y of the Anglican Church based upon i t s h i s t o r i ca l 

t r a d i t i o n s should so severely attack the t r ad i t i ona l theology concerning 

h e l l ; y e t , such is the case. Dearmer begins his consideration of the 

doctr ine of hel l by bo ld ly declar ing his personal opinion of i t . F i r s t , 

he defines prec ise ly what he means by " h e l l , " namely, the "p la in meaning 

as a place of ever last ing punishment"23 - a meaning accepted from the 

dark ages t i l l the 18th century as the orthodox view. This is not to be 

confused with the self-imposed state of damnation or perd i t ion described 
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by Farrar or Maurice, but prec ise ly the "place which God has prepared" 

for humanity-24 The condi t ion which is humanly self- imposed, as 

suggested by Farrar and Maurice, i s not what Dearmer is r e f u t i n g . I t is 

the place of torment imposed by God in an ever last ing irremedial 

sentence of doom that Dearmer cor rec t ly understands to be the meaning of 

" h e l l " as t r a d i t i o n a l l y received. He fur ther observes that t h i s 

t r a d i t i o n a l d e f i n i t i o n was s t i l l very much a l ive by 1929, and was being 

taught by "two or three hundred mi l l i ons of people , " 2 5 presumably, the 

ma jo r i t y of Chr is t ian churches. 

Second, Dearmer describes th i s conception of hel l with a precise 

and obvious loa th ing . He ca l l s i t "the most monstrous of a l l 

legends, " 2 6 "a powerful enemy of the Chr is t ian r e l i g i o n , " 2 7 and in more 

severe terms he s ta tes : 

The whole conception is wicked, shocking and monstrous; and not 
a sp l i n te r of i t s nauseous wreckage can be re ta ined. To 
endeavour to s p i r i t u a l i s e i t , in the desire to j u s t i f y the 
bru ta l ised conceptions of a d iscredi ted dogmatic, is to put 
ourselves again on the side of Moloch.28 

I t is clear that t h i s re fu ta t ion of hel l does not fo l low the 

examples of Maurice and Farrar, who sought to explain i t away as the 

self- imposed state of perd i t ion whose l i a b i l i t y l i e s with human free 

w i l l . Dearmer sets out to disprove the notion of hel l e n t i r e l y . He 

bases his re fu ta t ion upon three related grounds, namely, the 

psycholog ica l , h i s t o r i c a l , and scr ip tu ra l consideration of the problem 

of the doctr ine of h e l l . 
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The Psychological Consideration of H e l l . 

Dearmer considers the development and promotion of the doctr ine 

of ever las t ing hel l to be the resu l t of the negative human mind, perhaps 

best summarized as " the darkness which converted the Christ into a 

min is ter of vengeance and w ra th . " 2 9 He c i tes the human causes of t h i s 

development and sustenance as being those of fear , excl usiveness, 

mendacity, misunderstanding and ignorance, c r e d u l i t y , c r u e l t y , the 

desire for power and the d i s t o r t i o n of the concept of God.30 Notably, 

the negative ex is ten t ia l s of the human mind were expressed in the 

conception of the universe. 

In the case of c rue l t y , fo r example, Dearmer notes Bertrand 

Russel l 's assert ion tha t re l i g i on affords humanity the luxury of 

sadism.3 1 While suggesting that t h i s i s too generalized an op in ion, 

Dearmer nonetheless points out that there i s an obvious psychological 

element in the human st ructure which explains the expectation and even 

advocacy of the doct r ine of hell : 

And we are obliged to mention here — for psychology warns us of 
i t s importance — the intimate connection of c rue l t y with sexual 
emotion, whether that emotion be debauched, or suppressed.32 

This negative human e x i s t e n t i a l , combined with ignorance over 

the centur ies of c i v i l i z a t i o n , helped to give r ise to the doctr ine of 

ever last ing h e l l . Dearmer summarizes c i v i l i z a t i o n as having been 

"gross ly and unimaginatively c r u e l . " 3 3 This human cond i t i on , combined 

with an ignorance of nature and the environment, has promoted the b e l i e f 

t h a t the gods and even God w i l led suf fer ing to an ever last ing extent and 
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an i n f i n i t e l e v e l . To ancient people, pain was the wrath of the gods 

and of God: 

Physical pain seemed wanton and meaningless; and men thought o f 
i t as the heart less sport of the gods, or as the i r vengeance. 
o r , when r e l i g i o n developed, as the punishment of God for s i n . 3 4 

I t i s not only ignorance that has proven to be responsible fo r 

the doct r ine of h e l l . In addit ion to the l i m i t a t i o n s of human knowledge 

in centuries past, the doct r ine of hell was preserved by a w i l l f u l , 

de l ibera te perseverance of those in power. Hell was used by many as a 

means of e x p l o i t a t i o n , or a preservation of power and au tho r i t y by a 

th rea t o f ever last ing dura t ion . Dearmer c i tes the clergy as the biggest 

offenders in t h i s del iberate pract ice. He suggests that the clergy 

would have been completely in power, i f some of the l a i t y did not 

question the v a l i d i t y of the doctr ine they preached: 

The domination of the world by the clergy would in t r u th have 
been complete and i r r e s i s t i b l e i f the l a i t y had en t i r e l y 
believed in excommunication and h e l l ; but the freedom of mankind 
was u l t imate ly saved by a general undercurrent of lay 
scept ic ism, which often expressed i t s e l f in j e s t and r i d i c u l e . 3 5 

The negative e l e m e n t s in the human structure are seen to 

have played a major ro le in the development and sustenance of the 

doct r ine of ever last ing h e l l . Humanity, by w i l l and e r ro r , i s g u i l t y of 

having created and promoted the concept of an imposed, i rremedial place 

of ever last ing torment, by which i t has enslaved i t s e l f fo r cen tur ies . 

Al l t h i s considerat ion of human l i a b i l i t y leads Dearmer to conclude that 
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c i v i l i z a t i o n before his age was largely in error concerning the 

revelat ion of Ch r i s t . In shor t , burdened by i t s psychological shor t ­

comings, humanity in general was "not ready to accept in i t s en t i re t y 

Chr i s t ' s revelat ion of God,"3 6 and so subst i tuted a fa lse and brutal 

conception of is own. Since "the ancients had not our knowledge," they 

created the "clumsy idea that v i r t ue is promoted by vengeance"37 - the 

idea of an ever last ing h e l l . 

The H is to r i ca l Consideration of H e l l . 

Unlike Farrar and Pusey, Dearmer does not consider the problem 

of hel l in the wr i t ings of the ea r l i es t Chr ist ian w r i t e r s . He is 

l a rge ly content to merely general ize t he i r posi t ion as fo l l ows : "Thus 

i t i s that the Church as a whole has never committed i t s e l f to the 

doctr ine of eternal punishment."38 Rather Dearmer considers the problem 

of hel l w i th in the h is tory of the Church of England, and pays par t i cu la r 

a t ten t ion to many of the h i s to r i ca l controversies surrounding i t . 3 9 

This might be expected, considering the fac t that Dearmer was one of the 

foremost au thor i t i es on the subject of Anglican t r a d i t i o n s . 

Dearmer admits that " in the Dark and Middle Ages there had been 

a prac t ica l agreement in favour of ever last ing punishment."40 He 

suggests that t h i s popular view had given way during the time of the 

Reformation. Although i t was being preached in many of the p u l p i t s , the 

Church had not aff irmed i t as o f f i c i a l dogma: "As by a mi rac le , the 

Church of England at the Reformation escaped the danger of committing 

herse l f to the doctr ine of h e l l . " 4 1 He asserts that the re jec t ion of 
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the 42nd a r t i c l e from Anglican canon allowed for the legal be l ie f in 

universal ism wi th in the Church of England. This 42nd a r t i c l e had 

aff irmed hel l in moderate terms: 

They also are worthy of condemnation who endeavour at th is time 
to restore the dangerous opinion that a l l men, be they never so 
ungodly, shal l at length be saved, when they have suffered pains 
for t h e i r sins a cer ta in time appointed by God's j u s t i c e . 4 2 

The a r t i c l e ' s re jec t ion in 1563 by the Convocation which reduced 

Anglican canon to 39 a r t i c l es afforded un iversa l is ts the p r i v i l ege of 

orthodoxy, according to Dearmer. " I t became therefore l a w f u l , " he 

argues, "to a f f i rm the salvat ion of a l l men."43 And he fu r ther demands 

that the assert ion of hel l as Church canon thereby became e x t i n c t . 4 4 

Dearmer suggests that the various Methodist and evangelical 

movements of the 18th and early 19th century were a reinforcement of the 

doctr ine of h e l l , since they " r e l i e d much upon the fear of h e l l , and 

pa r t l y because they strengthened the unc r i t i ca l and mechanical use of 

the B i b l e . " 4 5 He points to the middle of the 19th century as the 

turn ing point at which the Church of England, mostly under the inf luence 

of the Broad Church theologians, began to ser iously challenge the 

doctr ine of h e l l . 4 6 Along th i s l i n e , Dearmer discusses the various 

controversies that arose over the problem of the doctr ine of hel l and of 

implied universal ism, including those of F.D. Maurice and King's College 

in 1853, H.B. Wilson and the Judic ia l Committee headed by Lushington in 

1862-4, and the Farrar-Pusey controversy in 1878-82.47 Dearmer suggests 

tha t these controversies l e d , in the 20th century, towards the serious 
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quest ioning of the c r e d i b i l i t y of h e l l : " In the present century the 

change has been completed recognised, though there i s s t i l l an aftermath 

and abundant surv ivals in popular thought . " 4 8 Added to which, Dearmer 

suggests that universalism was s teadi ly becoming more and more 

acceptable. He alleges tha t "Universalism is becoming u n i v e r s a l , " 4 9 

suggesting perhaps that the doctr ine of universal salvation was 

gradual ly wearing down the remnant reservat ion and opposit ion (a t least 

in 1929). 

The Scr ip tu ra l Consideration of H e l l . 

Dearmer's scr ip tu ra l consideration of the doctr ine of 

ever last ing hell i s based upon the then modern s c i e n t i f i c approach to 

b i b l i c a l i n t e r p r e t a t i o n . He defines t h i s s c i e n t i f i c study of Scr ipture 

as having developed in four stages; A) the dissemination of the Greek 

t e x t s , from the 15th century on; B) the discovery of fresh manuscripts 

in the 19th century, and subsequent revisions such as the Revised 

Version of the B ib le ; C) the unravel l ing of the Synoptic problem, mainly 

through the i d e n t i f i c a t i o n of the common sources of Matthew and Luke's 

gospels; and f i n a l l y , D) the in te rp re ta t ion of the New Testament in 

l i g h t of the discovery of Jewish apocalyptic l i t e r a t u r e . 5 0 Dearmer 

describes t h i s approach as one of r e l a t i v e novel ty . He asserts that 

previous to his era, theology was great ly lacking in s c i e n t i f i c 

knowledge, even up to the Pusey-Farrar c o n f l i c t : 
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Even as la te as 1880 hermeneutics were s t i l l so much in the pre-
s c i e n t i f i c stage that a very learned man l i k e Pusey could 
assume, apparently without fear of con t rad ic t i on , t h a t . . . " i f we 
know anything at a l l , we know that the doctr ine of Everlast ing 
Punishment was taught by Him Who died to save us from i t . " 5 1 

In view of the modern s c i e n t i f i c methods of examining Scr ip tu re , 

Dearmer launches a complex and indepth attempt to refute the doctr ine of 

h e l l , focusing upon those b i b l i ca l passages which give i t sustenance. 

In t h i s e f f o r t , Dearmer sets out to disprove many of the b i b l i c a l 

concepts which of fer support for the doctr ine of ever last ing punishment, 

e . g . , "gehenna and f i r e , " or "Dives and Lazarus."5 2 He asserts that 

many such concepts are based upon mis t rans la t ions , such as "damnation," 

" h e l l , " or "punishment."5 3 He proceeds to examine such concepts in 

l i g h t of the s c i e n t i f i c i n te rp re ta t i on of apocalyptic l i t e r a t u r e and i t s 

app l icat ion to the New Testament, and denies that Christ taught ever­

las t ing torment . 5 4 F i n a l l y , Dearmer examines the par t i cu la r passages in 

Scr ipture that have t r a d i t i o n a l l y provided an argument in favor of the 

doctr ine of h e l l , e . g . , the parable of the sheep and goats, the 

unpardonable sin in the Synoptics, the few chosen, and he re jects the 

implied conclusion that points to an ever last ing damnation.55 

His observation concerning the word "e te rna l " i s in terest ing in 

i t s depth and complexity. Dearmer has thoroughly researched the Greek 

texts and concludes that a ion ios , the word most of ten used to denote 

" e t e r n a l , " cannot be considered as "eve r l as t i ng . " Such phrases as 

"eternal damnation," "eternal death," and "eternal p e r d i t i o n , " are not 

t r u l y b i b l i c a l , at least in the or ig ina l t e x t s , but even so, such could 

only be t rans lated as "nothing more than age-long or enduring 
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condemnation... , " 5 6 He goes on to point out that the only word that 

does imply "ever las t ing" i s a id ios , which i r on i ca l l y is used only twice 

in the b i b l e : Rom. i :20, as God's eternal power, and in Jude 6: the 

ever last ing chains which bind the fa l l en angels. Yet in t h i s l a t t e r 

usage, the everl astingness must be questioned in that these chains only 

l as t u n t i l a fu ture theoret ica l day of judgment. He also points out 

tha t there are other Greek words which imply an "ever las t ing" or 

"endless" q u a l i t y , such as ateleutetos or aperantos, and these are never 

used to indicate hel l as being endless or eve r las t i ng . 5 7 

The understanding of the correct usage of a ion ios, alongside of 

the overal l s c i e n t i f i c approach to Scr ip ture , o f fe rs a subs tan t ia l l y 

convincing r e f u t a t i o n . Dearmer's conclusion towards the ever last ing 

he l l implied in the scr ip tures is decisive and d e f i n i t e . I t may be 

summarized as fo l lows : 

Thus do the old arguments for hell drop away one by one as we 
examine them in the l i g h t of s c i e n t i f i c New Testament 
c r i t i c i s m . The object of scholars in th i s f i e l d has been to get 
back as closely as is possible to the actual words of Ch r i s t , 
put t ing aside a l l personal desires and pre judices, and to accept 
honourably whatever resul ts may come out of the i nves t i ga t i on . 
They did not foresee at the dawn of the s c i e n t i f i c era that one 
outstanding resu l t would be the e l iminat ion of the Legend of 
H e l l - 5 8 
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The De f i n i t e Un iversa l i s t Conclusion. 

Having reached the conclusion that the case for hel l cannot 

stand up to s c i e n t i f i c i nves t i ga t i on , Dearmer concludes his work with a 

closing chapter that appears to be c lear ly universal i s t i c . In t h i s 

chapter, Dearmer reconsiders the b ib le and concludes that the message 

contained in i t i s one of pure and uncompromising optimism. The 

synoptic gospels and the apostol ic wr i t i ngs of John and Paul a l l point 

to a f i na l e l iminat ion of evi l from a l l of c rea t ion , although i t is not 

clear in what manner such a universal restorat ion and salvat ion is to 

occur . 5 9 I t i s c lea r , however, that th i s f i na l e l iminat ion of a l l ev i l 

is t o t a l l y incompatible with the doctr ine of h e l l : 

Nothing could well be fur ther from the idea that God w i l l 
maintain an eternal torture-house of sp i r i t ua l f a i l u res and 
unchangeable reprobates and unbaptised babies than th i s v is ion 
of a perfected universe, with a l l things summed up in Christ and 
a l l coming as one body into the measure of the stature of his 
f u l l n e s s . 6 0 

Although Dearmer does not e x p l i c i t l y confess to being a 

u n i v e r s a l i s t , his conclusion as to the absolute re fu ta t ion of the 

doctr ine of hel l would appear to be l o g i c a l l y in favor of universal ism. 

Also his assert ion that "Universalism is becoming un iversa l " may be 

placed alongside of the assert ion that "The mastering power of the 

t r u t h . . . i s f e l t almost i n s t i n c t i v e l y " 6 1 - the t ru th in t h i s instance 

being that of h is general conclusions towards hell throughout The Legend 

of H e l l . The impl icat ions of universalism wax st rong. His f i na l 

descr ip t ion of Christ adds to the already obvious advocacy of universal 

sa l va t i on : 
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His teaching was of mercy and forgiveness; he bade men harbour 
no thoughts of vengeance or r e t r i b u t i o n , but forg ive u t t e r l y 
because that is the way God fo rg ives ; . . . and i t is his i n f i n i t e 
kindness that has drawn a l l men to him and has led the 
hes i ta t ing world to a moral conception of God.62 

Dearmer's Contr ibut ion to the Study of Universal ism. 

Dearmer's con t r i bu t i on , although ch ie f l y confined w i th in The 

Legend of H e l l , appears to be unique, and l i k e Dearmer h imsel f , h ighly 

i n d i v i d u a l i s t i c . Although he follows the examples of Farrar and Pusey 

in basing his considerations upon h i s to r i ca l and scr ip tu ra l grounds, he 

alone incorporates the science of psychology into his work. His 

approach, o f course, r e l i e s heavily upon advanced s c i e n t i f i c discussions 

of those concepts which were familar to Farrar and Pusey, and his 

overa l l conclusions often appear more de f in i te and dec is ive . I f , in 

accomplishing a serious re fu ta t ion of the doctr ine of h e l l , he has not 

claimed to be a u n i v e r s a l i s t , nei ther has he denied the same. Rather, 

his conclusions point l o g i c a l l y towards the ac tua l i t y of universal 

sa l va t i on , and Dearmer comes far closer to proclaiming th i s doctr ine 

than e i ther Maurice or Farrar . 

In add i t i on , Dearmer's work reveals that in teres t in the 

question of universalism had survived into the 20th century, at least 

u n t i l 1929. His advanced era afforded him the benef i t of considering 

such theological concepts from a more modern, s c i e n t i f i c p o s i t i o n , and 

i t i s clear that science and theology can be compatible, in t h i s 

instance the former serving the l a t t e r . Although Dearmer's work arr ives 

too la te to have inf luenced MacDonald, i t f o l l o w s the p a t t e r n o f 
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the late 19th century overall consideration of universal 

salvation* 
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Conclusion to Universalism in the 19th - 20th Century 

This period marks a stage in the history of universalism in 

which the doctrine was afforded substantial attention. Universalism was 

more or less tolerated on the whole, as in contrast to the 17th 

century. F.D. Maurice, although he lost his position at King's College, 

suffered no further penalties through his opponents' allegations of 

universalism (he could conceivably have been defrocked). Nine years 

later, H.B. Wilson was similarly accused and condemned for his 

implications of universalism, chiefly in an essay submitted in Essays 

and Reviews. Wilson appealed to the Judicial Committee of the Privy 

Council, which obligingly reversed the decision of the Court of Arches. 

This left Wilson acquitted and his antagonists as the butt of numerous 

jests throughout England.1 In the short span between Maurice and 

Wilson, universalism was deemed tolerable. 

There were other writers whose works either implied or advocated 

universal salvation. These included Andrew Jukes, The Second Death and 

the Restitution of All Things2; Dr. Plumptre, The Spirits in Prison and 

Other Studies on the Life after Death3; Dr. Littledale in his articles 

on hell for The Contemporary Review4; Alfred Guerney, Our Catholic 

Inheritance in the Larger Hope5; Canon Westcott in the Speaker's 

Commentary, New Testament6; Prebendary Constable in Future Punishment7; 

and Chauncy Townsend in Sermons in Sonnet.8 
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IV. MacDonald's Treatment of Universalism. 

History. 

George MacDonald was born in Scotland, in 1824. Details 

concerning his early life are probably most reliable in three sources: 

George MacDonald and His Wife1 by his son Greville MacDonald; George 

MacDonald: A Personal Note,2 by another son, Ronald; and George 

MacDonald,3 by J. Johnson, a close friend of the family. From these 

sources we learn that MacDonald grew up in an atmosphere filled with the 

popular mythology of Scotland. His early life was saturated with tales 

of kelpies, elves, brownies, and other unworldly creatures, which later 

entered into his writings. Familywise, save for the early death of his 

mother, MacDonald was happy and secure. His father seems to have been 

benevolent in character, unlike the normally severe Calvinist 

lifestyle. In short, MacDonald was "the child of a happy home and an 

unhappy Church."4 

In addition to the benign atmosphere of his Scottish homelife, 

MacDonald was very appreciative of German Romanticism, particularly of 

Novalis. Likewise he displayed an uncommon interest in German sciences, 

and had considered moving to Germany to study.5 In the end, however, 

MacDonald decided upon a career in the ministry, in response to what he 

believed was a divinely inspired vocation. 

- 129 -



130 

The decision to become a Congregationalist minister proved to be 

an unhappy one. In the early 1840's he took part in a minor 

universalist movement within the Congregationalist colleges led by Ralph 

Wardlaw. This caused the conservative factions much anxiety.6 When 

f ina l l y ordained by the Congregationalists in 1850, he revealed a near 

contempt for any form of formal l i turg ica l ordination, which did not s i t 

well with the Church.7 He openly clashed with his church at Arundel, 

although i t is not clear whether the issues of conf l ict were his 

universalism, views on non-Christians, opinion of bestial salvation, or 

personality clashes. Greville MacDonald suggests that i t was chiefly 

his views concerning non-Christians,8 but accusations of a "German" 

theology (a widely used term for non-conformists) were also prevalent. 

F inal ly , he l e f t the Congregationalist ministry in 1853 and took up 

popular wri t ing and various other odd jobs. 

MacDonald's decision to convert to Anglicanism was influenced by 

two factors. In the f i r s t instance, there appears to have been a strong 

bond of intimacy between himself and F.D. Maurice. MacDonald found 

Maurice's services to his taste, and eventually joined the Anglican 

communion around 1865 (precise date unknown). Greville MacDonald 

describes thei r views on universal salvation as being largely 

compatible,9 though Maurice was inclined to stress the historical 

element in theology while MacDonald emphasized the more mystical, 

individual experience. Maurice appears to have been less cautious in 

discussing universalism with MacDonald, and the younger MacDonald 

describes him as a supporter of universal ists.1 0 
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In the second instance, it is notable that the Anglican Church 

was growing progressively more tolerant of universalism by the 1860's. 

As I have discussed in the previous chapter, universalism was becoming 

more popular both academically and devotionally. While it is true that 

MacDonald's militant universalism appears to have developed outside of 

both Congregationalist and Anglican influences (he appears to have been 

convinced of the reality of universal salvation before Wardlaw's 

movement), it was not altogether incompatible with current Anglican 

trends. 

I propose to discuss MacDonald as an Anglican writer for the 

simple reason that the vast majority of his works came after his 

conversion to Anglicanism in the mid 1860's. Of the 52 volumes produced 

by MacDonald, only six were before 1865 and three of these, David 

Elginbrod, Adela Cathcart and The Portent, came into publication between 

1863-4, when MacDonald was moving towards the Anglican tradition.11 

Certainly, with the exception of Phantastes, 1858 (still after MacDonald 

left the Congregationalist Church), all those books, which it is 

evident, C.S. Lewis read, were written after MacDonald's conversion. 

Although Greville MacDonald, in listing his father's publications, 

admits that a few ran through periodicals before publication, the 

majority were the products of his Anglican period. 

MacDonald's universalism was not entirely characteristic of the 

Anglicans, many of whom approached the subject with a cautious 

appreciation. His was a militant universalism delivered with the 

conviction of a mystical personal experience of divinity. And his works 



seem to have provoked an extreme reaction, either positive or negative. 

This led to both enthusiastic support and adamant opposition. On the 

one hand, he was praised as a seer, or as described by The American 

Monthly Review: "One of the men who helped to overthrow the old 

despotic idea of God."12 Likewise, the Universalist Quarterly praised 

him for affirming the omnipotence and beneficence of God.13 On the 

other hand, he was soundly condemned by some c r i t i cs such as Samuel 

Wilson, who stated that MacDonald's anti- tradit ional ism was erroneous.14 

George McCrie condemned MacDonald's views as being "most unsound and 

dangerous."15 This undoubtedly reflects the histor ic transit ion in the 

19th century wherein universalism, though growing- in popularity, was 

s t i l l suspect in some c i rc les . 

MacDonald's insistence on universal salvation stems from the 

fact that he was a mystic.16 Although as a trained theologian he was 

aware of the value of historical doctrine, his views are based on his 

own personal experience of the divine. In this case, he appears to have 

realized God in terms of a theodicy in which the perfection of God 

logical ly resulted in the complete restoration of al l creation, 

including humans, animals, demons, and others, TH R proclam­

ation, of universalism. was, at times., expressed--with pugnac­

i t y -

I have already acknowledged a problem of genre in the 

introduction to this thesis. The complexity of MacDonald's symbols no 

doubt arises from his mysticism. By his mystical conceptions he wishes 

to express intangible t ru ths, those which can only be experienced 
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through the God-given human imagination, rather than the i n t e l l e c t . 

While t h i s may prove d i f f i c u l t at times to analyze, I believe i t is 

possible to do so, i f the analysis is kept wi th in the l i m i t s of 

r e l a t i v i t y rather than p rec is ion . I propose that MacDonald often 

expresses p r i n c i p l e s , rather than concrete f ac t s , and I shal l attempt to 

discuss his fan tas t i c passages with th is in mind. 

Af ter a l i f e t i m e of essays, novels, poems, short s tor ies and 

fan tas ies , George MacDonald passed away on September 18, 1905. His 

career consisted of a series of highs and lows; at times r id ing a crest 

of tremendous popu la r i t y , at others, suf fer ing extreme poverty. He i s 

ce r t a i n l y one of the most unique, perhaps even eccent r ic , o f the 19th 

century Anglican wr i te rs to have explored the question of universal ism. 

A_. Universalism and the Human Si tuat ion 

MacDonald's primary concern is for the human s i t u a t i o n . In th is 

his views are complementary with the overal l 19th century consideration 

of universal ism, which was largely anthropological in scope. 

MacDonald's be l ie f that a l l humanity would eventual ly be saved re f l ec ts 

an op t im is t i c approach to theology, founded upon an unshakable 

confidence in the d iv ine s a l v i f i c power. 

I. Sa lva t ion . 

George MacDonald perceives of human salvation as being the 

restoration of former perfection. Rather than being a deliverance from 

an everlasting punishment of hell, salvation is basically the recovery 
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of the natural human state or perfect human nature, not unl ike the 

Genesis theme. The chief a t t r i bu te of th i s perfect ion is the a b i l i t y to 

love as per fec t l y as God loves. MacDonald describes i t as fo l lows: 

True, no man can see i t per fec t ly un t i l he is i t ; but we must 
see i t , that we may be i t . A man who knows that he does not yet 
love his neighbour as himself may bel ieve in such a cond i t ion , 
may even see that there is no other goal of human pe r fec t i on , 
nothing else to which the universe is speeding, propelled by the 
Father's w i l l . . . The Love, in us, working even now the far 
end . 1 7 

The present human condit ion is one of an imperfect nature which 

retards perfect love. This contrast between that which is d i v ine ly 

created (per fect ion) and that which is not ( s i n , imper fect ion, human 

corrupt ion) is dramatized in the character of L i l i t h . L i l i t h , although 

a non-human e n t i t y , shares an imperfect nature para l le l to the human 

cond i t i on . 

. . . before her, cast from unseen heavenly m i r ro r , stood the 
r e f l e c t i o n of herse l f , and beside i t a form of splendent 
beauty. She trembled, and sank again on the f loo r help less. 
She knew the one what God had intended her to be, the other what 
she had made he rse l f . 1 8 

Since salvat ion is perceived to be the rescue from sin and 

imper fect ion, i . e . , "A l l that is not rooted in h im"1 9 (God), i t is not 

surpr is ing that MacDonald demands an absolute and u t te r conversion or 

repentance as a p re requ i s i t e . In t h i s , MacDonald refuses any 

compromise, and he expresses t h i s demand throughout his wr i t ings in 

terms of sever i t y : 
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God w i l l never l e t a man of f with any f a u l t . He must have him 
c l ean . 2 0 

Li kewi se: 

. . . who w i l l have you clean, who w i l l neither spare you any 
needful shame, nor leave you exposed to any that is not needful . 

MacDonald appears to be aware of the sever i ty of th i s demand for 

pe r fec t i on . Through the mouth of one of his non-fantast ic characters, 

Ian , in What's Mine's Mine, he expresses the human reaction to th is 

demand: 

' I am sometimes almost t e r r i f i e d , ' said Ian, 'a t the scope of 
tne demands made upon me, at the perfect ion of the se l f -
abandonment required of me; yet outside of such absoluteness can 
be no s a l v a t i o n . ' 2 2 

This t e r r o r is amply j u s t i f i e d by the example of L i l i t h , who 

undertakes a slow, tor tured conversion. Her repentance is represented 

by the inherent ev i l w i th in her being pa i n fu l l y devoured by a l i t e r a l 

f i e r y worm, an ac tua l iza t ion of the "worm and f i r e " of Mark i x : 44, 46, 

4 8 . 2 3 This ex t inc t ion of ev i l is a necessary prerequis i te to sa lva t ion . 

Robert Falconer, another of MacDonald's non-fantast ic characters, 

demands t h i s same necessary repentance of his own fa ther : 

'You w i l l have to repent some day, I do bel ieve - i f not now 
under the sunshine of heaven, then in the to r tu re of the awful 
world where there is no l i g h t but that of the consc ience. . . 2 4 
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Repentance can be mild as well as merc i less, depending on the 

pen i ten t ' s a b i l i t y to res is t or submit. In the l a t t e r case, as with 

L i l i t h , MacDonald f requent ly refers to the painful experience as "paying 

the uttermost f a r t h i n g , " 2 5 as derived from the expression in Matt , v: 

26. 

The f i na l i zed or completed stage of t h i s salvat ion is the 

b e a t i f i c v is ion or "heaven," a d e f i n i t i v e state of perfect ion af ter 

death. MacDonald portrays the b e a t i f i c v is ion in his fantas ies, 

equating i t wi th the " f a i r y land" in which many of his works are 

s i t ua ted , most notably Phantastes and The Golden Key. In L i l i t h i t i s 

ind is t ingu ishab le from an o v e r a l l , general apokatastasis which includes 

the salvat ion of every human, animal, and demon.26 The symbols wi th 

which MacDonald i l l u s t r a t e s heaven in these fantas t ic works are very 

complex and d i f f i c u l t to analyze. They do, however, express the 

p r i n c i p l e of a perfected nature, free from any s i n , s t r i f e , or 

unhappiness. 

MacDonald's scheme of salvat ion is very reminiscent of F.D. 

Maurice's theology, p a r t i c u l a r l y of his views that sin punishes i t s e l f , 

of cor rec t ive chastisement, and the Atonement. To a degree these views 

are also re f lec ted i n Farrar 's w r i t i n g s . Although Maurice's inf luence 

i s ev ident , MacDonald's pos i t ion lacks the caution charac te r is t i c 

throughout Maurice's w r i t i n g s . He asser ts , as I shall presently 

d iscuss, that sa lvat ion must eventual ly be accepted by a l l , in 

accordance with the universal s a l v i f i c w i l l of God. 

MacDonald's views, l i k e Maurice and F a r r a r ' s , are doubtless a 



reaction against the bifurcating notions of traditional opinions of 

salvation, including those of the evangelical parties, the 

Congregationalist and various Calvinist churches, and E.B. Pusey. It 

marks a transition from the conventional beliefs which saw salvation as 

being saved from the wrath of a just God to the more liberal reforms of 

the latter part of the century. 

II. Universal Salvific Will of God. 

There is a strong advocacy of trinitarianism throughout 

MacDonald's writings. In this, he asserts the divinity of Jesus Christ: 

Let me then ask, do you believe in the Incarnation? And if you 
do, let me ask further, was Jesus ever less divine than God? I 
answer for you, Never.2' 

It is probably due to trinitarianism (as also to Maurice and 

feroad dog»a) that MacDonald was encouraged to embrace Anglicanism, 

rather than the Universalist Church. The trinitarian position was 

fortified within Anglican doctrine through the first, second, and fifth 

Articles of Religion, as well as the Nicene, Apostles', and Creed of 

Saint Athanasius. While the Anglican Church of the 19th century 

remained trinitarian, the Universalist Church, under the leadership of 

Hosea Ballou, had by now become basically deistic. This was intolerable 

to MacDonald's beliefs. 

Although MacDonald disagreed with the Universalist Church over 

the Trinity, he was in harmony with their assertion of the universal 



s a l v i f i c w i l l of God. The insistence that the saving w i l l and power of 

the d iv ine i s d i rected towards every ind iv idua l ( indeed, every por t ion 

of creat ion) is a basic tenet of MacDonald's theology. He expresses i t 

repeatedly throughout his w r i t i n g s : 

. . . that our one free home is the Heart, the eternal lovely Wi l l 
of God, than that which should f a i l , i t were better that we and 
a l l the worlds should go out in blackness. But t h i s Wil l is our 
Sa l va t i on . 2 8 

And: 

He has not two thoughts about us. With him a l l is s imp l i c i t y of 
purpose and meaning and e f f o r t and end - namely, that we should 
be as he i s , th ink the same thoughts, mean the same th ings , 
possess the same blessedness. I t is so p la in that anyone may 
see i t , . . . everyone shall see i t . I t must be so. He is 
u t t e r l y t rue and good to us, nor shall anything withstand his 
w i l l - 2 9 

Likewise: 

Everyone who works without bel ieving that God is doing the best, 
the absolute good for them, i s , must be, more or l ess , thwart ing 
God.30 

The classic b i b l i c a l tex t for the div ine universal s a l v i f i c w i l l 

i s I Timothy i i : 1-7, that God w i l l s a l l to be saved and come to the 

knowledge of t r u t h . I t is s im i l a r l y expressed in I I Peter i i i : 9, that 

God does not want anyone to be destroyed, but desires a l l to repent. 

These scr ip tures were usual ly in terpreted by predest inar ian and 

exc lus i v i s t par t ies as re fe r r ing to a l l manner or sorts of i nd i v i dua l s , 

rather than l i t e r a l l y to a l l i n d i v i d u a l s . 3 1 In t h i s , MacDonald's 

pos i t ion is probably as much a reaction against the Ca lv in is t par t ies in 

Scot land, as an expression of his personal conv ic t ion . 
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This un fa l te r ing demand for the universal s a l v i f i c w i l l 

corresponds to an equally un fa l te r ing demand for the perfect ion of God. 

