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Chapter Six 

The Later Milton 

 

 The Restoration of Charles II on May 29, 1660 dramatically changed the 

development of English millenarianism. Many of the former nonconformist 

millenarians were executed, exiled, or forced to retreat from the public. English 

millenarianism did not die out, however. Millenarianism did not recede and vanish 

from England (Liu XIV), nor did it survive only “among the sects” (Fixler 243). 

Joseph Mede’s complete works were printed three times within two decades after the 

Restoration,1 widely used by nonconformists as well as the Anglicans. On the one 

hand, many of the nonconformists still held on to millenarian hopes. Some of them 

retained radicalism, trying to overthrow the re-established Stuart monarchy to set up 

the millennial kingdom,2 while others adopted more moderate forms of 

millenarianism, praising the value of patience, awaiting the arrival of the millennium. 

On the other hand, a new trend of millenarianism burgeoned in the royalist Anglican 

Church, promoting the importance of order and stability. 

In this chapter, I will first depict the terrain of Restoration millenarianism—the 

Anglican and the nonconformist—in the 1660s and the first half of the 1670s. Then, I 

will point out one of the most important ideas in Milton’s later works: patience, a 

notion that played a key role in moderate nonconformist millenarianism. Afterwards, I 

will examine Milton’s millenarian positions in Paradise Lost and Paradise Regained.3 

                                                 
1 It was first printed in 1664 and reprinted in 1672 and 1677. 
2 For the Fifth Monarchy Men after 1660, see Capp, The Fifth Monarchy Men 195-227. For more 
thorough studies of radical millenarianism after the Restoration, see Richard Greaves’s Deliver Us from 
Evil and Enemies under His Feet. 
3 Barbara Lewalski points out that “[t]here is nothing of millennial renewal in Samson Agonistes” 
(“Milton and the Millennium” 26). Although Milton, following David Pareus, regarded the structure of 
the Book of Revelation as a tragedy (“Of That Sort of Dramatic Poem Which is Call’d Tragedy” 1), it 
is difficult to find parallels between Samson Agonistes and the Apoclypse, especially concerning the 
issues of the millennium. However, some “chiliastic underpinnings” of Samson Agonistes can be found 
if millenarianism refers to “hopes of nonmonarchic government” (Shawcross, John Milton 164). 
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I will demonstrate that Milton did not anticipate a terrestrial millennial kingdom in the 

two epics, but, instead, stressed the importance of cultivating a spiritual kingdom 

within his heart and looked forward to the coming of the heavenly kingdom of God. 

Moreover, I will analyze Milton’s attitude toward the Jewish question, and I will 

attempt to answer why Milton did not participate in the project of the readmission of 

the Jews to England. At the end of the chapter, I will examine Milton’s idea of the 

inward spiritual kingdom, arguing that the notion of the paradise within does not have 

to be associated with a-millennialism. 

 

Royalist Anglican Millenarianism 

 In January 1660, The Key of Prophecie, an anonymous royalist pamphlet, was 

published to call for “The speedy Resurrection of King Charls the II” (title page). It 

dated the 1260 years of the Antichrist’s reign “from the year of Christ 342, when 

Constantine was taken up unto God, unto the year 1602. when King James came to 

the throne of England” (8).4 After the Antichrist’s reign came the red dragon, which 

designated not “Popish, but Calvinian [and] his followers, the Nonconformists, 

Puritanes, Presbyterians, Brownists, Independents, Familists, Anabaptists, &c.” (11). 

The little horn referred to the “Common- wealth of England, Scotland, and Ireland” 

(10). The two witnesses—“the succeeding King [Charles the second] and Bishops of 

the Church” (19)—would initiate the millennium: “This Time of the two witnesses… 

Which for a thousand years… Sathan shall not be able to shut, but the Saints shall 

reign in it” (24). The millennium would begin with “this very yeer, the beast must be 

destroyed, and the Lamb advanced, the Parliament be eternally broken, and the King 

everlastingly set up” (25). In a word, the Restoration of the Stuart dynasty would 

                                                 
4 Constantine died in 337. 
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usher in the millennium.5 

The main advocates of the Restoration Anglican millenarianism were the 

Cambridge Platonists, with whom Joseph Mede was closely associated.6 John 

Worthington (1618-71) and Henry More (1614-87), among others, were predominant 

proponents of Mede’s millenarianism. Worthington, the editor of Joseph Mede’s 

oeuvre, aligned Mede’s works with those of the great divines of the Anglican Church, 

such as Bishop Richard Hooker (1554-1600), Bishop Lancelot Andrewes (1555-1626), 

and Dr. Thomas Jackson (1579-1640) (“The General Preface” **4).7 Moreover, 

Worthington assured the reader that Mede did not show “any irreverence and 

opposition to the established Articles of Religion, and prejudice to the Peace of the 

Church and State” (*****4). In other words, Worthington attempted to establish 

Mede’s orthodoxy. 

The most prolific and systematic Anglican millenarian writer was Henry More, 

who wrote more than a dozen books on millenarianism after the Restoration.8 Three 

of More’s books published during Milton’s lifetime deserve our attention: An 

Explanation of the Grand Mystery of Godliness (1660), The Two Last Dialogues 

(1668), and An Exposition of the Seven Epistles to the Seven Churches (1669). By and 

large, More was a post-millennialist, who did not expect Christ’s Second Coming 

until the end of the millennium. 

In An Explanation of the Grand Mystery of Godliness, More fiercely denounced 

                                                 
5 Similar ideas also appeared in several other contemporary royalist pamphlets, such as The Mystery of 
Prophesies Revealed (1660), Abraham Nelson’s A Perfect Description of Antichrist, and His False 
Prophet (1660), and Gryffith Williams’s The Great Antichrist Revealed (1660). 
6 Mede has been referred to as a “forerunner of the Cambridge Platonists” (Hutton, “Thomas Jackson, 
Oxford Platonist, and William Twisse, Aristotelian” 636), “the precursor of the Platonic school of the 
next generation” (Peile 246), and the creator of “an anti-dogmatic, liberal intellectual climate well- 
suited to the birth of Cambridge Platonism” (Crocker, “Henry More: A Biographical Essay” 3). For a 
specific discussion of the relationship between Mede and the Cambridge Platonists, see the fourth 
chapter of Jue’s Heaven upon Earth. 
7 I use the 1664 edition. 
8 For a list of More’s writings, see Robert Crocker’s Henry More, 1614-1687, 207-15. 
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pre-millennialism. Denying John Archer’s theory of Christ’s reign on earth, More 

argued that “the Personal Reign of Christ upon Earth and of his holy Martyrs [was] a 

very rash and groundless and unsafe conceit, fit for nothing but heat and tumult both 

of phansie and action” (181). Upbraiding the extremism of former millenarians, More 

greatly upheld the importance of order of the state and the church: “that Millennial 

Happiness that some men [talked] so loud of, [was] not in demolishing of all Ranks 

and Orders of Superiority in Church or State, which things [were] natural and 

necessary; but in the right administration of affairs in both, by those Orders of men” 

(209). For More, “the Millennium, the Reign of the Saints, the New Jerusalem… 

[could] signifie nothing else but the recovery of the Church to her ancient Apostolick 

purity” (xii-xiii). 

Though not specifying the date of the beginning of the millennium, More 

suggested that it was nigh, which can be deduced from his chronology of history in An 

Exposition of the Seven Epistles to the Seven Churches. The seven churches of 

Revelation 2-3 represented seven periods of history from the time of Jesus to the end 

of the world. The first four periods referred to the past: the Church of Ephesus lasted 

until 63 CE, the Church of Smyrna until 324 CE (45), the Church of Pergamus until 

1242 (56), and the Church of Thyatira until the Reformation (109).9 More’s age was 

in the fifth period, the Church of Sardis, which covered the pouring out of the seven 

vials (109). 