MacDonald cons is tent ly asserts that e i ther God is perfect in goodness 

and love (and th i s en ta i l s the universal s a l v i f i c nature of the d iv ine) 

or is not t r u l y God. This is perhaps best i l l u s t r a t e d by the speech of 

Ian, his non- fantast ic character in What's Mine's Mine. In answer to 

his mother's claim that God was to be perceived of as an e lec t i ve God, 

who could not or would not save a l l , Ian rep l ied : 

Mother, I would g ladly — oh how g lad ly ! perish for ever, to 
save God from being the kind of God you would have me believe 
him. I love God, and w i l l not think him other than good. 
Rather than bel ieve he does not hear every creature that cr ies 
to him, whether he knows Jesus Christ or not. I would believe 
there was no God, and go mourning to my grave. 3 2 

MacDonald is not the f i r s t to demand universal salvat ion as the 

log ica l consequence of the perfect ion of God. Origen f i r s t approached 

t h i s pos i t ion in F i r s t P r i nc ip les , suggesting that salvat ion would be 

incomplete u n t i l a l l beings, including the d e v i l , were redeemed.33 

MacDonald adheres to t h i s argument pugnaciously: 

The idea that God would be God a l l the same, as glor ious as he 
needed to be, had he not taken upon himself the d iv ine t o i l of 
br inging home his wandered ch i ld ren , had he done nothing to seek 
and save the l o s t , i s fa lse as h e l l . Lying for God could go no 
f a r t h e r - 3 4 

This is bas ica l l y a theodicy, a demand that the per fect ion of God be 

demonstrated. I t is consistent throughout MacDonald's wr i t ings and 

reoccurs in many themes wi th in his universal ism. 
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Although MacDonald considers the person of Jesus Chr ist as the 

saviour of a l l humanity (and beyond humanity), he does not accept the 

concept of the Atonement as being a deliverance from the punishment of 

s ins , i . e . , from an ever last ing hel l of torment. The idea that the 

per fect God would accept the suf fer ing of an innocent to sa t is fy his 

vengeance and allow the g u i l t y to escape from punishment is abhorrent to 

MacDonald: 

. . . to say that the j u s t i c e of God is sa t i s f i ed with su f fe r i ng , 
i s a piece of the darkness of h e l l . . . Nothing can sat is fy the 
j u s t i c e of God but j u s t i c e in his creature. The j u s t i c e of God 
is the love of what is r i g h t , and the doing of what is r i g h t . . . 
Eternal misery in the name of j u s t i c e could sa t is fy none but a 
demon whose bad laws had been broken.3 5 

Rather than accept the more t r ad i t i ona l opinion that the 

Atonement is a deliverance from the punishment of s ins , MacDonald 

formulates an opinion nearly ident ica l to that of F.D. Maurice, namely, 

tha t Jesus is the saviour in that he saves humanity from the power of 

s i n . In MacDonald's own words: "Jesus did not die to save us from 

punishment; he was cal led Jesus because he should save his people from 

t h e i r s i n s . " 3 6 D i rec t l y addressing the question of the Atonement in 

Jus t i ce , MacDonald proceeds to describe how Jesus was given over to 

humanity as a proof of God's perfect love, and how his suf fer ings were 

to lead people from the path of unrighteousness. His death and 

resurrect ion are seen to be a v i c to ry over the power of sin which 

corrupts c rea t ion , but not a sa t i s fac t ion of God's j u s t wrath in order 

to allow sinners to escape r i g h t f u l punishment.37 In t h i s , MacDonald's 
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theologica l pos i t ion is quite s imi lar to that of Maurice, and i t is 

possible that these conclusions are due to the l a t t e r ' s in f luence. 

His pos i t ion is a logical one, in that MacDonald considers 

punishment to be a chief instrument in the salvat ion of an i n d i v i d u a l . 

Punishment is seen to be correct ive rather than v i n d i c t i v e , in that i t 

i s only used in order that an obstinate soul should re l inquish the w i l l 

to sin and should repent: 

. . . He who refuses must be punished and punished - punished 
through a l l the ages - punished un t i l he gives way, y i e l d s , and 
comes to the l i g h t . 3 8 

Li kewi se: 

Away with him to the Outer Darkness! Perhaps that w i l l make him 
repent . 3 9 

Since punishment is one of the chief s a l v i f i c instruments, i t 

would be highly unreasonable to consider the Atonement as being the 

deliverance from the punishment of s ins . Rather, correct ive punishment 

is seen to be instrumental in the perfect ing of the i n d i v i d u a l , in order 

to promote eventual sa l va t ion . Again, i t i s reserved only for the 

impeni tent , un t i l that time when repentance, out of free w i l l , should 

occur. 
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I I I . Human Free W i l l . 

There is an inconsistency w i th in MacDonald's consideration of 

human free w i l l . On the one hand, MacDonald appears to accept the 

Arminian p o s i t i o n , that human beings (and other advanced races) are 

endowed wi th the a b i l i t y to choose to accept sa lva t ion , as opposed to 

Ca l v in i s t i c e l ec t i on . This strong assert ion of free w i l l throughout his 

wr i t i ngs i s perhaps best i l l u s t r a t e d by the archdemoness, L i l i t h . 

Though of an a l ternate race, L i l i t h serves to demonstrate an exercise in 

the abuse of free w i l l . 

After a long agonizing ba t t le in which the demon struggles to 

res i s t sa lva t ion , she f i n a l l y repents. But during th i s spectacular 

res is tance, L i l i t h almost succeeds in t o t a l l y re jec t ing the d iv ine 

s a l v i f i c power. Only the rea l i za t ion that the consequence of such a 

triumph w i l l be her se l f -created degradation, in a s t r i k i n g contrast to 

her former perfect beauty, prompts her to des is t , and the process of 

restorat ion commences.40 

Likewise, MacDonald asserts in c lear , sharp language: 

Nor w i l l God force any door to enter i n . He may send a tempest 
about the house, the wind of his admonishment may burst doors 
and windows, yea, shake the house to i t s foundations; but not 
then , not so, w i l l he enter . The door must be opened by the 
w i l l i n g hand, ere the foot of Love w i l l cross the th resho ld . 4 1 

This is bas ica l l y the Arminian pos i t i on , as espoused by Maurice, Farrar, 

and Pusey. The human agent, though submitted to tremendous pressure by 

the d i v i ne , remains free to re ject the universal o f fe r of s a l v a t i o n . 4 2 

Yet, by cont ras t , MacDonald also declares the fo l l ow ing : 
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same power, he might come at last to do his will in a higher 
kind and way than would otherwise have been possible to him. 
God sacrifices his will to man that man may become such as 
himself and give all to the truth; he makes man able to do 
wrong, that he may choose and love righteousness.43 

This passage, plus that of the previous section, ".. nor shall anything 

withstand his will," suggests Calvinist overtones. It appears that 

God's purpose in redeeming all humanity has already been destined. 

Human free will serves only as an instrument in this destiny. 

There seems to be a compromise between Calvinist irresistible 

grace and Arminian conditional universal salvation. Yet this compromise 

is somewhat characteristic of Anglicanism during this period. In 

Farrar, for example, there is an ambiguity: "God predestines; man is 

free. How this is we cannot say; but so it is." 4 4 The Anglican Church 

at this time was torn between the Oxford Movement and the resisting low 

church and Calvinist factions. The compromise in Farrar and MacDonald's 

writings may reflect the extremities of the Anglican situation; on one 

hand the Arminianism of the high, broad, and Anglo-Catholic church 

parties, and on the other, the Calvinism of the low church. Both Farrar 

and MacDonald were of a Calvinist background, and this early influence 

may have pervaded their later theological opinions. 

MacDonald appears to have loathed traditional forms of Scottish 

Calvinism.45 The proposal of a restricted election appears contrary to 

MacDonald's convictions and his writings express this disagreement. 

Through the Rev. Cowie, the kind but timid minister in Alec Forbes, 

MacDonald offers the following advice: "... dinna trouble yer heid 

about election, and a' that. It's no' a canny doctrine."46 



144 

IV. Sin and Ev i l . 

Sin and evi l are identical in MacDonald's works, and as such are 

seen to exist as the principle that is contrary to God's perfection. In 

th i s , the principle of evil is seen to be dist inct from the nature of 

the devil/demons, which MacDonald considers to be separate creatures. 

These creatures, l ike humans, are perceived of as being bound by this 

negative pr inc ip le, but their true and original created nature is not 

identical to i t . Evil and sin do have a real existence, but only as a 

principle that is contrary to God's perfection: 

God is so altogther alien to wrong, because i t is to him a 
heart-pain and trouble that one of his l i t t l e ones should do the 
evil t h i n g . . . 4 7 

MacDonald stresses the incompatibility of God's perfection with 

the imperfection of evi l by asserting that a redeemed soul would 

w i l l i ng ly endure an eternal torment, rather than to sink back into the 

principle that is contrary to God: "No soul is saved that would not 

prefer hell to s i n . " 4 8 Thus, al l that is not of God's perfection, i . e . , 

the imperfection of the creature in various forms, is against God and 

therefore evi l or s in. 

Since the principles of sin and evil are entirely incompatible 

with the perfect nature of God, MacDonald demands that God eventually 

must destroy a l l e v i l , in every shape and form. He expresses this 

assertion in clear and precise language: " I t is the nature of God, so 

te r r ib l y pure that i t destroys al l that is not pure";49 " i f any man's 
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work is not wi th God, i t s resul ts shall be burned, ru th less ly burned" ; 5 0 

and, "Punishment is not the thing required of God but the absolute 

dest ruc t ion of s i n . " 5 1 

However, t h i s destruct ion is not that of the human or demonic 

agent of the contrary p r i n c i p l e , but only of the sin i t s e l f . God, 

because of his perfect d iv ine nature, must destroy the very p r i nc ip le 

tha t is contradic tory to per fec t ion , but th i s does not include the 

creature. I f God were to destroy the creature along with the p r i n c i p l e , 

rather than to eventual ly redeem that which he has created, then for 

MacDonald t h i s would be " . . . for God to suf fer defeat , blameless indeed, 

but de fea t . " 5 2 In t h i s , MacDonald demands that the perfect nature of 

God includes the a b i l i t y to carry out his own universal s a l v i f i c w i l l . 

The destruct ion of the ev i l p r i nc ip le wi th in the creature, 

rather than the creature i t s e l f , is expressed in the salvat ion of 

MacDonald's l i t e r a r y v i l l a i n s . In both his fantas t ic and non-fantast ic 

works, the v i l l a i n is often redeemed despite the depth of his or her 

deprav i t y . I have already described the salvat ion of L i l i t h in the 

previous sect ion. Other redeemed v i l l a i n s include the sad is t ic Angus 

MacPholp,53 the incred ib ly wicked princess Rosamund,54 and perhaps most 

notably, Murdock Malison of Alec Forbes fame. This las t v i l l a i n , an 

uncommonly v ic ious school-master, i s of note since his character is 

based upon a real l i f e person whom George MacDonald f e l t was personally 

responsible for the death of his younger brother, James. Yet, t rue to 

form, MacDonald creates a d iv ine repentance for the man.55 I t would 

seem tha t the d iv ine s a l v i f i c power is able to redeem even the worst of 
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s inners . 

MacDonald, being t r a d i t i o n a l l y a Protestant , does not discuss 

the d i f f e ren t natures of s i n , as might a Roman Catholic theologian such 

as Karl Rahner. Yet his consideration of the acts of sin prompts him to 

d is t ingu ish two types as being cond i t iona l ly unpardonable. The f i r s t of 

these two acts is the t r a d i t i o n a l unpardonable of fense, i . e . , the sin 

against the Holy S p i r i t . 5 6 In t h i s instance, the sin is only 

unforgivable in that i t is perceived of as being the unrepented 

re jec t ion of sa l va t ion . Yet i t remains unpardonable only for so long as 

the g u i l t y party remains impeni tent . 5 7 I t is not to be considered as 

being l i t e r a l l y unpardonable, or an act which could forever separate a 

creature from the love of God. MacDonald suggests that the l i t e r a l 

i n te rp re ta t i on which proposes that such an act could never be forgiven 

by God despite sincere repentance on the part of the perpetrator is no 

more than "a doctr ine of d e v i l s . " 5 8 

This pos i t ion is nearly ident ica l to those of Maurice and 

Farrar , in demanding a higher i n te rp re ta t ion of the synoptic 

unpardonable offense in Matthew x i i : 31, Mark i i i : 29, and Luke x i i : 

10. I t r e f l ec t s a stage of b i b l i c a l c r i t i c i s m , which occurred af ter the 

discovery of new manuscripts and subsequent textual ana lys is . 

The second sin is much the same as the f i r s t , i . e . , the 

unwil l ingness to forg ive o the rs . 5 9 This sin is only considered to be 

unpardonable in that the perpetrator is both hindering God's plan of 

complete res tora t ion and refusing personal pe r fec t i on . I t too remains 

unpardonable only for so long as there is impenitence. Yet neither sin 
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can e f f e c t i v e l y f r us t ra te God's w i l l towards universal sa l va t ion . 

I t i s notable that MacDonald did not consider suic ide to be 

unpardonable, even though th i s act was t r a d i t i o n a l l y so regarded by the 

contemporary Scott ish churches. This vast d i f ference in opinion is 

dramatized by MacDonald in the correspondence between his hero Wi l f red 

Cumbermede and Charles Osborne. In th is passage, MacDonald, through the 

l e t t e r s of Cumbermede, t r i e s to assure the severely re l ig ious Osborne 

that his son's recent suic ide had by no means forever damned him. The 

older man, however, remains adamant that his son has committed an act 

that excludes the p o s s i b i l i t y of future repentance, and is i r revocably 

damned. MacDonald proceeds to assert the error of th is t r ad i t i ona l 

view, in l i g h t of the per fect ion and s a l v i f i c power of God, even a f te r 

dea th . 6 0 

V. Death. 

MacDonald's consideration of death differs from both the liberal 

Anglicans and conventional Scottish Calvinists. The Anglicans, 

including Maurice and Farrar, maintained that it was possible for 

salvation to occur after death, apparently basing this view on I. 

Peter, iii: 19 and an optimistic evaluation of salvific grace. Rather 

than sharing this cautious optimism, MacDonald goes one step further. 

Death becomes an instrument of universal salvation, after every resource 

in life has been exhausted. A prime example of this is the death of Sir 

George, the hopeless alcoholic in Sir Gibbie: 
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He was gone to see what God could do for him there , for nothing 
more could be done here . 6 1 

Likewise, the murderer Leopold in Thomas Wingfold confesses the s a l v i f i c 

proper t ies of death: 

'Oh! ' he signed, ' i s n ' t i t good of God to le t me d ie ! Who 
knows what he may do for me on the other s_ide! Who can t e l l 
what the bounty of a God l i k e Jesus may b e ! ' 6 2 

Thus death is described as " that blessed invention which of i t s e l f must 

set many things r i g h t . " 6 3 

The Scott ish Ca lv in is t pos i t ion disallowed any second chances 

for sa l va t i on . I f repentance did not occur during l i f e , then the soul 

was los t fo rever . Thus prayers for the dead, as endorsed by E.B. Pusey 

and expressed in the Anglican Prayer Book, were s t r i c t l y p roh ib i t ed . 

MacDonald dramatizes t h i s theological posi t ion in the character of 

Robert Falconer's grandmother. On hearing the news that her son had 

d ied , presumably in a state of s i n , Mrs. Falconer refused to compromise 

wi th Ca lv in is t p rac t i ce : 

' Lea' him oot o' oor Prayers, l add ie , and I canna bide i t . ' 

' What for t ha t? ' 

' He's d e i d . ' 6 4 

MacDonald takes issue with t h i s p r o h i b i t i o n . He hea r t i l y 

endorses the pract ice of praying fo r the departed as fo l lows: 
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. . . the departed sou l , which cannot be beyond the need of 
prayer, as the longings that fo l low i t in to the region of the 
Unknown, are not beyond i t s comfor t .6 5 

This probably r e f l ec t s his early experiences with Calvinism. The 

Anglican pract ice of praying for the dead no doubt helped to a t t r ac t 

MacDonald to the Anglican Communion. 

Given th i s pos i t i ve and op t im is t i c consideration of death, i t i s 

not surpr is ing to f ind that a favor i te MacDonald theme is that of a 

highly emotional death-bed scene. In these s i t ua t i ons , e . g . , the f ina l 

moments of "Dooble Sandy," Dr. Anderson, and Robert's grandmother in 

Robert Falconer,6 6 the dying v ic t im is i l l u s t r a t e d as receiving 

sa lvat ion j us t at the moment of death. This reoccurring theme is 

probably employed by MacDonald to reassure his audience, since he i s 

well aware of the popular t e r ro r of the mystery of death: "Am I going 

to sleep - to lose consciousness - to be helpless for a time -

thoughtless - dead?"67 

S im i l a r l y , MacDonald th inks of death as being an opportuni ty fo r 

r e c o n c i l i a t i o n , i . e . , the reunion of departed family members with a 

dying i n d i v i d u a l . The most dramatic expression of th is reunion occurs 

in L i l i t h , wherein the archdemoness is l a id beside the daughter she has 

murdered. L i l i t h dies in order that she might be reunited with t h i s 

same daughter, Lona, who is described as being a hybrid (ha l f demon and 

hal f human).68 In addi t ion to the theme of family r e c o n c i l i a t i o n , t h i s 

s i t ua t i on serves as an outstanding i l l u s t r a t i o n of universal 

reconc i l i a t i on w i th in MacDonald's w r i t i ngs , i . e . , the f i na l 

r econc i l i a t i on between humans and demons, in grace. 
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V I . H e l l . 

MacDonald's consideration of hell d i f f e r s great ly from the 

contemporary 19th century view. Whereas Maurice and Farrar allowed for 

the p o s s i b i l i t y of a state of endless separation from God, MacDonald 

re jects i t completely. He considers the t r ad i t i ona l view to be contrary 

to d iv ine per fect ion since i t would simultaneously allow sin and 

imperfect ion to ex is t forever . His opposit ion to the concept of an 

ever last ing hel l is expressed in the strongest and clearest of terms: 

0 God, w i l t thou not cast Death and Hell into the lake of f i r e -
even in to th ine own consuming s e l f ? 6 9 

And: 

1 do not bel ieve that any being, never good enough to see the 
essential ugliness of s i n , could sin so as to deserve such 
punishment.70 

Simil a r l y : 

Bel ieve i t not , my brother , l es t i t quench forgiveness in thee, 
and thou be not fo rg iven , but go down with those thy brothers to 
the torment . 7 1 

MacDonald does agree with the t r ad i t i ona l notion of the painful 

consequences of re jec t ing grace, but th is can only be of a temporary 

nature, wherein cor rec t ive rather than r e t r i b u t i v e punishment is 

administered in the form of l oss , namely, the loss of b l i s s , of the 

d i r e c t presence of God, o f j o y . Yet t h i s remedial punishment is seen to 

be only the resu l t of impenitence and the consequential pain of l oss . 
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I t is not necessari ly d i r e c t l y i n f l i c t e d by the div ine or by agents of 

the d i v i n e , s imi la r to the social penal system. Even so, MacDonald 

places emphasis upon the r e a l i t y of the pain of l oss , a l be i t a temporary 

pain: 

I f s t i l l he c l ing to that which can be burned, the burning goes 
on deeper and deeper into his bosom, t i l l i t reaches the roots 
of the falsehood that enslaves h im . 7 2 

This descr ip t ion is highly complementary with the f i e ry worm 

tha t torments L i l i t h un t i l she repents.7 3 L i l i t h ' s pain by the same 

worm i s part of her recognit ion of what she has l o s t , i . e , her own 

former per fect ion and perfect beauty.74 L i l i t h hersel f provides an 

excel lent i l l u s t r a t i o n of the pains of hell being both the loss of a l l 

goodness and good th ings , as well as an adherence to the evi l things 

that are being con t inua l l y burnt and destroyed by God. 

Since hel l is perceived of as temporary in nature, i t is log ica l 

that MacDonald should re ject the conception of hell as an a n n i h i l a t i o n . 

In Wi l f red Cumbermede MacDonald u t t e r l y re jects the concept of 

a n n i h i l a t i o n , describing i t as having merit only i f there were no God: 

" I f there is no God, ann ih i l a t i on is the one thing to be longed f o r . " 7 5 

Likewise, he describes i t as being a blameless defeat of God, God being 

unable to both save the sinner and destroy only the s i n . 7 6 In such a 

case, God's per fect ion remains in quest ion. MacDonald considers the 

question of ann ih i l a t i on with less rebuff in I t Shall Not Be Forgiven. 

Here, MacDonald admits that ann ih i la t ion could be considered as a form 
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of euthanasia, but only i f a soul could t heo re t i ca l l y pos i t ion i t s e l f as 

being beyond God's s a l v i f i c power.77 Even so, God's i n f i n i t e s a l v i f i c 

power would make such a theory i n v a l i d , and hence ann ih i la t ion has no 

place w i th in the theological s t ructure of MacDonald's treatment of 

universal ism. 

MacDonald's re jec t ion of an ever last ing hell probably r e f l e c t s 

both his theodicy and his aversion to hel l f i r e homi le t ics . The former 

is cha rac te r i s t i c of MacDonald's mysticism. In th i s he re l ies on his 

inner convict ion that God w i l l not allow an ever last ing v ic to ry for the 

powers of e v i l . The second is a reaction to the popular be l i e f in an 

endless mater ia l h e l l , endorsed by many preachers. This t radional view 

is based on a l i t e r a l i n te rp re ta t ion of such scr iptures as Matthew i i i : 

12; v: 29; v i i : 13; v i i i : 11 ; x : 28; x i i i : 30-50; x v i i i : 8; x x i i : 

13; xxv: 4 1 ; Mark i x : 43-48; Luke i i i : 17; x v i : 23-26; I I Thess. i : 

9; Jude 23; Revelation i x : 1 ; x i v : 10-11; x i x : 20; xx: 10; x x i : 8, 

a l l of which can be taken to indicate a hel l of material torment. This 

view was s t i l l strong in 19th century theology, not only with evanglical 

and l i t e r a l i s t groups, but also wi th in Anglicanism. E.B. Pusey, as I 

have ind ica ted , read i l y admitted to a personal be l ie f in the actual f i r e 

of h e l l . 

One of MacDonald's strongest arguments against the everl as t ing­

ness of hel l is that no perfected soul could t r u l y enjoy the b e a t i f i c 

v i s i o n , knowing that a los t re la t i ve or even an acquaintance was 

suf fer ing in h e l l . A sou l , having achieved i t s sa lvat ion (which is to 

say, i t s pe r f ec t i on ) , could not abide the continual misery of l os t 
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members. Such an existence, the redeemed on one side enjoying eternal 

b l i s s , the damned on t h e i r po la r i t y suf fer ing eternal misery, would be 

contrary to the very nature of salvat ion i t s e l f , i . e . , perfect love. In 

shor t , the t r a d i t i o n a l b i fu rca t ing view of heaven and hel l would be 

cont rad ic to ry : " t h e i r moans, myriads of ages away, would turn heaven 

for us in to hel l . " 7 8 Rather, MacDonald demands that the unceasing 

pe t i t i ons of the redeemed for the damned would be as fo l lows: 

'0 C h r i s t ! ' the redeemed would cry , 'where art thou, our strong 
Jesus? . . . Come, Lord of L i f e ! Monarch of Suf fer ing! Redeem 
them. For us, we w i l l go down into the burning, and see whether 
we cannot at least carry through the howling flames a drop of 
water to cool the i r tongues. ' 7 9 

In his fan tas ies , MacDonald i l l u s t r a t e s saving grace as being 

vast ly superior to any force of ev i l or p r inc ip le of s i n . This is 

obvious in Phantastes, wherein every ev i l creature, ranging from ev i l 

trees to ev i l f a i r i e s , i s constantly thwarted by good trees and good 

f a i r i e s . 8 0 Likewise, the goblins in The Princess and the Goblin are 

constant ly dr iven back by the hero, Curdie, and a large force of 

v i r tuous m ine rs . 8 1 Even div ine agents- as hideously deformed as the 

beast Lina in The Princess and Curdie prove to be more than a match for 

the forces of e v i l , both men and beasts, although she hersel f is not 

f u l l y res to red . 8 2 Perhaps the clearest i l l u s t r a t i o n of the obvious 

imbalance between the s a l v i f i c and a n t i - s a l v i f i c forces is to be found 

in L i l i t h . In t h i s s i t u a t i o n , L i l i t h , now pen i tent , fears the power of 

the Shadow, i . e . , Satan, who threatens to destroy her i f she ceases to 
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be his queen of h e l l . Yet she is reassured by Adam (of Genesis fame) 

that even the devi l is powerless to prevent her redemption: "Here he 

can hurt no one. Over him also is power given me."8 3 

V I I . The Church and Other Re l ig ions. 

The ro le of the Church appears to be instrumental as an agent of 

sa l va t i on , yet not essen t i a l . Although two of his non-fantast ic heroes 

are clergymen, i . e . , the narrator of Annals of a Quiet Neighbourhood and 

i t s sequel, The Seaboard Par ish, and Thomas Wingfold of the book by the 

same name, the clergy is general ly depicted as being, at best, 

i n e f f e c t i v e , e . g . , the Rev. Cowie of Alec Forbes. Usual ly, MacDonald 

depicts the clergy as having a l im i ted me r i t , i l l u s t r a t i n g the purpose 

of the Church as merely a part of the to ta l s a l v i f i c process, which 

would continue with or without i t . The Church would appear to be an 

instrument of sa l va t ion , as may be observed by the actions of Thomas 

Wingfold and the Annals nar ra to r , but by no means the only instrument, 

or perhaps not even the chief instrument of sa lva t ion . MacDonald's 

assert ion tha t "He w i l l say to no man, 'You never went to Church: 

depart from me; I do not know y o u . . . ' " 8 4 i s an excel lent i l l u s t r a t i o n of 

his considerat ion of the role of the Church. 

On occasion, MacDonald seems to hold the Church in contempt. He 

accuses Scot t ish Ca lv in is ts of proclaiming " a l l the f i c t i o n s of an 

ignorant and low theo logy . " 8 5 Likewise, he states that "Theologians 

have done more to hide the gospel of Christ than any of i t s 

adversar ies . " 8 6 
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The low esteem afforded to the Church re f lec ts both MacDonald's 

mysticism and his react ion to the contemporary ecc les iast ic s i tua t ion in 

B r i t a i n . In the f i r s t instance, MacDonald emphasizes the indiv idual 

re la t ionsh ip between each member of the human race and God, rather than 

the c o l l e c t i v e re l a t i onsh ip . In t h i s he asserts that "There is no 

massing o f men with God," and that "By his c rea t ion , then, each man is 

iso la ted wi th God.87 The Church, being an organizat ion, i s given a much 

lesser importance. 

The second instance is probably an ind icat ion of MacDonald's 

personal d i s i l l us ionment . The un iversa l is t movement led by Wardlaw in 

the ear ly 1840's was soundly d iscredi ted by the more t r ad i t i ona l 

c le rgy . MacDonald's charge at Arundel was mostly g r i ev ing , and i t drove 

him from the Congregational ist t r a d i t i o n . Upon entering into the 

Anglican Communion, he could not have helped but to notice the open 

h o s t i l i t y between the Oxford Movement champions and the res is t ing 

p a r t i e s , a prime example being Pusey and Farrar. 

In addi t ion to the Congregationalist and Anglican ecc les iast ic 

d isputes , i t must be remembered that the B r i t i sh Isles were f i l l e d with 

every manner of re l ig ious i n t e n s i t y . Notably, the three hundred year 

old ba t t l e between Catholicism and Protestantism was s t i l l rag ing. Many 

of the novel sectar ians, both domestic and fo re ign , were exc lus iv i s t in 

t he i r theology of sa l va t ion . A popular theme, as expressed by such 

groups as the Seventh Day Advent is ts , was to hold in disrepute every 

other re l i g i ous group or denomination, often accusing them of being the 

" a n t i c h r i s t . " Given t h i s s i t u a t i o n , i t is small wonder that MacDonald, 
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according to his son, Ronald, u t t e r l y detested the t i t l e "P ro tes tan t , " 8 8 

since i t was claimed by so many diverse groups, as well as mainl ine 

denominations. He was p a r t i c u l a r l y contemptuous of the Scott ish 

Protestants (undoubtedly a re f l ec t i on of his ear ly l i f e ) and he makes 

note of the i r forbidding of prayers for the dead: " for at the grave the 

Scotch te r ro r of Popery forbids any observance of a re l ig ious 

charac te r . " 8 9 

MacDonald is h ighly op t im is t i c in regarding the state of non-

Chr is t ians . He is f u l l y confident that salvat ion extends beyond the 

l i m i t s of C h r i s t i a n i t y , although salvat ion is techn ica l ly through 

C h r i s t . This optimism is dramatized in the powerful testimony of Ian, 

the young Scot who refused to accept the se lec t ive ly s a l v i f i c 

descr ip t ions of God prescribed by Scott ish Calvinism: 

Rather than bel ieve he does not hear every creature that cr ies 
to him, whether he knows Jesus Christ or not. I would bel ieve 
there was no God, and go mourning to my grave . 9 0 

Likewise, the s a l v i f i c power of God is expressed as being great 

enough to become e f f ec t i ve in agnostics and a the i s t s . MacDonald goes so 

far as to suggest that God actua l ly promotes atheism in such cases 

wherein an ind iv idual is exposed to a fa lse image of the d i v i ne : 

When souls l i k e Robert's have been i l l - t a u g h t about God, the 
t rue God w i l l not l e t them gaze too long upon the Moloch which 
men have set up to represent him. He w i l l tu rn away t h e i r minds 
from tha t which men ca l l Him, and f i l l them with some of his own 
love ly thoughts or works, such as may by degrees prepare the way 
fo r a v is ion of the Father . 9 1 
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In t h i s , the honest convict ion of an atheist is employed in 

order to purge away the falseness of the imperfect image of the d i v i n e . 

Of course, t h i s is merely a prel iminary to the insp i ra t ion of the true 

nature of the d i v i ne , i . e . , that of perfect love, rather than a 

permanent s ta te . MacDonald's i l l u s t r a t i o n , however, amply describes the 

a b i l i t y of the d iv ine to render anything into an instrument of 

sa l va t i on . Thus the s a l v i f i c power of God is perceived to be e f fec t i ve 

in a the is ts and agnost ics, as well as in non-Christ ians. 

The inc lusion of atheists and agnostics may be a t t r i bu ted to 

MacDonald's be l i e f in the mystical encounter between God and every human 

being, each working out his or her indiv idual sa lva t ion . Notably, 

MacDonald has l i t t l e to say about the other major r e l i g i o n s . 

This l a t t e r observance may re f l e c t on the thrust by the various 

missionary groups towards Chr is t ian iz ing the en t i re empire. As a 

convinced t r i n i t a r i a n MacDonald would have welcomed the spread of the 

gospel to non-Christ ian lands, though as a m i l i t a n t un iversa l i s t he 

would have disagreed with the contemporary view that the vast major i ty 

of humanity, not yet having heard the saving news, was already damned. 

Missionary e f f o r t s were encouraged by the extending of the empire, as 

well as by increased t ranspor tat ion by sea and the Navy's unmatchable 

a b i l i t y to enforce C h r i s t i a n i t y abroad, i f the need arose. Such 

scr ip tures as Matthew xx i v : 14; Mark x v i : 15; and Luke xx i v : 47, the 

r isen Ch r i s t ' s i ns t ruc t i on to preach the gospel to the nat ions, strongly 

motivated the many lobbyis ts in Parliament. Likewise, such passages as 

Acts i v : 12; x v i : 30-31; Rom. x : 4-13; I Tim. i i : 5; Heb. i i : 3; 
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and especia l ly John i i i : 16-18, which stress the necessity of salvat ion 

through Christ alone, reinforced the opinion that members of the other 

major re l ig ions were already under a sentence of damnation. 

The lack of a sizable consideration of the state of other 

re l i g ions in MacDonald's overal l theology is contrary to the pattern of 

the 19th century. C lear ly , t h i s question was of concern to Maurice, 

Farrar and Pusey. MacDonald may have ignored th is question due to mixed 

fee l i ngs . Even so, his f i rm be l ie f in the salvat ion of every member of 

humanity dismisses any theoret ica l problem of d i s b e l i e f . 

V I I I . Assert ions of Universal Human Salvat ion. 

MacDonald's assert ion that God w i l l save every member of 

humanity is consistent throughout his w r i t i n g s . This is often stated in 

c lear , precise terms, as fo l lows : 

. . . the eternal lovely Wil l of God, than that which should f a i l , 
i t were better that we and a l l the worlds should go out in 
blackness. But th i s Wil l is our Salvat ion. Because He l i v e t h 
we shal l l i v e al so . 9 2 

Also: 

Then indeed w i l t thou be a l l in a l l . For then our poor brothers 
and s i s t e r s , everyone - 0 God, we t rus t in thee, the Consuming 
F i re - shal l have been burnt clean and brought home.93 

Again: 

God i s , and shal l be, Al l in a l l . Father of our brothers and 
s i s t e r s ! thou w i l t not be less glor ious than we, taught of 
Ch r i s t , are able to th ink thee . 9 4 
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Li kewi se: 

. . . nothing w i l l ease our hearts of t he i r love but the 
commending of a l l men, a l l our brothers, a l l our s i s t e r s , to the 
one Father . 9 5 

And again: 

... for that no man sinks into the grave. He only disappears. 
Life is a constant sunrise, which death cannot interrupt, any 
more than the night can swallow up the sun. 'God is not the God 
of the dead, but of the living; for all live unto him.'96 

Also: 

. . . they a l l , with one voice of mult i form yet harmonious 
ut terance, declare the g lory of God and of his C h r i s t . 9 7 

And f i n a l l y : 

His w i l l cannot f i n a l l y be thwarted; where i t is thwarted for a 
t ime, the very thwart ing subserves the working out of a higher 
part of his w i l l . 9 8 

MacDonald defends th i s stance ch ie f l y on the grounds of a 

theodicy, an insistence that God would not be t r u l y perfect unless he 

could carry out his w i l l - universal salvat ion - pe r f ec t l y . In t h i s , he 

o f fe rs the fo l lowing prayer: 

Our God, we w i l l t r u s t thee. Shall we not f ind thee equal to 
our fa i th? One day, we shall laugh ourselves to scorn that we 
looked f o r so l i t t l e from t h e e ; f o r thy g i v i n g w i l l not be 
l i m i t e d by our h o p i n g . 9 9 
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Likewise, through Wil f red Cumbermede he declares that " I am only 

i ns i s t i ng on the per fect ion of God - as far as I can understand 

p e r f e c t i o n . " 1 0 0 

The p r i nc i p l e of t h i s theodicy is carr ied over to his 

considerat ion of the non-human s i tua t ion as w e l l . In t h i s , he s im i l a r l y 

discusses universalism and i t s inclusion of a l l creat ion beyond the 

human sphere. 

B_. Universalism Beyond the Human S i t ua t i on . 

1_. Universalism and Animals. 

There is a constant concern for the welfare of animals 

throughout MacDonald's w r i t i n g s , especia l ly over the i r mistreatment. In 

l i f e , MacDonald despised such pastimes as hunt ing, describing the sport 

as "The heartlessness of the common type of sportsman" and as 

" loathsome."1 0 1 His concern for animals is well expressed in Wi l f red 

Cumbermede, wherein he protests every animal abuse from the shooting of 

a small b i r d 1 0 2 to the beating of the white horse, L i l i t h (a d i f f e ren t 

creature from the v i l l a i ness in the book of the same name): " I t was a 

cowardly th ing to s t r i k e the poor dumb a n i m a l . . . " 1 0 3 

The concern for best ia l welfare during th i s period was not 

l im i ted to MacDonald's works. In 1824, the year of MacDonald's b i r t h , 

the f i r s t society for the prevention of c rue l ty to animals began in 

England. At Queen V i c t o r i a ' s command, t h i s became in 1840 the Royal 

Society for the Prevention of Cruelty to Animals. By the late 1860's 
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societ ies and groups advocating animal protect ion had spread across 

B r i t a i n and in to North America: New York in 1866, Montreal in 1869, 

Quebec Ci ty in 1871, and Toronto in 1873. The success of the English 

SPCA was large ly due to the e f fo r t s of a par l iamentar ian, Richard 

Mar t in , an Anglican p r i e s t , Arthur Broome and Lewis Gompertz, a Jewish 

au thor . 1 0 4 

MacDonald's concern for animals l ies in his be l ie f that every 

creature has a sou l : "everything has a soul and a body, or something 

l i k e them." 1^ 5 MacDonald dramatical ly asserts th i s assumption in What's 

Mine's Mine, wherein he depicts the grim clan Macruadh mourning the 

death of the family stag (a family mascot which many of the old highland 

clans kept of the premises): "Poor old Ruadh! God rest his s o u l ! " 1 0 6 

To display a f i e r ce highland clan o f fer ing prayers for a dead stag seems 

to be somewhat extreme. Yet MacDonald's concern for the welfare of 

animals in such a dramatic manner is constant throughout his 

w r i t i n g s . 1 0 7 Although he doesn't o f fe r any argument fo r such a 

conclusion, MacDonald's be l ie f that animals have, at l eas t , some form of 

a soul also leads him to conclude that they have some part in the 

overal l universal sa l va t ion . 

In t h i s , he refers to Jesus as the "Saviour 0' man an' beast" in 

Sir G ibb ie , 1 0 8 but he does not elaborate on th i s statement. Best ia l 

sa lvat ion appears to be an improvement or " ra i s i ng " of the qua l i ty of 

nature and t h i s would appear to be the case in The Golden Key. In such 

an instance, a small f l y i n g f i sh w i l l i n g l y serves humanity by pa t ien t l y 

being eaten. Af ter t h i s noble and generous s a c r i f i c e , i t emerges f u l l y 
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resurrected as a strange, angelic creature, suggesting a sp i r i t ua l 

p rogress ion .^9 This, in l i g h t of MacDonald's concept of pe r fec t i on , 

would indicate that an animal's salvat ion is not only the destruct ion of 

i t s imperfect ions, but an advance or "promotion" as w e l l , to a higher 

l e v e l . S t i l l , The Golden Key, l i k e so many of MacDonald's ch i ld ren 's 

books, is f i l l e d with highly confusing and debatable imagery, and i t 

might not be possible to form a de f i n i t e conclusion based upon th i s 

instance. 

Although MacDonald is not clear in his descr ipt ions of best ia l 

sa l va t ion , he nevertheless does assert that they do achieve some form of 

r es to ra t i on , and t h i s would seem closely connected with human 

sa lva t ion . Mara's leopard, in L i l i t h , is a good example of t h i s 

expression. The leopard, an apparent servant of Mara (who in turn is an 

agent of sa lvat ion) is k i l l e d while t ry ing to assist in the redemption 

of L i l i t h , the archdemoness. However, Eve (of Genesis fame) af f i rms the 

fact that the beast w i l l be included in the overal l sa lva t ion : 

' I fear she i s dead!' said Mara. 

' I w i l l send and f ind her 1 , answered the mother. 

'But why, Mara, shouldst thou at a l l fear for her or fo r 
anyone?... 

. . . She w i l l r ise the r ighteous. We shall see her again ere 
very l o n g . ' 1 1 0 

This same a f f i rmat ion of best ia l salvat ion is echoed repeatedly 

throughout many of MacDonald's books.1 1 1 MacDonald u t t e r l y re jec ts the 
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notion that an animal should have no further existence after death, and 

should be excluded from the same universal salvation afforded to all 

humanity: (that his horse) "... Lilith is gone to worms - no, that I do 

not believe .,."112 In this instance, "gone to worms" signifies the 

termination of the white horse's existence, i.e., a form of annihilation 

or oblivion. MacDonald refuses to believe that such is the fate of any 

creature, created by the perfect divinity. Bestial annihilation appears 

to be incompatible with MacDonald's concept of the perfect divine 

nature. 

This view, as opposed to his concern for animal welfare, was 

radically different from most of the 19th century Anglicans. Farrar and 

Pusey both used the phrase "the beasts that perish" with such ease as to 

take for granted the fact that animals were annihilated upon the event 

of death. This view, to an extent, is supported by Scripture. In 

Eccl. iii: 21, the contrast between the human soul's rising as opposed 

to the bestial spirit descending into the ground can be taken to mean 

that the former survives death while the latter does not. 

Likewise, the superior quality of the human soul is expressed in 

the first chapter of the book of Genesis. Humans are created with the 

special purpose to dominate and govern the rest of the created world 

(i:26ff). In contrast to animals, humanity is created in the image of 

God, bestowed with the very breath of God. Thus, in chapter two, verses 

19-20, the human, Adam, is given the godlike power over animals by being 

allowed to name them. This act was considered to be an act of near-

supernatural quality, since names were often regarded as magical. Gods, 
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demons, or any principalities could be invoked if one knew their 

personal, often secret name. Thus Hebraic scholars, fearful of 

sacrilege, took pains to avoid any attempt to name the God of Israel. 

God's instruction to Moses in chapter three of Exodus, that he was to be 

called "I am who I am," reflects this piety. 

The mechanical use of such scriptures reinforced the belief that 

salvation was exclusively an anthropological event. MacDonald, 

apparently motivated by personal conviction, rejects this common view in 

a most radical fashion. 

Far from being mere brutes of sentience, MacDonald depicts 

animals as being divine agents, which aid in human salvation. In Alec 

Forbes he illustrates this theme by describing a hapless orphan's time­

ly aid from the sudden and apparently God-sent intervention of the 

family cat, i.e., "... God's angel, the cat..."113 Likewise in Wilfred 

Cumbermede, the hero while recovering is ministered to by the gentle 

influence of the white horse, Lilith. The horse appears to have been 

sent by God, in order to work some special grace upon the ailing 

Cumbermede.114 

This view is also founded on biblical evidence. Such passages 

as Numbers xxii: 22-35, Balaam and the ass, or Jonah i: 17 - ii: 10, 

the prophet and the great fish, depict animals affording humanity some 

supernatural service. Other passages, such as Exodus viii: 1 - x: 20, 

the plagues of Egypt, Joshua xxiv: 12, the hornet, and Jeremiah viii: 

17, snakes, illustrate animals as being instruments of God's will. 

Some scriptures, the most notable being Romans viii: 19-25, the 
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groaning of a l l creat ion for res to ra t i on , can be taken to imply that 

sa lvat ion may be extended beyond humanity. Likewise, cer ta in 

descr ip t ions of the b e a t i f i c v is ion such as Isaiah x i : 1-9, the 

harmless beasts in the new kingdom, or Revelation x x i : 1-end, the new 

heaven and ea r th , could conceivably add to th is imp l i ca t i on , i f taken 

without indepth sc r ip tu ra l i n t e r p r e t a t i o n . 

While MacDonald's views on best ia l salvat ion appear to have 

or ig inated out of his mystical convict ion that God w i l l redeem a l l 

c rea t i on , such scr iptures as these probably reinforced his conclusions. 

As a h ighly t ra ined theologian, MacDonald could not have helped but to 

have been aware of them. 

MacDonald places l i t t l e emphasis upon the rest of the natural 

c rea t i on , i . e . , vegetation and minerals. The ul t imate fate of plants 

and rocks does not seem to in teres t him. Regardless, he appears to h in t 

in b r i e f terms that a l l the natural order w i l l at length be restored. 

The f i na l v is ion of the complete restorat ion presented in L i l i t h does 

include physical descr ipt ions involv ing natural phenomena,115 and 

Phantastes would appear to have some consideration towards the various 

t rees and p lan ts , suggesting that they are empowered by various 

e n t i t i e s , 1 1 6 some benevolent, others mal ic ious. Al l in a l l , however, 

the rest of nature is only of a minor s igni f icance to MacDonald's 

overal l view. 
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II. Universalism and the Supernatural. 

It would appear that MacDonald's consideration of universalism 

includes such beings as those in the sphere of the supernatural. The 

most obvious of these are the many fairylike creatures illustrated in 

his fictions* While i t is true that his fantasies are difficult 

to interpret with precision, it seems obvious that, at times, he is 

advocating the salvation of these beings. 

At this point I propose that MacDonald actually believed in the 

existence of the supernatural. I base this proposition on the following 

arguments. 

First, as his son Greville's testimony indicates, George 

MacDonald grew up in an atmosphere that was saturated with the belief in 

a multitude of supernatural beings, including fairies, brownies, kelpies 

and ghosts. The younger MacDonald implies that his father's early life 

may have given him cause to have accepted this belief-117 

Next, MacDonald was a mystic. His religious convictions were 

frequently based on heartfelt intuition, rather than intellectual 

analysis. For him, the experience of spiritual truths was not limited 

by hard scientific fact. The inclusion of fairies within his fantasies 

probably indicates, at the very least, the desire to believe in their 

existence. 

While the belief in fairies and the like cannot be said to have 

been the norm in Britain during this period, there is evidence that it 

still waxed strong, notwithstanding. Wirt Sikes, who wrote British 

Goblins in 1880, reported that the belief in fairies was still strong, 
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though passing, p a r t i c u l a r l y in the rural and mining areas . 1 1 8 Sikes 

himself did not appear to have shared in the b e l i e f , and suggested that 

i t was la rge ly a throwback to pre-Chr ist ian mythology. Likewise, Sir 

Arthur Conan Doyle pointed out that there were numerous cases involv ing 

experiences wi th f a i r i e s throughout the 1800's r i gh t up into the 

1920 's . 1 1 9 

This be l i e f appears to have reached a peak in the early 1920's, 

a f te r two school g i r l s , Els ie Wright and Frances G r i f f i t h at Cott ingley 

in Yorkshire, set o f f an elaborate hoax involv ing the fabr ica t ion of 

several f a i r y photographs. While experts were somewhat divided as to 

the photographs' a u t h e n t i c i t y , 1 2 0 many mediums, s p i r i t u a l i s t s , and 

mystics converged in Yorkshire and soon began report ing f a i r y sight ings 

behind every t ree and shrub . 1 2 1 Even such wr i te rs as Arthur Conan Doyle 

appear to have been taken in by the fa rce , and Doyle reported the 

merriment in The Coming of the Fa i r i es , in 1921. Though amusing, t h i s 

episode does ind icate that MacDonald's be l ie f was not an iso lated case. 

MacDonald appears to be highly c r i t i c a l of those not sharing in 

the be l i e f in f a i r i e s , regarding them with d isapproval . In S i r Gibbie 

the v i l l a i n , Ga lbra i th , is soundly condemned for adhering to the 

Ca lv in is t p roh ib i t i on of the be l ie f in such creatures: " i t was a point 

o f Mr. Galbra i th 's pover ty-s t r icken re l i g i on to denounce a l l 

supe rs t i t i ons , however diverse in c h a r a c t e r . . . " 1 2 2 While MacDonald 

rea l ized that his be l ie f in f a i r i e s and the l i ke was, in his words, 

"antagonist ic to the Church of Sco t land , " 1 2 3 he nonetheless held to i t . 
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MacDonald's fan tas t ic l i t e r a t u r e , the re fo re , i s f i l l e d with many 

supernatural creatures: ch ie f l y f a i r i e s , gob l ins , and the l i k e . 

Throughout such books as Phantastes, The Princess and the Gobl in, The 

Princess and Curdie, The Golden Key and L i l i t h , numerous fan tas t ic 

beings e x i s t , and serve ei ther to aid in or f rus t ra te the div ine 

universal s a l v i f i c ac t i on . Occasionally, these creatures are the object 

of salvat ion themselves. The evi l goblins in The Princess and Curdie, 

whose plans for domination are thwarted by an army of miners, are l a te r 

transformed in to "brownies," fo l lowing the i r inglor ious de fea t . 1 2 4 

Brownies, in t r a d i t i o n a l Scott ish mythology, are large ly benevolent 

f a i r y - l i k e creatures, quite f r i end ly and highly industr ious ( i f not 

provoked). They often co- inhabi t a household with a human host, 

performing the most unpleasant of chores for a mere pi t tance of 

g r a t i t u d e . 1 2 5 This transformation from goblin to brownie s ign i f i es the 

p r i nc i p l e of conversion, the turning from ev i l to good, and thus the 

commencement of sa l va t i on . 

The theory of the salvat ion of f a i r i e s is not eccentr ic to 

MacDonald. During the 1800's there arose a view concerning f a i r y 

o r ig ins which maintained that f a i r i e s were once rebel l ious angels who 

f e l l wi th Satan. I t was believed that f a i r y sight ings were growing less 

and less , since these pa r t i cu la r angels were ac t ive ly re f ra in ing from 

ev i l in the hope of being reconciled with God.1 2 6 This view complements 

MacDonald's theodicy, in that the a l l - l o v i n g , per fect d i v i n i t y should be 

w i l l i n g to redeem even supernatural creatures who express repentance. 

For the most p a r t , however, f a i r i e s serve as s a l v i f i c agents, in 
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that they work for the hero or heroine in the latter's quest for 

salvation. This is certainly the case in Phantastes and The Golden Key, 

wherein the fantastic creatures repeatedly aid the heroes throughout 

their journey. In this, MacDonald appears to have been influenced 

strongly by the traditional Scottish superstitions. 

In Scottish lore, fairies and their like could be either evil or 

benevolent, depending on the type and circumstances. In the former 

case, generally the norm, these creatures possessed terrible powers and 

used them for diabolical purposes. Travelling Scots frequently wore a 

shamrock (symbol of the Trinity) to ward off fairy attackers.127 The 

worst offenders of the evil variety were goblins, the 'Host' of the 

Unseelie Court, fachans, bean-nighes, kelpies, each-usiges, nuckelavees, 

shellycoats, glaistigs, and occasionally, male selkies.128 

But there were a number of benign breeds as well, not adverse to 

aiding humanity. In addition to the often benevolent brownies there 

were the brown man of the muirs (a protector of animals), the Seelie 

Court, urisks, and female selkies.129 Though fewer in number, creatures 

as these were said to assist humanity on occasion, and tales of this 

benevolence probably helped mold MacDonald's illustrations of fairies as 

salvific agents. 

Scotland still persists in many of its ancient beliefs, even to 

this day. The celebrated "Loch Ness Monster" phenomenon is actually an 

acknowledgement of the viability of the ancient kelpie legends, reported 

as early as about 565 A.D., when the early missionary, St. Columba, 

allegedly encountered one. 1 3 0 More modern figures which indicate a 
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be l i e f in t h i s va r ia t ion of the kelpie legend range from an estimated 

3,000-plus s ight ings between 1933 and 1 9 6 1 , 1 3 1 to 4,000-plus by 1975.1 3 2 

These f igures would indicate that the be l i e f in the ke lp ie , although 

somewhat modif ied by science, is s t i l l a l i ve in Scotland. They do not 

mention, o f course, the countless numbers of sightseers who regular ly 

v i s i t the area w i t h , at the very l eas t , a hope of s ight ing the famous 

k e l p i e . Given t h i s considerat ion, i t would not appear to be 

unreasonable for a 19th century Scott ish wr i te r such as MacDonald to 

have believed in many of the various supernatural legends. 

There are two notable s a l v i f i c agents which are c lear ly 

supernatura l . F i r s t there is the reoccurring "mother f i g u r e . " This 

feminine being appears throughout The Princess and the Goblin and i t s 

sequel, The Princess and Curdie, as the pr incess's " f a i r y grandmother." 

Likewise, she, as Anodos's f a i r y - l i k e ancestor, f i r s t introduces him 

to the strange fantasy world in Phantastes. In The Wise Woman she is 

bas ica l ly the heroine, perhaps modelled a f ter the parable of the woman 

and the los t coin in Luke, xv: 8-10. In these books, she is constantly 

i l l u s t r a t e d as an extremely powerful s a l v i f i c agent, exercising awesome 

supernatural powers. 

I t i s not clear whom th i s agent i s meant to represent. The 

consensus of secondary wr i te rs suggests that MacDonald is i l l u s t r a t i n g 

God in feminine rather than in t r ad i t i ona l masculine imagery.1 3 3 While 

I do not disgard the p o s s i b i l i t y of t h i s view, I propose that t h i s 

f igure may also be taken to represent the V i rg in Mary, p a r t i c u l a r l y in 

her role as a sa in t l y i n t e r v e n t i o n i s t . This appears to be the case in 
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L i l i t h , where she is cast as Mara, the daughter of Adam and Eve. 

The name Mara, i f taken by i t s e l f , may be derived from the 

b i b l i c a l Mariam or Maria, both being names for the mother of Jesus. 

This name i s bas ica l l y the he l len izat ion of the Hebrew word for 

obstinancy or r e b e l l i o n . 1 3 4 When pronounced in a Scott ish accent, Mary 

read i ly becomes Mara, as can be detected in the old Scott ish song, 

Mary's Wedding ( o r i t c o u l d a l s o mean " b i t t e r " i n Hebrew)* 

The pract ice of praying to the sa in ts , especial ly the V i r g i n , i s 

strong wi th in the Anglican t r a d i t i o n . Though more charac te r is t i c of 

Cathol ic ism, the be l ie f in sa in t l y in tervent ion is endorsed by High 

Church and Anglo-Catholic p a r t i e s , while generally condemned by the Low 

Church f a c t i o n . In L i l i t h , Mara is f i r s t feared by the chi ldren she i s 

t r y i n g to p ro tec t . She is referred to as the "cat" woman and spoken of 

i n terms of t e r r o r - 1 3 5 I t is possible that t h i s is a r e f l ec t i on of the 

Low Church's opposit ion to Mariology, i . e . , the term "cat" subtly 

re fe r r ing to Cathol ic ism, as well as l i t e r a l l y to the leopard and cat 

who serve her. 

I f the reoccurring feminine f igure does represent the V i r g i n , 

then i t seems log ica l that MacDonald had, at some po in t , been influenced 

by the Anglo-Cathol ics. Yet, as I have suggested in the in t roduc t ion , 

his imagery is so f l u i d that i t seems impossible to reach a concrete 

conclusion on th i s p o i n t . 

The second f igure also occurs in L i l i t h . This is L i l i t h ' s 

daughter, Lona, who is a hybrid - hal f human through her fa ther , Adam, 

and ha l f demon, through L i l i t h . Although she is c lear ly an agent of 
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divine salvation, her powers are far less than Mara's. She herself 

becomes the object of salvation when killed by Lilith. Though dead, her 

salvation is guaranteed by Adam and Eve, who assure the repentant 

demoness that her daughter will awake when all are redeemed.136 

This particular episode strongly expresses salvation beyond the 

human sphere. Lona's name-could mean "moon" (Latin) and this would seem 

appropriate for a being who, like the moon itself, is part of this world 

and yet remains beyond it. Her nature is basically that of the 

"Nephilim," in Genesis vi: 1-4, hybrids resulting in the union between 

the sons of God and the daughters of men. 

I make this last point with some reservations. This passage is 

not altogether clear as to whether the nephilim themselves were the 

hybrids mentioned, or co-existed beside them. Most nth *t" 

( iQT example Peakes* Commentary or The Interpreter' a Bib­

le ) agree that they were hybrids. Still, there is a tendency 

to interpret this union as mixed marriages between the godly line of 

Seth and the descendants of Cain, as opposed to being a throwback to an 

earlier mythology. 

Even so, Lona is the child of both humanity and the 

supernatural. Her inclusion into the overall redemption clearly 

expresses the belief that salvation is expanded beyond the human level. 

While it would be difficult to analyze his fantasies with precision, the 

principle of expanded salvation is consistently endorsed by MacDonald, 

and it complements his views on theodicy. 



173 

I I I . Universalism and the Demonic. 

There was a strong tendency during th is period to dismiss the 

be l ie f in the devi l as mere supers t i t i on . As discussed in the chapter 

on Maurice, and to some extent , on Farrar, i t became increasingly 

popular to assert that Satan was nothing more than a symbol or 

representat ion of e v i l . Sikes, fo r example, while discussing the 

various B r i t i s h supers t i t i ons , suggested that the devi l was a la te r 

Judeo-Christ ian inven t ion , based on eastern re l ig ions and modelled a f te r 

j i n s and Ahr iman.1 3 7 

To some extent , MacDonald seems to have been influenced by t h i s 

opin ion. In his sermon, The Temptation in the Wilderness, he suggests 

tha t Jesus' temptation by Satan is better understood as a parable than 

as l i t e r a l . 1 3 8 S im i la r l y - in Annals he refers to the human i n a b i l i t y to 

fo rg ive one another as being the "devi l w i t h i n . " 1 3 9 Wi l f red 

Cumbermede's confession that "the universal se l f is the d e v i l " 1 4 0 also 

suggests that the devi l is merely a representation of e v i l . Even so, 

and in sp i te of these few examples, MacDonald's primary expression of 

the devi l is that the same is an actual being or creature, and th i s 

is most widely expressed throughout the rest of his l i t e r a t u r e , 1 4 1 most 

notably i n L i l i t h . 

The representat ion of Satan in L i l i t h is somewhat t r a d i t i o n a l . 

Although he does possess great powers, he is s t i l l very much a f i n i t e 

being. The s a l v i f i c agents, including Adam, Eve and Mara, repeatedly 

reveal that the devi l is unable to match them in terms of power against 

power.142 Perhaps the greatest demonstration of th is demonic l i m i t a t i o n 
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l i e s in Adam's accusation that L i l i t h , though a lesser demon, had 

actua l ly seduced Satan in to becoming her s lave: 

. . . had so ensnared the heart of the great Shadow, that he 
became her s lave, wrought her w i l l , and made her queen of 
H e l l - 1 4 3 

Although MacDonald expresses the l im i t a t i ons of the devi l as 

being such that even a lesser demon could seduce him, he nonetheless 

reveals that the seduction could not l as t long. After t h i s lesser 

demon, L i l i t h , decides to repent, the great Shadow rises up in a 

wrathful protest that causes his former queen to q u a i l : " 'But the 

Shadow!' she moaned; ' I fear the Shadow!'"144 The d e v i l , although a 

f i n i t e being, is s t i l l t e r r i f y i n g enough to present the s a l v i f i c agents 

wi th a serious t h r e a t . 

MacDonald's considerat ion of the devi l as an actual being leads 

to the assert ion that as such, he w i l l be restored, along with the 

t o t a l i t y of the natural c rea t ion . In what appears to be a somewhat 

s izable compassion, MacDonald expresses some sympathy for the d e v i l , for 

the sake of the l a t t e r ' s state of damnation. In What's Mine's Mine the 

young Scot t ish hero, Ian , expresses a moral indignat ion and much sorrow 

that the devi l has not yet repented: "And he has not repented y e t ! " 1 4 5 

In Alec Forbes the devi l is referred to as "the puir f a l l o w " 1 4 6 (poor 

f e l l o w ) , and in t h i s same book, MacDonald refers to an un iden t i f ied 

Scot t ish c l e r i c as " tha t worthiest of Scotch clergymen,"1 4 7 because he 

had of fered prayers for the d e v i l ' s redemption. 
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The height of MacDonald's compassion for the p l i gh t of the devi l 

i s expressed in Robert Falconer, through the mouth of i t s hero, young 

Robert. Twice in t h i s book, Robert asks his f r iends i f they believed 

that the devi l could be saved, i f he would repent. The f i r s t person to 

whom Robert addresses th i s question is the hapless, impoverished st reet 

urch in , Shargar. Shargar's response is as fo l lows: 

'There's no sayin ' what fowk wad du t i l l ance they ' re t r i e d , ' 
returned Shargar, cau t i ous l y . 1 4 8 

I t i s notable that MacDonald describes Shargar's answer as 

"cau t ious . " Far more bold. Is. the response of Er icson, an o lder , more 

worldwise subject than Shargar: " i f God was as good as I would l i k e him 

to be, the dev i ls themselves would repen t . " 1 4 9 Here, MacDonald strongly 

h in ts that the devi l can be saved, leaving the ent i re question as a 

d e f i n i t e p o s s i b i l i t y . He assumes a far more d e f i n i t e stance in L i l i t h , 

wherein he declares in no uncertain terms that the devi l not only can be 

redeemed, but eventual ly w i l l be. 

L i l i t h is an extremely d i f f i c u l t book to analyze, due to i t s 

mystical nature and confusing imagery. But i t seems clear that 

MacDonald i s expressing the p r inc ip le of Satan's sa lva t ion , c h i e f l y 

through Adam, the chief of the div ine agents. Adam declares to L i l i t h : 

When the Shadow comes here i t w i l l be to l i e down and sleep 
a l so . - His hour w i l l come, and he knows i t w i l l - 1 5 0 
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You and he w i l l be the las t to wake in the morning of the 
un i ve rse . 1 5 1 

Li kewi se: 

Over him also is power given me.1 5 2 

And f i n a l l y : 

Every creature must one night y i e ld himself and l i e down... he 
was made for l i b e r t y and must not be l e f t a s l ave ! 1 5 3 

The opinion that Satan could be saved has long been an issue of 

contention w i th in the h is tory of the Church. As I have pointed out in 

the i n t roduc t i on , Origen accepted i t as part of his overal l theodicy in 

F i r s t P r i nc i p l es , whi le Augustine of Hippo, in The Ci ty of God, held 

that salvat ion was reserved for humanity alone, to the exclusion of 

Satan. This l a t t e r view eventual ly became dominant. The Jesuit 

theologian Karl Rahner declares that the o f f i c i a l Church teaching 

concerning demons is that they are f i n i t e created powers which are evi l 

by t h e i r own choice and "which cannot be restored to a state of 

p e r f e c t i o n . " 1 5 4 

Despite the o f f i c i a l pos i t ion (which seems to have been based on 

medieval opinion) there have been some l inger ing contentions over t h i s . 

Karl Barth, for example, b r i e f l y discusses the p o s s i b i l i t y of Satan's 

res to ra t ion in his Church Dogmatics. Barth looks to the view that the 

dev i l might be considered as a las t candidate for a general 
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apokatastasis, but he re jects i t only on the grounds of das n i ch t i ge , or 

nothingness. The d e v i l , according to Barth, has no real existence 

outside of being a representat ion of the nothingness of sin (as opposed 

to the r e a l i t y o f grace) , and therefore has no substance or nature that 

might be r es to red . 1 5 5 For Bar th, i t is not the fact that the devi l 

cannot be res tored, e i ther through impenitence or the j u d i c i a l w i l l of 

God. I t is simply that there is no real creature to be redeemed, and 

t h i s view is considerably d i f f e ren t from the o f f i c i a l teaching that 

there are f i n i t e beings which cannot be restored. 

MacDonald's opinion concerning the salvat ion of Satan is not 

without precedent, and i t complements a h is to r i ca l theological issue 

which has lasted to the present. His assertions are reinforced by the 

character of L i l i t h , who in many ways is a v i l l a i n worse than the great 

Shadow or Satan. 

L i l i t h has captured the at tent ion of several secondary wr i te rs 

who describe her as anything from a succuba to the f iend of the 

Talmud.1 5 6 One book review, wr i t ten in 1896, went so far as to accuse 

MacDonald of s tea l ing the person of L i l i t h from other authors, 

especia l ly Marie C o r e l l i ' s Lyc ia . 1 5 7 

While i t is t rue that MacDonald did employ the name and h is tory 

of L i l i t h from the Talmudic t r a d i t i o n , his character serves as a d i rec t 

contrast to a l l that is i d e a l ; she i s described as a leech, a d e v i l , a 

queen of hel l and a ch i ld k i l l e r . This despicable nature could be based 

on Scott ish supe rs t i t i ons , as i t s t rongly complements descr ipt ions of 

g l a i s t i g s and the related Leanan-sidhes of the Is le of Man. These 
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fairylike creatures were bloodsuckers who often took the form of 

beautiful women to seduce and destroy their victims.158 Possibly, 

MacDonald was influenced by such lore, and incorporated it into the 

development of his character. 

Regardless, Lilith serves to illustrate one point clearly. No 

matter how vile or evil the creature may be, and in spite of its efforts 

to resist saving grace, eventually it must be redeemed. In Lilith's 

case, she is taken prisoner by the salvific agents led by Vane. She is 

forcibly taken to Mara, Adam's daughter by Eve. Salvation, in the form 

of an agonizing conversion, begins in Mara's house and is later 

completed in Adam's, where the penitent demon is laid to rest beside the 

daughter she has murdered. She, along with her ex-lover, the devil, 

will be the last to awake from death (MacDonald considered death to be a 

salvific instrument) and rise to a state of perfection.159 It seems> 

according to MacDonald's view, even the demons will be included in God's 

overall plan of restoration. 

Conclusion. 

MacDonald's conclusion to the question of universalism is 

expressed quite clearly. Because of the perfect nature of God, 

particularly the ability to carry out his will, all creation without 

exception will be restored. While this is expressed less clearly in his 

fantastic works (though easily understood in his sermons, essays, and 

non-fantastic fiction) the principle of this apokatastasis is evident. 

Being aware of traditional opposition to the doctrine of universalism, 
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he read i ly admits that i t is "a dangerous d o c t r i n e . " 1 6 0 But in spite of 

arguments to the cont rary , he consis tent ly adheres to i t , mainly on the 

grounds of theodicy and personal , mystical conv ic t ion . 

Contr ibut ion to the Study of Universal ism. 

MacDonald's outlook on universal salvat ion is a highly 

ind iv idua l one. In terms of the human s i t u a t i o n , he often complements 

other 19th century Anglicans, pa r t i cu l a r l y Maurice and to a lesser 

ex tent , Farrar . His views on death, h e l l , and theodicy are eccentr ic , 

however, and seem to o r ig ina te from his myst icism, rather than from 

h i s t o r i c a l considerat ions. His concrete conclusion that a l l humanity 

w i l l be redeemed because i t is the w i l l of God appears to be the resul t 

of a personal , i n tang ib le convict ion of the S p i r i t of God working on his 

imaginat ion, as he would c la im. 

Likewise, his views on universalism beyond the human level are 

equal ly eccent r ic . Though not without h i s to r i ca l precedence, his 

assert ions that the en t i re created order must be redeemed appears to be 

s i m i l a r l y based on personal conv ic t ion , rather than on h i s to r i ca l or 

sc r ip tu ra l considerat ions. 

His pract ice of expressing his theological opinions through the 

genre of fantasy and non-fantast ic f i c t i o n is a highly unique 

cont r ibu t ion as w e l l . While i t is true that many l i t e r a r y wr i te rs have 

expressed theological convict ions through s imi lar l i t e r a t u r e , e . g . , 

Spencer, M i l t on , Marlowe and Dickens, few have presented a case for 

un iversa l ism. In t h i s , I suggest that as a un iversa l i s t w r i t e r , 
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MacDonald's works present a novel approach to the overall study of the 

doctrine. 
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Britain in the Early to Mid 20th Century. 

There were many formidable changes in Britain after MacDonald's 

death. Victoria was dead, and with her, the stability and 

respectability of the British crown. By comparison, her successors' 

reigns were short and scandalous. The height of scandal (aside from 

allegations of Edward VII's affairs) came in 1936, with the 

unprecedented abdication of Edward VIII in order to marry American 

divorcee Wall is Simpson. No longer could Britons enjoy the security of 

a stable monarchy. 

This discomfort was mild compared to the military and imperial 

situation. Up to World War I the empire remained largely intact, and 

Britain's military power - at least its navy - was unchallenged. During 

the first World War, Britain saw a nearly complete change in allies. 

France, traditionally an adversary, was now its closest ally, whereas 

the united Germany, commonly a friend, was now the chief adversary. 

While the British were able to dominate the German colonies with ease, 

the German navy proved to be an unexpected match. At the battle off the 

coast of Jutland, May 31 - June 1, 1916, a terrible naval encounter 

ensued with no clear cut victor.1 If Britain's navy was not actually 

defeated, it lost the matchless superiority it had enjoyed up to this 

point. 

The overall costs of this war were shattering. Universally, the 

military dead totalled close to nine million. Of British losses, 908, 
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371 were killed outright; 2,090, 212 wounded (C.S. Lewis was one of 

these); 191,652 prisoners or missing; for a total of 3,190,235 

casualties.2 These losses were heavy compared to the mere 22,182 

Britain lost in the Crimean War (most due to disease), or the relatively 

negligible losses of the Franco-Prussian War: Germany, 41,210; France, 

138,871.3 

Overseas, the first signs of dissolution were seen throughout 

the empire. Ireland was in a series of rebellions between 1916-21. 

India was undergoing a series of independence movements led by Nehru and 

Gandhi. In Africa, there were similar movements under Kenyatta and 

Nkrumah.4 At the start of World War II, the Asian holdings were 

threatened by Japan, who during World War I had been an exclusively 

British ally.5 

World War II proved to be even more distressful for Britons. 

France had fallen early in the war, leaving Britain - until the United 

States entered - as the chief opponent of Hitler's forces. The British 

navy, though still formidable, was taking a tremendous beating from the 

German U-boats, and when possible, aircraft. Japan was enjoying some 

progress in the pacific, as well-6 

At Dunkirk, the British army had retreated weaponless, saved 

only from wholesale slaughter by its civilians' efforts. Finally, the 

Battle of Britain spelled the lowest mark in modern British military 

history. Although Britain survived the three months of relentless 

pressure, and held the German Luftwaffe in check, the cost was high. In 

London alone there were 12,696 civilian deaths by bombing.7 For the 
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first time since the Franco-Spanish fleet in 1805, there was a direct 

attack on England itself, a task unthinkable during Victoria's reign. 

But whereas the Napoleonic fleet was crushed with ease, the German air 

forces were able to inflict tremendous damages upon the heart and 

capital of the empire, London itself. 

Figures for the devastations of World War II appear to be less 

definite than World War I. Estimated casualties suggest that British 

losses totalled 403,195 dead and missing, and 369,267 wounded. But the 

civilian casualties numbered 77,007, from 1939 - 1945.8 While this 

might appear somewhat less than the first World War, these latter 

figures indicate only the United Kingdom. Totals for the rest of the 

empire would doubtless present a much higher figure. 

After World War II, the empire drew to its close. Independence 

was afforded to the various dissatisfied colonies, most notably India 

and Pakistan, 1947; Burma, 1948; Malaya, 1958; and the eventual loss of 

the African colonies from 1948 to the 1960's.9 This also pointed to the 

succession of the United States and the U.S.S.R. as the world's leading 

military powers. 

While it is always difficult to determine the precise effects of 

such events on a population, it seems logical that both world wars 

promoted an inherent pessimism. Gone was the sense of security and 

optimism of MacDonald's day, and the legacy of C.S. Lewis seemed dismal 

by comparison. Added to the overall depression was the universal horror 

at the Holocaust and the Stalinic purges. These were demonstrations of 

inhuman cruelty, nearly beyond belief. The mass torture of millions of 
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civilians a l so added to the general sense of deapair. 

Likewise, the in t roduct ion of nuclear weapons increased the 

growing anx iety . Armageddon, general ly conceived as a t h e o r e t i c a l , 

comfortably f u t u r i s t i c event was now imminently possib le. Humanity now 

possessed the technology to bring about the " f i na l b a t t l e . " Lewis 

himself was well aware of the horrors of nuclear warfare, and expressed 

i t in his poem, On the Atomic Bomb.10 

I t would seem that t h i s pessimism carr ied through to the 

considerat ion of universal ism. Dearmer's The Legend of Hell would 

ind icate that support for the doctr ine had continued u n t i l 1929, but the 

energy with which i t had been explored during the 19th century was 

notably d iminished. On the cont inent , such theologians as Karl Barth 

produced some works that hinted at universal sa lva t ion , most notably his 

Church Dogmatics, but Barth never admitted to concrete un iversa l i s t 

conc lus ions . 1 1 John Hick produced a sp i r i t ed defense for universal 

salvat ion in Evi l and the God of Love. In th is work he argued in favor 

of universal ism on the grounds of theodicy. But th i s work was not 

produced un t i l the 1960's, and seems to be of an indiv idual character, 

rather than part of a co l l ec t i ve movement.12 In shor t , the in terest in 

universal ism had waned, probably a re f l ec t i on of the post-war atmosphere 

of gloom. 

There were, however, other movements w i th in the B r i t i s h 

churches, most notably ecumenism and theological progression. Ecumenism 

was not unique to t h i s per iod , and had been part of the overal l h is tory 

of the Church. In the 19th century the broad Church, under F.D. 
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Maurice, Charles Kingsley, and Thomas Arnold, had advocated an outreach 

towards the various Protestant denominations, even as some of the Oxford 

Movement thinkers were looking sympathetically towards reunion with 

Rome.13 Progress was steady if slow, and though many inquiries were 

made between denominations, perhaps the most outstanding event was the 

Evangelical Alliance, formed in 1846 from some 800 delegates at 

London.14 By 1910 the missonary parties had brought about the Edinburgh 

Conference to discuss union and cooperation.15 World wide ecumenism 

gained more rapid grounds at Oxford in 1937.16 By 1948 the first 

assembly of the World Council of Churches was held.17 Rome had been 

observing but refraining from participating in the ecumenical progress. 

This practice was reversed when Pope John XXIII announced the ecumenical 

council (Vatican II) on January 25, 1959.18 By this time, it was clear 

that ecumenism was to be a main concern of the 20th century churches. 

Lewis was a strong supporter of this proposed reunion, and considered 

divisions between denominations as scandalous.19 

Advances in theology, particularly scriptural interpretation, 

were also characteristic of this later period. During the time of 

MacDonald, this biblical criticism had been brought about by the 

discovery of new manuscripts. It was carried on through the 20th 

century, sustained to an extent by shared theological studies between 

churches, and the discovery of rare texts such as the Dead Sea Scrolls 

in 1947, and the Gnostic gospel fragments in 1945. Added to which, both 

physical and social sciences contributed to the overall study of 

theology, seeking to interpret theological concepts by their criteria. 
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Out of t h i s advancement in scr ip tu ra l i n te rp re ta t ion emerged a 

strong tendency among theologians to demythologize C h r i s t i a n i t y . 2 0 

These wr i t e rs ser iously questioned previously accepted be l ie fs in the 

l i g h t of novel evidence, for example, the d i v i n i t y of Chr is t . For the 

most pa r t , such p rac t i t i one rs were wi th in the Church i t s e l f , not seeking 

to destroy C h r i s t i a n i t y , but to purge many ancient be l ie fs they 

considered to be mythological as opposed to l i t e r a l . 