More elaborated the pouring out of the seven vials in The Two Last Dialogues.10 

The seven vials represent God’s wrath at the sinful events of Antichrist. The first vial 

was poured “in Edward the sixth’s time, before the Reign of Queen Elizabeth” (208); 

the second and the third vials were “in Queen Elizabeth and King James” (208). 

                                                 
9 More dated the end of the Church of Thyatira to the rising of the two witnesses (109), which was 
interpreted as the Reformation (Preface c). 
10 The fourth and fifth of More’s five divine dialogues. 
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More’s age was still in the third vial (196). The remaining four vials were yet to be 

poured out. The fourth would coincide with “the Conversion of some Emperour 

illuminated with the true knowledge of the Gospel” (226); the fifth would correspond 

to “the abolishing of that false Opinion of the Pope’s and his Churche’s Infallibility” 

(229); the sixth would bring forth “not onely the Conversion of the distinct and 

discernible Nation of the Jews, but…some Harvest or fruits of the Gospel amongt the 

Turks and those Eastern Countreys” (233); the last vial would signify “the utter 

demolishing the Babylonish Power and Superstition” (252). 

Along with the pouring out of the seventh vial came the period of the Church of 

Philadelphia: the millennium (An Exposition of the Seven Epistles to the Seven 

Churches 124-40). The Church of Philadelphia designated the New Jerusalem 

(Revelation 3.12), which was identical to the city of God in Ezekiel 48 and the New 

Jerusalem in Revelation 21 (136-37). As mentioned above, More was a post- 

millennialist, who regarded the millennium as a period of spiritual regeneration and 

the millennial kingdom as nothing more than a refined church. The Church of 

Philadelphia was a state “where God [dwelled] and [ruled] by his Spirit” (136). After 

the millennium came the last period of history, the Church of Laodicea, which would 

bring in “the last Judgement” (144). The parousia would initiate the end of the world: 

“Christ [would come] to Judgement, and presently after [would be] the Conflagration. 

And Satan [would be] to be let loose but a little time” (149). 

To sum up, Anglican millenarianism in the 1660s justified the legitimacy of the 

re-established monarchy and church. The millennium signified the peace and order of 

the Restoration England. Though used by the Parliamentary camp as a weapon to 

fight against the royal power in the Civil War, millenarianism was employed by the 

Anglican scholars to endorse the authority of the post-1660 civil and ecclesiastical 
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governments.11 The development of Restoration Anglican millenarianism further 

questions the Marxist reading of millenarianism—millenarians were not necessarily 

deprived, marginalized, and oppressed. 

 

Restoration Nonconformist Millenarianism 

In contrast to the Anglican millenarians that anticipated the forthcoming of the 

millennial kingdom under the reign of the re-established church and state, the 

nonconformist millenarians expected the downfall of the authorities and a new 

Christ’s kingdom on earth. Some of the nonconformists—especially the Fifth 

Monarchists—still held radical millenarianism, trying to forcefully remove the 

obstacles to the realization of the fifth monarchy.12 

One of the most notorious uprisings of the 1660s was the Vennerite insurrection 

in 1661. Under Thomas Venner (1608-61), some fifty rebels issued a manifesto: A 

Door of Hope. In concordance with Arch and Tillinghast, the manifesto dated the 

beginning of the abomination in 366, which makes 1656 (366+1290) the terminal year 

of the Antichrist’s reign (12-13). After that, according to Revelation 11, two witnesses 

of God were killed by the beast from the bottomless pit and were resurrected after 

three and a half days. Based on the day-year principle, the writer interpreted the three 

and a half days as three and a half years, during which “there [were] a People… 

pretending to Reformation in matters of State” and the people had “a Principal hand in 
                                                 
11 The later development of Anglican millenarianism was associated with the burgeoning of the new 
science. A certain number of natural scientists—such as Robert Boyle (1627-91) and Isaac Newton 
(1643-1727)—showed their interests in millenarianism, and the scientists desired to seek the order of 
the biblical prophecy like what they found in the mechanic universe. For millenarianism and the natural 
science in general, see Margaret Jacob’s “Millenarianism and Science in the Late Seventeenth century.” 
For Boyle, see James Jacob’s “Boyle’s Circle in the Protectorate: Revelation, Politics, and the 
Millennium” and Oster’s “Millenarianism and the New Science: The Case of Robert Boyle.” For 
Newton, see Newton and Religion: Context, Nature, and Influence, especially essays 8 (Sarah Hutton’s 
“The Seven Trumpets and the Seven Vials: Apocalypticism and Christology in Newton’s Theological 
Writings”), 10 (Michael Murrin’s “Newton’s Apocalypse”), and 13 (Reiner Smolinski’s “The Logic of 
Millennial Thought: Sir Isaac Newton and His Contemporaries”). 
12 For the Vennerite insurrection, Greaves, Deliver Us from Evil 50-57; for a detailed analysis of the 
manifesto, see Capp, “A Door of Hope Re-opened.” 
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Government of that Nation for the most part of the three years and a half, until about 

the last half of year” when they “unwillingly [gave] way unto another Party” (14). 

Obviously, the “people” referred to the Cromwellians, and the “party” was “the old 

carnall, Cavalier, Popish Party…to over-flow all our Reformation again with Popery, 

Prelacy, and Superstition” (14). Now, the three and a half years drew to its end: “the 

great Day of the Witnesses Rise, [would] be in this present Year, 1660” (16). The two 

witnesses were, of course, the Vennerites, who would raise the last war against the 

beast—the restored Stuart monarchy that served the papal Antichrist. Their 

“Finishing-Testimony” was to testify the “precious Truth of the Visible Kingdom of 

Christ” (16)—the fifth monarchy. 

Although some radical nonconformists sought to establish the millennial 

kingdom by force, “the large majority of Nonconformist churches were not engaged 

in plotting, and many of their ministers defied the state only to the point of passively 

suffering imprisonment and fines” (Greaves, Deliver Us from Evil 7). Charles II 

issued the Act of Uniformity in 1662, and those who refused the episcopal ordination 

were forced out of their ministries. Therefore, nearly 2,000 nonconformist ministers 

were ejected from the established church (Keeble, The Literary Culture of 

Nonconformity 31-32). In face of the religious persecution, most of the 

nonconformists adopted nonviolent forms of fighting against the authority. 

One of the major voices of the moderate nonconformist millenarianism belonged 

to William Sherwin (1607-87), a Presbyterian minister in Wallington, 

Hertofordshire.13 After being ejected from his post in 1662, Sherwin dedicated 

himself to millenarian writings. Like John Archer, Sherwin was a typical pre- 

millennialist. He argued that there would be two more Christ’s comings in addition to 

                                                 
13 For a short outline of Sherwin’s life, see Clouse, “Johann Heinrich Alsted and English Millennialism” 
205-6. 
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the Incarnation of Jesus: “one at the beginning of his Thousand years Reign, Rev. 20.4. 

with his holy and blessed raised Saints in the New Jerusalem…the other after the little 

space when the Thousand years are ended” (Plain and Evident Discovery 1). He also 

literally interpreted the first resurrection of the saints: “Christs second Personal 

coming…[would bring] all the Spirits of the deceased Saints that [sleeped] in Jesus 

with him,” and “the Saints [would] be judged with a judgment of reward in this world 

in the thousand years” (The Saints Rising A2). 