This tendency was by no means un iversa l . Some, such as E.L. 

A l l e n , opened the i r arms enthus ias t ica l ly to the new c r i t i c i s m . 2 1 

Others, l i k e John Robinson, Bishop of Woolwich, sought to compromise 

between the new i nc l i na t i ons and t rad i t i ona l theology.2 2 S t i l l o thers, 

such as C.S. Lewis, remained somewhat conservat ive, and were large ly 

opposed to many of the new conclusions. Lewis's essay. Fern Seeds and 

Elephants, indicates strong disagreement with the more l i be ra l b i b l i c a l 

c r i t i c s . 2 3 

The wr i t ings of Lewis are very r e f l e c t i v e of the early to mid 

20th century. Most notably, there is a sense of pessimism (as opposed 

to the optimism of MacDonald) which manifests i t s e l f in frequent 

unce r ta in t i es . At t imes, there appears to be a strong inf luence by the 

contemporary theological t rend . In b r i e f , i t i s a time considerably 

d i f f e r e n t from tha t of George MacDonald. 
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_V. Lewis's Treatment of Universalism. 

History. 

CI ive Staple Lewis was born in I re land, in 1898. Incidents 

concerning his p r iva te l i f e are perhaps best recorded in his own 

autobiography, Surprised by Joy (London: Fontana, 1955). This book is 

ch ie f l y a testimony to his conversion to Chr i s t i an i t y from atheism, 

about 1929. For the purpose of th is chapter, i t is of in terest to note 

that early in l i f e he displayed a strong enjoyment of the f an tas t i c , 

i . e . , f i c t i o n such as Beatr ice Pot ter 's Squirrel Nutk in . 1 Such a love 

of fan tas t i c l i t e r a t u r e , even in childhood, eventually led to the 

discovery of George MacDonald's fan tas t i c l i t e r a t u r e , which in turn 

inspi red Lewis towards his conversion. Lewis confesses that MacDonald 

has inspi red him more than any other w r i t e r , and even goes so far as to 

describe MacDonald (whom he never met personally) as his "master."2 

Other incidents from Lewis's early l i f e , although i n t e res t i ng , 

are large ly i r re levan t fo r purposes here. I t appears that as a ch i ld 

Lewis was raised as a s t r i c t Ulster Protestant, but was thrown into the 

Anglo-Catholic t r a d i t i o n when his family moved to England. He describes 

the change as being t raumat ic , and suggests that i f (as several of his 

c r i t i c s have indicated) there is too strong an emphasis upon he l l 

throughout t h i s w r i t i n g s , then i t is the fau l t of the Anglo-Cathol ics.3 
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Lewis briefly fought in W.W. I., but was wounded in the front 

line. About this same time he won an Oxford scholarship and proved to 

be a masterful scholar.4 Before his death in 1963, Lewis held the 

distinguished chair of Medieval and Renaissance English at Cambridge 

University. He was one of the foremost literary critics and an expert 

in philology.5 

Lewis's books have enjoyed immense sales and vast circulation, 

easily numbering into the millions.6 His popularity may be explained by 

the fact that, in addition to his literary skills, he was identifiable 

to the general audience. As a convert from secular atheism, his 

opinions were based on experiences not uncommon to the average reader 

and this, no doubt, afforded him some authority on matters of popular 

religion.7 Likewise, many conservatives saw in Lewis a champion against 

the more radical tendencies in 20th century theology such as extreme 

secularization and demythologizing.8 R. Cunningham, for example, 

afforded Lewis the title "Defender of the Faith."9 

The popularity of Lewis's books is remarkable in light of the 

fact that he possessed no formal theological training. In his writings, 

Lewis readily admits to this lack of training. In his anthology on 

MacDonald, he openly confesses that he is not a theologian: 

I will attempt no historical or theological classification of 
MacDonald's thought, partly because I have not the learning to 
do so, still more because I am no great friend of such pigeon-
holing.10 

Many of his readers were unaware of this, and as Lewis points out in his 
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preface to the Screwtape e p i s t l e s , they believed his opinions to be 

based on years of study in moral and ascetic theo logy. 1 1 

As I have stated in the in t roduct ion to th i s t hes i s , Lewis was 

not without opponents, despite (or perhaps because of ) his overwhelming 

popu la r i t y . While i t is t rue that mult i tudes of the c lergy, 

seminarians, and l a i t y supported his theological views, others -

inc luding theologians adhering to the modern trends - condemned him. 

Amongst his c r i t i c s were W. Norman Pi t tenger, J.B. Haldane, and E.L. 

A l l e n . 1 2 Opposition to Lewis was often characterized by A l len 's 

fo l lowing remarks: 

He shuts his eyes to a l l that we have gained in the last century 
and a hal f by a closer acquaintance with Jesus as He spoke in 
G a l i l e e . 1 3 

Likewise: 

Here is medievalism with a vengeance!14 

In other cases, however, Lewis appears to have been condemned for being 

too liberal. Chick Publications, for example, declared that his 

writings were "occultist" in their liberality.15 

Despite heavy criticism, Lewis continued to be regarded as a lay 

authority on Christianity by many of his readers. As such, I propose 

that his views on universalism are part of the overall history of the 

study of the doctrine. While he does not reach a concrete universalist 

conclusion, there is nonetheless notable concern for universal salvation 
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throughout his w r i t i n g s . At th i s po in t , I would point out that i t is 

not necessary to be a un iversa l i s t in order to contr ibute to the study 

of t h i s complex doc t r ine . Maurice and Farrar , for example, never 

accepted the t i t l e " u n i v e r s a l i s t . " Pusey considered the doctr ine from a 

h i s t o r i c a l viewpoint and rejected i t ou t r i gh t . During Lewis's per iod, 

the Swiss theologian Karl Barth implied universalism throughout his 

w r i t i n g s , from the Ca lv in is t t r a d i t i o n . Yet Barth never allowed 

apokatastasis to be a matter of dogma. The same may also be said of 

Roman Cathol ic theologian Karl Rahner.16 Lewis approaches the question 

from the pos i t ion of a 20th century layman, and his theology presents a 

unique study in the overal l h is tory of the doctr ine of universal 

sa lva t ion . 

To a degree he fol lows the same methods as MacDonald in 

expressing his views. He employs essays and fantasy in his discussion 

of the various aspects of universal ism, but his fan tas t i c l i t e r a t u r e is 

notably d i f f e r e n t from MacDonald's. Lewis's a l l e g o r y i s f a r l e s s 

confus ing t h a n MacDonald 's* .His r e p r e s e n t a t i o n ! more c l e a r ­

l y express h i s i n t e n t . Th is may b e " e x p l a i n e d by the f a c t t h a t 

MacDonald was a m y s t i c . By c o n t r a s t , , -the r e -±s: n o t h i n g to suggest 

mysticism, i n L w i i s ' s . f i c t i o n s * Lewis's symbols and characters 

attempt to establ ish an- a l l e g o r i c a l r e t e l l i n g of t r a d i t i o n a l 

m y t h o l o g y . ^ They r e f l e c t his high regard fo r h i s to r i ca l 

elements in theology (MacDonald emphasized the myst ic experience). 

I t i s usual ly fa r easier to i n te rp re t Lewis's fantasy, though in some 

instances, several in te rpre ta t ions are possible. I shal l bear th i s in 
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mind when discussing his views. 

k. Universalism and the Human Situation. 

While Lewis does expand his consideration of universalism to 

include the non-human s i tuat ion, -ke JJS;*±i£l^canicerned w i th the 

human s i tuat ion. Throughout his writings there is an obvious compassion 

for humanity. In The Problem of Pain Lewis declares that he "would pay 

any price to be able to say t ru th fu l l y 'Al l w i l l be saved.'"18 He 

obviously considers un iversa l sa lva t ion t o be a -worthy goal.. 

I. Salvation. 

"Salvation" signifies two principles in Lewis's writings -

restoration and deliverance. In the first instance, it is a return to 

perfection; a restoration of the past perfect nature that was divinely 

intended. This restoration theme is constant throughout Lewis's 

writings, and is perhaps best expressed throughout The Great Divorce. 

Here, Lewis continually contrasts souls in grace with those outside of 

grace, i.e., the saved and the damned. Those individuals in whom the 

restorative process has either been completed or is being completed are 

referred to as "spirits," which consist of the same nature as the 

beatific representation of heaven wherein they dwell. This perfected 

nature is described as being solid, and dynamically opposed to the souls 

resisting the restorative grace, who are described as being mere 

"ghosts," or "man-shaped stains on the brightness of that air."19 
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In his other writings, Lewis expresses this concept of salvation 

in more direct language: 

We are, not metaphorically but in very truth, a Divine work of 
art, something that God is making, and therefore something with 
which He will not be satisfied until it has a certain 
character.20 

And: 

. . . God designed the human machine to run on Himsel f -2 1 

Likewise: 

It is promised, firstly, that we shall be with Christ; secondly 
that we shall be like Him...22 

And, again: 

In the same way the Church exists for nothing else but to draw 
men into Christ, to make them little Christs.23 

In this Lewis appears to be endorsing the principles of Genesis 

i: 1 - iii: 24, the divine creation of the universe and humanity, and 

the subsequent fall from created perfection. This no doubt reflects 

Lewis's opposition to liberal biblical criticism. The Genesis motif had 

long been under attack with the emergence of evolutionary scientific 

theory, as well as geology and archeology. In the 19th century, Old 

Testament critics such as Hermann Hupfeld had determined the four basic 

sources of Genesis; Jehovistic, Elohistic, Priestly, and Deuteronomic. 

Attempts to date the various sources were advanced by Graf, Colenso, and 
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Wellhausen, and fo r a t ime, the Graf-Well hausen hypothesis was 

dominant. In time t h i s too was challenged, notably by Moller and 

Gunkel, through form c r i t i c i s m . Af ter World War I , B r i t i s h scholars 

fol lowed the patterns of c r i t i c i s m set by S.R. Dr iver , though heavi ly 

inf luenced by German o r i g i ns . The Dead Sea Scro l ls added some valuable 

ins ight f o r tex tua l c r i t i c i s m , pa r t i cu l a r l y towards the Massoretic 

t e x t s . 2 4 

While many b i b l i c a l c r i t i c s remained conservative or moderate, 

there was also a tendency among the more radical elements to dismiss the 

theme of creat ion and f a l l , mostly from a physical s c i e n t i f i c pos i t i on . 

The famous "monkey" t r i a l s in the United States, wherein the pr inc ip les 

of evolut ion opposed div ine c rea t ion , re f lec t th is t rend. Lewis, though 

by no means extremely l i t e r a l i s t , opposes l i be ra l b i b l i c a l c r i t i c i s m , 

arguing instead the basic pr inc ip les of a f a l l en human nature, and the 

need fo r res to ra t i on . 

In - the above q u o t a t i o n s , Lewis equates salvat ion as being 

"with C h r i s t , " and being " l i k e him." This is an expression of Lewis's 

Chr is to logy, which asserts the d i v i n i t y of Jesus Christ against the then 

modern tendency towards the "h i s to r i ca l Jesus," as described by A l l e n . 2 5 

I shal l discuss t h i s assert ion in the fo l lowing sect ion. For the 

present, I simply note that salvat ion is strongly connected with the 

t r a d i t i o n a l thoughts o f C h r i s t o l o g y . 

The process of restorat ion does not appear to be eas i ly 

accomplished. Lewis expresses i t in terms of suf fer ing and labor: 
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Whatever suffering it may cost in your earthly life, whatever 
inconceivable purification it may cost you after death, whatever 
it costs Me, I will never rest, nor let you rest, until you are 
literally perfect.26 

Likewise he describes the divine as a "consuming fire," as opposed to a 

benevolent passivity.27 

This concept of salvation as the fruit of enduring divine 

refinement probably reflects the pessimism of Lewis's period. The wars 

had taken a terrible toll on humanity, and it no doubt appeared that 

such pleasant themes as peace were only accomplished through lasting 

conflict and distress. Lewis, himself, it may be remembered, was 

wounded in the first World War, and thus experienced this suffering 

first hand. 

In the second instance, salvation is perceived to be a 

deliverance from everlasting punishment, or hell. I shall expand on 

this in the sections entitled Human Free Will and Hell. The writings 

af Lewis overall caatainvthe threat of an everlasting perdition, 

seen to be the consequence of the abuse of human free will. He 

summarizes this threat as follows: 

It's not a question of God 'sending' us to Hell. In each of us 
there is something growing up which will of itself be He! 1 
unless it is nipped in the bud. The matter is serious.28 

Salvation, therefore, must also be regarded as a rescue or liberty from 

this everlasting danger. 
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I I . Universal S a l v i f i c Wi l l of God. 

Throughout his w r i t i n g s , Lewis assumes a strong t r i n i t a r i a n 

pos i t i on , f i rm l y assert ing the doctr ine of the t r i -persona l God. He 

makes t h i s qui te clear in Beyond Personal i ty , in the chapters e n t i t l e d 

"The Three Personal God," "Time and Time Beyond," and "Good 

I n f e c t i o n . " 2 9 In these and s imi la r w r i t i ngs , Lewis aff irms the d i v i n i t y 

of Jesus Chr i s t , often in passionate language: 

Ei ther th i s man was, and i s , the Son of God: or else a madman 
or something worse. You can shut Him up for a f o o l , you can 
sp i t at Him and k i l l Him as a demon; or you can f a l l at His feet 
and ca l l Him Lord and God.30 

This assert ion re f l ec t s Lewis's opposit ion to the current trends 

in demythologizing C h r i s t i a n i t y ; pa r t i cu la r l y in terms of Chr istology. 

The quest f o r the h i s t o r i ca l Jesus during th i s period led many to 

ser iously question the four gospels in terms of h i s to r i ca l value, and 

fu r ther led to reconsiderations of what the New Testament meant by the 

t i t l e "Son of God." Some concluded that the Jesus of the Synoptic 

gospels was considerably d i f f e ren t from the dogma of second person of 

the T r i n i t y . 3 1 Lewis fought hard against opinions of th i s type. 

This a n t i t r i n i t a r i a n i s m was not characterst ic of the whole of 

theology, however, and ce r ta in l y not of Anglicanism during th i s per iod. 

Both Barth and Rahner maintained t r i n i t a r i a n posi t ions against modern 

opinions to the contrary. The t r i n i t a r i a n posi t ion remained dominant in 

Anglican dogma, and th i s is ref lected in the Book of Common Prayer. The 

1959 e d i t i o n , for example, in accordance with the General Synod of 1943 
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and the Lambeth Conference of 1948, retains trinitarianism as a matter 

of doctrine. This is evident in the Nicene, Apostles' and Athanasian 

Creeds, and it is repeated throughout the sacraments, sacramentals and 

catechism. 

The divinity of Christ is further illustrated throughout Lewis's 

fantastic works. Christ is identified with the great lion Asian in the 

Narnia series, and also with Mai eldi1 in his science fiction trilogy, 

Out of the Silent Planet, Perelandra and That Hideous Strength. In 

these works the Christ-figure is seen to wield awesome powers and 

authority. It seems clear that Maleldil and Asian are illustrations of 

divinity. 

In his overall consideration of the divine, Lewis affirms the 

universal salvific will. This is strongly expressed in the theme of the 

Atonement. In The Lion, the Witch and The Wardrobe, the great lion 

offers his life to the evil witch-queen of Narnia in exchange for the 

release of Edmund, the erring child over whom, it appears, the evil 

queen has a legitimate claim. In this instance, the witch's claim 

is based on the "Deep Magic," or greater cosmic laws of the universe.32 

Here it is obvious that Lewis is advocating the concept that Christ died 

to pay a ransom for sinful humanity not unlike the antilutron theme in I 

Tim. ii: 6, with the devil being the recipient of the ransom. This is 

a reference to medieval theories, some of which held that God received 

the antilutron or ransom, others that the devil held a legitimate claim 

over fallen humanity and was thus afforded the ransom.33 The author of 

I Timothy (some suggest Paul, others suggest a pseudonymous author) does 



not make it clear who receives the ransom, but in the first chapter of 

this epistle, verse 20, it seems that Satan is considered to possess 

some judicial power, as revealed in his being handed Alexander and 

Hymenaeus for punishment. Still, this is a difficult passage to 

interpret with precision, and it remains inconclusive. 

Whereas Lewis advocates the theme of the devil being the 

recipient of Christ's ransom in the Narnia series, it is obvious that he 

is aware of other views on the Atonement. In this he is very 

broad-minded; 

A good many different theories have been held as to how it 
works; what all Christians are agreed on is that it does 
work... the thing itself is infinitely more important than any 
explanations that theologians have produced.34 

The atonement of Christ is for the conditional benefit of all 

humanity, upon the acceptance of the offer of salvation. God's will is 

clearly universally salvific, and even the archdemon Screwtape confesses 

as much: 

... but the Enemy (for whatever inscrutable and perverse reason) 
thought them worth trying to save. Believe me, he did. You 
youngsters who have not yet been on active service have no idea 
with what labour, with what delicate skill, each of these 
miserable creatures was finally captured.35 

Likewise, Lewis's literary MacDonald reveals that Christ has gone so far 

as to have entered hell in order to retrieve lost souls,36 a reference 

no doubt to I Peter iii: 19, and the Anglican adherence to the 



210 

Apostles' Creed, that "He descended in to He l l " (though the o f f i c i a l 

pol icy is to i n te rp re t hel l as being the place of departed s p i r i t s 3 7 ) . 

While Lewis af f i rms that God w i l l s a l l to be saved, there is a 

notable cont rad ic t ion in his overal l view of d i v i n i t y . On the one hand, 

Lewis i ns i s t s that God is omnipotent,38 while on the other, he declares 

that "even omnipotence cannot save the unconverted."3 9 Lewis appears to 

be aware of t h i s contrad ic t ion of terms, and states: 

F i n a l l y , i t is objected that the ul t imate loss of a single soul 
means the defeat of omnipotence. And so i t does.40 

At t h i s point I would raise the question as to how God could be 

considered as omnipotent in l i g h t of the potent ia l i n a b i l i t y to carry 

out the universal s a l v i f i c w i l l . Omnipotence, meaning, presumably, a l l 

mighty or possessing unl imited power, cannot be defeated and remain 

omnipotence by the very d e f i n i t i o n of the word. Yet Lewis appears to 

a f f i rm that i t can. His solut ion for th is obvious contradict ion l i es in 

an apology fo r the d i v i ne , based on the concept of human free w i l l . He 

asserts that by th i s God-given and irrevocable g i f t , God might actua l ly 

be defeated by his creatures, although such a defeat must be considered 

as blameless: 

'What are you asking God to do?' To wipe out t he i r past sins 
and, at a l l costs, to give them a fresh s t a r t , smoothing every 
d i f f i c u l t y and o f fe r ing every miraculous help? But He has done 
so, on Calvary. To forg ive them? They w i l l not be f o r g i v e n . 4 1 

In t h i s apology, God is l ikened to a gambler, who, having given his 
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creatures free will and the ability to reject salvation, must pay the 

price of losing them for all eternity42 should they refuse saving grace. 

III. Human Free Will. 

Throughout his writings, Lewis endorses Arminianism. Indeed, 

Lewis's demand for human free will is an essential part of his overall 

treatment of the question of universalism, in that the danger of 

perdition lies in the God-given ability to concretely or definitively 

reject the universal offer of salvation. The following quotations are 

only a small sample of Lewis's insistence upon the inherent free will of 

humans: 

There are only two kinds of people in the end: those who say to 
God, 'Thy will be done,' and those to whom God says, in the end, 
'Thy will be done.' All that are in Hell, choose it. Without 
that self-choice there could be no Hell.43 

Again: 

Merely to over-r ide a human w i l l (as His f e l t presence in any 
but the fa in tes t and most mit igated degree would cer ta in ly do) 
would be f o r Him useless. He cannot rav ish. He can only woo.44 

Likewise: 

God created things which had free w i l l . That means creatures 
which can go wrong _or r i g h t . . . I f a th ing is free to be good 
i t ' s also free to be bad. And free w i l l is what has made ev i l 
poss ib le . 4 5 
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The same gift of free will is described as having been given to 

non-humans as well as humans. In Miracles Lewis describes angels as 

having been equally endowed with free will. Those that chose to remain 

loyal to God remained as angels. Those employing their free will to 

reject God, in effect chose to become devils, or fallen angels.46 Yet 

Lewis describes the human endowment of free will as something glorious, 

or at the very least, as a gift that would appear to be more worthy than 

universal salvation without it: 

I would pay any price to be able to say truthfully 'All will be 
saved1. But my reason retorts, 'Without their will, or with 
it?' If I say 'Without their will' I at once perceive a 
contradiction; how can the supreme voluntary act of self-
surrender be involuntary? If I say 'With their will', my reason 
implies 'How if they will not give in?'47 

Although this position is usually expressed throughout his 

writings, it is not entirely consistent. Lewis largely dispels the 

concept of predestination in The Problem of Pain48 and appears to do the 

same in The Great Divorce.49 Even so, he expresses an extremely 

confusing theme wherein foreknowledge is justifiable upon the grounds 

that God is actually beyond time and timespans as we know them.50 This 

confusing foreknowledge sheds doubt as to the actual freedom of the 

allegedly free creature. 

Similarly, there is the matter of Lewis's own conversion, which 

is described in terms of an almost irresistible grace. In his 

autobiography, Surprised by Joy, Lewis describes his personal conversion 

as follows: 
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... a prodigal who is brought in kicking, struggling, resentful, 
and darting his eyes in every direction for a chance of 
escape?51 

This apparent coercion is similarly described in The Seeing Eye. God's 

salvific power is compared to a hunter stalking a deer: "He stalked me 

like a redskin, took unerring aim, and fired."52 Such descriptions of 

Lewis's salvation appear to be irresistible, rather than of free will. 

The same coercive power is also applied to Asian, when confronting the 

atheistic dwarf Trumpkin in Prince Caspian. Asian roars, pounces, and 

terrifies the hapless dwarf into a form of salvation, a confession of 

faith and service.53 There would appear to be little concern in this 

passage for the dwarf's free will. 

Even so, throughout the majority of his writings Lewis asserts 

the Arminian- viewpoint that, due to free will, the liability of eternal 

damnation lies against humanity in its refusal of divine grace. 

IV. Sin and Evil. 

Evil and sin are largely identical principles in Lewis's 

writings. Expressed in the simplest terms, they are anything contrary 

to the will of God,57 and specifically, the promotion of the self: 

"... self-concern and self-pity... Either condition will destroy the 

soul in the end."55 This is perhaps most dramatically expressed in The 

Great Divorce, wherein the evil or sinfulness of the damned souls is 

perceived to be a selfishness that defies salvation.56 

Lewis does not expend much attention in considering the various 

types of sins, or acts of sins. In his autobiography, he points out 
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that sodomy, which apparently was an established practice in the British 

school system, is really no worse than cruelty, although there is no 

social law prohibiting the latter.57 In this same spirit of equality, 

the archdemon Screwtape confesses that the size of the sin is 

irrelevant, so long as it can lead to a soul's eternal damnation: 

It does not matter how small the sins are provided that their 
cumulative effect is to edge the man away from the Light and out 
into the Nothing. Murder is no better than cards if cards can 
do the trick.58 

An exception to this is in the sin of pride, Lewis's chief crime 

against divinity. Pride, for Lewis, is the futile attempt by humanity -

and demons - to be like God, Humanity was corrupted - b y --Satanr 

"That was the sin of Satan," argues Lewis, "And that was the sin he 

taught the human race."59 

This position is basically Augustinian in concept, but differs 

in that it is the fruit of free will, not predestination. This 

consideration of pride seems to reflect more strongly on Milton's 

Paradise Lost. In the first two books Satan and his host display a most 

tenacious pride, while assessing their newly fallen state. Though some 

consider open warfare and others peace, the final decision is to remain 

in hell, ruling as gods. Even if God were to relent and "publish grace 

to all,"60 the demons would not submit to a new subjection. Their pride 

and desire to be like God causes them to forfeit salvation. 

In his eschatological writings, most notably Perelandra and The 

Last Battle,61 Lewis expresses the notion of the utter destruction of 
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sin and evil, in the ultimate restoration of the universe. 

Unfortunately, the sinful agents appear likely to share in this 

universal catharsis. Notably the worst villains in Lewis's fiction are 

not saved. In The Great Divorce only one ghost is redeemed, and this 

poor soul is seen to be guilty only of lust, rather than pride.62 By 

contrast, the fate of Jadis, the daughter of Lilith and chief agent of 

evil in the Narnian series, is described as destruction at the paws of 

Asian.63 

The damnation of the unrepentant sinful agents reveals the 

seriousness of s in. Uncured, i t can effect an eternal separation from 

God. Lewis's i l l us t ra t ion of the destruction of the agents is probably 

characteristic of the pessimism of his period, part icularly regarding 

such histor ical a t t roc i t ies as the Holocaust and the Stal inic purges. 

C l e a r l y , the power-of e v i l i n humanity was amply expressed 

in the 20th century* 

V. Death. 

There are two themes concerning death within Lewis's writings. 

The first suggests that death is a finalizing of the state of the 

individual, i.e., being made definitive towards or against salvation. 

This position is constant within his science fiction trilogy and The 

Screwtape Letters. In Out of the Silent Planet death is described as a 

necessary first step towards a higher state of existence, even for a 

creature that is technically still in a state of original grace, a 
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"hnau."b4 The col lect ive deaths of the evil scientists in That Hideous 

Strength are described as being "The last moments before damnation..."65 

Simi lar ly, i t would appear that the object of the demons 

throughout the Screwtape epistles is to lure a human towards damnation 

before God can intervene for salvation. The demon Screwtape implies 

that souls in hell cannot be redeemed. Once in the power of the hel l ish 

host, souls serve only as sustenance.66 

This f i r s t theme is largely the tradit ional one, dating back to 

the medieval period. I t reflects the view of Pope Innocent I I I , in his 

assertion that "there is no redemption in He l l . " 6 7 Likewise, i t was the 

view of E.B. Pusey and many in the Anglo-Cathol ic t radi t ion that there 

is no future .probation after death. Lewis's expression of this theme 

no doubt reflects both his expertise on medieval l i terature and his 

early background in Anglo-Catholicism at Belsen. 

Alongside of this f i r s t theme Lewis also expresses the view that 

there might yet be some hope for those who died outside of grace, in 

that a chance for salvation after death is possible. In The Problem of 

Pain, he implies that i t may be so: 

. . . in saying that death ought not to be f i na l , that there ought 
to be a second chance. I believe that i f a mil l ion chances were 
l i ke ly to do good, they would be given.68 

Even so, he admits t ha t he i s somewhat doubtful as to the ef-

fec t iveness of such o f f e r s . 7 
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Deep i ta h i s d o u b t f u l n e s s i n the a f te r death o f fer of 

sa l va t i on , Lewis does depict i t as a real o f f e r . In The Last Bat t le 

Asian of fers a host of dead dwarfs a f i na l escape from the darkness they 

have chosen to ex is t i n , or, h e l l . Yet not one of the dwarfs seems 

w i l l i n g or even capable of accepting Asian's last o f fer of grace.7 0 

Even so , i n The Great Divorce, Lewis depicts the dead as being "ghosts" 

who are offered the chance to escape from h e l l . And some, i n c l u d i n g 

a l u s t r i d d e n ghost and the emperor T r a j a n , a c c e p t . 

This secondary theme re f lec ts the view of many Anglicans in the 

Broad Church t r a d i t i o n , and most notably was the view shared by Maurice 

and Farrar - though they concluded the potent ia l second chance more 

o p t i m i s t i c a l l y . Again, i t is based on I Peter i i i : 19, the c ruc i f i ed 

Jesus' descent in to hel l to preach, and Lewis is obviously aware of th i s 

argument i n The Great Divorce.7 2 

Lewis's expression of th is theme appears to be a compromise 

between the medieval and Anglo-Catholic view and the more op t im is t i c 

Broad Church view. He depicts the o f fer of salvat ion af ter death as 

being genuine (which g r a t i f i e s the l i be ra l v iew), but in ef fect somewhat 

useless (which agrees with the t r ad i t i ona l opin ion) . The second theme 

may also re f l ec t on Lewis's wartime experiences. As I have previously 

ind ica ted , the loss of human l i f e - mainly young men of service age -

was stagger ing. Possibly Lewis was impressed by the fact that many of 

the casualt ies died at too young an age, thereby shortening t h e i r 

l i f e t i m e chances fo r sa lva t ion . Thus, in such cases, the p o s s i b i l i t y of 

sa lvat ion beyond the grave would seem reasonable, in l i gh t of the div ine 
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universal sa lv i f i c w i l l and the unfairness of an early death. 

In A Grief Observed, one of Lewis's last writ ings, he records 

his thoughts and feelings over the death of his wife, Helen Joy Lewis. 

In th is extremely personal and highly emotional book, Lewis reveals much 

confusion over the concept of death. He confesses that up to the time 

of his wife's death he had always prayed for the dead, and this 

confession would seem to reinforce the theme of the possib i l i ty of 

salvation after death.73 Yet Lewis repeatedly declares that death is 

largely a mystery to him, and that the state of departed sp i r i ts is 

"incomprehensible and unimaginable."74 After disregarding many of the 

common considerations of death, including the theme of the family 

"reunions on the further shore,"75 Lewis suggests that "We cannot 

understand... The best is perhaps what we understand least . "7 6 

This personal testimony serves as an expression of the common 

pessimism i n Lewis's works* While much of the nature of the book 

reflects his immediate gr ief , there is a notable absence - perhaps even 

rejection - of sp i r i tua l hope and comfort. . In. t h i s , Lewia 

appears to be resist ing any notion of sentimentalism. 

VI. Hell. 

The concept of hell as an everlasting state of separation from 

God is a major theme within Lewis's writings and occurs frequently 

throughout his books.77 There is so much emphasis placed upon hell that 

in his autobiography he felt compelled to answer his critics as follows: 
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. . . but i f in my books I have spoken too much of H e l l , and i f 
c r i t i c s want a h i s t o r i ca l explanation of the f a c t , they must 
seek i t not in the supposed Puritanism of my Ulster childhood 
but in the Anglo-Catholicism of the church at Belsen. I feared 
fo r my s o u l . . . 7 8 

H e l l , according to C.S. Lewis, is an in to lerab le doct r ine , yet a 

necessary one because of the r ea l i t y of human free w i l l . He makes th i s 

case qui te clear in The Problem of Pain, throwing the ent i re blame for 

t h i s damnation against humanity and depict ing God as being blameless.79 

- Two, themes o f - h e l X - o c c u r , w i th in Lewis's w r i t i ngs , the f i r s t 

being a demonically dominated sphere which suggests e i ther duration or 

gradual a n n i h i l a t i o n , and the second being a human s i t u a t i o n , strongly 

suggesting a gradual degradation in to ob l i v i on . In the f i r s t case, 

confined ch ie f l y to the Screwtape epist les and Perelandra, hel l is 

described as being a sphere of demons, wherein lost human souls are 

l i t e r a l l y at t h e i r mercy. The Screwtape epist les depict hel l as being a 

state or place wherein demons feed upon human souls in a manner that 

Lewis does not make c lear . I f su f f i c i en t numbers of human prey are not 

lured to t h e i r des t ruc t ion , then the f a i l i n g devi ls themselves become 

food for the stronger dev i l s . Wormwood, a young d e v i l , f a i l s to capture 

the human assigned to him. As a resu l t , his uncle Screwtape 

s a d i s t i c a l l y declares that Wormwood must f o r f e i t himself as prey, 

despite the younger demon's pleas for mercy.80 The rule of hel l remains 

f i r m : "Bring us back food, or be food y o u r s e l f . " 8 1 This same rule is 

advert ized to other young demons by the same Screwtape in Screwtape 

Proposes a Toast: 



Your career is before you. Hell expects and demands that it 
should be - as Mine was - one of unbroken success. If it is 
not, you know what awaits you.82 

Lewis does not entirely clarify what he means by "food." 

Apparently, it is a spiritual feeding, wherein the stronger devils feed 

upon the wills, emotions, or spirits of humans and weaker devils, and 

are in turn fed upon by even stronger devils. The strongest, and 

therefore most predatory devil of all, is Satan himself, who feeds upon 

all others. Hence, Satan "hopes in the end to say 'Mine' of all things 

on the more realistic and dynamic ground of conquest."83 

In this, Lewis appears to be advocating a diabolical monism, 

wherein Satan feeds upon all the damned through the "sucking of the will 

and freedom out of a weaker self into a stronger."84 This same theme is 

continued in Perelandra, as represented by the evil scientist, Weston. 

Weston, fully possessed by the devil, is described as being totally 

animated and controlled by Satan, his humanity forever destroyed, i.e., 

"the un-man." In this total dominance, Weston is actually absorbed by 

Satan, whom, Lewis warns, is capable of absorbing all in his power.85 

Diabolical feeding, as it is described, would appear to destroy all 

trace of humanity and individuality, wherein all creatures lost in hell 

gradually become one with Satan. 

Although it may appear logical to conclude that such demonical 

predation results in the eventual annihilation of the victim, Lewis does 

hint that this may not be the case, and that this feeding may consist of 

an everlasting duration of torture. Screwtape, the high ranking 
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pre la te of h e l l , encourages Wormwood to succeed in capturing his human 

quarry by the motive that they can amuse and feed the younger devi l fo r 

a l l e t e r n i t y . 8 6 I f so, then one might conclude that hel l is of an 

ever las t ing durat ion of demonical to r tu re and misery, rather than 

a n n i h i l a t i o n . 

This concept of he l l as a t e r r i f y i n g abode of demoniG a c t i o n 

was i n f l u e n c e d by t h r e e sources: K i l t o n * Be lsen and m e d i e v a l 

l i t e r a t u r e . , In^ the, f i r s t instance, Mi l ton 's Paradise Lost presents 

a d iabo l i ca l hierarchy which inverts that of heaven. Satan, though 

highest ranking in h e l l , is in e f fect the lowest ranking in c reat ion , 

since he is the fur thest from God. Others l i k e Moloch, Beelzebub or 

Be l ia l f i t somewhere between Satan and the least demon. Satan's 

insistence that i t is "Better to reign in Hell than serve in Heaven"87 

puts him in the pos i t ion of being chief in torment as well as chief in 

s ta tus . 

In the second instance, Lewis declares that his Anglo-Cathol i c 

upbringing at Belsen t e r r i f i e d him as a c h i l d . I t may be recal led that 

the popular preaching of E.B. Pusey, the champion of the movement 

towards Anglo-Cathol ic ism, was saturated with h e l l f i r e and brimstone, as 

well as references to demonic tormentors. Doubtless Lewis experienced 

much of the same at Belsen. 

In the t h i r d instance, I would propose that Lewis was inf luenced 

by the popular m e d i e v a l s p i r i t u a l i t y rather than f o r m a l 

theology. For example, medieval drama, especial ly that of the English 

passion p lays, was f i l l e d with scenes of demons car t ing of f the damned 
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fo r t o r t u r e . This is notable in The Resurrection, Harrowing of Hell and 

The Last Judgment p lays . 8 8 Likewise medieval art largely i l l u s t r a t e s 

scenes of s im i la r demonic a c t i v i t y ( fo r example, the tympanum of Bourges 

Cathedral or the west tympanum at Autun Ca thedra l 8 9 ) , Such a r t , . 

says F a r r a r , : began i a the t h i r d and four th c e n t u r i e s * ^ 0 By 

con t ras t , however, i t is notable that the o f f i c i a l pol icy of the Church 

in the Middle Ages did not demand demonic torment as a matter of 

doc t r ine . Innocent I I I , in describing every form of the punishments in 

h e l l , both s p i r i t u a l and mater ia l , does not include any reference to 

d iabo l i ca l t o r t u r e , 9 1 though the concept was popular. 