In concordance with Joseph Mede and John Tillinghast, Sherwin divided the 

Kingdom of Christ into two parts: the Kingdom of the Stone and the Kingdom of the 

Mountain. The Kingdom of the Stone, also known as “the Kingdom of patience,” 

referred to this world, while the Kingdom of the Mountain, also known “the Kingdom 

of power,” referred to the world to come (The First and Last Preacher A3). The most 

striking characteristic of Sherwin’s millenarianism that distinguished itself from 

Archer’s and Tillinghast’s lied in the idea of the Kingdom of patience. In this 

preparatory stage, “all that [would] live godly in Christ Jesus [should] suffer 

persecution” and “must through much tribulation enter into the Kingdom of God” 

(The Word Written concerning the Word Everliving A2). The second kingdom was the 

millennial kingdom, Christ’s “glorious Kingdom on Earth,” in which “all that 

[suffered] with him in his Kingdom of Patience, [might] reign with him in his 

Kingdom of Power… for a thousand years” (Plain and Evident Discovery 2). The 

millennium would come at the sounding of the seventh trumpet (A Scheme of the 

Whole Book of the Revelation 3), “after the other Mahumetan Locusts under the sixth 

Trumpet, namely the Turks took away the other part of the Eastern Empire, whose 

396 years [were] not yet expired, till the end of the sixth Trumpet” (A Peaceable 

Consideration 27-28). Sine the Turks rose in about 1300 (Scheme 2), the seventh 
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trumpet would sound around 1696 (1300+396).14 

The concept of patience was a widespread belief among the moderate 

nonconformists after the Restoration. They acclaimed the importance of the patience 

of the saints in the apocalyptic battles against the beast (Revelation 13.10; 14.12). 

William Dyer (?-1696) beseeched his brethren to endure the power of the beast: 

“They way to the world under us, [was] for us to be patient under them” (19). 

Lodowick Muggleton (1609-1698) was convinced that “it was the Saints patient 

sufferings that did give this beast…that deadly wound in his head” (118). Edward 

Bagshaw (1629-71) flatly refuted legitimacy of using violence in setting up the 

millennial kingdom: “It was indeed a great Error…of those mistaken…well meaning 

men, who thought themselves [called] to fight up Christ into his Throne; for his 

Kingdome is yet in Patience (Rev 1.9) and will not be fully (over all the world) in 

power, till he himself doth come from Heaven to establish it” (18). George Wither 

(1588-1667) asserted that men could not hasten the establishment of the millennial 

kingdom: “they who [were] guided by sound and sober Principles, [did] believe and 

wait for that which they call the Fifth-Monarchy, in Gods own Way and Time, 

according to his own pleasure, and with that patience which [became] Saints, without 

presuming peremptorily, to determine in what manner CHRIST [should] appear and 

Raign upon the Earth” (56).15 

However, not every moderate nonconformist shared Sherwin’s pre-millennialism. 

Richard Baxter (1615-91), for example, was an a-millennialist. Following the 

                                                 
14 Sherwin later slightly modified his dating, strictly following Archer’s and Tillinghast’s chronology. 
In An Additional Supplement to the eirhnikon ([1674]), Sherwin set the beginning of the reign of Julian 
the Apostate in 366, believing that the conversion of the Jews began in 1656 (366+1290) and would be 
perfected in 1701 (366+1335) (21). In The Times of Restitution of All Things (1675), Sherwin dated the 
coronation of Julian the Apostate to 365 or 363, arguing that the Kingdom of the Mountain would 
arrive by 1700 (57-58). In The Saints First Revealed (1676), Sherwin reassured that the millennial 
kingdom would arrive in 1700 (1). 
15 For a more detailed analysis of the patience of the Restoration moderate nonconfomists, see Warren 
Johnston’s “The Patience of the Saints”; for a wider context, see chapter six of Neil Keeble’s The 
Restoration—“‘The Patience of Heroic Fortitude’.” 
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tradition of the Augustinian interpretation, Baxter regarded the conversion of 

Constantine as the beginning of the millennium: “The Dragon being bound up a 

Thousand years from the Churches deliverance (from Constantines Edict to the 

Ottoman Empire)” (7). After the millennium (ended in about 1300), Satan was 

released to wage the battles of Gog and Magog, and then Christ would descend from 

heaven to destroy the world (7-8).16 

To conclude, English millenarianism did not dissipate with the Restoration but 

experienced some metamorphosis after the re-establishment of the state and church. 

Although some of the radicals still clung to revolutionary millenarianism, most of the 

nonconformist millenarians renounced violent, aggressive actions. Furthermore, a 

new trend of millenarianism emerged from the Anglican Church. The Anglican 

millenarians envisioned a millennial kingdom ruled by the saints of the state church, 

upholding the value of peace and order in the monarchy. 

 

Milton after the Restoration 

 Milton was imprisoned shortly after the Restoration of Charles II, and copies of 

Eikonoklastes and the First Defence were burnt in public (Masson 6: 173, 190). 

Barely escaping the scaffold, Milton finally could enjoy a peaceful life that he had 

dreamed about two decades before: “a calme and pleasing solitarynes fed with cherful 

and confident thoughts” (The Reason of Church-Government 41). Although the 

Restoration shattered Milton’s political ambition, yet it provided him an opportunity 

to leave the task of his “left hand.” Three great poems were published in the last 

decade of his life: Paradise Lost (1667/ 1674),17 Paradise Regained and Samson 

                                                 
16 For a detailed examination of Baxter’s interpretation of the millennium, see William Lamont’s 
Richard Baxter and the Millennium. 
17 The verses of both editions are almost the same, except about a dozen lines altered. There are ten 
books in the first edition of Paradise Lost, but twelve in the second edition—Books VII and X of the 
first edition are divided into two books, respectively. I follow most of the Milton scholars in using the 
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Agonistes (1671). Milton finally fulfilled his commitment to being a “Poet soaring in 

the high region of his fancies with his garland and singing robes about him” (The 

Reason of Church- Government 37). 

  

Milton and Patience 

 We have seen that the Restoration caused the moderate nonconformists to honor 

the idea of patience. But for Milton, his blindness enabled him to appreciate the virtue 

of patience profoundly.18 The sonnet on his blindness (“When I consider how my 

light is spent”)19 provides us with a clue to understanding Milton’s concern for 

patience. The “one talent” (line 3) with which God has endowed Milton is the talent 

of writing poetry. Fearing that he would become the unprofitable servant in the 

parable of the talents (Matthew 25.14-30), Milton was anxious to serve God with his 

talent. His blindness, however, seemed to deny him the opportunity of presenting a 

good account to his master. “Doth God exact day labour, light deny’d”? But no sooner 

does he “fondly ask” the question than “patience” demands that he “stand and waite.” 

To be patient means to stand and wait for the right time to use the talent. In this sense, 

patience, far from being a sign of pessimism as some critics suggest,20 signifies a 

positive attitude toward life.21 

 In the Second Defence (1654), Milton further vindicated his blindness: “It is not 
                                                                                                                                            
1674 edition as the standard. 
18 Paul Baumgartner, going over the references to patience in Milton’s corpus, convincingly proposes 
that Milton always had a nominal belief in patience as a Christian virtue, but not until after his 
blindness in 1652 was he able to realize it in terms of experience (204-5). 
19 The sonnet was first printed in Poems, &c. upon Several Occasions (1673), page 59. Most of the 
scholars date it around 1652-55 (Carey 331-32). 
20 For example, E. M. W. Tillyard argues that “[t]here is in it a tone of self-abasement…in the sonnet it 
is the passive yielding to God’s command; Milton crouches in humble expectation, like a beaten dog 
ready to wag its tail at the smallest token of its master’s attention” (190). Ann Gossman and George 
Whiting asserts that “permanently ‘exil’d from light,’ Milton resolves to heed the voice of Patience 
counselling resignation” (369). 
21 See, for example, Roger Slakey’s and Paul Baumgartner’s interpretations of the sonnet. Slakey 
contends that the sonnet “does not close upon a clear note of resignation at all” (127). Baumgartner 
finds Milton’s “passionate statement of the meaning of Christian patience in the sonnet on his blindness” 
(206). 
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so wretched to be blind, as it is not to be capable of enduring blindness. But why 

should I not endure a misfortune, which it behoves every one to be prepared to endure 

if it should happen; which may, in the common course of things, happen to any man; 

and which has been known to happen to the most distinguished and virtuous persons 

in history” (236). Accordingly, his blindness had a two-fold meaning. On the one hand, 

Milton learned from his blindness the virtue of patience. On the other hand, his 

blindness convinced him that he would be one of “the most distinguished and virtuous 

persons in history.” Therefore, Milton belived that he, like “those wise and ancient 

bards,” would be compensated with “superior endowments” (236). For Milton, his 

blindness was a blessing in disguise, a “favour of the Deity” (239). 

 

Patience and the Epic 

In the beginning of Book IX of Paradise Lost, we are informed that Milton has 

been searching for the subject of his epic for a long time: “this Subject for Heroic 

Song/ Pleas’d me long choosing, and beginning late” (IX. 25-26). Milton always 

wanted to write an epic poem in his native tongue. In “At a Vacation Exercise in the 

College” (1628), Milton, a college student then, expressed that ambition: “HAil native 

Language, that by sinews weak/ Dist move my first endeavoring tongue to speak”… 

“Yet I had rather, if I were to chuse,/ Thy service in some graver subject use” (lines 

1-2, 29-30).22 The “graver subject” was as grand “as the wise Demodocus once told” 

(line 48) in Homer’s Odyssey. About a decade later in “Mansus” (c.a. 1638), Milton 

contemplated writing a song about the Arthurian legends (lines 80-84). In 

“Epitaphium Damonis” (1639 or 40), Milton meditated on composing something 

“grande sonabat” (grand sounding) (line 155). His subject matter was “Brittonicum 

                                                 
22 “At a Vacation Exercise in the College, part Latin, part English. The Latin speeches ended, the 
English thus began” was first printed in Poems, &c. upon Several Occasions (1673), pages 64-66. 
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strides” (British tune) (line 171), recounting the story of British genealogy from the 

Trojans down to King Arthur (lines 161-68). 

 With the outbreak of the Civil War, Milton was deeply torn between the 

“enforcement of conscience” (The Reason of Church-Government 36) and his “own 

choise” in “versing” (37). Though forced “to imbark in a troubl’d sea of noises and 

hoars disputes” (41), he declared his desire to glorify England with poetry: “I apply’d 

my selfe…to be an interpreter & relater of the best and sagest things among mine own 

Citizens throughout this iland in the mother dialect” (38). He aspired to be ranked 

among the greatest poets in human history: “The what the greatest and choycest wits 

of Athens, Rome, or modern Italy, and those Hebrews of old did for their country, I in 

my proportion with this over and above of being a Christian, might doe for mine” (38). 

He was fascinated by three kinds of poetry: epics, drama, and lyrics. While 

contemplating on the epic form, Milton considered “the book of Iob” as “a brief 

model” of epic, in addition to Homer’s Iliad and Odyssey, Virgil’s Aeneid, and Tasso’s 

Jerusalem Delivered (38). He also wondered “what K[ing] or Knight before the 

[Norman] conquest might be chosen in whom to lay the pattern of a Christian Heroe” 

(38). The Trinity manuscripts indicate that some passages of Paradise Lost were first 

conceived in 1640-42 (Shawcross, John Milton 173). 

 Two decades later, Milton finally accomplished an epic. His “argument” (IX. 14) 

is “[n]ot less but more Heroic” (IX. 15) than those of Homer’s and Virgil’s epics: “the 

wrauth/ Of stern Achilles” (IX. 15-16), “rage/ Of Turnus” (IX. 16-17), and “Neptun’s 

ire or Juno’s” (IX. 18). It is worth noting that the subjects of The Iliad, The Odyssey, 

and The Aeneid are, according to Milton, about “anger”: “wrauth,” “rage,” and “ire.” 

Milton’s “more Heroic” argument, on the contrary, is “the better fortitude/ Of Patience 

and Heroic Martyrdom/ Unsung” (IX. 31-33). Evidently, Milton chose Job’s patience 

to be the pattern of a Christian hero. 
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 Milton’s Christian epic extols “the better fortitude/ Of Patience.” In Book III, 

when God foresees the fall of Adam and Eve, the Holy Son offers himself as sacrifice 

for human beings: 

   

  Behold mee then, mee for him, life for life 

  I offer, on mee let thine anger fall; 

  Account mee man; I for his sake will leave 

  Thy bosom, and this glorie next to thee 

  Freely put off, and for him lastly dye 

  Well pleas’d, on me let Death wreck all his rage; 

III. 236-41 

 

In contrast to “anger” and “rage” that signify the heroism of Homer’s and Virgil’s 

epics, the Holy Son’s patience exemplifies Christian heroism of Milton’s epic. 

 A further elaboration of the concept of patience can be seen in Book XI. Upon 

commanding Michael to banish Adam and Eve from Eden, God orders the Archangel 

to soften his tone: “If patiently thy bidding they obey,/ Dismiss them not disconsolate” 

(XI. 112-13). Following God’s command, Michael counsels Eve to “patiently resigne/ 

What justly thou hast lost” (XI. 287-88). When Michael is about to reveal to Adam 

the future things, the Archangel advises him “to learn/ True patience” (XI. 360-61). 

Accepting his destiny, Adam will “patiently attend/ My dissolution” (XI. 551-52). 

Finally, after revealing Adam the future things, Michael encourages him to “add 

Faith,/ Add vertue, Patience, Temperance, add Love,/ By name to come call’d Charitie, 

the soul/ Of all the rest” (XII. 582-85).23 Hence, we can argue that patience is one of 

the most important things that Michael wants Adam to learn in the post-lapsarian 
                                                 
23 The lines refer to 2 Peter 1.5-7. 
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world.24 

 

Patience in Paradise Regained and Samson Agonistes 

Christ’s patient heroism receives a fuller depiction of in Paradise Regained. In 

the opening lines, Milton invokes his muse, the “spirit who ledst this glorious 

Eremite/ Into the Desert, his Victorious Field/ Against the Spiritual Foe” (I. 8-10). The 

theme of the poem is a battle which Christ (“this glorious Ermite”) wages against 

Satan (“the Spiritual Foe”) in “the Desert, his Victorious Field.” Like the “more 

Heroic” argument of Paradise Lost (“the better fortitude/ Of Patience and Heroic 

Martyrdom/ Unsung”) the subject matter of Paradise Regained is “deeds/ Above 

Heroic, though in secret done,/ And unrecorded left through many an Age,/ Worthy 

t’have not remain’d so long unsung” (I. 14-17). In this brief epic, Christ is the 

embodiment of patience. 

More than that, Milton in Paradise Regained adds another exemplar of patience: 

Job, the “brief model” of epic. The Son of God refuses Satan’s proposal to change 

stones to bread by quoting Job: “What but thy malice mov’d thee to misdeem/ Of 

righteous Job, then cruelly to afflict him/ With all inflictions, but his patience won?” 