There i s a second theme o.f h e l l wi thin Lewis 's wri t ing 's . 

H e r e , he ' l l i s d e p i c t e d as a - h u m a n - s i t u a t i o n . . I n . t h i s s e c o n d 

view there is no discussion or descr ipt ion of demons or demonical 

a c t i v i t y , and the ent i re matter remains t o t a l l y human. 

In t h i s considerat ion, ch ie f l y confined to The Problem of Pain 

and The Great Divorce, hel l is described as a last kindness of God to 

humans, in his al lowing them to do as they please, even i f t he i r w i l l 

(and not God's) is to re ject heaven and enter in to h e l l . A. l i n e from 

The P i lg r im 's Regress largely expresses th is theme as a f i na l kindness 

or respect fo r free w i l l : " I t is the Landlord's last service to those 

who w i l l l e t him do nothing better fo r them."9 2 S im i la r l y , Lewis's 

l i t e r a r y character, the MacDonald f igure in The Great Divorce, confesses 

that a l l who enter hel l are those to whom God says "Thy w i l l be done."9 3 

The Great Divorce dramatizes t h i s last po in t . The "ghosts" or 
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damned spirits are constantly invited to enter into heaven and to become 

solid "spirits." Yet all except one refuse. In this book, hell is 

depicted as a gradual degradation of human nature in that the ghosts are 

merely the remains of what were once human beings: "man-shaped stains 

on the brightness of that air."94 The entire nature of hell is to 

become gradually diminished into apparent nothingness, or oblivion. The 

narrator ghost of The Great Divorce discovers that all the while he has 

been in heaven, the hell he has left behind has shrunk down to a size 

wherein it could not hold so much as one butterfly from heaven: 

All Hell is smaller than one pebble of your earthly world: but 
it is smaller than one atom of this world, the Real World. Look 
at yon butterfly. If it swallowed all Hell, Hell would not be 
big enough to do it any harm or to have any taste.95 

From this constant diminishing, it would appear obvious that the 

ultimate fate of hell in this secondary concept is annihilation. This 

conclusion is echoed in The Problem of Pain. Here, although Lewis 

confesses that "whether this eternal fixity implies endless duration -

or duration at all - we cannot say," he also points out that "What is 

cast (or casts itself) into hell is not a man; it is 'remains'."96 

These remains appear to be destined for an eventual oblivion in that 

they simply become more and more diminished, until they appear to simply 

vanish out of existence. 

Similar to this secondary theme is the depiction of hell in The 

Last Battle. Briefly summarized, all who are not saved are locked 

outside the gates of heaven.97 Fierce beasts come at Asian's request, 
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and devour all which is outside heaven.97 Although there are strong 

implications that the damned are annihilated, presumably ift the jaws of 

the beasts, Lewis does not specifically declare this. Concerning the 

damned, he writes: "I don't know what became of them."98 

In discussing hell in purely anthropomorphic terms, Lewis 

appears to be rationalizing hell. This view is similar to Maurice and 

Farrar's position, but was rejected by Dearmer as being a human 

invention rather than the historical belief. Possibly, Lewis was 

influenced by the broad tradition, which tended to rationalize 

perdition, or even dismiss it altogether on the grounds of the all 

loving nature of God. 

Whether expressed as a sphere of demonic torment or an 

anthropomorphic suicide, Lewis's concept of hell does represent the 

danger of everlasting perdition for some individuals. One of the main 

arguments contrary to hell is that which suggests that no redeemed soul 

could legitimately enjoy the beatific vision with the knowledge that 

others were eternally damned. Lewis refutes this argument in both The 

Problem of Pain and The Great Divorce. In the former, he replies that 

this argument is based upon the assumption that heaven and hell are 

fixed polarities. He refutes this, strongly suggesting that hell is not 

to be considered as an equal parallel to heaven, and is probably to be 

considered in terms of non-entity. The damned are separated from the 

saved by the nature of finality, and this final non-entity of the lost 

could not affect those in the beatific vision in the least.99 In The 

Great Divorce, and to a lesser extent in The Last Battle, Lewis 
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dramatizes t h i s conclusion, and i l l u s t r a t e s the saved being char i tab le , 

but la rge ly undisturbed by the ul t imate loss of the damned.100 

There is an obvious reluctance wi th in Lewis's overal l a t t i t ude 

towards h e l l . His emphasis is due to his honesty rather than any 

w i l l f u l assumption. In The Problem of Pain fo r example, he admits that 

"There is no doctr ine which I could more w i l l i n g l y remove from 

C h r i s t i a n i t y than t h i s . " 1 0 1 But alongside of th i s reluctance, there is 

the recogni t ion of the danger of ever last ing damnation, in that "the 

Divine labour to redeem the world cannot be certa in of succeeding as 

regards every ind iv idual s o u l . " 1 0 2 Hell remains a serious p o s s i b i l i t y 

fo r some. 

At t imes, Lewis appears to have concluded damnation in the case 

of some h i s t o r i c a l i nd i v idua ls , as in The Great Divorce and Screwtape 

Proposes a Toas t . 1 0 3 Yet th i s should not be taken to be meant 

l i t e r a l l y , for the fo l lowing reasons. 

Lewis agrees w i t h the o f f i c i a l doctrine of Anglicanism. 

Following the inc lusion of the Creed of Saint Athanasius, the Anglican 

Church declares: 

Wherefore the warnings in th is Confession of Faith are to be 
understood no otherwise than the l i k e warnings in holy 
Sc r ip tu re ; fo r we must receive God's threatenings, even as his 
promises, in such wise as they are generally set fo r th in holy 
Wr i t . Moreover, the Church does not herein pronounce judgement 
on any par t i cu la r person or persons, God alone being the Judge 
of a l l - 1 0 4 

And throughout Mere Chr i s t i an i ty Lewis warns tha t Chr is t -



i an s are forbidden to judge anyone, since God alone can see 

the motivation behind a c t i o n s . Hot even such notor ious ind­

iv iduals as KLmmler may be judged by ourse lves . 

Kext , whi le i t is t rue that a l i t e r a l in te rp re ta t ion of the 

Screwtape passages would conclude that such ce lebr i t ies as Messalina or 

Henry V I I I have been e terna l ly lost to demonic consumption, i t is 

notable that Napoleon in The Great Divorce i s n o t hope less ly dam­

ned.. He can be saved a t any t ime. I suggest t h a t Lewis's 

use of h i s t o r i c a l f igures i s more o f - a creat ive d«vic«, r a t ­

her than a statement of h i s thealo^.cal"-thought. 

Lewis presents a strong assertion of purgatory throughout his 

w r i t i n g s . In The Great Divorce hel l and purgatory are closely 

associated. I f a ghost w i l l i n g l y leaves i t s hel l and accepts the free 

admittance in to heaven, then i t s l im i ted residence in hel l is seen to 

have been merely a duration in purgatory. By contrast , i f the same 

ghost chooses to remain in hel l with a f ixed choice, then hel l remains 

to be a f i n a l , or ever last ing s ta te , made so by the ind iv idua l ' s free 

cho ice . 1 0 5 

Elsewhere, Lewis's consideration of purgatory is expressed with 

much more p rec is ion . In Letters to Malcolm Lewis aff irms his be l ie f in 

purgatory in the most d i rec t language: " I believe in Purgatory. " 1 0 6 He 

goes on to reveal that his concept of purgatory is d i f fe ren t from that 

which he perceives to be the t r a d i t i o n a l Roman Catholic doctrine of the 

same. For Cathol ics, Lewis concludes, purgatory consists "purely of 

r e t r i b u t i v e punishment. '^O7 For Lewis, purgatory is a place of 



227 

purification, so necessary to salvation that he can ask, "Our souls 

demand Purgatory, don't they?"108 

Of course, such purification may require some corrective pains. 

The archdemon Screwtape, while taunting Wormwood for the loss of his 

human prey, reveals that the escaped human soul might have to endure 

some pains before being directly admitted into heaven, but these pains 

are described as being ones which the soul will "embrace."109 Even so, 

all this is concluded to be an entirely positive experience. 

Alongside of this theme of corrective punishment, it is notable 

that Lewis often refers to punishment, even civil punishment, in terms 

of a positive experience. Hopefully, the same will lead to some benefit 

for the sufferer, if not towards salvation, then at least as personal 

improvement.110 Thus the pains of purgatory are to be considered in 

terms of the soul's purification. They are in no sense to be considered 

as being retributive. In this regard, purgatory appears to be reserved 

only for those souls who have already made the affirmative choice 

towards their salvation, but have not yet become advanced in their 

spiritual purification or perfection. 

Finally, there is one obscure reference to "limbo" within 

Lewis's writings, but this is only mentioned in a passing comment from 

the demon Screwtape, while describing the miserable nature of his human 

victims.111 Apparently, limbo is reserved for those souls who are fit 

neither for heaven nor hell, but are allowed to sink into an eternal 

sub-human nature of their own. Lewis is not clear on this other state, 

and does not refer to it in much detail. Possibly, it is merely an 



afterthought in his overall theology, since it occurs in one of his 

later writings, i.e., 1960. It remains a relatively obscure and 

unimportant part of his overall treatment of universalism. 

VII. The Church and Other Religions. 

The role of the Church is an extremely important one within 

Lewis's overall theology. Even the Anglo-Catholic experience at Belsen 

is described as being wholesome, despite the obvious fear that it 

inspired in his youth.112 Throughout his writings, Lewis describes the 

Church as being a definite instrument of salvific grace,113 whose power, 

according to the demon Screwtape, "makes our boldest tempters 

uneasy."114 Lewis's case for the Church as a divine salvific instrument 

may be summarized as follows: 

Christians are Christ's body, the organism through which He 
works. Every addition to that body enables Him to do more.115 

This appreciation is no doubt the product of both the tremendous 

support Lewis received from the clergy and laity - barring liberal 

theologians, naturally - as well as the advancement in ecumenism. Lewis 

strongly supported the ecumenical movement, asserting that re-union 

should be a priority and that divisions between denominations were "a 

sin and a scandal."116 He emphasizes this opinion through Screwtape, 

whose gloating reveals that religious bigotry is a demon's delight.117 

Despite this strong emphasis upon the role of the Church, Lewis 

does not diminish the importance of the specific relationship between 
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each indivdual and the divine. In fact the individual relationship is 

essential, since the Church consists of a union of individuals rather 

than an objective collectively. Through Screwtape, the prelate of hell, 

Lewis reveals the importance of the individual, as opposed to the 

collective mass of humanity: 

... the real end is the destruction of individuals. For only 
individuals can be saved or damned, can become sons of the Enemy 
or food for us. The ultimate value for us... lies in the 
individual anguish...118 

Since the specific relationship between God and the individual 

is emphasized, the hope of salvation cannot be limited to Christianity. 

Non-Christians, including atheists and agnostics, must be included in 

the overall divine salvific will: 

We do know that no man can be saved except through Christ; we 
don't know that only those who know Him can be saved through 
Him.119 

This extended salvation is expressed in the case of Emeth, the 

young Calormene warrior who is included in the beatific vision in The 

Last Battle. Briefly stated, Emeth is admitted into heaven by the 

gracious Asian, despite the fact that he had been a worshipper of Tash, 

the Calormene devil. His admission is based on the grounds that he had 

served Tash well, not knowing that Tash was actually evil, and that 

Asian claimed every good service rendered for Tash as his own. Asian's 

acceptance of Emeth is as follows: 
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I take to me the services which thou has done to him. For I and 
he are of such d i f f e ren t kinds that no service which is v i l e can 
be done to me, and none which is not v i l e can be done to him.120 

Throughout his w r i t i n g s , Lewis maintains an appreciation of 

other r e l i g i o n s , p a r t i c u l a r l y ancient Greek and Norse mythologies. 1 2 1 

In terms of the images of these mythologies, Lewis goes so far as to 

"Chr is t ian ize" them. Hence the ancient c lass ica l Greek gods become the 

guardian angels of each planet named for them in Lewis's science f i c t i o n 

t r i l o g y . 1 2 2 These same gods are i l l u s t r a t e d as coming to earth to 

ba t t l e the demonic takeover in That Hideous Strength, and are c lear ly 

representat ives of M a l e l d i l , the cosmic name fo r C h r i s t . 1 2 3 

Lewis l ikewise suggests that i t is possible for atheists and 

agnostics to be saved. In t h i s , Lewis confesses that when an ind iv idual 

ceases to attend church upon the grounds of an honest d isbe l ie f in the 

v a l i d i t y of C h r i s t i a n i t y , then, as a resul t of t h i s honest conv ic t ion , 

"the s p i r i t of Christ is probably nearer to him then than i t ever was 

b e f o r e . " 1 2 4 Simi lar to th i s confession is Screwtape's mournful address 

concerning the s a l v i f i c power of the d iv ine , pa r t i cu la r l y the saving of 

ind iv idua ls whose causes were great ly opposed to God's w i l l . The 

archdemon's lament is ch ie f l y that God saves these ind iv iduals because 

they acted through ignorance, in t he i r own minds convinced that t h e i r 

actions were the r igh t ones. God, according to Screwtape, "of ten makes 

pr izes" out of these same ignorant i n d i v i d u a l s . 1 2 5 

Even so, Lewis warns, such expanded salvat ion requires an 

absolutely sincere conv ic t ion . I t is one th ing to re ject Chr is t ' s grace 
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through honest d i s b e l i e f , but qui te another matter to w i l l f u l l y evade 

the o f fe r of salvat ion knowing i t to be wrong to do s o . 1 2 6 This point 

i s dramatized in the case of Rishda Tarkaan, the Calormene atheist who 

explo i ted the worship of Tash fo r his own p r o f i t . In th is instance, 

where Tarkaan is carr ied of f by Tash (presumably to h e l l ) , Lewis points 

out that i t is possible fo r a non-believer to be lost as well as 

saved. 1 2 7 

This potent ia l ex t ra-Chr is t ian salvat ion seems to be 

cha rac te r i s t i c of other wr i te rs of Lewis's period. Rahner, for example, 

suggested that i t was possible for non-Christians and atheists to 

experience a leg i t imate i m p l i c i t or anonymous state of grace and 

j u s t i f i c a t i o n , without expressing an e x p l i c i t f a i t h . 1 2 8 Likewise, Barth 

proposed that the "non-e lect , " or those not yet aware of t h e i r e lect ion 

to sa lva t ion , were under the same grace as those who had recognized and 

accepted the universal o f f e r . 1 2 9 

Lewis's views on th i s matter are reminiscent of the early and 

medieval Church's appreciation of some of the nobler and virtuous 

aspects of paganism. The ea r l i es t Chr ist ian art often depicts Christ in 

c lass ica l pagan images, e . g . , as a pastoral shepherd or a br ight sun 

god.130 Likewise, the question whether non-Christians were 

automat ical ly damned without having heard meaningfully of the gospel was 

obviously a concern of Anglicanism in the l a t t e r part of the las t 

century, even in the wr i t ings of E.B. Pusey. 

To a degree, Lewis was probably influenced both by the two world 

wars and by the s p i r i t of ecumenism. In the f i r s t instance, i t seems 
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hard to accept the belief that many of the imperial forces, e.g., the 

Hindus of India or the Moslems of Pakistan, were to be damned even 

though they were fighting for the British empire, alongside of the 

Christian soldiers. Doubtless, also, the Jewish victims of the 

Holocaust were afforded much sympathy in light of their horrendous 

plight at the hands of a nominally Christian regime. 

In the second instance, it is notable that one of the trends in 

ecumenism is the recognition that salvation is not exclusively the 

property of any one denomination. This principle of expanded salvation 

can be applicable to the other world religions as well. Certain 

scriptural passages, if taken at face value and without any indepth 

interpretation, can also be used to support the possibility of salvation 

beyond Christianity. These include Matthew XXIV: 31, the gathering of 

the chosen from one end of the world to the other; Matthew XXV: 34, the 

universal rewarding of the merciful; Mark IX: 41, the rewarding of the 

giving of water to those who are Christ's; I Tim. IV: 10, God as the 

saviour of all; and of course, the universal salvific will of God in I 

Tim. II: 6, and II Peter III: 9. 

B. Universalism Beyond the Human Situation. 

L. Universalism and Animals. 

In his autobiography, Lewis confesses that he has always 

appreciated animals - with the exception of insects - and this 

appreciation prompted him to an early exercise in fantastic writing, the 
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unpublished Animal Land s e r i e s . 1 3 1 His wr i t ings also contain a strong 

concern f o r the proper treatment of animals,1 3 2 which undoubtedly 

r e f l ec t s t h i s ear ly fondness. 

In Perelandra t h i s concern is dynamically expressed. The devi l 

is described as a wanton sadist whose depravity includes the senseless 

dest ruct ion of f r o g - l i k e creatures by t o r t u r e . 1 3 3 S im i la r l y , in his 

essay V i v i s e c t i o n , Lewis addresses th i s prac t ice . Although he attempts 

to remain ob jec t i ve , discussing the arguments fo r and against th i s 

s c i e n t i f i c procedure, he condemns i t in such terms as " s in i s te r " and 

"a larming," and suggests that the pol ice should invest igate the 

laborator ies that pract ice v i v i s e c t i o n . 1 3 4 Likewise, in The Problem of 

Pain, he approaches the question of animal suf fer ing from various 

angles, suggesting that t h e i r pain may be d i f fe ren t from human pain, and 

implying that best ia l suf fer ing may be a t t r ibu ted to the overal l f a l l of 

creat ion by the i ns t i ga t i on of Satan. 1 3 5 This last point re f lec ts 

Lewis's defense of the Genesis theme against some modern attempts to 

dismiss i t , as previously discussed. 

Despite his personal i n te res t , Lewis generally discusses best ia l 

sa lvat ion as a p o s s i b i l i t y , rather than an ac tua l i t y . He considers the 

sa lvat ion of animals in terms of the qua l i ty of the animal sou l , 

immor ta l i t y , and the re la t ionsh ip to humanity.136 While his overal l 

considerat ion is "confessedly specu la t i ve , " 1 3 7 he does suggest that the 

higher animals alone might be candidates for salvat ion (excluding such 

lower creatures as newts), but these may only be so because of t h e i r 

ennoblement through human con tac t . 1 3 8 
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This last point is expressed in That Hideous Strength, through 

Bultitude, the pet bear. Because of inhibitions imposed on him by 

Ransom, the divine agent, Bultitude appears to acquire the rudiments of 

morality.139 The beast is described as possessing a rudimentary soul, 

or an immortal spirit that contains only various hints of spiritual 

appreciation. The salvation of animals, if it occurs at all, would seem 

to consist of little more than immortality, or the survival of existence 

after death. 

Lewis does, however, open the question as to whether there may 

be such creatures as "spiritual animals"140 existing on other planets. 

If such beings could exist, then they might possess rational souls 

similar to that of humanity and subsequently free will. The various 

aspects discussed in the human situation might be applicable to them as 

well. The Narnia series is filled with such creatures, some, like 

Reepicheep being morally good, and others, like Shift, being utterly 

wicked. But this too remains speculative. The possibility of such 

superior animals probably reflects scientific theories concerning extra­

terrestrial life, and I shall discuss this in more detail in the next 

section. 

In his fantastic works, Lewis illustrates animals as being 

included in the beatific vision. In The Last Battle they are included 

with the saved, after Asian judges all creation.141 The restoration of 

Perelandra appears to be an all inclusive one, from the least grain to 

the greatest being.142 Likewise, the illustration of heaven in The 

Great Divorce contains animals, including lions and a butterfuly whose 
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perfected nature enables i t to swallow a l l h e l l . 1 4 3 

These fan tas t i c i l l u s t r a t i o n s , i f taken l i t e r a l l y , indicate the 

a c t u a l i t y of best ia l sa lva t ion . However, when set alongside of his 

usual pos i t ion of potent ia l sa lva t ion , i t may well be that they 

represent only the wish or hope of i t . Lewis appears to have been 

personal ly motivated in his discussion of animals, and such a hope would 

add to his strong apprec iat ion. 

Even so, I propose that best ia l salvat ion is a de f i n i t e 

p o s s i b i l i t y w i th in Lewis's overal l theology- In addit ion to his d i rec t 

test imony, i t would seem to be reasonable to suggest that animals, i f 

vulnerable to su f fe r ing because of the f a l l of creation due to 

humanity's deception by Satan, should also be susceptible to the 

res tora t ion and benef i ts of Chr is t ' s atonement. I f they can die because 

of humanity, why can they not also be included in the salvat ion of 

humanity? Yet Lewis's overal l posi t ion regards th is as being a 

p o s s i b i l i t y only. 

I I . Universalism and the Supernatural. 

Lewis's wr i t i ngs contain a de f i n i t e impl icat ion of the existence 

of supernatural beings. "Supernatural" in t h i s instance includes 

creat ion beyond the normal order of everyday or "natura l " experience, 

i . e . , of s p i r i t u a l e n t i t i e s and e x t r a - t e r r e s t r i a l creatures. The f i r s t 

category of these speculat ive beings involves the t r a d i t i o n a l 

supers t i t ions of Greek, Norse and Judeo-Christian mythologies. The 

second category is an attempt at s c i e n t i f i c speculations as regards the 
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possibility of life on other planets. 

Lewis's incorporation of mythological creatures into his 

theology probably stems from his early childhood, wherein he confesses 

an irrepressible joy in his reading about the same.144 Thus, his Narnia 

series is filled with every sort of mythological creature imaginable, 

from the dryads, naiads, and centaurs who form the royal court of Asian 

in The Lion, the Witch, and the Wardrobe to the entirety of the created 

order in The Last Battle. 

In the Narnia series, Lewis confirms the possible salvation of 

these creatures by including them in the final beatific vision 

illustrated in The Last Battle.145 Admittedly, the series does not 

offer any support for the conclusion that Lewis actually believes in the 

existence of such beings. It is more likely that Lewis is merely 

employing traditional images to illustrate certain concepts, such as the 

universal lordship of Asian and salvation beyond humanity. His science 

fiction trilogy does, however, indicate a strong belief in elemental 

spirits, which he names "eldils."146 

Eldils are described as celestial powers endowed with a 

ghostlike nature very similar to elves, sprites, and the like. 

Occasionally, these same beings visit our earth, although their homes 

are largely on the other planets of this solar system, wherein their 

existence is as natural as the physical creatures upon earth.147 It 

would appear that Lewis is seeking to provide a scientific explanation 

which would actually allow for the existence of fairies and the like; an 

apology for the belief in elemental spirits as a natural phenomenon. 
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Lewis af f i rms t h e i r sa lva t ion , for he includes them in the b e a t i f i c 

v is ion real ized on the planet Venus or "Pere landra." 1 4 8 In the science 

f i c t i o n t r i l o g y , i t would appear that Lewis is advocating both the 

existence of s p i r i t u a l en t i t i es and the i r sa lvat ion. 

One notable i l l u s t r a t i o n of th is supernatural salvation occurs 

in the person of Kor iak in , the star en t i t y in Voyage of the Dawn 

Treader. This creature, which appears to have been the s p i r i t or en t i t y 

which const i tu tes a s ta r , has sinned against Asian and is subsequently 

punished, but only with a temporary, correct ive punishment. The star 

e n t i t y , in penance, continues to serve Asian, but with a great ly reduced 

p r e s t i g e . 1 4 9 Although Lewis does not indicate the spec i f ic nature of 

t h i s e n t i t y ' s offense, he does express the opinion that i t is possible 

fo r supernatural powers to s i n , yet also acquire pardon and sa lva t ion . 

Lewis's consideration of the supernatural also includes a strong 

be l i e f in angels. In the science f i c t i o n t r i l o g y , Lewis becomes 

somewhat confusing in his i l l u s t r a t i o n of the "oyarsas." These 

creatures appear to be a superior var iety of e l d i l , and each is given 

the pa r t i cu la r charge of a planet. The Martian oyarsa, however, 

suggests that he is not an angel, but Lewis is not en t i re l y clear as to 

exact ly what he or i t i s . 1 5 0 By contrast , however, Lewis describes the 

devi l as being a "bent" or corrupted oyarsa, in charge of our e a r t h . 1 5 1 

This is an in te res t ing descr ip t ion , in that Satan has t r a d i t i o n a l l y been 

portrayed as a f a l l e n angel, and as w i l l be discussed in the fo l lowing 

sec t ion , is largely described by Lewis with that term. I t is not clear 
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whether the oyarsas are actual angels or merely angel - l ike beings. 

In his more academic w r i t i n g s , Lewis discusses the existence of 

angels wi th much more c l a r i t y . He of fers a lengthy discourse which 

confirms t h e i r existence in terms of a supernatural r e a l i t y , an actual 

being as opposed to a symbol: 

A l l angels, both the 'good' ones and the bad or ' f a l l e n ' ones 
which we cal l d e v i l s , are equally 'Supernatural ' in re la t ion to 
t h i s spatiotemporal Nature: i . e . , they are outside i t and have 
powers and a mode of existence which i t could not p rov ide . 1 5 2 

Lewis relates how these "good" angels remained in grace by 

u t i l i z i n g t h e i r free w i l l to submit to the divine w i l l , whereas the i r 

demonic counterparts chose to r e b e l . 1 5 3 At th is po in t , i t is obvious 

tha t Lewis considers angels to be endowed wi th free w i l l and 

r a t i o n a l i t y , s im i la r to humans. This theological posi t ion is en t i re l y 

consistent throughout Lewis's works, 1 5 4 wi th the notable exception of 

two humorous references. In the f i r s t , Lewis p l ay fu l l y compares angels 

wi th " co r ke r s , " 1 5 5 and in a s imi la r s p i r i t of mirth describes a 

missionary society whose sole purpose is to provide astronauts wi th 

sex . 1 5 6 Nei ther , of course, re f lec ts Lewis's more serious treatment of 

angelology, but both instances reveal that the subject was not en t i r e l y 

one of grav i ty for him. 

Alongside of t h i s consideration of t r ad i t i ona l angelology is a 

strong i n te res t in e x t r a - t e r r e s t r i a l s . Lewis's science f i c t i o n t r i l o g y 

is la rge ly based upon th i s in teres t in l i f e on other planets, perhaps 

the most notable i l l u s t r a t i o n being the temptation of the Venusian Eve 



239 

by the devi l in Perelandra. In th i s book, the devi l is described as 

having escaped our world by taking possession of the v i l l a i nous 

sc ien t i s t Weston. In his host 's body, the devi l schemes to tempt the 

Venusians in to a f a l l s imi la r to that portrayed in the book of Genesis. 

Satan is f o i l e d , however, when the host 's body is destroyed by Ransom, 

the heroic agent of C h r i s t . 1 5 7 This dynamic fantasy is probably an 

expression of Lewis's concern for the possible exp lo i ta t ion of a l ien 

l i f e by human explorers. I t is perhaps noteworthy that the devi l was 

able to escape from our world by employing a human as his instrument, 

rather than to have traveled through his own supernatural powers. This 

pessimist ic concern is voiced in clear and alarming language: 

I look forward with horror to contact with the other inhabited 
p lanets, i f there are such. We would only transport to them a l l 

, of our sin and acquis i t iveness, and establ ish a new 
co lon ia l ism. I can' t bear to th ink of i t . 1 5 8 

In his other w r i t i n g s , however, Lewis assumes a more speculat ive 

p o s i t i o n , suggesting that other races might be in a state of grace that 

requires no redemption, _or in a corrupted state in which God might have 

acted in a manner s imi la r to the Atonement.159 In e i ther case, Lewis 

suggests that i t i s la rge ly a speculative and unknown s i t u a t i o n , and 

does not concretely conclude the question of e x t r a - t e r r e s t r i a l 

sa lva t ion . 

Lewis's considerat ion of the supernatural contains an 

incorporat ion between t r a d i t i o n a l supers t i t ion and mythology, and the 

speculat ive mysteries of outer space. Often there is an implied hope, 



probably the resu l t of his childhood enjoyment, that the vast, 

unexplored reaches of outer space might somehow contain creatures that 

complement the t r a d i t i o n a l fantasies of bygone mythologies. An 

excel lent example of th i s impl icat ion is Lewis's s tory , Forms of Things 

Unknown,160 wherein the f i r s t moon explorers encounter such inhabitants 

as might be taken fo r gorgons. His consideration of the supernatural , 

t he re fo re , might properly be described as a c o n f l a t i o n o f f a n t a s y 

and wishfu l s c i e n t i f i c speculat ion. 

In t h i s s c i e n t i f i c consideration of possible al ien l i f e forms, 

i t is i n te res t ing to note that Lewis bases his speculations on the 

Cambridge cosmologist, F.B. Hoyle, whose theories have advocated l i f e on 

other p l a n e t s . 1 6 1 I t is notable that during Lewis's l i f e t i m e , a well 

documented conference of top s c i e n t i f i c minds met and discussed the 

p o s s i b i l i t y of l i f e on other planets, at the National Radio Astronomy 

Observatory at Green Bank in West V i r g i n i a . The meeting was held in 

November of 1961 and the resul ts of i t s discussions were openly 

published at the Goddard Space-Flight Centre, NASA. F.H. Gi les , of the 

Department of Physics and Astronomy, Universi ty of South Carol ina, 

revealed ( in an interview with noted archaeologist C l i f f o r d Wilson) that 

the overal l conclusion concerning l i f e on other planets was extremely 

doub t fu l , and that only one possible planet outside our solar system was 

detectable, as a dark companion to a d is tant s t a r . 1 6 2 Lewis's views 

p a r t i a l l y complement both the opinions of Giles and Hoyle in that i t 

remains i n t e l l e c t u a l l y possible for l i f e on other planets to e x i s t , but 

i t is not i n t e l l e c t u a l l y compulsive to bel ieve in i t . 1 6 3 



241 

I I I . Universalism and the Demonic. 

Lewis's views on demonology have led to various c r i t i c i s m s , some 

of which border on j o v i a l i t y . Time magazine for example, adver t iz ing an 

a r t i c l e on Lewis once featured on i t s cover a devi l complete with horns, 

t a i l and p i t c h f o r k . 1 6 4 This and s imi la r instances appear to have proved 

too exasperat ing, fo r at one point Lewis declared: 

The Dev i l , I shal l leave s t r i c t l y alone. The associat ion 
between him and me in the public mind has already gone quite as 
deep as I wish: in some quarters i t has already reached the 
level of confusion, i f not of i d e n t i f i c a t i o n . 1 6 5 

Regardless, the fact remains that Lewis's l i t e r a t u r e is 

saturated with the expression of a be l ie f in an actual d e v i l , 1 6 6 the 

most predominant being the Screwtape ep i s t l es . Here, the devi l is 

la rge ly presented as being r e a l , that is to say, an actual being or 

s p i r i t , rather than a symbol or poetic representat ion, and is a creature 

endowed with r a t i o n a l i t y and cunning. 

For the most pa r t , Lewis agrees with the Judeo-Christian 

t r a d i t i o n which suggests that Satan was once an angel , but rebel led 

against God's au thor i ty (the theme of Revelation x i i : 7 -9) . He af f i rms 

t h i s opinion o f t e n , declar ing that the devi l and his f a l l en angels 

sinned against God by t h e i r own free w i l l , and as such were cast from 

heaven.1 6 7 In t h i s a f f i r m a t i o n , Lewis strongly implies that the dev i ls 

have retained t h e i r angelic nature, except that i t has become depraved: 

"Devil is the opposite of angel only as Bad Man is the opposite of Good 

Man." 1 6 8 The demonic beings were not o r i g i n a l l y e v i l , but chose to be 
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so through the abuse of t he i r own free w i l l . They are to be perceived 

of as being creatures, rather than having an or ig ina l existence, or as 

ex is t i ng merely as representations or symbols of negative p r i n c i p l e s . 1 6 9 

As such, Lewis seeks to present the be l i e f in demons as being 

s c i e n t i f i c a l l y v i ab l e . 

He begins t h i s endeavor by dismissing the common i l l u s t r a t i o n of 

a d e v i l , i . e . , horns, hoofs, t a i l , p i tchfork and red leo tards , as pure 

imagery.1 7 0 He considers the existence of devi ls in terms of e l d i l s and 

oyarsas, which are creatures that would occur quite natura l ly on other 

wo r l ds , 1 7 1 and therefore are not to be dismissed as being pure 

supe rs t i t i ons . These creatures are s c i e n t i f i c a l l y categorized as being 

"macrobes," as opposed to being "microbes."1 7 2 They are conceived to be 

a higher form of l i f e that may be compared s c i e n t i f i c a l l y to microbes or 

other organisms so great ly beyond normal human v is ion that special 

apparatus is required to observe them. Thus, as Lewis would have i t , i t 

i s respectable both s c i e n t i f i c a l l y and theo log ica l ly to believe in the 

demonic. 

In the Narnia ser ies , two f igures stand out as being 

i l l u s t r a t i o n s of Satan - Jad is , the White Witch, and Tash, the devi l-god 

of the Calormenes. Either of these beings could be i d e n t i f i e d with 

Satan, in that they both funct ion as opponents of Asian. 

In the case of the White Witch, i t is obvious that her powers 

are tremendous, even so far as having a claim over a l l sinners through 

the cosmic laws or "Deep Magic" that governs the dimension of Narn ia . 1 7 3 

This s t rongly suggests that Lewis advocates the an t i l u t r on formula 



24.3 

(prev iously discussed in Lewis's views on the Atonement), with the devil 

being the rec ip ient of Chr is t ' s ransom. 

Likewise, Tash serves as a competitor to the worship of Asian. 

This being, though u t t e r l y v i l e , commands the adoration of the 

Calormenes and th i s is most dynamically expressed in The Last B a t t l e . 

Here, Tash is at one point i den t i f i ed with Asian by many through 

deception or confusion, un t i l Asian reveals the incompat ib i l i t y between 

them: 

For I and he are of such d i f fe ren t kinds that no service which 
is v i l e can be done to me, and none which is not v i l e can be 
done to him. Therefore i f any man swear by Tash and keep his 
oath for the oath's sake, i t is by me that he has t r u l y sworn, 
though he know i t no t , and i t is I who reward h im . 1 7 4 

This last passage also serves as an expression of Lewis's 

tendency towards dualism. Though aware of Satan's lesser status as a 

creature, Lewis emphasizes the extreme po la r i t y between God and Satan, 

not unl ike the c o n f l i c t i n g hierarchies in M i l ton 's Paradise Lost . 

Lewis appears to have conscientiously attempted to avoid 

dualism. In his preface to the Screwtape epis t les he asserts that there 

is no equal to the Div ine: 

Now i f by ' the Dev i l ' you mean a power opposite to God and, l i k e 
God, se l f - ex i s ten t from a l l e t e r n i t y , the answer is ce r ta in ly 
'No1 . There is no uncreated being except God. God has no 
oppos i t e . 1 7 5 

Added to t h i s strong re fu ta t ion of dualism is the assert ion that i f 
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leader of the good angels (as implied in Rev. xii: 7-9).176 

In spite of this adherence to traditional theological beliefs, 

Lewis's overall consideration strongly implies a dualism between the 

divine and the diabolical. In addition to Asian's testimony, Lewis 

describes Satan as being the most predatory devil of all. As indicated 

in the section entitled Hell, one portrait of hell suggests a predatory 

hierarchy wherein devils feed upon human souls and weaker devils, and in 

turn are fed upon by stronger devils. Satan, as the biggest or 

strongest devil of all, ultimately feeds upon the others until he 

absorbs all. This absorption would appear to be the gorging of the 

weaker's outraged individuality by the stronger, the veritable drawing 

of one spirit into another; the lack of a physical body, a 

characteristic of ghosts and angels, allows for such an operation to 

become possible.177 Lewis describes this as being both the will and 

ability of Satan: 

... the bloated - spider parody, the only imitation he can 
understand, of that unfathomed bounty whereby God turns tools 
into servants and servants into sons...178 

In this instance, Lewis, speaking through the voice of Screwtape, 

confesses a dualistic outcome wherein all things will eventually become 

either God's or Satan's: "Our Father or the Enemy will say 'Mine' of 

each thing that exists, and specially of each man..."179 

The confession of Screwtape is dramatized in Perelandra, in the 
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person of Weston, the demonically possessed v i l l a i n / v i c t i m . Weston is a 

s t a r t l i n g example of Satan's a b i l i t y to absorb and destroy human 

i n d i v i d u a l i t y . The possession is complete, and Weston's humanity is 

u t t e r l y demolished, rendering him a mere puppet of Satan. 1 8 0 This 

a b i l i t y to completely absorb and destroy with an ut ter destruct ion would 

appear to render Satan as the natural opposite to God, despite his lower 

status as creature, and Lewis's claim to the contrary. 