(I. 424-26). When Satan tempts to offer power and glory to Jesus, the Messiah resists 

the temptation again by insisting Job’s virtue: “I mention still/ Him whom thy wrongs 

with Saintly patience born,/ Made famous in a Land and times of obscure;/ Who 

names not now with honour patient Job?” (III. 92-95). Like Job, who suffers long, 

Christ patiently waits for his time, for he believes that “All things are best fullfil’d in 

their due time” (III. 182). 

 “The better fortitude of Patience” in Paradise Lost becomes “the truest fortitude” 

                                                 
24 For a more detailed discussion of Adam and the importance of patience, see Gerald Schiffhorst’s 
“Patience and the Education of Adam in Paradise Lost.” 
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and “the exercise/ Of saints, the trial of thir fortitude” in Samson Agonistes (654, 

1287-88). Like Paradise Regained, Samson Agonistes is also a poem about temptation. 

Samson resists the various temptations of Manoa, Dalila, and Harapha. When Samson 

is overwhelmed by a sense of hopelessness after visiting his father Manoa, the chorus 

ponders “the sayings of the wise” who extolled “patience as the truest fortitude” 

(652-54). Then, when Dalila comes to the prison, Samson knows that his wife 

attempts “to try/ Her husband, how far urg’d his patience bears,/ His verture or 

weakness which way to assail” (754-56). Later, after the departure of Harapha, a giant 

Philistine, who taunts Samson, the chorus evaluates two kinds of human virtues. The 

first is “Heroic magnitude of mind” (1279), “raging to pursue/ The righteous and all 

such as honour Truth” (1275- 76). It is the old epics’ heroism that we have discussed 

above. The second is “patience,” “the exercise/ Of Saints, the trial of thir fortitude” 

(1287- 88). The chorus exhorts Samson to become a hero of patience: “sight bereav’d/ 

May chance to number thee with those/ Whom Patience finally must crown” (1294- 

96). Again, Milton values patience over rage, making Samson the hero of this 

tragedy.25 

 We have seen that the idea of patience plays a key part in Milton’s later career. 

However, we cannot jump to the conclusion that Milton held the moderate 

nonconformist millenarian position after the Restoration. In fact, there is no reference 

to the belief in the realization of an earthly kingdom of God in his later poems. 

Instead, I find in them many passages elaborating the expectation of the kingdom of 

heaven. 

 

The Kingdoms of God in Paradise Lost 

                                                 
25 For a discussion of Samson’s patience in the tradition of Christian humanism, see William Harris’s 
“Despair and ‘Patience as the Truest Fortitude’ in Samson Agonistes.” 
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 Books III and XII of Paradise Lost, according to some scholars, may contain 

some passages referring to the millennium. In Book III, God endows the Holy Son 

with all His power and foresees the Judgment Day: 

   

When thou attended gloriously from Heav’n 

  Shalt in the Sky appeer, and from these send 

  The summoning Arch-Angels to proclaime 

  Thy dread Tribunal: forthwith from all Windes 

  The living, and forthwith the cited dead 

  Of all past Ages to the general Doom 

  Shall hast’n, such a peal shall rouse their sleep. 

(III. 323-29) 

 

On the Judgment Day all dead men will be resurrected, and Christ will judge “Bad 

men and Angels” (331) and throw them into hell, which “shall be for ever shut” (333). 

After that, 

 

  The World shall burn, and from her ashes spring 

  New Heav’n and Earth, wherein the just shall dwell, 

  And after all thir tribulations long 

  See golden days, fruitful of golden deeds, 

  With Joy and Love triumphing, and fair Truth. 

(III. 334-38) 

 

Alfred Rowse suggests that the passage reveals Milton’s “millenarian hopes,” which 

had inspired him at the beginning of the Revolution (207). Sarah Hutton argues that 
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the “New Heav’n and Earth” and the “golden days, fruitful of golden deeds” refer to 

the millennium (“Mede, Milton, and More” 37). Stella Revard also proposes that the 

lines are embedded in “a millenarian subtext” (“Milton and Millenarianism” 58). 

However, it is evident that the “New Heav’n and Earth” is by no means the earthly 

millennial kingdom anticipated by Milton in Of Reformation and Animadversions, for 

it is a new state after the last conflagration. Furthermore, the description of Christ in 

the “dread tribunal” bears a resemblance to “The dreadfull Judge in middle Air shall 

spread his throne” in “Of Time.” Moreover, the “golden days, fruitful of golden 

deeds/ With Joy and Love triumphing, and fair Truth” reminds us of the celestial 

godly kingdom “With Truth, and Peace, and Love” in “Of Time,” “the age of gold” 

with “Truth, and Justice” in the Nativity Ode, and “the blest Kingdoms meek of joy 

and love” in Lycidas. Therefore, the Last Judgment in Book III of Paradise Lost 

ushers in a heavenly New Jerusalem, not an earthly millennial kingdom. 

 Before casting Adam and Eve out of Eden, Michael reveals to Adam the course 

of human history. Near the end of Book XII, the Archangel foretells the end of the 

world: 

 

  Last in the Clouds from Heav’n to be reveald 

  In glory of the Father, to dissolve 

  Satan with his perverted World, then raise 

  From the conflagrant mass, purg’d and refin’d, 

  New Heav’ns, new Earth, Ages of endless date 

  Founded in righteousness and peace of love, 

  To bring forth fruits Joy and eternal Bliss. 

XII. 545-51 
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This passage parallels the Holy Father’s words in Book III. I have demonstrated that 

the post-conflagration state refers not to the terrestrial millennial kingdom but to the 

kingdom of heaven. Therefore, the passage cannot be used as evidence to support the 

argument that Milton still expect the millennium after the Restoration, as the 

contributors of Milton and the Ends of Time propose (Hutton, “Mede, Milton, and 

More” 37; Lewalski, “Milton and the Millennium” 22; Revard, “Milton and 

Millenarianism” 57).26 

 Moreover, a passage in Book XII suggests that Milton resumed the traditional 

Augustinian a-millennialism in his later life. After the crucifixion, the resurrected 

Jesus appears to his disciples, instructing them the Great Commission. 

 

Then to the Heav’n of Heav’ns he shall ascend 

With victory, triumphing through the aire 

Over his foes and thine; there shall surprise 

The Serpent, Prince of aire, and drag in Chaines 

Through all his Realme, and there confounded leave; 

(XII. 451-55) 

 

The last two lines suggest that Satan has been chained since Christ’s ascension—a 

similar picture we have seen in the Nativity Ode: “But now begins; for from this 

happy day/ Th’old Dragon under ground/ In straiter limits bound.” In fact, Michael’s 

story of the world in Books XI and XII of Paradise Lost can be seen as an extended 

version of the synopsis of human history in “On the Morning of Christs Nativity.” 

 However, it is presumptuous to suggest that the blind old bard simply returned to 

                                                 
26 Lewalski is inconsistent in interpreting the passage. In “Samson Agonistes and the ‘Tragedy’ of the 
Apocalypse” (1970), she cites the passage to illustrate Milton’s Augustinian a-millennialism (1053-54). 
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the Augustinian a-millennialism that he held when he was a young lyric poet. The 

kingdom of God that the pre-Civil War Milton looked forward to is the kingdom of 

heaven. But the Restoration Milton aspired for more than the heavenly kingdom. He 

also sought a spiritual kingdom of God within himself. 