Lewis's b e l i e f in Satan and his tendency towards dualism 

doubtless re f l ec t a react ion against l i bera l theological trends and the 

pessimism of the wars. As discussed in the previous chapters, the 

b e l i e f in demons had been condemned as supers t i t ion by some c r i t i c s 

since the time of F.D. Maurice. Lewis's a f f i rmat ion of an actual devi l 

opposes t h i s view v igorous ly . Having witnessed the immense carnage and 

su f fe r ing through two world wars, as well as the imminent threat of 

nuclear d isas te r , Lewis no doubt came to the conclusion that there was 

indeed a tremendous ev i l in te l l i gence at work in the wor ld , and one that 

was endowed wi th no mean power. Thus, the medieval view of the devil 

(modif ied with Lewis's near-dualism) seemed i n t e l l e c t u a l l y c red ib le . 

In discussing the question of the d e v i l ' s sa lva t ion , Lewis is 

not cons is tent . On the one hand, he describes Satan and the demons as 

being beyond redemption, yet on the other, he appears to imply that such 

salvat ion is nevertheless feas ib le . 

The descr ip t ion of Satan's a b i l i t y to absorb other devi ls 

la rge ly points to a denial of them, in that a l l of his v ict ims are 

bas ica l l y destroyed, or consumed. This would suggest that there is no 
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spirit by another spirit. This destruction, when combined with the 

dual istic position of Satan, strongly suggests that for demons there can 

be no chance of redemption. Satan, as the ruler of hell and highest 

ranking demon in Lewis's hierarchy, appears to be so definitive in his 

separation from God that salvation is an impossibility. This conclusion 

is largely agreed to be Lewis's description of Satan in Perelandra; a 

spirit that has become totally depraved, without any remaining merit or 

virtue.181 

This is the most obvious answer to the question of the salvation 

of demons, but there are some contrary implications, found chiefly in 

the Screwtape epistles. Despite Lewis's efforts to depict the archdemon 

Screwtape and the apprentice Wormwood as being "nasty,"182 they succeed 

in attracting some sympathy from the reader, since these two demons may 

not be entirely depraved. I f their, -depravity is not total, i s 

it not conceivable that they may yet be redeemed? 

Wormwood, as a young tempter sent into the world of humans to 

lure them towards damnation, reveals a positive nature for which he is 

severely reprimanded by the older, presumably more corrupt, Screwtape. 

Wormwood, once in the human world, begins to inquire into the moral 

attributes of human nature, especially of love. For this, Screwtape 

rebukes him, describing such sentiments as being more appropriate for 

humans than demons.183 Elsewhere, Screwtape again reprimands the 

younger demon for similar acts of conduct unbecoming a devil, and 

suggests that Wormwood's association with humans is starting to work 
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some form of redemption within him: 

. . . i f you are not in some danger of becoming infected by the 
sentiments and values of the humans among whom you work.184 

In t h i s , Wormwood even goes so far as to ask for some form of jus t i ce , 

in that he should obtain mercy upon the grounds that his fai lures were 

not his own fau l t . This is condemned by Screwtape as being heret ical , 

of "The Enemy" or God.185 Wormwood, although a tempter and an e v i l 

s p i r i t , displays a few redeeming virtues that make i t debatable 

as t a whether he i s . to ta l l y / beyond' .a l l hope o f redemption. 

Even Screwtape, to a lesser degree, commands some sympathy. 

Although he is a greater demon, he s t i l l retains one or more glimpses of 

v i r tue. For al l his faults and demonic nature, he displays a rare 

paternal consideration towards Wormwood, during the younger demon's 

f i r s t attempts to lure his prey afoul: 

I can hardly blame you. I do not eacpectold heads on young 
shoulders.186 

Likewise, the archfiend Satan is described as having fal len 

through being frustrated in trying to understand God's love: 

When the creation of man was f i r s t mooted and when, even at that 
stage, The Enemy freely confessed that he foresaw a certain 
episode about a cross, Our Father very naturally sought an 
interview and asked for an explanation. The Enemy gave no reply 
except to produce the cock-and-bull story about disinterested 
love which He has been circulating ever since. This Our Father 
naturally could not accept. He implored the Enemy to lay His 
cards on the table, and gave Him every opportunity. He admitted 
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tha t he f e l t a real anxiety to know the secret ; the Enemy 
rep l ied ' I wish with a l l my heart that you d i d . ' 1 8 7 

Alongside of the sympathy that Lewis's demons obtain from the 

l i t e r a r y readership is Screwtape's confession that i t is possible for a 

demon to repent, or ra ther , that the same would be possible i f they 

could only fathom what God means by " l o v e . " In discussing love as 

something that is beyond his present understanding, Screwtape brings 

himself to confess that i t is only the lack of understanding divine love 

that separates demons from God: 

Members of His fac t ion have frequent ly admitted that i f ever we 
came to understand what He means by Love, the war would be over 
and we should re-enter Heaven.188 

From th i s pa r t i cu la r passage, i t would appear that Lewis allows for the 

p o s s i b i l i t y , at l eas t , of the d e v i l ' s sa lva t ion . 

Lewis also considers the question of t h i s salvat ion in his 

preface to John M i l ton ' s Paradise Lost. In th i s work, he evades the 

issue as to whether the dev i ls can be saved. Although he contends that 

the devi ls are w i l l f u l l y unrepentant, the doors of hel l being locked on 

the ins ide , Lewis commends Mi l ton for his wisdom in that the poet "never 

rea l l y allows the question ' What i f they did repen t? ' " 1 8 9 Here, i t 

would appear that Lewis is t r y i ng to avoid any speculation regarding the 

salvat ion of f a l l e n angels. 
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Conclusion. 

To a large extent, Lewis's conclusion on the question of 

universalism is ambivalent. In discussing the human si tuat ion, he at 

one point seems to reject universal salvation due to the danger o f an 

e t e r n a l h e l l , wh ich ^ s " seen to be the irremedial consequence of 

the abuse of free w i l l . This view may be summarized as follows: 

. . . the Divine labour to redeem the world cannot be certain of 
succeeding as regards every individual soul. Some wi l l not be 
redeemed.190 

On the other hand, however, Lewis speaks of universalism as 

being feasible, in l ight of the universal sa lv i f ic w i l l and power of 

God, the possib i l i ty of conversion after death, and the expansion of 

salvation beyond Christ iani ty. These views do not aff irm, a definite 

universalist conclusion, but they imply that i t is s t i l l possible 

for al l to be redeemed. Thus, his l i te rary MacDonald (speaking with far 

more caution than his historical counterpart ever did) declares: 

I t may be, as the Lord said to the Lady Jul ian, that al l wi l l be 
we l l , and al l w i l l be wel l , and al l manner of thing wi l l be 
wel l . But i t ' s i l l talking of such questions.191 

In th is passage, Lewis appears to afford some cred ib i l i t y to the 

revelation of the 14th century mystic Jul ian, whose views he once 

described as being "odd." Even so, this is an extremely reserved and 

cautious consideration. 

In discussing universalism beyond the human si tuat ion, Lewis 
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remains ambivalent. He speaks only of the possib i l i ty of affording 

salvation to animals and supernatural beings, and much of his discussion 

is in te l lec tua l ly speculative. Of the devils' salvation, i t may be that 

the archfiend and his hosts are too far beyond redemption because of 

thei r great depravity, and yet , as Screwtape confesses, i f they could 

but fathom divine love, they would be saved. 

While Lewis's hesitancy to accept universalism may be understood 

in l igh t of his adherence to tradit ional (especially medieval) 

theological beliefs and the overlying pessimism of his age, he never 

dismisses the doctrine ent i re ly , as did E.B. Pusey. I propose, and in 

the following chapter w i l l demonstrate, that this is due to the enduring 

influence of George MacDonald, who is never far from Lewis's thought. 

Contribution to the Study of Universalism. 

Certain, notable featuirea: are- found i n Lewis*s discussion, f 

of universalism. F i rs t , he approaches the question from the position of 

a layman without any formal theological t ra in ing , as opposed to a 

theologian or religious scholar. This is a notable contrast to Maurice 

and contemporaries, and even to MacDonald. Second, he attempts to weigh 
r 

both sides of the argument object ively, and i f he at times v reaches 

ambivalent conclusions i t is only due to an honest observation, 

discarding personal bias.- This is somewhat dif ferent from the 

obvious pro-universalist positions of Maurice, Farrar, Dearmer and 

MacDonald, and the ant i-universal ist position of Pusey. Third, he 

expands the discussion of universalism beyond the human s i tuat ion, 
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which, i s uncommon, even among convinced u n i v e r s a l i s t s . In t h i s 

last instance, his concern for extra-terrestrial life is both 

ind iv idua l and preparatory - i n t e r e s t i n t h i s f ie ld w i l l moat 

l i k e l y inc rease as space explorat ion cont inues . 
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VI . A Comparison of MacDonald and Lewis. 

In th is chapter I intend to compare both authors' treatment 

of universalism, and to demonstrate MacDonald's influence. In doing 

so, I do not contend that MacDonald was the sole influence on Lewis's 

consideration of the doctrine, since i t was obvious from the previous 

chapter that Lewis was also heavily impressed by the pessimism of 

his age as well as by his medieval studies and English l i te ra ture. I 

do, however, propose that MacDonald's influence was substantial, 

part icular ly concerning the question of universal salvation. 

Histories. 

The l ives of both authors are somewhat dissimilar, but they have 

a few points in common. For one thing, both Lewis and MacDonald share a 

common Celtic ancestry, although MacDonald remained t ied to his 

t radi t ional Scottish heritage whereas Lewis's t ies with Ireland were 

severed when his family moved to England. Lewis, for the most part, 

grew up in an English environment. 

Both were brought up in an early Protestant atmosphere, but 

Lewis's experience as a young Ulster Protestant appears to have been 

somewhat benevolent (at least compared to the Anglo-Catholicism at 

Belsen), whereas MacDonald's attitudes towards Calvinism were formed as 

a reaction to the severity of the system. 

As wr i ters, both enjoyed a large circulat ion (Lewis part icularly 

so), but MacDonald's l o t was usually one of financial dest i tut ion, 

whereas Lewis's sales were immense. Both experienced their share of 
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opponents and supporters, yet i t is notable that while Lewis's readers 

regarded him as a highly t ra ined theologian, the audience of 

George MacDonald largely ignored his theological merit. To many, 

MacDonald remains a universalist l i terary writer with an individual 

approach to fantasy. 

The use of fantasy as a means of expressing theological views 

i s common to both, and is not without historical precedent. The genre 

has been used by several English writers as a means of disclosing 

the i r theological opinions: these include Edmund Spenser, The Faery 

Queen; John Milton, Paradise Lost; and Charles Dickens, A Christmas 

Carol. 

I have already discussed the differences between the fantastic 

works of MacDonald and Lewis in terms of the former's resistance to 

intel lectual interpretat ion. Unlike MacDonald, however, Lewis employs 

the genre of science f i c t i on , most notably in his t r i logy , Out of the 

Si lent Planet, Perelandra, and That Hideous Strength. While i t is 

obvious that space travel was feasible during Lewis's period (as opposed 

to the l imited technology of MacDonald's), the genre of science f i c t ion 

was famil iar during Victor ia 's reign, and this included such works as 

George Tucker's A Voyage to the Moon (1827); Jules Vernes's From the 

Earth to the Moon (1865); and H. G. Well's The War of the Worlds (1893). 

The fact that MacDonald did not use science f i c t i on as a means of 

theological expression is somewhat puzzling in l igh t of his degree in 

science. 

I t was MacDonald's fantasy, however, that deeply influenced 
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C.S. Lewis. By his own admission, Lewis was led towards conversion 

after reading MacDonald's fantastic works. As I have indicated in the 

introduction to this thesis, MacDonald's influence upon Lewis's 

sp i r i tua l development was profound. And although they never met, 

Lewis's description of MacDonald as his "master" would appear to be 

appropriate (Lewis was about seven years old when MacDonald died, and 

by then the older man had l ived the last years of his l i f e withdrawn 

and in fa i l i ng health). Many of Lewis's readers appear to have fai led 

to notice the intensity of this relationship. In the preface to 

his anthology of MacDonald's works, Lewis recogn izes t h i s f a i l ­

u re r 

But i t has not seemed to me that those who have received 
my books kindly take even now suff ic ient notice of the 
a f f i l i a t i o n . 1 

Final ly , in terms of family l i f e , MacDonald and Lewis were 

highly dissimilar, save for a mutual loss of their natural mothers in 

youth. Despite the severity of the Calvinist atmosphere, MacDonald 

appears to have enjoyed a magnificently joyful relationship with his 

father and kindred.2 He married and raised a large family (probably 

one of the reasons for his constant poverty), which, in judging from the 

testimony of his sons, was genuinely harmonious. 

Lewis, by contrast, appears to have been burdened by his father, 

who, while not cruel, seemed to have been of an altogether disagreeable 

nature.3 Lewis married late in l i f e , unfortunately losing his wife to 

cancer. 
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While i t is tempting to consider the contrasting father 

relationships psychologically, i t is not my purpose in this paper to do 

so. I would, however, propose that i t is reasonable to consider the 

contrast in family lives as a possible influence on their respective 

theological positions, i . e . , MacDonald's confidence in God, the divine 

parent's ab i l i t y to save a l l , and Lewis's ambivalence as reflections of 

the early fathers' behavior. Such a topic, however, would be better 

suited for a thesis dealing with rel igion and psychology than for my 

purposes here. 

Aj Universalism and the Human Situation. 

While both MacDonald and Lewis expand their consideration of 

universal beyond humanity, the primary concern of both authors is for 

the human s i tuat ion. In this they share, at the very least, the desire 

that a l l members of the human race w i l l be saved. 

J_. Salvation. 

Salvation is agreed upon as being primarily a state of 

restorat ion. In this the redeemed individual is restored to the 

o r ig ina l , divinely intended perfection of humanity, as expressed in the 

creation theme of Genesis. In L i l i t h , MacDonald contrasts this perfect 

nature with the self-induced state of corruption in the person of 

L i l i t h . Here, the demoness laments her fa l len state when i t is observed 

beside a vision of her former perfection.4 In similar fashion, Lewis, 

in The Great Divorce, contrasts the natures of the saved and the damned, 

the former being sp i r i t s of a sol id , glorious nature, and the la t ter as 
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mere smokelike ghosts. This contrast is stressed in the case of the 

l izard-ridden ghost who relinquishes his imperfection and becomes a 

magnificent sp i r i t - r i de r . 5 

The consummation of the perfection is heaven or the beati f ic 

v is ion, wherein the redeemed soul becomes def in i t ive in i t s perfection. 

This is i l lus t ra ted in both Li 1 i t h and The Last Battle as the f inal 

phase in human history, when a l l (or at least a l l that are going to be) 

are made perfect. I t is towards this goal that God is working 

continuously. 

There is a similar agreement between Lewis and MacDonald 

respecting the goal of perfection. Both agree that God can never be 

sat is f ied with anything less than perfection in the redeemed creature, 

and they agree that the Divine labor in accomplishing this redemption 

may well be agonizing. Both describe God's efforts to purge the 

redeemed soul of i t s imperfection in vivid terms, e .g . , as "a consuming 

f i r e . " 6 

The theme of a consuming f i r e is by no means an exaggeration. 

L i l i t h , while impenitent, suffers the ravishes of a f iery worm that 

consumes every b i t of imperfection in her.7 MacDonald's demand for 

perfection is f i rm: 

God w i l l never le t a man off with any fau l t . He must have him 
clean.8 

Lewis appears to endorse this opinion. Speaking for God, Lewis 

declares: 

Whatever suffering i t may cost in your earthly l i f e , whatever 
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inconceivable pur i f icat ion i t may cost you after death, 
whatever i t costs me, I w i l l never rest, nor le t you rest, unt i l 
you are l i t e r a l l y perfect.9 

While Lewis generally accepts MacDonald's views on salvation, 

there are, however, some notable differences. For one thing, in Lewis's 

thought the pain of redemption is reserved for the penitent, those 

who convert and must be made perfect by a w i l l ing consent. Those 

addressed in Lewis's quotation above are individuals in whom God has 

begun the process of salvation, rather than those who reject salvation. 

MacDonald, by contrast, affords the pain of conversion to both the 

converted and the unconverted. The degree of pain increases or 

decreases with the measure of impenitence. L i l i t h , for example, suffers 

tremendous agony because her rejection of saving grace is formidable. 

The salvation of Vane, the imperfect human agent of the divine, is by 

contrast a series of distressing lessons, since his impenitence is far 

less - an impenitence marked more by ignorance than by w i l l f u l 

re ject ion. Likewise, Robert Falconer's proposal to his father, that the 

older man must either repent now under the sunshine of Heaven or later 

in the tortures of h e l l , 1 0 indicates that pain w i l l be doled out in 

measure to the human w i l l . 

A further difference is found in MacDonald's conclusion that 

saving grace, whether involving great or mean pain, w i l l be successful 

in every case. Though the divine labor towards this goal may require 

more e f fo r t in some cases, he is confident that everyone w i l l be "burnt 

clean and brought home."11 

At th is point Lewis emerges from the influence of MacDonald. 
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Contrary to MacDonald's optimism, he regards the workings of God towards 

salvation with great reservation, indicating that there is no guarantee 

that salvation w i l l become effective in a l l humanity: "the Divine 

labour to redeem the world cannot be certain of succeeding as regards 

every individual soul," declares Lewis.12 

Lewis's consideration of salvation di f fers further from 

MacDonald's in that i t includes a deliverance as well as a restoration. 

There is a deliverance from eternal damnation, which Lewis perceives as 

a real threat to the individual. I shall discuss this in greater depth 

in the following sections. The theme of deliverance is foreign to 

MacDonald's theology, and he considered hell to be a drastic instrument 

of salvation, one which is used to promote conversion when al l else 

f a i l s : "Away with him to the Outer Darkness!" declares MacDonald 

(paraphrasing Jesus' words in Matthew v i i i : 12; x x i i : 13; xxv: 30), 

"Perhaps that w i l l make him repent."13 

Lewis's departure from MacDonald at this point may be attr ibuted 

to three sources. F i rs t , i t probably ref lects the influence on him of 

medieval l i te ra tu re , which emphasizes the great d i f f i cu l t y of following 

the rules of Christ ianity- This is part icular ly true of the notion 

of penance. An excellent example are the Morality Plays, in which 

Everyman, representing humanity, must undergo bodily penance at the 

inst igat ion of Knowledge and Good-Deeds before receiving salva­

t i o n . 1 4 Second, i t is a reaction to the current trends towards 

l iberal ( in some cases radical, optimistic) theology, which Lewis 

considered to be a d i lu t ion of true Chr is t ian i ty .1 5 Third, i t 
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doubtless ref lects the pessimism of his age. Lewis, having witnessed 

two world wars, must have been convinced that such beati f ic themes as 

peace came only after much suffering and hard labor. 

Even so, MacDonald's influence is obvious in the agreement 

concerning salvation. In this Lewis considered him to have been a great 

rel igious instructor. In fact , his regard for MacDonald seems at time 

excessive: 

But to speak plainly I know hardly any other writer who seems to 
be closer, or more continually close, to the Spi r i t of Christ 
Himself.16 

Lewis, however, does qualify this opinion with one important reserva­

t i on : " I dare not say that he is never in error-"1 7 

11. Universal Salv i f ic Will of God. 

MacDonald and Lewis share a common t r in i tar ianism. The belief 

in the T r in i t y , God the Father, Son and Holy Sp i r i t , has been dominant 

in western Christ ianity since the Council of Nicaea in 325 A.D., wherein 

the d iv in i ty of Jesus Christ was confirmed against Arian claims to the 

contrary. In Anglicanism, the t r i n i t a r i an position is upheld in the 

creeds, prayers, and the 39 Art icles of Religion. The f i r s t of these 

a r t i c les , Of Faith in the Holy T r in i t y , reads: 

There is but one l i v ing and true God, everlasting, without body, 
parts, or passions; of i n f i n i t e power, wisdom, and goodness; the 
Maker, and Preserver of a l l things both visible and inv is ib le . 
And in unity of this Godhead there be three persons, of one 
substance, power, and eterni ty; the Father, the Son, and the 
Holy Ghost.18 

This is further proclaimed in the second and f i f t h ar t ic les , Of the Word 
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or Son of God, which was made very Man and Of the Holy Ghost. i y 

Likewise, the Nicene and Apostles' creeds staunchly defend the belief in 

the tri-personal God. The Creed of Saint Athanasius not only stresses 

t r in i tar ianism as doctrine, but warns also that those refusing to 

believe w i l l be damned: "This is the Catholic Fai th, / which except a 

man do fa i t h fu l l y and stedfastly believe, he cannot be saved," and 

"Which Faith except a man keep whole and undefi led,/ without doubt he 

w i l l perish eternal ly-"2 0 

MacDonald and Lewis's expressions of t r in i tar ianism are at 

times defensive. "Was Jesus ever less divine than God?" asks MacDonald, 

" I answer for you, Never."21 Likewise, Lewis declares: "Either 

th is man was, and i s , the Son of God: or else a madman or something 

worse."22 In both these passages, the language is passionate, as i f 

opposing an adverse opinion. 

In MacDonald's case, the opponents were probably the Universal­

i s t and Unitarian Churches. By this time the Universalists had become 

basically deist ic and had reached a Christology similar to that of the 

Unitarians. The Unitarians, i t may be remembered, were a substantial 

concern of F. D. Maurice, MacDonald's close fr iend and confidant. 

Doubtless this concern was passed on to MacDonald. The fact that 

MacDonald converted to Anglicanism rather than to the Universalist 

Church ref lects his insistence upon the Tr in i ty as a matter of dogma. 

Lewis's mi l i tant t r in i tar ianism was a reaction to the modern 

trends in theology towards the "histor ical Jesus." Lewis opposed a l l 

e f for ts to compromise the d iv in i ty of Jesus Christ as proposed by some 
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l iberal bible c r i t i c s . The Christ- l ike figures throughout the Narnia 

Series and the science f i c t i on t r i l ogy , Asian and Maleldi l , are clearly 

endowed with divine powers, and this may be understood as an affirmation 

of the second person of the Tr in i t y , his being of one substance and 

power with God the Father and the Holy Sp i r i t . 

Both Lewis and MacDonald agree that the w i l l of the tri-personal 

God is that a l l humanity might be saved. MacDonald expresses the 

universal sa lv i f ic w i l l in precise terms: "But this Will is our 

Salvat ion."2 3 Likewise, Lewis affirms the universal sa lv i f ic w i l l 

through the mouth of Screwtape. In commenting on the fate of the 

damned, the demon confesses that God fought hard to preserve them from 

damnation: "the Enemy (for whatever inscrutable and perverse reason) 

thought them worth trying to save. Believe me, he d id . " 2 4 Even so, 

there are two obvious areas of disagreement between MacDonald and Lewis. 

The f i r s t of these concerns the Atonement. Although both 

confirm the bel ief in Jesus Christ as the Son of God, his death and 

resurrection - which corresponds to the second and fourth Articles of 

Religion in Anglicanism25 - MacDonald rejects the tradit ional belief 

that Christ died to placate an angry God, and by his suffering spared 

humanity from the punishment of their sins. He considers this view to 

be abominable, or "a piece of the darkness of h e l l . " 2 6 In i t s place 

he advocates a position nearly identical to that of F- D. Maurice, 

namely, that Christ was given over to humanity as proof of God's love 

and also in order to destroy the power of sin rather than to punish 

sins. 
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Lewis, by contrast, appears to endorse the anti lutron formula of 

I Tim. i i : 6, that Christ gave himself as a ransom for humanity. In 

Lewis's thought, however, i t is the devil and not God who is the 

recipient of the ransom, as expressed in The Lion, the Witch and the 

Wardrobe. Here, the great Lion Asian lays down his l i f e in order that 

the White Witch relinquish her claim over Edmund, the erring ch i ld . The 

White Witch appears to be ident i f ied with the devi l , at least in th is , 

the f i r s t book of the Narnia series. She is clearly the recipient of 

Asian's ransom. 

The o f f i c ia l Anglican policy concerning the Atonement is not 

altogether clear. In the second Art ic le of Religion, Christ's atonement 

is described in the following manner: 

. . . who t ru ly suffered, was cruci f ied, dead and buried, to 
reconcile his Father to us, and to be a sacr i f ice, not only for 
original gu i l t , but also for a l l actual sins of men.27 

Although this description may allow for differences of interpretat ion, I 

propose that i t is advocating the opinion that MacDonald vehemently 

opposed; that Christ died to deliver humanity from the punishment 

threatened by Divine wrath. I t would further appear that God is the 

recipient of the sacr i f ice, since there is no mention of the devi l . In 

t h i s , the o f f i c ia l policy of the Anglican Church appears to be in some 

dispute with the opinions of both Lewis and MacDonald. 

Lewis's views on the Atonement are not as vehement as 

MacDonald's. In his Broadcast Talks Lewis considers the various 

theories concerning the Atonement, and becomes quite t o l e r a n t . He 

suggests that while there are notable differences of opinions, a l l are 
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agreed that the Atonement actually does effect salvation. "The thing 

i t s e l f is i n f i n i t e l y more important than any explanations that 

theologians have produced,"28 argues Lewis. I t appears that Lewis 

does not actually reject MacDonald's consideration of the Atonement - at 

least in the same s p i r i t that MacDonald rejects tradit ional views - and 

he conceivably affords i t , along with the others, a certain degree of 

merit . At the very least, Lewis does not openly condemn MacDonald's 

opinion. 

The second area of disagreement l ies within MacDonald's 

theodicy. In addition to confirming the Tr in i ty and the divine 

universal sa lv i f ic w i l l , MacDonald demands that the perfection of God be 

j u s t i f i e d by the ab i l i t y to carry out this same w i l l . I f God is t ru ly 

perfect, argues MacDonald, then al l must be saved in accordance with 

God's w i l l . I shall discuss this in further detail in the following 

section. For God to fa i l to redeem any individual would be for 

omnipotence to suffer a blameless defeat.29 MacDonald's position on 

th is matter is that i t cannot be so. 

Lewis is aware of this argument. He readily agrees with the 

proposal that the loss of a single soul spells the defeat of omni­

potence: "And so i t does."30 Yet, whereas MacDonald protested the 

actual i ty of omnipotence being beaten by a f i n i t e creature, Lewis merely 

acquiesces. Even so, he defends this view on the grounds of an apology 

for the divine: "What are you asking God to do?"31 inquires Lewis. 

He points out that God has done everything possible to aid the human 

individual in the process of salvation, but due to human free w i l l , 
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salvation may s t i l l be rejected. 

This is major disagreement between MacDonald and Lewis. While 

both agree that God would be blameless i f a human soul was ultimately 

l os t , MacDonald remains adamant in his bel ief that i t is not possible 

for God to f a i l in his desire to save al l and remain perfect, whereas 

Lewis implies that i t is possible. This disagreement most l ike ly 

ref lects the differences in histor ical time spans. In MacDonald's day 

i t was unthinkable that the Br i t ish empire should ever be defeated. 

This led to an overall sense of optimism. By Lewis's time, however, i t 

was obvious that England was no longer invulnerable. Even as the 

English nation could be attacked in i t s own capi ta l , so could the 

Creator be - at least in theory - defeated by his creature. 

I I I . Human Free Wi l l . 

The Arminian posit ion, while contrary to the 39 Art icles of 

Religion, is asserted throughout MacDonald and Lewis's wri t ings. The 

tenth and seventeenth ar t ic les , Of Free Will and Of Predestination and 

Election, espouse Calvinism.32 This was mainly due to the Calvinist 

parties during the Tudor period, but by the 19th - 20th centuries many 

Anglican theologians within the Broad, High and Anglo-Catholic parties 

had rejected i t in favor of human free w i l l . Some, l ike F. W. Farrar, 

preferred a compromise which afforded merit to both views. 

Although MacDonald advocates human free w i l l , his overall 

theological position contains some def ini te Calvinist ic overtones. The 

human person is endowed with freedom of choice, and at one point 
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may buffet the human heart l ike a tempest, demanding a conversion, but 

the divine ef for ts w i l l not coerce.33 L i l i t h ' s agonizing conversion 

i l l us t ra tes the relentless demand of the divine that the individual 

repent. 

Even so, at another point MacDonald declares that the g i f t 

of free w i l l is only given in order that humanity wi l l ing ly accepts 

sa lv i f i c grace, and that nothing can withstand the wi l l of God to 

save a l l . In th is , human free wi l l serves only as an instrument of 

perfection. I t is no match for divine power;34 salvation is 

i r r es i s t i b l e . 

Lewis generally adheres to the doctrine of free w i l l and 

expresses a purer form of Arminianism. He asserts that God created al l 

things with a free w i l l , and argues that God cannot "ravish" the 

indiv idual . Unlike MacDonald's raging tempest, God can only "woo" his 

creature.35 

Lewis's only concessions to Calvinism are a brief acknowledge­

ment of the merits of foreknowledge on the grounds that God is beyond 

timespans as perceived by humans,36 and his testimony concerning his 

conversion. In th is la t te r instance, Lewis describes God's presence as 

an overwhelming force, which sp i r i tua l ly dragged him into the process of 

salvation.3? However, as this is a personal t r ibute , perhaps some 

allowance may be made for passionate and overzealous language. 

The fact that both writers assert Arminianism may be understood 

as much through their personal histor ies, as through their historical 
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periods. MacDonald loathed the Calvinist doctrines which were part of 

his early l i f e , the chief of which was the belief in double predestina­

t i on . This loathing may explain his assertion of human free w i l l , i . e . , 

as a reaction to exclusive salvation for a restr icted elect. But the 

influence of Calvinism s t i l l lingers on in his conclusion that saving 

grace w i l l eventually triumph over temporal resistance. 

Lewis's early l i f e greatly lacks any such aversion to Calvinism* 

I n I r e l a n d , h i s f a m i l y were Ulster Protestants- often Calvinist in 

nature. This period appears to have been somewhat benign and l e f t him 

with no last ing resentment. His experience with the Anglo-Catholics at 

Belsen, by contrast, was te r r i f y ing and this seems to have impressed 

strong ideas of free w i l l - as well as he l l f i re and brimstone - into his 

overall theological posit ion. 

There is a strong disagreement over free w i l l and the ab i l i t y 

to reject salvation in a def in i t ive manner. According to MacDonald, 

God's w i l l must ultimately triumph over even the most adamant sinner: 

"He is ut ter ly true and good to us," declares MacDonald, "Nor shall 

anything withstand his w i l l . " 3 8 The tremendous battle over L i l i t h ' s 

conversion bears witness to this declaration. Though the demoness 

struggles with a supernatural tenacity, God's saving power emerges 

victor ious. I f an archdemon, even the queen of he l l , is no match for 

saving grace, what chance has any human being? 

Contrary to MacDonald, Lewis affirms that there is a real danger 

in the exercise of free w i l l that can lead to an everlasting separation 

from God. He stresses th is danger in The Great Divorce, declaring that 
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a l l those in hell are there because of choice; "Without that self-

choice," argues Lewis, "there could be no He l l . " 3 9 Salvation 

appears to be condit ional, rather than i r res i s t i b le . Unless the human 

freely consents to be saved, there can be no salvation: "How i f they 

w i l l not give in?" asks Lewis.40 

In considering MacDonald's influence on Lewis in the matter of 

human free w i l l , I must acknowledge that Lewis was probably impressed by 

other sources, most l ike ly his years at Belsen. Arminianism is common 

throughout Anglican wri ters, e .g. , Maurice, Pusey, and Dearmer, and 

Lewis was doubtless subjected to a steady flow of l i terature promoting 

th is opinion. S t i l l , I propose that MacDonald's wri t ings, wherein the 

Scottish wri ter attempted to remain Arminian, reinforced Lewis's 

adherence to human free w i l l . In praising MacDonald as a Christian 

teacher, Lewis declares: "He knows (none better) that even omnipotence 

cannot save the unconverted."41 In th is agreement, I perceive that 

Lewis is u t i l i z i ng MacDonald's views within his overall posit ion. 

IV. Sin and Ev i l . 

In both wri ters ' consideration sin and evil are identical 

pr inciples. Brief ly summarized, these terms express anything contrary 

to the perfect nature and w i l l of God. Neither MacDonald nor Lewis 

pays much attention to the dif ferent types of sins - as might an 

Anglo-Catholic theologian - but Lewis is inclined to interpret the 

negative principles as essentially the promotion of the self above the 

sovereignty of God. 
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Both MacDonald and Lewis are agreed upon the ultimate 

destruction of s in, since i t is incompatible with the perfect nature of 

God. God's nature, MacDonald argues, is "so ter r ib ly pure that i t 

destroys a l l that is not pure,"42 and Lewis, in agreement with 

MacDonald on this point, in Perelandra and The Last Batt le, creates 

visions of a puri f ied universe, the result of a divinely engineered 

catharsis. 

While there is mutual consent in foreseeing a f inal time when 

God w i l l bring about the destruction of a l l e v i l , there is some serious 

discord over the matter of the agents of s in. For MacDonald - in 

accordance with his views on theodicy - the universal catharsis which 

must be expected from the perfect d iv in i ty cannot include the agents or 

the sinful creatures. The creature, whether human or demon, is the 

object of divine love, and only the negative existential existing within 

i t must perish. This may mean a drastic operation i f the creature 

is unreasonably tenacious in i t s adherence to s in, but nonetheless 

the imperfection within i t w i l l and must be "burned, ruthlessly 

burned."43 Only then w i l l the creature be saved. 

In Lewis's thought however, there is a serious possibi l i ty that 

the agent might be destroyed along with the pr inciple. The condition of 

s in , especially in the promotion of sel f , has the potent ia l i ty , Lewis 

warns, to "destroy the soul in the end."44 I f the creature adheres 

to the imperfection within i t , then i t risks a damnation of everlasting 

consequence. 

The contrast between these considerations is perhaps best 
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expressed by the l i te rary v i l l a i ns . In MacDonald's books, the v i l l a i n , 

whether great or petty, is usually redeemed. Rosamund, Angus MacPholp, 

even Murdock Malison of Alec Forbes, eventually f ind their way to 

salvation. The divine sa lv i f i c power is capable of redeeming the worst 

of sinners. This is not so in the l i terature of C. S. Lewis. In his 

books very few v i l l a ins are saved. Frost, Weston, and Rishda Tarkaan 

a l l meet with horrible fates. In The Great Divorce only one ghost is 

redeemed (at least on that t r ip ) and this individual is more of a victim 

than a v i l l a i n . The others, more impenitent, wind their ways back to 

h e l l . Both theological opinions are superbly i l lus t ra ted in the 

contrast between L i l i t h and Jadis, MacDonald and Lewis's respective 

archdemons. L i l i t h , after a monumental batt le with salvation, is purged 

of her evi l and brought into grace. Jadis, the White Witch, though 

equally impenitent, is merely destroyed at the paws of Asian. Having 

clung to the evi l pr inciple, Jadis appears to have perished. 

In both situations, the various acts of sin are largely 

inconsequential. In MacDonald's thought, even the Synoptic 

"unforgivable sin" has no power formidable enough to everlastingly 

separate a human from God. Sin, though a very real and serious problem, 

is no match for the omnipotence of God. An act of suicide or murder -

as in the cases of Osborne and Leopold - is both grievous and 

calamitous, as MacDonald recognizes, but i t cannot effect eternal 

damnation. 

Lewis agrees, but for di f ferent reasons, that the size of the 

sin is inconsequential. Every act of sin, according to Lewis, has the 
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power to place a human in an ever last ing state of separation from God. 

The act of even r e l a t i v e l y minor offenses - l e t alone pr ide , the great 

s in - can be used as a lever to promote the sel f over God. Thus the 

archdemon Screwtape advises Wormwood that "Murder i s no bet ter than 

cards i f cards can do the t r i c k . " 4 5 The danger of damnation through 

w i l l f u l adherence to s in i s grave in Lewis's considerat ion. 

The di f ferences between both w r i t e r s ' opinion probably re f l ec ts 

the d i f f e r e n t h i s t o r i c a l a t t i t udes . Sin, the great enemy of humanity, 

could not, in MacDonald's view, defeat d iv ine grace. This undoubtedly 

r e f l e c t s the i n v u l n e r a b i l i t y of the B r i t i s h empire in the 19th century. 

By cont rast , Lewis's witness of the overwhelming power of England's 

adversaries during both world wars probably convinced him that ev i l was 

a force to be reckoned wi th - a force capable of achieving i t s goal of 

ever las t ing damnation. 

V. Death. 

With respect to death, Lewis's views are very much in c o n f l i c t 

w i th those of MacDonald. MacDonald's pos i t ion on death was one of 

thoroughgoing optimism. He considered death to be a highly pos i t ive 

experience and an instrument of universal sa lva t ion . When a l l else 

f a i l e d in l i f e - as in the case of Sir George - then God could employ 

death as a means of saving his creature. This was a radical pos i t i on , 

even amongst the more l i b e r a l Anglicans of the 19th century who more 

caut ious ly allowed fo r the p o s s i b i l i t y of sa lvat ion a f t e r death. 

Lewis's pos i t ion i s ambiguous. On the one hand he suggests that 
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there is no chance of salvation after death (the tradit ional view of 

conservative theologians) and on the other he implies that i t is at 

least feasible. Even so, in this la t te r case Lewis notably lacks the 

optimism of Maurice and Farrar, and his position is far more cautious. 

In th is ambiguity Lewis appears to be balancing between the tradit ional 

views held by both Catholic and Protestant conservatives and the l iberal 

view to the contrary- He i s , at times, most apen-minded: 

. . . that there ought to be a second chance. I believe that 
i f a mi l l ion chances were l ike ly to do good, they would be 
given.4 6 

Likewise, in The Great Divorce one ghost actually does accept the 

universal "second chance." The others, though they refuse i t , 

demonstrate that the offer is real . 

Even so, this cautious hopefulness does not ref lect the radical 

optimism of MacDonald. I t is probably due more to the influence of the 

Broad Church parties such as Maurice's. Far from agreeing with 

MacDonald's assessment of death as "that blessed invention which of 

i t s e l f must set many things r igh t , " 4 7 Lewis regards death - even i f 

i t is possible for salvation after death - as a to ta l ly negative and 

repulsive phenomenon. In Surprised by Joy and A Grief Observed Lewis 

describes the event of death as mysterious and loathsome.48 

In a similar manner, Lewis rejects MacDonald's view that 

death is a glorious opportunity for reconci l iat ion, especially the 

reunion of departed family members with a dying individual. The theme 

of "reunions on the further shore"49 is discarded as sentimental. 

There is too much of a mystery to death that is beyond present human 
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understanding. In The Great Divorce this theme is rejected in the 

att i tudes of the redeemed sp i r i t s towards their impenitent friends and 

relat ions. The fact that the damned ghosts do not repent does not 

dampen the spi r i tual contentment of the saved in the least. Post-death 

reunions appear to be inconsequential to the happiness of those who have 

died in grace. 

There seems to be only one agreement between the writers and 

th is is the practice of praying for the dead. Both Lewis and MacDonald 

openly confess the merits of this pract ice,5 0 although in neither 

case does i t seem to be essential. In MacDonald's consideration one 

might wonder why i t would be necessary to offer prayers for the departed 

when death is part of the process of universal salvation - in fact an 

effective instrument of saving grace when a l l else in l i f e f a i l s . The 

same question may be applied to Lewis. I f at death, as Lewis suggests 

in his science f i c t i on t r i logy and the Screwtape epist les, the soul 

i s made def in i t ive either in salvation or damnation, what good can 

prayers do? Or, as implied in The Great Divorce, the second chance for 

salvation is universally offered but i t s acceptance is exclusively the 

choice of the indiv idual , then what benefit can be achieved by prayer? 

I t is notable that in The Last Battle the prayers of the children for 

the dead dwarfs are useless despite Asian's miracles. In both writers' 

considerations the usefulness of praying for the dead appears to be 

questionable. 

Lewis's adherence to this practice was probably reinforced 

by MacDonald's wr i t ings. Prayers for the dead was, and i s , popular 
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in Anglican ecclesiology (except in Calvinist fact ions). Although the 

twenty-second Ar t ic le of Religion51 condemns the Roman Catholic 

doctrine concerning Purgatory in vague terms, the order for The 

Burial of the Dead is f i l l e d with prayers for the departed and their 

mourners.52 Likewise, i t may be remembered that E. B. Pusey, while 

convinced that there was no chance of salvation after death, was 

enthusiastic over the practice of praying for the dead, considering i t s 

prohibi t ion as being contrary to love. MacDonald shared Pusey's 

sentiments concerning the prohibit ion of such prayers and was scornful 

of the Calvinists who did not allow for graveside services. 

V I . He l l . 

While there is much disagreement concerning the subject of hell, 

it is obvious that MacDonald's views were a strong influence on Lewis's 

overall consideration. MacDonald utterly rejects the idea that there 

could exist an everlasting and irremedial state of separation between 

God and any individual. If this were so, argues MacDonald, then God 

cannot be considered to be perfect since he had been defeated by the 

finite creature and the negative existential within. "Believe it not," 

advises MacDonald, "lest it quench forgiveness in thee."53 

Lewis, by contrast, readily admits that it is possible for a 

soul to be everlastingly lost, despite the omnipotence of God. His 

writings present two possibilities of hell, and these are either a state 

of duration or annihilation. He also pictures hell as being a sphere 

of demonic domination and as a purely anthropomorphic state. His 
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literature is, in fact, saturated with the concern for the danger of 

everlasting damnation. 

I have previously discussed the contrast between Lewis and 

MacDonald concerning the latter's views on theodicy- But in addition to 

MacDonald's primary argument that hell cannot exist if God is perfect, 

there are two further arguments against hell which MacDonald endorses. 

Lewis is not only well aware of these secondary arguments, but he also 

affords them much consideration in his overall view. 

The first of these arguments suggests that no redeemed soul, 

having been restored to perfection, could be completely joyful with the 

knowledge that a relative, friend or even an adversary was suffering 

in eternal misery- The traditional bifurcating view, according to 

MacDonald, is contradictory to the very essence of perfect love. The 

suffering of the damned - particularly as illustrated in the popular 

hellfire homiletics - would turn "heaven for us into hell."54 

MacDonald further states that the saved, upon witnessing the torment 

of the damned, would be unceasing in their petitions for universal 

salvation: "where art thou, our strong Jesus?... Come Lord of Life! 

Monarch of Suffering! Redeem them."55 Added to these petitions, 

the saved would pour across the burning flames to relieve the suffering 

in any manner possible - an illustration based on the parable of the 

rich man and Lazarus in Luke xvi: 19-26. 

Lewis's answer to this argument occurs in The Problem of Pain 

and The Great Divorce. In The Problem of Pain Lewis suggests that hell 

may not be of an everlasting duration of suffering at all, but a 
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f i n a l i t y , possibly even a gradual annihilation of what was once a human 

being. He also points to the injust ice that the damned, i f s t i l l 

impenitent, should be able to dampen the joy of the redeemed who are 

making themselves miserable over a group that w i l l f u l l y refuses to 

accept saving grace.56 This point is demonstrated in The Great 

Divorce. The redeemed are depicted as being charitable towards the 

impenitent, but not to the degree that the fate of the damned - a 

self-imposed fate - should corrupt their own joy. In this Lewis employs 

a l i te rary George MacDonald to refute the proposal that "Hell should be 

able to veto Heaven."5? Lewis's MacDonald points out that i t would 

be the height of injust ice to allow the tyranny of the damned - meaning 

the i r w i l l f u l opposition to salvation - to forever hold hostage the 

completeness of eternal joy. 

This la t te r passage demonstrates MacDonald's influence on 

Lewis's thought. MacDonald's argument obviously holds sway over much 

of Lewis's assertion that i t is possible for the human being to be 

everlastingly damned. Lewis's MacDonald opposes the argument set forth 

by the histor ical MacDonald - an argument which in l i f e George MacDonald 

never retracted. The use of a l i terary MacDonald expresses the 

reverence and weight of merit that Lewis f e l t for MacDonald. 

The second argument MacDonald offers against the existence of an 

everlasting hell is that of just ice on the part of God. " I do not 

believe that any being," declares MacDonald, " . . . could sin so as to 

deserve such punishment."58 This argument is not without historical 

precedent, and i t is noticeable that Pope Innocent I l l ' s opponents 
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used it against the belief that the pains of hell were endless. 

Lewis basically answers this in the same response to MacDonald's 

first argument, that hell may not be of duration at all, much less 

eternal suffering. Added to which, Lewis points out that the lot of the 

damned is their own choosing. All the unredeemed ghosts in The Great 

Divorce remain damned by their own choice, not by divine sentence. If 

they are in hell they not only deserve to be, but they also refuse to 

come out. It is not injustice on the part of God, but impenitence on 

the part of humanity. 

MacDonald and Lewis's conflict over these two arguments is 

probably due to a personal reaction by both writers. In making his 

arguments against an everlasting hell MacDonald challenges traditional 

descriptions common to both Protestant and Catholic beliefs, i.e., 

of unending fire and brimstone. MacDonald loathed such beliefs, 

particularly in Scottish Calvinists. Lewis, on the other hand, attempts 

to rationalize hell. He analyzes hell in terms of its nature, e.g. of 

duration or finality, rather than defending the traditional belief in a 

literal place of sensational torment. This is perhaps a reaction to 

his experiences at Belsen in which he acquiesces rather than rebels. 

Doubtless, his studies in Medieval literature added to his analysis. 

There is a strong disagreement concerning the idea of hell as 

annihilation. From the mid 19th century on the belief that hell was 

annihilation rather than enduring torment was widely promoted by many of 

the sectarian factions, including Jehovah's Witnesses and Seventh Day 

Adventists. Farrar and other Anglicans considered the historical regard 
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for th is bel ief through the ages, and i t was often concluded to be more 

humane than an everlasting torture. The support for annihilation is 

usually based on such bib l ica l themes as "eternal death" and the "second 

death." I t is substantiated by such scriptures as Matthew x: 28; I I 

Thess. i : 9; Rev. i i : 11; xx: 14; xx i : 8. 

Annihilation is rejected in MacDonald's overall consideration. 

He asserts that i t would have merit only as an unpleasant alternative i f 

God were not perfect.5 9 His theodicy is emphasized at this point; 

either God must save a l l or le t a l l be terminated. There is l i t t l e room 

for compromise in his assertions. 

Annihilation appears to be the logical conclusion to Lewis's 

views on he l l . On the one hand he depicts hell as a gradual wearing 

down of the remnants of a degraded humanity. I t seems that the damned 

w i l l eventually pass out of existence. On the other hand, he describes 

a sphere in which the damned become sustenance for demons. I t is not 

ent i rely clear whether th is diabolical feeding completely destroys the 

soul - which would seem more l ikely - or i f i t is an everlasting 

tor ture, as Screwtape hints to Wormwood. In suggesting annihilation as 

the consequence of God's inab i l i t y to succeed in the salvation of each 

indiv idual , Lewis has reached a practical i f indirect agreement with 

MacDonald. 

Though there is substantial disagreement between MacDonald and 

Lewis, there is some harmony as wel l . MacDonald asserts that there is a 

h e l l , but denies that i t can be everlasting. Rather, i t is a temporary 

punishment or one of innumerable divine instruments of salvation. The 
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impenitent soul is simply l e f t in the pain of loss, which is affirmed as 

real and agonizing. This pain, increased by the action of the divine in 

destroying sin - often referred to as "burning" - can reach alarming 

proportions. The redemption of L i l i t h clearly i l lust rates the measure 

of the corrective punishments of he l l . While MacDonald does not use the 

term "purgatory" he has, for a l l practical purposes, concluded hell to 

be nothing more than a state of purging or puri fying, before admittance 

into the beat i f ic vis ion. Possibly, MacDonald refrained from using 

purgatory as a t i t l e because of the Anglican prohibition in the twenty-

second a r t i c l e . 

Basically, Lewis has reached a practical agreement with 

MacDonald concerning purgatory. Lewis's demand for purgatory is 

consistent throughout his writ ings. In The Great Divorce Lewis 

i l lus t ra tes purgatory and hell as being nearly ident ica l , with one 

notable difference. I f a ghost or damned soul relinquishes i t s grip on 

h e l l , then i t s l imited residence there has been nothing more than a 

duration in purgatory- But i f the same ghost remains impenitent, 

cl inging to hell unt i l i t diminishes into nothing, then i t is 

everlastingly lost . Both agree on the inclusion of corrective pains, 

but for Lewis these are reserved for the penitent in whom the process of 

salvation has begun, while MacDonald asserts them to be universal, since 

God intends for a l l to be saved. 

Perhaps the main difference between MacDonald's view of hell and 

Lewis's is the matter of the duration of consequences. MacDonald, fu l l y 

confident in the sa lv i f i c power of God, declares that hell cannot endure 
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forever. Lewis, aware of tradit ional arguments and the power of human 

free w i l l , warns that for some impenitent individuals, hell may be of 

everlasting consequences. 

V I I . The Church and Other Religions. 

There are notable differences between MacDonald and Lewis's 

consideration of the Church regarding salvation. In MacDonald's thought 

the Church may be instrumental as an agent of salvation, but i t is 

clearly not essential. MacDonald's assertion that God w i l l never say to 

an individual "You never went to Church: depart from me"60 clearly 

indicates that salvation is not l imited to membership in the Church. 

MacDonald's l i te rary clergymen are seen to have a l imited merit, rather 

than an indispensable role. 

Throughout Lewis's writings the Church is described as being of 

v i ta l importance to salvation. Even the te r r i fy ing experience at Belsen 

appears to have been of some benefit for Lewis in that i t at least gave 

him a rudimentary f a i t h . Lewis's appreciation for the Church as a whole 

is amply demonstrated in the testimony of Screwtape who declares that 

the Church "makes our boldest tempters uneasy."61 

The contrast between both positions may be explained by a number 

of factors. F i rs t , MacDoald grew up in an inconsistent atmosphere. His 

family l i f e was one of exceptional happiness (except for the early death 

of his mother who was readily replaced by a loving, supportive step 

mother) but his Calvinist ecclesiology l e f t him cold. Lewis, however, 

grew up in an unhappy family, though the early Protestantism of Ulster 
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was benign. I t was only after the family's migration to England that 

Lewis encountered the severity of Anglo-Catholicism and this he 

described as having a wholesome - i f te r r i fy ing - effect on him. 

MacDonald's clash with the Church at Arundel and his subsequent 

departure from Congregationalism no doubt added to the conclusion that 

the Church was not essential to God's overall plan of salvation. 

Lewis's wr i t ings, while not without opposition, were generally well 

received by the la i t y and clergy - barring the l iberal and l i t e r a l i s t 

factions. This acceptance is clearly demonstrated by the overwhelming 

success of his books, and probably reinforced the bel ief that the Church 

as a whole was a powerful sa lv i f ic instrument. 

The histor ical progression of ecumenism was also a l ikely 

factor. MacDonald l ived through an age of religious intensity. In 

addition to conf l ic t ing sectarian movements, many claiming an exclusive 

salvation, the mainline Churches drew clear l ines between each other, 

most notably between Protestantism and Catholicism. Within the Anglican 

communion, there was much distress between the Low, Broad, High and 

Anglo-Catholic parties. Lewis's era saw increased efforts towards 

ecumenism and this probably encouraged his appreciation of the Church 

even as MacDonald was discouraged. 

In addition to these contributory causes, MacDonald was a mystic 

and Lewis was not. In th is , MacDonald stressed the basic relationship 

between the individual soul and the divine over the collective 

relationship between God and the Church. Lewis, while agreeing with 

MacDonald on the necessity of the individual experience, is inclined to 
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emphasize the importance of the Church as a whole. This is perhaps due 

to his medieval studies as well as to his lack of mysticism. 

MacDonald's mysticism, while not entirely opposed to the 

h istor ical revelation of the Church, emphasized personal insight into 

divine workings. MacDonald's strong bel ief in universal salvation is 

reinforced by his mystical inspirat ion. This is not without historical 

precedent, and i t may be remembered that the 14th century mystic, 

Jul ian of Norwich, was subject to private revelations of universal 

salvation while papal l i terature confirming eternal damnation was 

simultaneously c i rcu lat ing. Lewis, not being a mystic, appears more 

incl ined towards histor ical ecclesiastical opinions, rather than towards 

individual inspirat ion. 

Although the issue of the importance of the Church is somewhat 

in dispute, both Lewis and MacDonald agree on the expansion of salvation 

beyond Chr ist iani ty. In th is , both conclude that i t is possible for 

atheists, agnostics, and members of the major world's religions to be 

saved, even without an exp l ic i t acceptance of saving grace. 

In considering the other major rel ig ions, MacDonald has 

re lat ive ly l i t t l e to say. Instead of working through arguments in favor 

of their salvation, he largely includes them with the to ta l i t y of 

humanity in terms of the essential individual experience, the universal 

sa lv i f i c w i l l of the divine, and his theodicy. This is somewhat 

uncharacteristic of the 19th century, when the fate of non-Christians 

was a matter of serious concern both to Anglican deliberators of 

universal salvation and missionary factions. MacDonald, other than 



293 

asserting the salvation of a l l humanity, appears to avoid the issue of 

non-Christian rel igions. 

Lewis, on the other hand, expresses a deep interest in other 

re l ig ions, part icular ly in Greek and Norse mythologies. Probably due 

to his medieval studies as much as an obvious personal appreciation, 

Lewis often Christianizes the classical pagan images, and throughout the 

Narnia series one finds satyrs, driads, dwarfs and the l ike in the 

service of Asian. Likewise, throughout his science f i c t i on t r i l ogy , the 

"gods" of ancient Greece and Rome now serve Maleldi l . The case of Emeth 

clearly shows that a non-Christian can be saved even i f he or she is 

honestly seeking salvation within another re l ig ion. In this an impl ic i t 

acceptance is required of the individual. Emeth, for example, would 

have worshipped Asian a l l along i f he had realized the difference 

between the leonine Christ and Tash. But with his usual caution, Lewis 

points out that i t is also possible for a non-Christian to be damned as 

we l l , as in the case of Rishda Tarkaan. Lewis accepts MacDonald's views 

on expanded grace to non-Christians but only condit ionally. There must 

be, in Lewis's thought, an acceptance of grace, whether impl ic i t ly or 

e x p l i c i t l y , and this means that i t is also possible to refuse grace in 

the same manner. 

This conditional agreement continues in the consideration of 

atheists and agnostics. In discussing th is subject MacDonald is more 

conversable. Far from being a detriment to salvation, atheism is 

described as a divine instrument in the perfecting of the indiv idual, 

especially when that individual has been exposed to erroneous depictions 
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of God. When f r a i l , impressionable minds are presented with false 

representations of the perfect d iv in i ty - "Moloch" is how MacDonald 

describes these - then God actually inspires atheism in order to purge 

away the error and prepare for a true v is ion. 6 2 To accomplish th is , 

God employs the honest doubt of the atheist or agnostic in order to 

bring about a true saving fa i t h . God, in MacDonald's thought, can and 

does use anything as an instrument of universal salvation. 

Lewis agrees with the expansion of salvation to atheists and 

agnostics, but with the same reservation of conditional acceptance. 

When an individual honestly cannot believe in Christ, then that 

individual is probably j us t i f i ed in his disbelief since i t is based on 

s incer i ty . Screwtape's lament that God saves those who act wrongfully 

but are convinced in the righteousness of their action dramatizes this 

argument.63 However, Lewis also points out that i t is equally 

possible for atheists to be damned i f their rejection of saving fa i th is 

based on an evasion of the t ru th , which they might feel inst inct ive ly . 

In this instance, salvation is rejected through wil l fulness and not 

ignorance, and the logical conclusion to such rejection is everlasting 

damnation. 

Lewis's agreement with MacDonald's expanded salvation 

doubtlessly indicates a strong influence on the la t te r ' s part (besides 

the effect of a general sympathy towards non-Christians during the 

early-mid 20th century). While this idea is not unique to MacDonald, 

being expressed in medieval thought - for example the esteem for Vi rg i l 

in Dante's Divina Commedia - Lewis's views were at the very least 
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By allowing for salvation beyond Chr ist iani ty, Lewis invited cr i t ic ism 

from conservatives and evangelicals who insisted that salvation was the 

exclusive property of Christ ianity- Even so, the fact remains that 

i t is possible for atheists, agnostics and non-Christians to be saved, 

according to Lewis's overall theology. 

B_. Universalism Beyond the Human Situation. 

I_. Universalism and Animals. 

The concern for the welfare of animals is characteristic of both 

MacDonald and Lewis's wri t ings. Both share a common appreciation of 

animals and this is evident in their protests over inhumane treatment. 

MacDonald despised hunting and similar corporal abuse, label l ing such 

practices as "loathsome" and "cowardly."64 Lewis takes a more 

severe att i tude against animal mistreatment. In Vivisection he suggests 

that i t has criminal connotations, and in Perelandra he describes i t as 

nothing short of d iabol ical , i . e . , in Satan's torturing of the frog- l ike 

v ic t im. 6 5 

From this mutual concern arises the consideration of bestial 

salvation. MacDonald affirms that animals are part of the universal 

redemption that must be effected by God. He asserts that animals 

possess a soul or at least some form of soul. Thus he describes the 

grim clan Macruadh mourning the death of the family mascot: "Poor old 

Ruadh! God rest his sou l ! " 6 6 Lewis's approach to this subject is 

more cautious. He suggests that i t is possible that animals - yet , only 
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the higher orders - might possess a rudimentary soul which, because of 

human contact, may survive death. Bultitude, the tame bear, i l lust rates 

th is speculation. The bruin is seen to possess a basic soul or sp i r i t , 

but this is ennobled through restr ict ions placed on him by Ransom, God's 

agent. Bultitude gains a hint of spir i tual appreciation through an 

inst inct ive knowledge of r ight and wrong and acts accordingly-67 

This elevation is highly reminiscent of MacDonald's f ly ing f ish 

in The Golden Key. This animal, l ike Bultitude, is ennobled by humanity 

in i t s sacri f ice of i t se l f to nurture two hungry children. Afterwards, 

i t is resurrected into something not unlike an angel-68 This 

pr inciple of promotion through contact with humanity probably indicates 

MacDonald's influence. The Golden Key is described by Lewis as one of 

MacDonald's "great works," indicating that the book l e f t a lasting 

impression on him. This praise, plus the common principle of promotion 

through human contact, no doubt reflects MacDonald's effect on Lewis's 

consideration. 

MacDonald is firm in his assertion of bestial salvation. He 

refers to Jesus as the "Saviour 0' man an' beast,"69 but he does 

not elaborate on this statement. I t would appear, however, that 

bestial salvation is closely linked with human salvation. In addition 

to the principle of spir i tual elevation through human contact, 

MacDonald describes Mara's leopard as being destined to "r ise with the 

r ighteous."7 0 Mara, the leopard's mistress, receives a mild rebuke 

from Eve for her fear concerning the leopard's death. The ultimate fate 

of animals, according to MacDonald, appears to be an automatic inclusion 
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in the universal salvation of humanity as engineered by d iv in i t y . He 

speaks with such certainty and simplicity concerning bestial salvation 

that i t would appear that animals are divinely afforded a guarantee of 

the i r eternal welfare. 

Lewis, unlike MacDonald, offers only the possibi l i ty of 

bestial salvation. He considers the subject in terms of the quality of 

the animal soul, i t s immortality, and the relationship to humanity. 

While his consideration i s , by his own admission, "confessedly 

speculat ive," '1 he appears to reserve any theoretical salvation for 

the higher orders alone. Such lesser orders as newts are dismissed as 

being creatures of pure sentience.72 In Perelandra, however, he 

momentarily digresses from this posit ion, and describes a local 

apokatastasis which includes a l l creation from the greatest oyarsa to 

the least grain.7 3 In general, however, Lewis remains speculative 

in his approach. 

In speculating on the possible salvation of animals, Lewis 

raises the question as to whether there might be "spir i tual animals" 

inhabiting other parts of the universe.74 I shall discuss this 

more in the next section. Lewis discusses the possib i l i ty that such 

animals might be endowed with a rational soul, and i f so, whether the 

theological concerns of humanity might apply to them as wel l . In th is , 

however, he reaches no def in i te conclusions. 

The main disagreement between MacDonald's consideration and 

Lewis's l ies in the decisiveness of the former and the speculation of 

the l a t te r . MacDonald's approach is radical , whereas Lewis's is 
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somewhat conservative. Even so, there is an obvious longing for bestial 

salvation within Lewis's fantasy, and this would indicate, at the very 

least, a strong sympathy for MacDonald's conclusions. Animals are 

i l l us t ra ted as achieving salvation in The Last Batt le, Perelandra, and 

The Great Divorce.75 I t is clear that Lewis considers bestial 

salvation as desirable. 

In asserting the salvation of animals, MacDonald appears to have 

been eccentric among the other 19th century pro-universalist Anglicans. 

Many of these, including Farrar and Pusey, took for granted the 

t radi t ional bel ief that animals were annihilated at death. MacDonald 

ut ter ly rejects th is view on the grounds of theodicy; the perfect God 

would not allow his creature to perish faul t less ly . "No," exclaims 

MacDonald, " that I do not bel ieve."7 6 

Lewis, in part, goes against MacDonald's conclusions. F i rs t , 

his speculative position allows for the possibi l i ty that animals may be 

annihilated at death or may achieve some form of salvation. While i t is 

possible for a beast to survive death, i t may also be possible for a 

beast to perish. Such are the options of speculation, though Lewis's 

sympathy is clearly on the positive side. Second, Lewis suggests that 

bestial salvation is exclusive, reserved only for the higher orders. 

Lesser creatures - newts are his prime example - seem doomed to perish 

since they are merely beings of sentience.77 Annihilation is a 

serious possib i l i ty in Lewis's theology, although i t was anathema in 

MacDonald's. 

Both MacDonald and Lewis agree that animals can function as 
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agents of the divine. Aside from the many fantastic creatures that 

aide - or hinder - the divine plan of salvation, MacDonald describes 

non-fantastic beasts as aiding in human welfare. In th is he depicts the 

white horse L i l i t h as having been sent by God to work some special grace 

on Wilfred Cumbermede, and s imi lar ly , he describes the fel ine rescuer in 

Alec Forbes as "God's angel, the cat . " 7 8 Lewis also acknowledges 

th is bestial ro le. Aside from the fantastic creatures throughout 

the Narnia series, he describes Bultitude and a host of animals as 

aiding in the divine destruction of the evil forces in That Hideous 

Strength.79 This work, though a science f i c t i o n , i l lust rates 

Bultitude and company as being real , non-fantastic beasts. 

The difference between MacDonald's and Lewis's considerations 

again l ies in the fact that MacDonald was a mystic and Lewis was not. 

In MacDonald's thought there is no need for an intel lectual explanation 

as to how bestial salvation is to be accomplished. He is suf f ic ient ly 

convinced in his personal revelation that the perfect God w i l l save the 

t o t a l i t y of creation, and that the salvation of animals is assured. 

Lewis, by contrast, takes into consideration the tradi t ional belief that 

the ultimate fate of animals is annihi lat ion. Yet he does not entirely 

accept th is common view, and repeatedly wavers towards MacDonald's 

posi t ion. In th is he rationalizes the possib i l i ty of bestial salvation 

in terms of arguments for and against, and his overall position remains 

speculative. I f he is not entirely convinced of MacDonald's opinion, 

neither does he dismiss i t . Thus the salvation of animals remains a 

serious - indeed, even a hopeful - poss ib i l i ty within Lewis's theology. 
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I I . Universalism and the Supernatural. 

In both theological considerations there is a place for the 

"Supernatural," i . e . , beings beyond everyday, natural abserva t ion .Th is 

consideration is mostly contained in MacDonald and Lewis's fantastic 

works, and as such, a precise analysis is often d i f f i c u l t . 

I t would seem that MacDonald actually did believe in the 

existence of fa i r ies and other e l f - l i ke beings. I base this upon his 

son's testimony, his early l i f e , his mysticism, his contempt for 

mater ia l is t disbel ief , and the fact that the belief in fa i r ies was s t i l l 

strong in Bri tain during his time. His i l lus t ra t ions of fa i r ies occur 

throughout his fantasies and i t is possible that th is expresses his 

bel ief in them. 

By contrast, there is nothing to indicate that Lewis def ini tely 

believed in the existence of the many tradit ional mythological creatures 

that are expressed throughout the Narnian books. I t is quite possible 

that they only serve to i l l us t ra te a pr inciple, e .g . , the universal 

lordship of Asian over a l l beings, and doubtless ref lect Lewis's 

childhood appreciation of classical stories. Nevertheless, there are 

several indications that Lewis at least allowed for the possibi l i ty of 

the existence of the supernatural. 

F i r s t , he does admit to the possib i l i ty of l i f e on other 

planets, mainly due to the influence of F- B. Hoyle. I shall discuss 

th is possib i l i ty presently. In his science f i c t i on t r i l ogy , Lewis 

implies that there may exist such creatures that, though perfectly 

natural in their native world, would be taken for supernatural beings 
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on our earth. Thus, creatures such as "e ld i l s " are described as being 

endowed with a nature akin to ghosts, elves, sprites, and were possibly 

the basis of the ear l ier bel ief in such beings. Added to which, the 

bel ief in fa i r ies was s t i l l alive in the 20th century, especially in the 

1920's when Sir Arthur Conan Doyle and the sp i r i tua l i s ts began producing 

actual photographs of elves, gnomes and the l i ke . While I have not 

found anything that points to Lewis's awareness of this episode, i t is 

probable that he had heard of i t due to the widespread publ ic i ty. 

Possibily th is added to Lewis's speculation concerning the existence of 

elves and their k in. 

Both MacDonald and Lewis express the principle of expanded 

salvation within their fantasies. While MacDonald's fantasies are 

d i f f i c u l t to analyze with precision, his heroine Lona represents a 

def in i te post-human salvation. This creature is a hybrid, half demon 

and half human. I have proposed that her nature is that of the 

Nephilim, vf Genesis v i : 1 - 4 is referring to a supernatural union 

between humans and non-humans. Likewise, Br i t ish mythology often 

includes tales of halfbreeds that arise from the union of human and 

fa i ry parents. Such tales are common to many cultures, including the 

ancient Greeks. They have included many well known heroes with gods 

for a father or mother, such as Heracles, Perseus, and Aeneas. The 

salvation of Lona, despite the confusion of MacDonald's imagery 

throughout L i l i t h , clearly i l lus t ra tes the expansion of saving grace to 

include metaphysical beings. 

Lewis shares this pr inciple. In Voyage of the Dawn Treader the 
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star ent i ty Koriakin has apparently sinned against Asian but is afforded 

mild penance. While Lewis avoids naming the specific nature of the star 

creature's offense, he nonetheless indicates that Koriakin is working 

towards redemption through Asian's pardon. In this case the same 

principle of expanded salvation is present. 

There are notable features that are unique to both wri ters. 

These do not denote disagreement, but point to a novelty in each 

wr i te r 's overall consideration. In MacDonald's writings there is 

the reoccurring "mother f igure," whom I have proposed as the Virgin 

Mary. Some secondary writers are inclined to conclude this to be a 

feminization of God in l i gh t of MacDonald's high regard for women. In 

recognizing the merit of this opinion, I would add the suggestion that 

i f such is the case, then i t is reasonable to presume that Queen 

Victor ia 's stable and lengthy rule contributed to the image. In this 

God is i l lus t ra ted as a heavenly queen as opposed to the tradit ional 

king image presented in Psalms x: 16; xxix: 10; Isaiah x x x i i i : 22; 

Jeremiah x l v i : 18; I Tim. i : 17; and Rev. xv: 3. In Lewis's books this 

f igure is notably missing. Possibly this ref lects the respective 

churchmanship of both wri ters. While MacDonald's closest t ies to a 

church party appears to have been in his relationship to F- D. Maurice, 

the champion of the Broad Church thinkers, i t is notable that the 

Anglo-Catholics were steadily gaining ground during the mid to la t ter 

part of the 19th century. I t would appear reasonable to suggest that 

MacDonald may have been impressed by their Mariology or even by that of 

Roman Catholicism. After a l l , his son Ronald states that he utter ly 
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detested the term "Protestant,"bU and his writings are often 

scornful of "the terror of Popery."81 Lewis, by contrast, in his 

autobiography recalls his early days of Protestantism as benevolent 

and his Anglo-Catholic sojournment in terms of severity, i f of some 

benefi t . This might part ia l ly account for the lack of a Madonna 

f igure, even in his fantasies. Mariology was, of course, a prominent 

characterist ic of the Middle Ages, and Lewis's omission of her might be 

understood as a reaction to Anglo-Catholicism, despite his interest 

in medieval l i te ra ture . Unfortunately, the f l u id i t y of MacDonald's 

imagery makes i t d i f f i c u l t to determine i f the mother figure is actually 

the Virgin Mary at a l l . Even so, I propose that i t is a reasonable 

theory. 

Lewis's writings contain a unique aspect that is missing in 

MacDonald's. This is the consideration of extra-terrestr ia l l i f e . In 

his science f i c t ion t r i l ogy , Lewis dramatizes the idea that l i f e may 

exist on other planets - in this case Mars and Venus - and how contact 

with the human race might affect i t . In a more grave manner, Lewis 

suggests that humanity, or rather the devil working through humanity, 

might bring about the spir i tual downfall of any theoretical race 

s t i l l abiding in created perfection. In more academic wri t ings, 

he describes such encounters in clearly pessimistic language. He states 

that he looks forward with "horror" to future contacts with extra­

ter res t r ia l l i f e , which is l ike ly to be exploited and degraded by human 

sinfulness.8 2 Generally, however, Lewis remains cautiously 

speculative concerning ext ra- ter rest r ia ls , and though his opinions are 
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l i f e on other worlds as a possib i l i ty only. 

Lewis's concern for potential l i f e on other planets is no doubt 

a ref lect ion of advanced 20th century technology, which even in the mid 

decades held out the promise of space t ravel . Yet this cannot tota l ly 

explain the omission of extra-terrestr ia l l i f e in MacDonald's books. 

While some creditable researchers in extra-terrestr ia l l i f e such as 

P- J . Klass - whose books dispel most allegations of "U.F.O.'s" - point 

to the year 1947 as the start of the modern trend of thought,83 the 

bel ief in l i f e on other planets is ancient, and was certainly present 

in MacDonald's period. For example, the town of Aurora, Texas, reported 

a "crash" of an alien space craf t on April 19, 1897. The "p i lo t , " 

presumed to be of Martian origins, was duly buried in a local 

cemetery.84 While the val id i ty of this report is highly question­

able, i t does indicate a belief in extra-terrestr ia l l i f e . Likewise, a 

number of science f i c t ion works were produced in the 19th century 

including George Tucker's A Voyage to the Moon, 1827; Jules Verne's, 

From the Earth to the Moon, 1865; Round the Moon, 1870; H. G. Wells', 

The War of the Worlds, 1893; and P. Greg's, Across the Zodiac, 

1880 (? ) . 8 5 In spite of th is , however, MacDonald notably neglects 

the question of l i f e on other planets and their relationship to 

universalism. 

In considering this neglect, I f ind i t extraordinary that an 

author whose concern for universalism extended towards fa i r ies and 

animals should disregard the immediate question of ext ra- terrest r ia ls . 
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The bel ief in l i f e beyond our earth was certainly prevalent in Victorian 

Br i ta in , and in addition to th is , MacDonald possessed a sizable 

education in science which would logical ly point to a sc ient i f ic 

interest . Possibly, this ref lects the mysticism of MacDonald, a 

reaction against intel lectual analysis - even as he disgarded the 

inte l lectual approach to his fantasies. Yet a l l accounts indicate that 

MacDonald's interest in science was great and a source of immense 

pleasure. At one point, MacDonald appears to have considered emigrating 

to Germany in order to study the advanced German sciences.86 The 

omission of l i f e in outer space from MacDonald's overall treatment of 

universalism is puzzling, to say the least. 