 Having learned that the Son of God will descend from heaven to repair Adam 

and Eve’s transgression and will ascend to heaven after He has finished His work, 

Adam inquires the Archangel: “if our deliverer up to Heav’n/ Must reascend,” “who 

then shall guide/ His people, who defend?” (XII. 479-80; 82-83). To this, Michael 

answers that God will send the Holy Spirit to dwell within the Christians and to 

“guide them in all truth” (XII. 490). With the help of the Holy Spirit, the Christians 

can “arme/ With spiritual Armour, able to resist/ Satans assaults, and quench his fierie 

darts” (XII. 490-92). Then Adam learns that under the guidance of the Holy Spirit, 

man should obey God, fear God, and totally depend on God (XII. 561-64). The grand 

sire comes to realize that “suffering for Truths sake/ Is fortitude to highest victorie” 

(XII. 569-70). Finally, before driving Adam out of the paradise, Michael exhorts him 

 

         onely add 

  Deeds to thy knowledge answerable, add Faith, 

Add vertue, Patience, Temperance, add Love, 

By name to come call’d Charitie, the soul 

Of all the rest: then wilt thou not be loath 

To leave this Paradise, but shalt possess 

A paradise within thee, happier farr. 

(XII. 581-87). 

 

A paradise within is a spiritual kingdom, a state of mind. In the paradise within reside 
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faith, virtue, patience, temperance, and love. In the post-lapsarian world, leading a 

Christian life is tantamount to living in the kingdom of God. 

  

The Kingdoms of God in Paradise Regained 

 The hope for the two kingdoms of God—the heavenly kingdom and the paradise 

within—can also be found in Paradise Regained. At first Christ aspires “victorious 

deeds/ Flam’d in my heart, heroic acts, one while/ To rescue Israel from the Roman 

yoke,/ Thence to subdue and quell o’er all the earth” (I. 215-18). The “victorious 

deeds” and “heroic acts” are the subject matters of pagan epics, but Milton aims “to 

tell of deeds/ Above heroic” (I. 14-15). The more heroic deeds are, of course, patience. 

Consequently, Christ overcomes his flaming aspirations to establish His kingdom on 

earth by asseverating that “there should be no end” (I. 241) to His “promis’d 

Kingdom” (I. 265). The “foretold” kingdom (I. 239; III. 351) to which Christ was 

born (III. 152) was without end (I. 241; III. 178, 185, 199; IV. 151, 391), just like the 

“New Heav’ns, new Earth, Ages of endless date” in Paradise Lost (549). 

 In addition to the eternal heavenly kingdom, Milton also reiterates the idea of the 

paradise within in Paradise Regained. In Book II, when Satan tempts Christ with 

imperial power, the Messiah refuses to wear “a Crown,/ Golden in shew” (II. 458-59). 

The Son of God claims that “he who reigns within himself, and rules/ Passions, 

Desires, and Fears, is more a King” (II. 466-67). Instead of seeking to be enthroned as 

a king in this world, Jesus strives “to guide Nations in the way of truth/ By saving 

Doctrine” (II. 473-74), for “knowing worship God aright,/ Is yet more Kingly, this 

attracts the Soul,/ Governs the inner man” (II. 475-77). Once more Milton compares a 

person’s body to a kingdom. To be equipped with Christian virtues, to rein in one’s 

impulses, and to worship God is to live in a paradise. 

 Throughout Paradise Regained, Satan urges Jesus to restore King David’s throne, 
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to reestablish of Israel, to set up His messianic kingdom. In Book IV, when Satan 

offers Jesus the Roman empire at the height of its power—“Queen of the Earth” (IV. 

45)—the Son of God responds that: 

  

 Know therefore when my season comes to sit 

 On David’s Throne, it shall be like a tree 

 Spreading and over-shadowing all the Earth, 

 Or as a stone that shall to pieces dash 

 All Monarchies besides throughout the world, 

 And of my Kingdom there shall be no end: 

 (IV. 146-51) 

 

Here Jesus compares his kingdom to a tree and a stone. The second comparison 

unquestionably refers to Daniel’s fifth monarchy. However, the fifth monarchy in 

Paradise Regained features quite differently from that in Eikonoklastes. In the 

regicide tract, Milton claimed that the Parliamentary camp—“the Children of that 

Kingdom”—aimed to establish the fifth monarchy in England. In the brief epic, in 

contrast, Milton compared the fifth monarchy to “a tree/ Spreading and over- 

shadowing all the Earth.” Some critics interpret the tree as Nebuchadnezzar’s 

kingdom in Daniel 4,27 in which the empire appears in the king’s dream as a huge tree 

that can be seen all over the earth. However, I find the interpretation questionable.  

No sooner does his kingdom expand to its apex than Nebuchadnezzar goes mad and 

loses his sovereignty. Thus, it is problematic to suggest that Milton might compare the 

Son of God to Nebuchadnezzar. Another interpretation of the tree is the parable of the 

                                                 
27 Lewalski, Milton’s Brief Epic 278; Carey 490; Fixler 266; Revard, “Milton and Millenarianism” 67; 
Sims 204. 
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mustard seed (Matthew 13.31- 32), in which Jesus compares the kingdom of heaven 

to a mustard seed that will grow into a big tree. It is more reasonable to argue that the 

tree refers to the kingdom of heaven, especially when we cannot find any other 

references of Milton’s belief in the realization of a terrestrial godly kingdom in the 

last phase of his writing career. 

 Just before Satan, frustrated and embittered, is about to leave, he questions Christ 

about the nature of His kingdom: “A Kingdom they portend thee, but what Kingdom,/ 

Real or Allegoric I discern not,/ Nor when, eternal sure, as without end” (IV. 389-91). 

Is Christ’s kingdom a “Real” earthly kingdom or an “Allegoric” spiritual/ heavenly 

kingdom? Satan’s question hits the bull’s eye. However, the “patient Son of God” (IV. 

420), not willing to give Satan a straightforward answer, simply responds: “I shall 

raign past thy preventing” (IV. 492). 

 At the end of the poem, the “angelic choirs” hail to the Son of God, who, “by 

vanquishing/ Temptaiton, hast regain’d lost Paradise” (IV. 607-8). Finally, the “one 

greater Man” has regained “the blissful Seat”: “For though that seat of earthly bliss be 

fail’d,/ A fairer Paradise is founded now” (IV. 612-3). It is evident that the “fairer 

Paradise” is in contrast with the “seat of earthly bliss,” and, thus, the newly-founded 

kingdom of God must refer not to an earthly kingdom but to a spiritual/heavenly 

monarchy, which can be achieved only through patience, not force. 

 

Milton’s Attitude toward the Jewish Question 

 From the previous chapters we know that three issues, as far as seventeenth- 

century English millenarianism is concerned, were particular relevant to the Jewish 

people: the restoration of the Jews to Palestine, the readmission of the Jews to 

England, and the conversion of the Jews into Christianity. We have seen that it was 

widely held that the Jews would be converted before Christ’s Second Coming, and 
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Milton, like other millenarians, looked forward to the conversion of the Jews. But 

Milton never revealed his opinion on the project of the readmission of the Jews when 

many millenarians in the mid-1650s expected that the project would expedite the 

Jewish conversion. Nevertheless, Milton in Paradise Regained expressed his attitude 

toward the restoration of the Jews to Palestine. He believed that the ten lost tribes 

would be found and retrieved to the promised land with the other Jews before God’s 

messianic kingdom was established. 