I I I . Universalism and the Demonic. 

In both considerations the existence of the devil is affirmed 

despite theological trends to the contrary. In MacDonald's time 

the bel ief in the devil was seriously questioned by many scientists and 

inte l lectuals who tended to dismiss i t as superstit ion. Likewise, Lewis 

encountered much opposition to his view that the devil was real, and 

at times i t appears to have proven exasperating for him. Regardless, 

the devil and demons remain as actual creatures in both authors' 

books. 

MacDonald and Lewis agree that Satan is a f i n i t e creature, the 

leader of a rebell ion against Heaven. In accordance with Revelation 

x i i : 7 - 9, the demons sinned against God by their own free w i l l but 

were defeated and cast out. Thus fal len from grace, the demons remain 



306' 

host i le and malevolent towards humanity and wield superhuman power-

Despite th is mutual affirmation of Satan in tradit ional 

Judeo-Christian thought, there appears to be some disagreement 

concerning the extent of Satan's power. In MacDonald's L i l i t h the devil 

can become te r r i f y ing - as when he discovers his queen's abandonment -

but is easily bested by the divine agents. Even Vane, the least 

powerful of these, can afford to ignore Satan's threats as he carries 

out Adam's orders. Nor is Satan the complete master of his own kingdom, 

as i t is evident that he can be seduced by L i l i t h , who, though a lesser 

being, managed to elevate herself to the position of queen. 

While Lewis agrees that the devil is l imi ted, e .g . , "There is no 

uncreated being except God,"87 his writings point to a practical 

dualism wherein a l l the universe is to be divided into two portions -

God's and Satan's. "Our Father or the Enemy w i l l say 'Mine' of each 

thing that ex is ts , " 8 8 boasts the demon Screwtape. Satan seems to 

have the ab i l i t y to absorb anything and everything that fa l l s into his 

power. 

This disagreement can be explained by the contrast in historical 

sett ings. MacDonald's view that the devil is easily bested by even the 

least of divine agents no doubt reflects Br i t ish confidence in the power 

of thei r empire. Even as the Royal Navy was capable of defeating the 

enemies of Br i ta in , so must God's power be capable of defeating the 

enemies of humanity- By Lewis's time the situation had changed. The 

wars, the holocaust and Stal inic purges, the threat of nuclear warfare, 

added to the diminishing of England as a mi l i tary power, must have 
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l e f t Lewis convinced that there was an evil power at work in the world 

that possessed the potential to effect an everlasting damnation on a 

sizable portion of creation, and especially human beings. 

Despite the conf l ic t in assessing Satan's power, there is an 

obvious sympathy for the devil in both positions. MacDonald's heroes 

often express a sizable compassion for the devi l 's separation, which 

complements his argument that no redeemed soul could be perfectly happy 

unless a l l others were redeemed as wel l . Ian, the f iery Scot in What's 

Mine's Mine expresses moral indignation that the devil has not yet 

repented. Ericson, the worldwise doubter in Robert Falconer, expresses 

MacDonald's views on theodicy when he declares that the demons would 

repent i f God were as good as he might imagine. The reference to Satan 

as "the puir fal low"8 9 in Alec Forbes probably best expresses 

MacDonald's regret that Satan has not yet surrendered to saving grace. 

Lewis appears to have inherited a portion of this outstanding 

compassion. While his main description of the devil and his hosts is 

one of immense malevolence, the Screwtape epistles attract some pity for 

the demons, part icular ly Wormwood. Lewis meant for these books to 

present the demons as predatory and hostile - which, of course they are 

- yet one cannot help but to sympathize with Wormwood who, though at 

times is downright sadist ic, finds himself in an unsavory position. He 

must either provide food or be food, and there seems to be no th i rd 

option open to him. Wormwood is caught up in an impossible si tuat ion, 

and while i t is true that at times he appears to be enjoying i t , he is 

constantly reminded by Screwtape that he is as much a candidate for the 
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menu as are the humans he preys upon. What else can the poor fiend do, 

but hunt down members of what he considers to be an inferior species? 

Added to this dilemma, there are occasional glimpses of virtue that 

Screwtape readily rebukes. 

This sympathy is carried over, but to a far lesser extent, to 

Screwtape. This demon appears to have been highly successful in his 

career and this means that he has lured a number of human beings to 

their damnation. He is safely out of the immediate danger facing 

Wormwood, and he writes in a boastful, arrogant manner. Yet, for all 

this, there remain some glimpses of virtue within an otherwise utterly 

vile nature. For one thing, he displays some rare paternal instincts 

towards Wormwood and at times appears enthusiastic in encouraging him. 

For another, he is apparently loyal to Satan, and seeks to justify the 

rebellion on the grounds of God's alleged injustice. In this, even 

Satan is revealed as having fallen through apparent ignorance, in that 

he and his followers seem incapable of understanding God's 

"disinterested love."90 In other works, however, Lewis illustrates 

the devil as a creature of irremedial evil, without the least shred of 

merit. Of this latter view, perhaps best described in Perelandra, the 

devil is totally corrupt, and retains only a few shreds of rationality 

in order to effect greater misery upon creation. 

The salvation of Satan is definite in MacDonald's overall 

theology- While it is true that in some works such as Robert Falconer 

and Alec Forbes this is only hinted at, it is declared in the strongest 

terms in Lilith. Lilith is extremely difficult to interpret because of 
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the chief of the divine agents, repeatedly states that Satan must one 

day submit to saving grace. "His hour w i l l come," affirms Adam, "and 

he knows i t w i l l . " 9 1 Even so, human salvation appears to take 

precedence over non-human salvation, and Adam further reveals that 

Satan - and L i l i t h - w i l l be the last to be redeemed. In this I am 

reminded of Barth's description of the devil as the last candidate for a 

general apokatastasis. Added to which is the salvation of L i l i t h , who 

in some ways is a worse v i l l a i n . I f the demoness who could actually 

seduce Satan with her power can be saved, i t would seem logical to 

presume that Satan can be as wel l . 

Lewis par t ia l ly agrees with MacDonald's views on the salvation 

of demons. For the most part, Satan and his host would appear to be 

unlikely candidates for salvation. The demons, despite some theoretical 

v ir tue l e f t over from their original grace, are for the most part 

corrupt and hosti le towards God and humanity. Yet alongside of this 

remains Screwtape's confession that i f the demons could but fathom 

divine love, then "The war would be over and we should re-enter 

Heaven."92 I t would seem possible for a demon to be redeemed, 

despite the vastness of i t s e v i l . 

On the other hand, there is the problem of Satan's absorption of 

the universe. I f the devil ultimately devours his own followers as well 

as impenitent sinners, then i t stands to reason that there can be 

nothing l e f t to save. I f the fate of the demons is destruction rather 

than eternal duration in misery, then there can be no question of 
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salvation. 

Given these two alternatives, i t would seem that Lewis's 

overall conclusion to the question of the devi l 's salvation is one of 

ambivalence. On the one hand - in agreement with MacDonald - i t seems 

possible for a demon to be saved, while on the other, an impossibi l i ty. 

Added to th is ambivalence is his praise of Milton for never allowing the 

question 'What i f the devils did repent?'93 

In the apparent avoidance of speculating on the fate of fal len 

angels while discussing Milton's work, Lewis has taken up a common 

Anglican practice. Notably, F. D. Maurice affirmed the existence of 

demons but refused to comment on the possibi l i ty of their redemption. 

Farrar took pains to avoid any discussion of this potential redemption, 

discarding i t as a matter beyond human understanding. Pusey took note 

of th is deliberate avoidance and insisted that i t was contradictory in 

l i g h t of Farrar's arguments. Dearmer was pugnacious in attacking the 

doctrine of he l l , but he l e f t out any consideration of the devi l , even 

though visions of demonic torment were common in the doctrine he wished 

to discredi t . While the issue of Satan's salvation has a long history 

within the Church as a whole, i t does not appear to have been 

part icular ly popular for Anglicans, not even during the extremely 

optimist ic 19th century. The inclusion of i t is an uncommon feature of 

both theological positions. 

F ina l ly , there is the mutual practice of i l l us t ra t ing the 

demonic as feminine as well as masculine. In addition to the devi l , 

MacDonald employs a chief v i l la iness in his expression of post-human 
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salvation. L i l i t h , whose reputation for evil was exceptional in the 

Talmudic t rad i t ion , is promoted to a vir tual queen of hell in L i l i t h . 

She is powerful enough to have enslaved Satan through seduction and is 

seen to be in fer ior to the devil only after her conversion. 

Likewise, Lewis also makes use of the L i l i t h t radi t ion to 

express his views on the demonic. In The Pilgrim's Regress L i l i t h 

makes a brief appearance as a would-be poisoner.94 In the Narnia 

Series, however, the character of the White Witch is basically that 

of MacDonald's L i l i t h . She is a great queen of evil and wields 

tremendous power. Her claim over sinners suggests that she might be a 

representation of Satan, as the recipient of Asian's ransom, similar to 

one possible interpretat ion of the anti lutron formula in I Tim. i i : 6. 

Like MacDonald's L i l i t h , Jadis can change her shape and does so in order 

to escape Asian's agents. Final ly , in accordance with both MacDonald's 

and the tradit ional L i l i t h , the White Witch is seen to be a child 

k i l l e r , at least in intention. While i t is true that the fate of both 

l i te rary fiends is di f ferent - yet i t is hinted in Prince Caspian95 

that the White Witch can be brought back - Lewis appears to have adopted 

MacDonald's L i l i t h in expressing his own views on demonology. 

IV. Universalism and Eschatology. 

TSDB d iscuss ion of un iversa l s a lva t i on and eschatology 

contains one of the most obvious expressions of the influence of George 

MacDonald on C. S. Lewis. In discussing the concept of eschatology -

the subject of las t things - there appears to be a direct indication 
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of Lewis's indebtedness to MacDonald. 

Generally speaking, George MacDonald does not devote much 

attention to the consideration of eschatology, even though he strongly 

asserts that universal salvation is an inevitable rea l i ty . In terms of 

eschatological themes, i t would appear that he affirms the eventual 

resurrection of the body, i . e . , " I t ' l l be a glorifeed body...sown 

in dishonour, and raised in g lory,"9 6 although at death the 

soul appears to proceed direct ly to God i f no further purging is 

required. Such eschatological references, however, are not common. 

His consideration of the theme of a last judgment is unclear and 

br ie f , 9 ^ but i t seems that he is rejecting the tradit ional view of a 

f ina l bifurcating t r i a l , as implied in Scripture, i . e . , Jude 6, the 

judgment of the great day; 15, judment upon a l l ; or Rev. xx: 12-13, 

every individual judged according to their works. Apart from these 

br ie f implications of eschatological themes, MacDonald's consideration 

of f ina l things is chiefly confined to two fantastic works, Li 1ith and 

The Princess and Curdie. 

In L i l i t h MacDonald expresses the conclusion that a l l creation, 

including humans, beasts, and demons, is to be f ina l ly restored. In 

t h i s , he i l lus t ra tes an apokatastasis, or the f inal restoration of a l l 

things, as implied in Acts i i i : 2 1 . 9 8 In this i l l us t ra t i on , there 

is much dynamic symbolism and viv id imagery, though mostly f l u id and 

open to a number of interpretations. I t i s , perhaps, notable that 

there is no suggestion of a last judgment, but rather, the glorious 

restoration appears to be both universal and automatic. 
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The Princess and Curdie. In a br ief summary of the story, a king is 

poisoned and his throne usurped by his council. Curdie, the same hero 

of The Princess and the Goblin, is sent forth by the mother f igure, the 

dynamic divine agent, to restore the king to his r ight fu l throne. With 

the help of the horri fying beasts, Curdie succeeds, and the seven worst 

t ra i to rs are brought to judgment. In th is , the eschatological theme of 

the last judgment is expressed. The seven archvi l lains are carried off 

to the woods beyond the kingdom by the hideous beasts, not unlike the 

scriptural theme of Matt, x x i i : 13, the binding and casting out of the 

offending wedding guest by the king. 

At this point in the narration, MacDonald comes closer to 

asserting the possib i l i ty of an everlasting hell than in most of his 

l i t e ra tu re . The fate of the hapless seven, except for the fact that 

they are given over to the horrifying animals, remains unknown. 

MacDonald declares that "What became of them I have never heard."99 

Here i t would appear that the victims are to ta l ly at the mercy of the 

beasts, and this might indicate a strong possibi l i ty of destruction, 

torment, or similar devastation. Yet MacDonald also offers a hint that 

expresses some hope of salvation. The female divine agent excuses 

herself from the rejoicing kingdom for some unfinished business with 

the beasts in the woods. The beasts, evidently her servants, are 

referred to as "the dear old Ugl ies,"1 0 0 despite their te r r i fy ing 

appearance, and i t would seem logical to conclude that her business with 

them is one of a sa lv i f i c nature, i . e . , their eventual admittance 
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the woods might also include the seven lost t ra i to rs , whom MacDonald 

merely refers to as "others."1 0 1 The implication that the seven 

v i l l a ins are included in the agent's sa lv i f ic purpose is not precisely 

expressed, but in view of MacDonald's overall consideration of he l l , i t 

i s log ica l . 

In his consideration, Lewis confesses that much of eschatology 

remains to be of a mysterious nature.102 While he admits to 

the belief in a col lect ive resurrection, he considers the same to 

be beyond his present understanding: "Guesses, of course, only 

guesses."103 He further suggests that i f the current speculations 

concerning the col lect ive resurrection are not accurate, then "something 

better w i l l be. " 1 0 4 In br ief , his att i tude towards eschatological 

themes remains aff i rmative, but highly f lex ib le . 

He assumes this stance in considering the theme of the f inal 

judgment in The World's Last Night. In th i s , he discusses the proposal 

of the second coming of Christ, and concludes i t to be a firm real i ty in 

the future, although lacking a clear and precise description of the 

circumstances. Mostly, eschatology is viewed in terms of judgment. 

Emphasis is placed upon f i n a l i t y , rather than punishment, i . e . , the 

rendering of a l l creation into a def in i t ive s tate. 1 0 5 

The most obvious influence of MacDonald occurs in Perelandra and 

The Last Batt le. In Perelandra Lewis i l lus t ra tes an apokatastasis, 

which is extremely similar to that of MacDonald's Li 1 i t h . Every 

category of creation is restored, from the least grain to the greatest 
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being. In th i s , i t is evident that our earth is not affected, in that 

the t r i logy continues with That Hideous Strength, which takes i t s 

sett ing upon this world, s t i l l burdened by imperfection. This 

eschatological vision is somewhat confusing. The contrast between a 

local apokatastasis and a universal one is not made entirely clear. 

Added to the confusion is the fact that Venus, or Perelandra, never 

actually f e l l from i t s original grace, as did our earth in the Genesis 

theme. The question arises as to how the planet Perelandra might be 

restored, even at the local level , never having fal len from original 

perfection in the f i r s t place? Lewis does not explain th is . 

In terms of a restoration, however, Perelandra strongly 

resembles Li 1 i th in i t s eschatology. Whether Lewis's apokatastasis is 

intended to be universal (which appears i l l og ica l ) or local , i t seems to 

have been substantially influenced by MacDonald's theme of restoration 

covering the entirety of creation. I t is further notable that in the 

precise vision of restoration in L i l i t h , there is no i l l us t ra t ion of the 

restored devil or the restored L i l i t h , even though MacDonald strongly 

expresses the inevitable salvation of both, just previous to his 

description of the vision. Lewis, in l igh t of his f lex ib le conclusion 

as to the possib i l i ty of Satan's salvation, might have found this 

omission to be in keeping with his own theological posit ion, and i t is 

notable that he has omitted ( in Perelandra) any suggestion of a 

vision of misery in polari ty to the apokatastasis. The exact fate of 

the dev i l , or bent oyarsa, is not ent irely clear. 

Further evidence of MacDonald's influence occurs in The Last 
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Batt le . The plot of this fantasy is probably based on the Book of 

Revelation. In br ie f , Narnia is bewitched by a pseudo-Asian called 

Puzzle, a donkey in l ion 's clothing (probably named for the riddle of 

666 in Rev. x i i i : 18), who is really only the innocent victim of an evil 

ape named Shi f t (possibly the false prophet of Rev. x ix : 20). The armed 

forces of the Calormenes invade Narnia and the Armageddon theme 

commences. Asian returns, defeats the forces of e v i l , and in i t ia tes a 

f ina l judgment that results in the separation of the saved and the 

damned (Rev. x x i i : 14 - 15). 

At this point, the influence of George MacDonald upon C. S. 

Lewis is most obvious. Hel l , in The Last Batt le, is expressed in nearly 

identical terms with those of MacDonald's The Princess and Curdie. The 

damned are cast outside the gates of the beat i f ic vision, as are the 

seven t ra i to rs in The Princess and Curdie. Fearsome monsters are 

summoned by Asian to devour a l l creation outside of the gates, possibly 

even the damned, although Lewis does not specif ical ly say th is . The 

te r r i f y ing beasts are apparently the servants of Asian, even as are the 

"dear old Uglies" the servants of MacDonald's mother f igure. In both 

cases, these beasts are the agents of the possible destruction of the 

individuals who f e l l to divine wrath. In th is , i t is obvious that Lewis 

takes MacDonald's i l l us t ra t i on of the theme of the last judgment and 

employs i t as the conclusion to a Narnian version of the Book of 

Revelation. 

Furthermore, Lewis basically employs the same conclusion to the 

ultimate fate of the damned as MacDonald, precisely in the instance of 



the lost souls who are at the mercy of the beasts. Just as MacDonald 

expresses th is ultimate conclusion as mystery, i . e . , "What became of 

them I have never heard," so Lewis declares the exact same conclusion 

with near-identical language: " I don't know what became of 

them."106 Both the eschatological scenes and the complementary 

phrases are obvious evidence of MacDonald's influence upon Lewis. 

There i s , however, one difference between both i l lust rat ions 

which typ i f ies the theological positions of both men. Lewis, whose 

consideration of hell di f fers greatly from MacDonald's in terms of 

definit iveness, immediately includes an implication that the damned may 

be irrevocably lost : "The children never saw them again."10^ 

MacDonald, typical ly the universal ist, adds the implication that there 

is at least some hope of salvation for the damned, in that the great 

mother f igure had continuing business with both the monsters and the 

t ra i to rs s t i l l lost in the outside woods. Neither implication is a 

def in i te statement, but both present a typ i f icat ion of the respective 

theological considerations of both wr i ters. 
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V I I . Conclusion. 

The basic difference between MacDonald and Lewis's treatment 

of universalism is obvious. George MacDonald consistently affirms 

universal salvation throughout his writings while for C. S. Lewis, i t 

remains an ambiguous question. At times Lewis appears to reject 

universalism, mainly on the grounds of free w i l l . Yet there is also 

some allowance that i t is a feasible doctrine. Nevertheless, Lewis's 

treatment of universalism has been heavily influenced by that of George 

MacDonald and I assert th is conclusion on the following grounds. 

F i r s t , there are areas of frequent agreement between both 

writers and in these MacDonald's views are hearti ly endorsed by Lewis. 

This is part icular ly true of MacDonald's t r in i tar ian ism, his demand for 

a complete conversion, his views on sin, the use of fantasy as a means 

of expressing theological principles, and the expansion of universalism 

beyond the human leve l . I t is in these areas of agreement that Lewis's 

praise and enthusiasm waxes strong, especially in his preface to George 

MacDonald: An Anthology. Here he applauds MacDonald as a great 

rel igious teacher and unsurpassed fantasy wr i ter . He regards MacDonald 

as his spi r i tual master and his theological views strongly ref lect the 

l a t t e r ' s influence. 

Next, there are areas of part ial agreement in which Lewis often 

modifies MacDonald's opinions. This is common throughout his treatment, 

and while he is aware of the merit of MacDonald's opinions, his overall 

approach is one of ambiguity. In the consideration of other rel ig ions, 

for example, he maintains that is possible for non-Christians to be 

- 32^ -
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saved - MacDonald demanded that a l l must be saved - but at the same 

time, i t is possible for a non-Christian to be damned. Likewise, Lewis 

regards bestial salvation as a serious possibi l i ty but not a def ini te 

conclusion. This appears to be Lewis's usual posit ion; a modification 

or part ial agreement with George MacDonald's views. 

F ina l ly , there are areas of obvious disagreement. These are 

most noticeable in Lewis's rejection of death as a positive experience 

and MacDonald's arguments against an everlasting hell in l i gh t of God's 

perfection. Yet even here MacDonald's influence is keenly f e l t , in that 

Lewis is direct ly assailing MacDonald's position on these matters. In 

The Great Divorce, for instance, Lewis seeks to make MacDonald retract 

his argument that no perfected soul could be happy in paradise i f even 

one soul was l e f t unredeemed. The historical MacDonald consistently 

asserted this argument throughout his l i f e . 

The areas of part ial agreement and disagreement are under­

standable by a number of factors. F i rs t , there is the obvious contrast 

between histor ical settings. For a l l i t s problems, Victorian England 

was optimistic in i t s outlook on re l ig ion. Optimism is often based on 

success and security and the Br i t ish empire possessed a plentitude of 

both. By Lewis's time this had changed. England was now vulnerable to 

attack and the empire in serious decline. While there were many 

advances in medicine, hygiene, ecumenism, and technology, the previous 

atmosphere of optimism was gone. 

Second, as a professor of medieval studies Lewis could not have 

helped being influenced by medieval thought - at least to some degree. 
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While the medieval period's emphasis on he l l f i re and demonic torment 

has probably been exaggerated by i t s c r i t i cs - often to the exclusion of 

the numerous positive characteristics - there was, nevertheless, a 

strong bel ief in damnation, as evident throughout the theology, art and 

popular thought of this period. Lewis was doubtlessly affected by 

t h i s . 

Third, there were the personal l ives of the wri ters. MacDonald 

grew up in a benevolent home atmosphere which gave him confidence in God 

as a father f igure. Likewise, he grew up in a severe Calvinist region 

of Scotland, which appears to have rendered him scornful of many 

Calvinist tenets, part icularly predestination and eternal damnation. 

This, plus his relationship with Maurice - whose theology complemented 

his in many areas - no doubt supported his strong belief in universal 

salvation. Lewis, by contrast, reported his early l i f e as far less 

j o y f u l . While his early experiences with Ulster Protestantism was 

benign, the Anglo-Catholicism of Belsen was severe. Lewis's father, 

while neither vicious nor abusive, was burdensome, unpleasant and 

unsupportive. This, plus a period of secular atheism, seems to have 

produced some indecision in Lewis's thought, as compared to MacDonald's 

cheerful confidence. 

F ina l ly , there is the fact that MacDonald was a mystic while 

Lewis was not. MacDonald's theodicy is as much based on his mysticism 

as on the above considerations. Being a mystic MacDonald f e l t himself 

to be inspired with an individual revelation; God working on his 

imagination, as he would describe i t . This personal - perhaps even 
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'pr ivate ' - experience led him to conclude that God was perfect and 

therefore a l l creation must be redeemed. While not denying the 

col lect ive revelations of the Church throughout history, MacDonald 

clearly emphasized the one-on-one, personal experience between God and 

each human being. In the case of his own experience, MacDonald 

perceived theological principles in terms of a theodicy, and thus 

enforced by what he believed to be divine inspirat ion, he consistently 

affirmed universal salvation against a l l opposition. 

This is not without histor ical precedence, of course, and I am 

reminded of Lady Julian and her Revelations of Divine Love. Like 

MacDonald, this mystic also experienced private revelations which 

revealed universal salvation, contrary to the common theological 

be l ie fs . I t is possible that the l i te rary MacDonald's quoting from 

Jul ian's words "All shall be w e l l . . . " in The Great Divorce indicates 

that Lewis was also aware of this historical s imi la r i ty . 

By contrast, Lewis was not a mystic. I have not encountered any 

secondary wri ter who describes him as one. His views are strongly based 

on logic and tradi t ional dogmas, and he often offers apologies for 

these. This non-mystical nature is likewise apparent in his fantasies, 

and as I have pointed out these are usually far easier to interpret than 

MacDonald's. Yet in his apologies Lewis attempts to remain fa i r and 

honest. No matter how unpleasant or personally revolting a subject, 

Lewis approaches i t in a straightforward manner. I f he often appears 

ambiguous - certainly his overall conclusion to universalism is so - i t 

i s because he struggles to present both sides of an argument, and to 
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consider both in a reasonable and fair discussion. 

Perhaps the most obvious indication of MacDonald's influence is 

the fact that Lewis does not entirely dismiss the possibility of 

universal salvation. The fact that the writer who inspired his 

conversion was a universalist remains a heavy factor throughout Lewis's 

overall treatment of universalism. 

Contribution. 

I have already discussed the contribution that a thesis dealing 

with universalism would make in my introduction. In this final section 

I propose to discuss the contributions that MacDonald and Lewis have 

made to the overall history of the doctrine. 

Generally speaking, interest in universal salvation or 

apokatastasis has been scarce. Compared to other theological topics, 

e.g., Christology, there are few writers that have discussed the 

doctrine, either objectively or in order to promote it. Outside of 

Origen and Augustine's opponents - whom I have previously discussed -

there are few exponents of apokatastasis in the early Church. Gregory 

of Nyssa and his sister Macrinna - both regarded as orthodox and saints 

in the eastern churches - appear to have been advocating universal 

salvation. In The Great Cathechism Gregory asserts that all will be 

redeemed eventually and this includes the purgation of the universe as a 

whole. This universal redemption may include the devil, since Gregory 

describes the salvation of the "introducer of evil" or "he who first 

devised our ruin."1 Macrinna's views on this matter are only known 
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witness to her dying words, Gregory records that she foresaw the 

ultimate redemption of a l l humanity, and possibly the demons as 

we l l . 2 

In other early wr i t ings, however, the doctrine is merely hinted 

at . Clement of Alexandria in Fragments (1st John) describes God as 

being a universal saviour. He asserts that God saves a l l , but some only 

through severe punishments.3 I t is not clear, however, whether he 

means a l l humanity or i f he is referring to the t o t a l i t y of an "elect." 

Ambrose, h i shop o f MHan> i n On the Death of Satyrus. describes 

God in vague terms as enlightening al l and being desirous that none 

should be l os t . 4 Yet the language is so general that at best i t 

suggests only the hope of universal salvation. Gregory Nazianzen's 

Orations describe the destructive nature of h e l l f i r e , but he br ief ly 

rejects this in favor of an interpretation that suggests that this f i re 

is better understood as being corrective rather than vengeful. This 

la t te r view, he declares, is more worthy of God.5 Along this l ine, he 

br ie f ly describes God being a l l in al l at the time of the rest i tu t ion6 

and transforming a l l things,7 but these descriptions are vague and 

inconclusive. In l i f e , Gregory was baptized la te , apparently due to the 

fear of committing sin after baptism. His overall wr i t ings, l ike the 

others, may contain sympathy for universalism but not a definite 

conclusion. 

The reasons for the comparative fewness of universal ist writers 

are probably varied, but there are three which are outstanding. F i rs t , 
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there are strong implications of an everlasting hell throughout the 

bible. Second, there is a long standing tradition of eternal damnation 

in the history of the Church. Third, universalism is often objected to 

on moral grounds. In this last instance, it is argued that universal 

salvation - including the worst of sinners - demotes the value of 

Christian morality, or cheapens the conscious efforts of sincere 

believers towards virtue by dismissing the rewards of a well lived life. 

It is argued that adherence to moral values would be worthless since 

even the vilest individuals would reap salvation. In extreme instances, 

it is objected that the belief in universal salvation would grant a 

licence to commit the worst of atrocities, the perpetrator being 

confident in eventual redemption. These three factors have helped make 

universalism a relatively obscure doctrine and Lewis and MacDonald's 

considerations are a contribution to a largely neglected field of 

s tudy. 

Of the scarcity of universalists, Anglicanism appears to have 

acquired more than its fair share. In the first two historical chapters 

I have demonstrated that there has been a number of exponents of 

universal salvation throughout the history of the Anglican Church but 

even these have been a relatively small percentage of the whole. Of 

this group there has been a tendency to limit the discussion of 

universalism to humanity. Both MacDonald and Lewis counter this pattern 

by expanding their consideration beyond the human situation. This has 

been a comparatively unique contribution to the study of universalism 

within the Anglican tradition. 
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I believe that this expanded universalism may offer a 

substantial contribution to contemporary Christian thought as well. As 

I have indicated, interest in universal salvation has been expressed in 

the writings of such modern authors as Barth, Rahner, Hick and Harpur. 

It is also endorsed by several current groups such as the Unification 

Church, Children of God, Unitarian-Universal ists and liberal American 

Methodists. But in particular, current interest in creation - and thus 

salvation - beyond the human level is substantial. 

First, in considering the rest of the natural order, it is 

notable that anthropology has made considerable progress in discovering 

fossil remains of prehuman and early human creatures. Aside from the 

distinctly pithecine or true ape groups, e.g., dryopithecus, 

Ramapithecus, gigantopithecus, there is evidence for the existence of 

hominids which appear to be borderline, as well as those truly human. 

Amongst the true humans neanderthals and cro-magnons (these are general 

terms for diverse groups, some of which show characteristics of both, 

e.g., the Skuhl skulls of Mount Carmel) may be included in the 

discussion of human salvation. The same may be said of the homo erectus 

groups, with some caution since although the majority of scientists seem 

to consider them to be truly human, they are still referred to by many 

as "pithecanthropines" or, loosely translated, "ape-like men." But then 

there are those of the australopithecine faction, both gracile and 

robust. Opinion concerning these creatures is diverse, some claiming 

that they are, as their name indicates, merely apes, while others 

describe them as legitimate hominids, i.e., potential ancestors of 
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true humans. Added to this hotly disputed controversy - mainly due to 

the shortage of complete skeletal remains - is the question of homo 

hab i l i s . Some suggest that this creature i s , in accordance with i t s 

common t i t l e , an early human and hence the genus homo. Others contend 

that i t is merely a form of australopithecus, nothing more than another 

"southern ape." 

In the preceding paragraph I have loosely described the common 

terms for these beings. I t is not my purpose at this point to undergo 

an elaborate discussion of evolution and anthropology since A) i t is 

not specif ical ly discussed in Lewis and MacDonald's treatment of 

universalism; and B) I have not - to quote C. S. Lewis - "the learning 

to do so." I do, however, wish to point out that the contemporary 

sc ien t i f i c investigation of such fossi ls raises some theological issues 

pertaining to universalism. At what point are these creatures to be 

considered within the scope of humanity and human salvation? Where do 

they f i t in general contemporary Christian thought? The discussion of 

these beings no doubt fa l l s into the category of expanded universalism, 

to which Lewis and MacDonald have made - especially in terms of bestial 

salvation - a unique contribution. 

There is also current interest in universalism and the 

supernatural, especially the question of extra-terrestr ia l l i f e . In the 

1970's Erick Von Daniken drew much attention to the possibi l i ty of 

ext ra- terrest r ia l intervention in human history. His books, beginning 

with Chariots of the Gods?, suggested that many of the earth's marvels -

including i t s rel igions - were the remnants of ear l ier alien ac t i v i t y . 



In Chariots of the Gods? Von Daniken went so far as to pose the question 

"Was God an Astronaut?"8 This trend caught on fast and there arose a 

number of extra- terrestr ia l "experts" who claimed they had physical 

evidence pointing to the labors of space v is i tors in bygone days. Some 

of these merely repeated Von Daniken's evidence, while others bordered 

on the r idiculous. Marc Dem, for instance, in The Lost Tribes From 

Outer Space asserted that Jews were actually the genetic creation 

of aliens working under the collective name YHWH.9 While these 

incredible claims have been amply countered by such investigators as 

C l i f fo rd Wilson, Phil ip Klass and Ronald Story,10 bel ief in the 

U.F.O. and related phenomena is s t i l l strong. In a more rational 

manner, some authors such as Carl Sagan and Isaac Asimov have suggested 

that i t is possible that there is in te l l igent l i f e in outer space -

though not def in i te - and that efforts are being made to reach them 

through radio signals. This procedure is usually referred to in such 

terms as S.E.T.I. - the search for extra- terrestr ia l inte l l igence.1 1 

Interest in the possibi l i ty of l i f e in outer space was also shared by 

Pope Paul V I , who often vis i ted the Jesuit-manned Vatican observatory at 

Castel Gandolfo. I t appears to have been a favorite recreational 

pastime of the late pont i f f to theorize on the possibi l i ty of other 

human-like l i f e forms in the whole of creat ion.1 2 At present, there 

i s a series of claims by individuals who have been "abducted" by alien 

beings. These individuals, as presented in Bud Hopkins's Intruders and 

William Strieber's Communion,13 allege that they have been captured 

by beings presumably from another planet, examined, and released. The 
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number of such reports appears to be on the r ise. 

While I personally believe that the evidence, testimony and 

arguments in favor of the existence of extra-terrestr ia l l i f e is fau l ty , 

improbable and at times fraudulent, they are nonetheless an indication 

of the current strong bel ief in l i f e on other worlds, often expressed 

with rel igious considerations. The extra-terrestr ia l phenomenon -

though improbable in actuali ty - raises some theological issues 

concerning salvation beyond the human level . Lewis especially 

contributes to this area of contemporary Christian thought. 

To a lesser degree, there is also contemporary interest in the 

demonic. While some Anglican factions are moving to exclude the bel ief 

in Satan from the l i t u rgy , e .g . , replacing the phrase "the devil and a l l 

his works"14 with more general renouncements of evil in the Order 

fo r Confirmation, others such as Canon John D. Pearce-Higgins have 

assumed a di f ferent stance. Pearce-Higgins was - and is - one of the 

foremost exorcists of the Church of England, although he objects to the 

term "exorcist." While he affirms the existence of demons on bibl ical 

grounds, his exorcisms of allegedly possessed victims are somewhat 

d i f ferent than the usual methods based on the tradit ional Roman r i t u a l . 

Pearce-Higgins employs a mixture of kindness and firmness while 

commanding a demon to vacate i t s host. The canon's alternate service -

given with some concern for the demon's possible salvation as well as 

r e l i e f for the victim - proceeds as follows: 

' In the authority of Christ, I command you to be taken hence 
and bound fast as with chains and cast into the darkness, from 
which there is no return save through repentance,' or 'un t i l 
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the day of repentance, so that you trouble no more the 
servants of God.'15 

Both Lewis and MacDonald have made unique contributions similar to 

th is l ine of thought, which, as I have suggested, is uncommon within 

Anglicanism. 

F ina l ly , there is a contemporary bel ief in eschatology to which 

the question of universalism w i l l have significance. In the 1970's Hal 

Lindsey wrote The Late Great Planet Earth, which proposed that the end 

of the world was imminent. Lindsey based his predictions on divine 

inspi rat ion, b ib l ical prophesy, the current world pol i t ica l situation 

in which Israel figured prominently, and the threat of nuclear 

warfare.16 Having been in theological training during this time, 

I can personally tes t i f y to the controversy st i rred up by Lindsey's 

book - part icular ly amongst evangelical parties, many of which s t i l l 

adhere to Lindsey's basic ideas. Other wri ters, while not sharing 

Lindsey's views on bib l ical prophesy, also suggest that an actual 

"armageddon" - brought on by nuclear warfare - is a rea l is t ic and 

te r r i f y ing possib i l i ty- Undoubtedly the approach of the end of the 

millennium has added to the fearful anticipation that the end of the 

world may be close at hand. S t i l l , there appears to be suff ic ient cause 

on which to base such foreboding. One Canadian estimate suggests a 

present world arsenal of some 50,000 nuclear weapons with an explosive 

y ie ld of 12,000 megatons.17 

In discussing these areas I am not attempting to afford them 

c red ib i l i t y or am I attempting to deny them. I am pointing out, 

however, that - credible or not - they are part of contemporary 
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Christian thought and that the treatment of universalism in both 

MacDonald and Lewis's writings might make signif icant contributions to 

these areas, even as i t has to the study of universalism in general and 

Anglicanism in part icular. 
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