In Book III, Satan urges Jesus to deliver the ten lost tribes: 

 

     those ten Tribes 

  Whose off-spring in his Territory yet serve 

  In Habor, and among the Medes dispers’t, 

  Ten Sons of Jacob, two of Joseph lost 

  Thus long from Israel; 

(III. 374-78) 

 

The ten northern tribes of Israel were conquered by Assyria in 722 BCE and were 

carried into captivity in Habor and the cities of the Medes (2 Kings 17.6). Old 

Testament prophets believed that the ten lost tribes and the Jews (conquered by 

Babylon) would return to their fatherlands on the Day of the Lord (Isaiah 11.11-16; 

Jeremiah 50.4-5; Ezekiel 37.15-21). Here Satan dares Christ to fulfill the prophecy, to 

establish the messianic kingdom. The Messiah, nevertheless, resolutely turns the 

tempter down: 

 

  My time I told thee, (and that time for thee 

  Were better farthest off) is not yet come; 
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  When that comes think not thou to find me slack 

  On my part aught endeavouring 

(III. 396-99) 

 

Instead of seeking to hasten God’s time, the Holy Son insists upon waiting for Holy 

Father’s providence. When the time is propitious, the Savior will undertake the 

responsibility of retrieving the ten lost tribes: “My brethren, as thou call’st them; those 

Ten Tribes/ I must deliver, if I mean to raign/ David’s true heir” (III. 403-5). But the 

lost tribes are not yet worthy of redemption, for they sin themselves by worshiping 

heathen gods (III. 414-32). Though reprimanding the idolatry of the ten lost tribes, the 

Son has faith in the ultimate redemption of the Father: 

 

  Yet he at length, time to himself best known, 

  Remembring Abraham, by some wond’rous call 

  May bring them back repentant and sincere, 

  And at their passing cleave the Assyrian flood, 

  While to their native land with joy they hast, 

  As the Red Sea and Jordan once he cleft, 

  When to the promis’d land thir Fathers pass’d; 

  To his due time and providence I leave them. 

(III. 433-40) 

 

This passage can be seen from two perspectives. First, it gives us insight into Milton’s 

ideas of the restoration of the Jews to Palestine and the readmission of the Jews to 

England. On the one hand, he agreed that the Jews would be ultimately restored to the 

promised land and that the restoration would be a precondition of God’s messianic 
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kingdom, as Menasseh ben Israel claimed. On the other hand, he insisted that the 

restoration should take place only after the Jews sincerely repent of their idolatry. In 

other words, the restoration of the Jews to Palestine should be preceded by the 

conversion of the Jews to Christianity. Accordingly, what really triggers the messianic 

kingdom is not Jewish restoration but their conversion. Neither forceful restoration 

nor the formality of the readmission of the Jews to England guarantees the conversion. 

Perhaps now we can try to explain why Milton was silent about the project of Jewish 

resettlement in the mid-1650s, when he still believed in the realization of an earthly 

millennial kingdom. It was not because Milton was afraid to utter his millenarianism 

or because he did not welcome the conversion of the Jews. Milton’s silence on the 

issue of the Jewish readmission could be attributed to his deeper understanding of 

patience after his blindness. Since man cannot accelerate the Jewish conversion into 

Christianity by readmitting them to England, Milton chose to wait patiently: “To his 

due time and providence I leave them.”28 

 This passage can be also applied to the English people. We have seen that Milton 

often compared England to Israel. By that analogy, Milton suggested that the English 

people could not be saved until they sincerely repented of their disobedience, as the 

Israelites were delivered from Egyptian slavery into the promised land when they 

truly obeyed God. In The Readie and Easie Way, Milton denounced the royalists who 

tried “to put our necks again under kingship, as was made use of by the Jews to 

returne back to Egypt and to the worship of thir idol queen” (2nd ed. 104). For Milton, 

the restored monarchy and church were no less than the pagan Egypt, and only true 
                                                 
28 N. I. Matar’s “Milton and the Idea of the Restoration of the Jews” also argues that Milton’s 
insistence upon the true repentance led to his nonparticipation in the Whitehall Conference of 1655. 
However, I do not agree Matar’s politicization of the theological issue of the idea of the Restoration of 
the Jews. Matar’s basic argument is that the theological contention between Restorationists 
(millenarians) and anti-Restorationists (anti-millenarians) paralleled the political conflict between the 
Independents and the Presbyterians. But I have demonstrated that that dichotomy does not hold. 
Moreover, Matar notices that the Independents’ attitude toward the issue changed after 1660, but he 
fails to discuss when Milton changed his position. 
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repentance could bring forth God’s redemption. 

 

Milton and the Idea of the Paradise within 

Some critics suggest that Milton’s idea of the paradise within owed itself to 

Restoration nonconformity culture. “The millenarianism of the Interregnum,” 

according to Neil Keeble, “was transmuted into what a modern theologian would call 

‘realized eschatology,’ the doctrine that the kingdom of God belongs not to the future 

nor to the world but is founded within each believer who possesses, in Milton’s phrase, 

‘a paradise within’” (The Literary Culture of Nonconformity in Later Seventeenth- 

Century England 204).29 “The millenarian impulse,” argues Thomas Corns, “is now 

an issue secondary to the ethical imperatives of Restoration nonconformity, resistance 

of the surrounding corruption, and the nurture of a paradise within” (305). 

Keeble’s and Corns’s arguments are based on the Marxist reading of 

seventeenth-century English millenarianism, which holds the 1660 divide. However, 

the division is problematic, for some Restoration nonconformists still maintained 

millenarianism, as the preceding pages have indicated. In fact, the idea of the paradise 

within has always been a central belief in Augustinian a-millennialism, which was 

held by a certain number of nonconformists even during the English Revolution.30 

Take William Sedgwick (ca. 1609-69) and George Fox (1624-91) as examples. 

Sedgwick, one of the leading chaplains in the New Model Army, preached in 1648 the 

idea of spiritual inner kingdom: “Some men thinke to see the Kingdome of God 

                                                 
29 The phrase “realized eschatology” was coined by Charles Harold Dodd (1884-1973) in two series of 
lectures in 1935: one entitled The Parables of the Kingdom published in 1935 (rev. ed., 1961), the other, 
The Apostolic Preaching and Its Developments in 1936 (rev. ed., 1963). 
30 A book entitled Paradise within Us by Robert Crofts was published in 1640. George Taylor finds 
some parallels between Crofts’s book and Michael’s instruction to Adam in Paradise Lost and argues 
that “perhaps Milton may have been somehow affected…by Crofts title” (210). However, Taylor’s 
evidence is flimsy, for the idea of the paradise within was not a novelty notion in seventeenth century. 
Crofts admitted that he had “studies out of many good Authors divers notes concerning this Subject” 
(A2). 
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comming in such and such a person; to see the Kingdome of God comming in such 

and such sights of voices, these are delusions, Behold the kingdome of Christ, the 

kingdome of God, the kingdome of heaven is within you (Some Flashes of Lightnings 

of the Sonne of Man 88). Fox, the most prominent leader of the Quakers, was a 

steadfast preacher of the doctrine of the inward spiritual kingdom. In 1656, at the 

height of English millenarianism, Fox denounced the fifth monarchism: “Fifth- 

Monarchy-Men prophesied, That this Year Christ should come, and Reign upon Earth 

a Thousand Years. And they looked upon this Reign to be Outward: When as he was 

come inwardly in the Hearts of his People, to Reign and Rule there” (211). 

In fact, as a New Testament teaching, the notion of the paradise within was not 

necessarily embedded in the controversy over the millennium. Being asked by the 

Pharisees when the kingdom of God was coming, Jesus answered, “The kingdom of 

God is in the midst of you” (Luke 17.20-21). Also, defending his divine sources of 

power of casting out of the demons, Christ claimed that the kingdom of God had 

come (Matthew 12.28; Luke 11.20). In addition, Paul exhorted the Corinthians to 

shun immortality by comparing man’s body to the temple of the in-dwelling Holy 

Spirit (1 Corinthians 6.19). 

Milton already embraced the idea of the paradise within in A Treatise of Civil 

Power in Ecclesiastical Causes (1659): “Christ hath a government of his own…that it 

governs not by outward force…because it deals only with the inward man and his 

actions, which are all spiritual and to outward force not lyable…to shew us the divine 

excellence of his spiritual kingdom” (37-38). Arguing against the idea of the state- 

controlled church, Milton acclaimed God’s spiritual kingdom within man’s heart. 

Then he elaborated on the nature of God’s kingdom: “to defend the religious from 

outward violence, is no service to Christ or his kingdom, but rather a disparagement, 

and degrades it from a divine and spiritual kingdom to a kingdom of this world” (41). 
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The passage appears to negate the idea of an earthly millennial kingdom, which 

Milton still abided by in 1660, as we have seen in chapter four. If so, how should we 

reevaluate Milton’s millenarian position? 

This question should be put in the context of the controversy over the 

relationship between state and church. I pointed out in chapter four that Milton was a 

persistent advocate of the separation of state and church. If Milton expected England 

to be a theocratic millennial kingdom, then the state and the church should be one and 

the same. Nevertheless, Milton considered the Commonwealth to be not so much the 

millennial kingdom as the forerunner of that theocratic monarchy, as we have seen in 

the second edition of The Readie and Easie Way. In other words, the principle of the 

separation of state and church that Milton persisted only applied to the pre-millennial 

England, the final and the best phase of the post-lapsarian world. Consequently, 

Milton opposed any “hypocritical pretences…pretending to a fifth monarchie of the 

saints” (The Readie and Easie Way, 1st ed., 15). Until the arrival of the millennium, 

English people must be patient and focus on the spiritual kingdom within their hearts. 

In fact, the relationship between the two kingdoms parallels that between the 

incomplete glorification (individual improvement) and the complete glorification 

(collective welfare), mentioned in the previous chapter.31 As the pursuit for individual 

improvement can be independent from the expectation of collective welfare, so the 

longing for an inner paradise can be unconditioned by the anticipation of a godly 

kingdom, be it terrestrial or celestial. In other words, the notion of the paradise within 

can co-exist with either a-millennialism or millenarianism. 

The idea of the separation of state and church is premised by the notion of the 

fallibility of humanity. Milton’s main argument in A Treatise of Civil Power is that 

                                                 
31 Thomas Blackburn also holds the analogy, arguing that the concept of the “imperfect glorification” 
in De Doctrina Christiana “may be identified with the ‘paradise within’” (201). 
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“no man or body of men…can be the infallible judges or determiners in matters of 

religion to any other mens consciences but thir own” (6). In seventeenth-century 

England it was then generally believed that conscience was the “‘deity within us,’ that 

element of knowledge of God that remained even in fallen man” (Sharpe 78).32 

Milton, for instance, was driven by the “enforcement of conscience” to write anti- 

prelatical tracts with his “left hand” (The Reason of Church-Government 36-37). But 

God also provides human beings with reason, i.e., free will, to choose to obey 

conscience or not. Milton in Areopagitica asserted that “when God gave [Adam] 

reason, he gave him freedom to choose, for reason is but choosing” (17). The theme 

got further development in Paradise Lost. “I made [Adam] just and right,/ Sufficient 

to have stood, though free to fall,” the Holy Father asseverates (III. 98-99). Reason is 

choice (III. 108), and thus man’s fall is not God’s fault, for Adam chooses to fall: “I 

formd them free, and free they must remain,/ Till they enthrall themselves” (III. 124- 

25). But Adam did not listen to his conscience, so he fell.33 In the post-lapsarian 

world, “Reason in man obscur’d, or not obeyd” (XII. 86). Thus, no man is infallible: 

“for on Earth/ Who against Faith and Conscience can be heard/ Infallible?” (XII. 528- 

30). What Adam lost is not only the Garden of Eden but also “true liberty”: “Since 

[Adam’s] lapse, true Libertie/ Is lost” (XII. 83-84). 

Liberty is the central idea of Milton’s prose works. Milton classified liberty into 

“three species”: religious, domestic, and civil (Second Defence 258). His anti- 

prelatical tracts of 1641-42 were devoted to religious liberty. From 1643 to 1645, 

                                                 
32 Milton also referred conscience to “the best light which God hath planted” in man (The Readie and 
Easy Way, 2nd ed., 87). 
33 It has long been recognized that Milton demonstrated his Arminianism in Book III of Paradise Lost 
(Corns, “Milton’s Antiprelatical Tracts and the Marginality of Doctrine” 43; Danielson 47-73; Fallon 
111-12; Christopher Hill, Milton and the English Revolution 306; Kelley, “The Theological Dogma of 
Paradise Lost, III, 173-202” 75-79; Myers 64-80). Jacobus Arminius (1560-1609), a Dutch Reformed 
theologian, contended against Calvinistic irresistible grace by arguing that humans were endowed with 
free will to accept the salvation offered by God in Jesus Christ or to reject that grace. For Arminianism, 
see Carl Bangs’s Arminius: A Study in the Dutch Reformation. 
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Milton committed himself in defending domestic liberty by writing Of Education, 

Areopagitica, and the divorce tracts.34 His regicide tracts in 1649—Tenure of Kings 

and Magistrates and Eikonklastes—were dedicated to civil liberty. 

A Treatise of Civil Power belongs to the first mode: “of Christian liberty I write 

now” (A6). Milton argued that the idea of an established state church violated “the 

fundamental privilege of the gospel, the new-birthright of everie true beleever, 

Christian libertie. 2 Cor. 3.17. where the spirit of the Lord is, there is libertie” (55). 

Accordingly, religious liberty is a state of mind, “state of grace, manhood, freedom 

and faith” (48)—that is, a paradise within. Under the guidance of the Holy Spirit, man 

can understand the scriptures, follow his conscience, and enjoy a paradise within (A 

Treatise of Civil Power 5-6; The Readie and Easie Way, 2nd ed., 87-88; Paradise Lost 

XII. 581-87). 

Perhaps now I can try to reevaluate Milton’s millenarianism after his blindness. 

In chapter four, I demonstrated that Milton did not express any ideas concerning 

millenarianism after 1651, even though the expectation of the arrival of the 

millennium continued to escalate and reached a zenith in England in the mid-1650s. 

The passage about the ten lost tribes in Paradise Regained may throw light on the 

question of why Milton did not participate in the project of the readmission of the 

Jews to England. Though he believed that the Jews would return to Palestine before 

the parousia, yet he insisted that the restoration should be preconditioned by their true 

repentance (conversion). By this logic, Milton was not interested in a re-settlement 

project that did not stipulate the Jewish conversion. Moreover, I argue that his 

blindness in 1652 taught him the true value of patience, which reinforced his 

conviction of the unpredictibility of Christ’s Second Coming. 

                                                 
34 Milton wrote four divorce tracts: The Discipline and Doctrine of Divorce (1643), The Judgment of 
Martin Bucer concerning Divorce (1644), Tetrachordon (1645), and Colasterion (1645). 
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In A Treatise of Civil Power (1659), Milton articulated his idea of the paradise 

within. He specifically denounced any theocratic government, for true theocracy can 

only exist in the millennial kingdom, as he argued in The Readie and Easie Way 

(1660). The idea of the inward kingdom does not negate the belief in an earthly 

millennial monarchy, for a person can pursue his individual improvement while 

waiting for the coming of the kingdom of God on earth. But we also notice that it is 

the last time that Milton revealed his millenarianism. 

No millenarian passages can be found in Milton’s last three great poems. What 

we see instead is the extolment of the kingdom of heaven, which Milton eulogized in 

his early poetry. But the old blind bard did not simply reequip himself with the young 

poet’s a-millennialism. He also exhorted his reader to cultivate a paradise within. 

While patiently waiting for the arrival of the kingdom of heaven, man, under the 

guidance of the Holy Spirit, should follow his conscience and enjoy Christian liberty. 

 


